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ADDENDA AND CORRIGENDA
VOLUME II
P. 274a,
DIHLI SULTANATE, 1. 9 from foot, add to BibL P. Jackson, The Delhi Sultanate, a political and
military history, Cambridge 1999.
P. 1055a, GHAZNAWIDS, Art and monuments, 1. 12, add to BibL Roberta Giunta, Les inscriptions de la mile
de Gazni (Afghanistan), these de doctorat N.R., Univ. de Provence Aix-Marseille 1999, 3 vols.,
unpubl.; R. Hillenbrand, The architecture of the Ghaznavids and Ghurids, in Carole Hillenbrand (ed.),
Studiej in honour of Clifford Edmund Bosworth. 2. The Sultan's turret, Leiden 2000, 124-206.
P. 1104a, GHURIDS, 1. 13, add to BibL Roberta Giunta, Les inscriptions de la mile de Gazni (Afghanistan), these
de doctorat N.R., Univ. de Provence Aix-Marseille 1999, 3 vols., unpubl.; R. Hillebrand, The
architecture of the Ghaznavids and Ghurids, in Carole Hillebrand (ed.), Studies in honour of Clifford Edmund
Bosworth. 2. The Sultan's turret, Leiden 2000, 124-206; P. Jackson, The fall of the Ghurid dynasty, in
ibid., 207-37.
P. 1142a, GURGANDJ, 1. 40, add after "iv, 260 f.)": A building surviving there, on stylistic grounds attributable to the later 6th/12th century, is by popular local tradition considered as the tomb of the
Khwarazm Shah Tekish b. II Arslan (567-96/1172-1200 [<?.y.]), but is more probably a palace or
government building, perhaps part of a larger complex (see S. Chmelnizkij, The mausoleum of Tekesh
in Kunya Urgench, in F. Reroche et alii, Art turd'Turkish art. 10th International Congress of Turkish
Art... Geneva 17-23 September 1995, Geneva 1999, 217-23).

VOLUME III
P. 1178b,

IMRU' AL-KAYS5 add to BibL Irfan Shahid, Byzantium and Kmda, in Byzantimsche ^eitschr., liii (1960),
57-73; idem, Byzantium and the Arabs in the sixth century, Washington D.C. 1995; idem, The last days
of Im.ru3 al-Qays: Anatolia, in Issa J. Boullata and T. DeYoung (eds.), Tradition and modernity in Arabic
literature, Fayetville, Ark. 1997, 207-22; Sezgin, GAS, ii, 122-6, ix, 266.

VOLUME IV
P. 915a,
KHAKAN, 1. 33, and KHAN, p. 1010b, 1. 23 from foot, add to BibL G. Moravcsik, Byzantino-turcica, ii, Sprachreste der Turkvolker in der byzantinischen Quellen, 2Berlin 1958, 148-9, 332-4; A.G.C.
Sawides, Some notes on the terms Khan and Khagan in Byzantine sources, in I.R. Nettorn (ed.), Studies in
honour of Clifford Edmund Bosworth. 1. Hunter of the East, Leiden 2000, 267-79.
VOLUME V
P. 71a,
KHURYAN-MURYAN, 1. 13 from foot, add to BibL G.R. Smith, The Kuria Muria Islands, 195960. A footnote of British colonial history, in I.R. Netton (ed.), Studies in honour of Clifford Edmund Bosworth.
I. Hunter of the East, Leiden 2000, 280-96.
b
P. 707 ,
LAWN, 1. 11, add to BibL P. Shinar, Quelques observations sur le role de la couleur bleue dans le Maghreb
traditionel, in A. Borg (ed.), The language of color in the Mediterranean, Acta Universitatis Stockholmensis,
Stockholm 1999, 175-9.
P. 724a,
LEO AFRICANUS, add to BibL D. Rauchenberger, Johannes Leo der Afrikaner. Seine Beschreibung des
Raumes zwischen Nil und Niger nach dem Urtext, Wiesbaden 1999.
b
P. 1134 , MADRAS A. I, add to BibL Nicole Grandin and M. Gaborieau (eds.), Madrasa. La transmission du
savoir dans le monde musulman, Paris 1997.

VOLUME VII
P. 506b,

MUKARNAS, add to BibL W. Heinrichs, The etymology of Muqarnas: some observations, in Asma
Afsaruddin and A.H.M. Zahniser (eds.), Humanism, culture, and language in the Near East. Studies in
honor of Georg Krotkof, Winona, Ind. 1997, 175-84.

VOLUME VIJI
P. 67a,
NIZAK, TARKHAN, add to BibL Emel Esin, Tarkhdn Nizak or Tarkhdn Tirek? An enquiry concerning
the prince of Bddhghis who in A.H. 91/A.D. 709-710 opposed the 'Omayyad conquest of Central Asia, in
JAOS, xcvii (1977), 323-31.
VOLUME IX
P. 7b,
AL-SANCANI, CABD AL-RAZZAK, 1. 13 from the foot, after tafslr, add: ed. Mustafa Muslim
Muhammad, 4 vols., Riyad 1989, and ed. cAbd al-MuctI Amm Kal'adjr, 2 vols., Beirut 1991.
P. 84a,
SATIH b. RABI'A, 1. 24 from bottom, for spitting in their months, read spitting in their mouths
P.. 118b,
SAYYID KUTB, add to BibL Sayyid Kutb's articles containing social criticism, published in periodicals during the Second World War, have been collected and edited, with an elaborate introd.
by A. Roussillon: Sayyid Kutb, al-Mudjtamac al-Misn. Dj.udhuruhu wa-dfdkuhu, icddd wa-takdim Alan
Rusi2un, Cairo 1994, p. 388.
P. 174a,
SHADHILIYYA, 1. 10, for Yashruti (d. 1891), read YashrutT (d. 1899)
b
P. 377 ,
SHAWK, add to BibL Nasr Allah Purdjawadl, Shawk-i diddr, in Nashr-i Danish, Tehran, xiv/4
(1994); idem, Kibla-yi shawk, in ibid., xiv (1994).
P. 378a,
AL-SHAWKANI, add to BibL Husayn cAbd Allah al-cAmn, al-Imdm al-Shawkdm, rd'id casrihi. Dirdsa
fi fikhihi wa-fikrihi, Damascus 1410/1990; idem, art. Muhammad b. CAIT al-Shawkdni (1760-1834), in
al-Mawsuca al-yamaniyya, Beirut-San'a' 1412/1992, ii, 828-9; B. Haykel, Al-Shawkdm and the jurisprudential unity of Yemen, in RMMM, Ixvii (1993), 53-65, with bibl. and references.
P. 462a,
SHICR. 1 (a), add to BibL Renate Jacobi, Studien zur altarabischen Qaside, Wiesbaden 1971; eadem,

XVII

ADDENDA AND CORRIGENDA
Dichtung und Luge in der arabischen Literaturtheorie, in Isl., xlix (1972), 85-99; eadem, Ibn al-Muctazz:
Dair cAbdun, a structural analysis, in JAL, vi (1975), 35-56; eadem, The Camel-section of the panegyrical
ode, in ibid., xiii (1982), 1-22; eadem, Neue Forschungen zur altarabischen Qaside, in BiOr, xl (1983), 516; eadem, Die Anfdnge der arabischen Gazalpoesie. Abu Du'aib al-Hudali, in Isl., Ixi (1984), 218-50;
eadem, Time and reality in Nasib and Ghazal, in JAL, xvi (1985), 1-17; eadem, The Khaydl motif in
early Arabic poetry, in Oriens, xxxii (1990), 50-64; eadem, Altarabische Topoi in der Abbasidendichtung. Zjir
Technik und Funktion der "Verfremdung", in M. Forstner (ed.), Festgabe fur Hans-Robert Singer, Frankfurt
1991, ii, 757-71; eadem, Theme and variations in Umayyad Ghazai poetry, in JAL, xxiii (1992), 109-19;
eadem, Und der Lagerplatz ruft: Wo ist Labid? Interpretation einer Luzumiya, in Alma Giese and J.Chr.
Biirgel (eds.), Gott ist scho'n und Er liebt die Schonheit. Festschrift fur Annemarie Schimmel, Bern 1994, 291303; eadem, %ur Gazalpoesie des Walid ibn Yazid, in W. Heinrichs and G. Schoeler (eds.), Festschrift
Ewald Wagner zum 65. Geburtstag, ii, Studien zu arabischen Dichtung, Beirut 1994, 145-61; eadem, Von
der Stammesdichtung zur Hofdichtung. Probleme des Motivwandels in der fruhen arabischen Literatur, in Ibn anNadim und die mittelalterliche arabische Literatur. Beitrdge zum 1. Johann Wilhelm Fuck-Kolloquium (Halle
1987], Wiesbaden 1996, 103-10; eadem, Al-Khaydldm—a variation of the khaydl motif, in JAL, xxvii
(1996), 2-12; eadem, The origins of the Qasida form, in S. Sperl and C. Shackle (eds.), Qasida poetry
in Islamic Asia and Africa, i, Classical traditions and modern meanings, Leiden 1996, 21-34; Irfan Shahid,
The authenticity of pre-Islamic poetry: the linguistic dimension, in al-Abhdth, xliv (1996), 3-29.

VOLUME X
P. 18b,
P. 32b,
P. 70b,

P. 83a,

P. 136a,
P. 151a,
P. 176b,
P. 290b,

P. 360b,
P. 378a,
P. 376a,
P. 435a,
P. 435a,
P. 436b,

P. 461b,

AL-TABARI, add to BibL: J.-M. Gaudeul, Riposte aux Chretiens par cAli Al-Tabari, Rome 1995 (French
tr. of al-Radd cald }l-Nasara).
TABKH, add to BibL fh. Bianquis, Une crise frumentaire dans I'Egypte fatimide, in JESHO, xxiii (1978),
67-101; J.C1. David, La cuisine, manger a Damas, dans Damas, miroir brise d'un Orient arabe, Paris 1993,
226-39. _
TADJNIS, add to BibL M. Grunert, Die Begriffsverstdrkung durch das Etymon im Altarabischen, in Sb.
Kais. Akad. d. Wiss. Wien, Philos.-hist. Kl., cxxv, v, Vienna 1892; H. Reckendorf, Uber Paronomasie in
den semitischen Sprachen, Giessen 1909; H. Kindermann, Uber das 'Etymologisieren' und das Denken in
Bildern im Arabischen, in WO, ii (1959), 528-30.
TAFILALT, add to BibL H. Peres, Les relations entre le Tafilalt et le Soudan d travers le Sahara du XIF
au XIVe siecle, in Melanges de geographic et d'orientalisme offerts d E.F. Gautier, Tours 1937; J. Margat,
Donnees sur I'habitat du Tafilalt. Contribution d I'etude demographique des palmeraies du sud marocain, in Notes
marocaines, Rabat, no. 11-12 (1959); A. Zerhouini, Maitrise des eaux dans le perimetre du Tafilalt, in
Hommes, terres et eaux, Rabat, no. 42 (1981); D. Jacques-Meunie, Le Maroc saharien des origines d 1670,
Paris 1982; G.S. Colin, Un voyage au Tafilalt en 1787, in Revue de la Geogr. du Maroc (Jan. 1984);
M. Boubekraoui and C. Carcemal, Le Tafilalt aujourd'hui. Regression, evolution et societe d'une palmeraie
du sud marocain, in Revue Geogr. Pyrenees et Sud-ouest, no. 47 (1986), 449-63; L. Mezzine, Le Tafilalt.
Contribution d I'histoire du Maroc aux XVIF et XVIIF siecles, Publs. de la Faculte des Lettres de 1'Univ.
de Rabat, Rabat 1987.
TAKIYYA, add to BibL E. Kohlberg, Taqiyya in Shlci theology and religion, in H.G. Kippenberg and
G.G. Stroumsa (eds.), Secrecy and concealment. Studies in the history of Mediterranean and Near Eastern religions, Leiden 1995, 345-80 (provides excellent survey of both sources and secondary literature).
TALAT B. RUZZlK, add to BibL See also Tala'ic b. Ruzzlk, Diwan al-wa&r Tala'i' al-Malik alSdlih, ed. A.A. Badawl, Cairo 1958, ed. M.H. al-Amfnf, Nadjaf 1964; S.B. Dadoyan, The Fatimid
Armenians. Cultural and political interaction in the Near East, Leiden 1997 (for TalaVs Nusayrism).
TA'MIM, 1. 1, for milll, kardan read milli kardan.
TA'RIKH. 2. In Persian, 1. 9 from foot, add to BibL C.E. Bosworth, The Persian contribution to
Islamic historiography in the pre-Mongol period, in R.G. Hovannissian and G. Sabbagh (eds.), The Persian
presence in the Islamic world, Thirteenth Giorgio Levi Delia Vida Biennial Conference 1991, in honor of Ehsan
Tarshater, Cambridge 1998, 218-36; Julie Scott Meisami, Why write history in Persian? Historical Writing
in the Samanid period, in Carole Hillenbrand (ed.), Studies in honour of Clifford Edmund Bosworth. 2. The
Sultan's turret, Leiden 1999, 348-74.
TASNIM, add at end of article: For the opposition between Fatimid Shicis and ShafTls from Damascus
on the tasmm of tombs, see Th. Bianquis, Damas et la Syrie sous la domination fdtimide, ii, Damascus
1989, 627.
TAWAKKUL, 1. 19, add to BibL L. Lewisohn, The way of Tawakkul. The ideal of "Trust in God"
in classical Persian Sufism, in 1C, lxxiii/2 (1999), 27-62.
TAWAF, 1. -9, for keeping the Kacba on the right at all times, read for keeping the Ka'ba on
the left at all times;
AL-THACLABIYYA, 1. 7, after al-Mukaddasi add Yakut, Bulddn, vi, 53 et passim.
1. 10, before Today, add the sentence Many incidents which took place from the 1st/7th to 6th/12th
centuries_are recorded by Ibn al-Athir, al-Kdmil; Fihrist, 440.
THALLADJ, 1. -3 from bottom, after cf. add Musabbihf, Akhbar Misr, ed. Sayyid-Bianquis, Cairo
1978, 68;
THAMUD, replace 2nd paragraph, II. 9-21, with: As the following article THAMUDIG shows, the term
"Thamudic" is a purely conventional one, actually a misnomer, and has no demonstrable connection with the historical tribe of Thamud; nor is there any evidence that the various scripts
described as "Thamudic" are derived from Sabaic rather than their being parallel developments.
AL-TIBRIZI, 11. 15-17, in place of what is written in the text, read 458/1065), and in Sur [q.v.] or
Tyre, Sulaym b. Ayyub al-RazI (d. 447/1055), who as a philologist had specialised in hadith, tafsir,
and above all Shafici law.

ADDENDA AND CORRIGENDA
P. 547a,
P. 547b,

P. 567b,
P. 568a,
P. 914b,

XVIII

TIRMIDHI, add to BibL: B. Furuzanfar (ed.), Ma'arif. Madj.muca-yi mawa'iz wa kalimdti-i Sayyid Burhdn
al-Dln Muhakkik-i Tirmidhi, 2Tehran 1377.
TiRNOWA, 1. 28 from foot, for At some point in the later 15th century, the Kawak Baba tekke
had been established round the former church of the Forty Martyrs by a wakf, read According to
the latest evidence, the church of the Forty Martyrs was converted into the Kawak Baba tekke
after the conquest of Tirnowa. Recent studies prove that the Kawak Baba tekke, with an cimaret
and a medrese, belonged to the wakf of Bayazfd I. The tekke was established there towards the end
of the 17th or at the beginning of the 18th century, when the church was abandoned,
TOPKAPI SARAYI, 1. -8, for Mehemmed III, read Mehemmed IV
L 33, 'for Mehemmed III, read Mehemmed IV
C
USHAK, add to BibL, H. Inalcik, The Tiiriiks: their origins, expansion and economic role, in Oriental Carpet
and Textile Studies, ii (1986), 39-66.

SUPPLEME_NT
P. 411 a ,
ILAK, 1. 51, add In the later 4th/10th century and early 5th/llth centuries, the dihkdns of Ilak
took the side of the incoming Karakhanids [see ILEK-KHANS] against their Samanid overlords. It
now seems possible to place the fulus minted during this period, going up to 403/1012-13, as
emanating from three apparently successive dihkam. See M. Fedorov, A rare fals of AH 401 struck
at I lag (new data about the "Dihqans of Ilaq" dynasty), in Oriental Numismatic Society Newsletter, n°. 162
(winter 2000), 11-13.

T
TA3 and TA3, the third and s i x t e e n t h letters
of the Arabic alphabet, with the numerical values in the abdj.ad system of 400 and 9 respectively.
In the modern standard pronunciation, the former
represents a voiceless, slightly aspirated, dental (or
dento-alveolar) stop; the latter a voiceless, unaspirated,
dental (dento-alveolar) stop with simultaneous velarisation, i.e. with the back of the tongue lifted towards
the soft palate. Slbawayh and his successors classify
td' as maajhur, which most modern scholars have understood to mean "voiced" [see HURUF AL-HIDJA* and the
references cited there], but the evidence of modern
Arabic dialects and of the other Semitic languages
seems hardly reconcilable with the alleged voiced
articulation of ta'. It is true that in a large area of
central Yemen, including Sanca3, the reflex of classical td3 is in fact realised as a voiced [d] in pre- and
inter-vocalic positions, but in many of these dialects
td3 is also voiced in the same positions (see P. Behnstedt,
Die nordjemenitischen Diakkte. Teil 1. Atlas, Wiesbaden
1985, 13 and Karte 6). Thus the Yemenite evidence
does not really support the supposedly ancient voiced
realisation specifically for "emphatic" td'.
In words of Greek or Latin origin which entered
Arabic via Aramaic original [t] is normally represented by td3; this continues the scribal practice in
Aramaic, where the letter taw represents the (originally aspirated, later fricative) Greek 0, while the letter teth is reserved for the Greek (unaspirated) T.
Similarly in borrowings from Iranian languages, original [t] is very often represented by td3 in Arabic (e.g.
in place-names like Tabaristan, Tus, Istakhr), possibly suggesting that in early New Persian [t] was still
(as in Old Iranian) unaspirated. However, in modern
Persian [t] is pronounced almost exactly like Arabic
[t], i.e. with some degree of aspiration, and when the
Persians began to write their own language in Arabic
script they consistently used td3 for their [t], restricting td3 to words borrowed from Arabic.
Turkic languages, when written in Arabic script,
generally use td3 for the more or less palatalised [t]
occurring in the vicinity of front vowels and td3 for
the same phoneme next to back vowels. Urdu uses
td3 for its voiceless, unaspirated dental [t] and puts
(at least in the modern orthography) a miniaturised
td3 over the letters rd3, ddl and unpointed ta' to indicate the Indian retroflex consonants [f], [d] and [f];
ordinary td3 is used (as in Persian) only in Arabic
words and is not distinguished from td3 in pronunciation.
Bibliography. W.H.T. Gairdner, The phonetics of
Arabic, London 1925; J. Cantineau, Cours de phonetique arabe, in Etudes in linguistique arabe. Memorial Jean
Cantineau, Paris 1960, 31 ff.; H. Fleisch, Traite de
philologie arabe, i, Beirut 1961, 57 ff.; A. Roman,
Etude de la phonoiogie et de la morphologie de la koine

arabe, Aix-en-Provence 1983, i, 155 ff., 254-6, 31113, ii, 604 ff.; T.F. Mitchell, Pronouncing Arabic, i,
Oxford_ 1990, 33-45.
(F.C. DE BLOIS)
TA-HA, two isolated letters at the head of sura XX
in the Kur'an. It has been proposed to explain them
as an abbreviation, either of an imperative (from the
root w-t-\ al-Hasan al-Basrf) or from a proper name
(Talha; Abu Hurayra), meaning the Companion of the
Prophet, who supplied this sura to the first compilers
of the Kur'an.
The important thing to note is that Muslim tradition since the 3rd/9th century has made Ta-Ha one
of the names of the Prophet, and as a result, to this
day we find boys in Egypt and 'Irak given the name
Muhammad Ta-Ha. From the 4th/10th century, mystics unanimously see in Ta-Ha the purity (tahdrd] and
rectitude (ihtidd3) of the heart of the Prophet. Such
are in d^ajr [q.v.] the classical meanings of the two
letters.
On the other hand, the two letters td-sin (found at
the head of sura XXVII), following the methods of
ajafr which sees in them abbreviations of tahdra + sand,
have been taken by certain early mystics to designate
Iblfs, whose monotheistic preaching among the angels
was parallel with the monotheistic mission of Ta-Ha
(= Muhammad) among men (see al-Halladj, Tdsin alazal. In this connection, it may be asked whether tdsin was not formed by the inversion of shi-tdn and
this after the year 309/922, date of the death of alHalladj, for numerically ta + sin = 300 + 9).
The personal name, reduced to Tana, has not acquired a comparatively frequent usage in the Islamic
lands. This is particularly seen in the name of the
famous Egyptian man of letters and politics, Taha
Husayn [q.v.].
Bibliography: Maydanf, s.v. rudda min tdhd ild
bismillah; Bakll, Tafsir, Cawnpore 1883, ii, 18-19 (tr.
in Massignon, Essai sur les origines du lexique technique
de la mystique musulmane2, Paris 1954, 99, and idem,
La passion d'al Halldj, Paris 1922, 884, n. 1); ibid.,
Eng. tr. H. Mason; Raghib Pasha, Safina, Cairo
1282, 395; Noldeke-Schwally, Geschichte des Qordns,
ii,_70-9.
(L. MASSIGNON)
TA'A (A., pi. tdcdt), a term of the theological
vocabulary for an act of obedience to God,
contrasted with ma'siya, pi. macdsi, act of disobedience
to God, hence sin. The two terms represent respectively good and bad actions, but add, or substitute
for, these purely moral ideas the religious concept of
conformity or non-conformity to the divine Law.
Td'a is not a Kur'anic term (good actions are usually called sdlihdt, or much more rarely, hasana, pi.
hasandt (see VI,' 160; XI, 114; XXV, 70; XXVII, 89;
XXVIII, 84). On the other hand, the verb atd'a "to
obey", is very common (74 attestations), and in 31
instances it involves, in effect, obedience to God; but
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one should note that this obedience to God, when
expressly formulated, is always linked with obedience
to the Prophet (see III, 32, 132; IV, 13, 59, 69, 80;
V, 92; VIII, 1, 20, 46; etc.). In seven cases, it is a
question of obeying tout court, without further precision (II, 285; IV, 46; V, 7; XXIV, 47, 51; XLVIII,
16; LXIV, 16), and, once, obedience involves only
the Prophet (XXIV, 56). It is not, however, the same
with the verb casd "to disobey", for which there are
seven mentions, in various ways, of disobedience to
God alone (VI, 15; X, 15; XI, 63; XIX, 44; XX,
121; XXXIX, 13; LXVI, 6). One should nevertheless mention that the noun macsiya, which appears in
a unique passage (LVIII, 8-9), figures only in the
expression mcfsiyat al-rasul.
In Hadith, so far as one can judge, obedience to
God is expressed exclusively in the explicit formula
tcfat Allah, with the plural never found. On the other
hand, the pi. mcfasi is already used, in an absolute
form, for sinful actions (see e.g. al-Bukharl, buyuc, 2;
to/sir sura II, 47).
It would indeed be futile to claim to be able to
say at exactly what moment the usage of td'a and
macsiya, used absolutely, for good and bad actions,
came to be employed. One can only say that, in the
theological writings which are presumed to be the
oldest (end of the 1st century A.H.), this usage seems
to be already firmly established (thus in the Risala
attributed to al-Hasan al-Basrf, ed. Ritter, in Isl, xxi
[1933], 74,11. 6-7, 76,11. 7-20, 78,1. 5; in that attributed to the caliph cUmar II, ed. J. van Ess, in his
Anfange muslimischer Theologie, Beirut 1977, §§ 14-16).
On the exact meaning of tdfa, Sunn! and Mu'tazill
theologians were opposed, as a corollary of the debate
which divided them on the crucial question whether
God willed the evil actions of men or not. For the
Mu£tazills, God—by the fact of His justice—only wills
men's good acts. He wills neither their unbelief nor
their sins. In other words, there is no difference
between what God wills and what He ordains, and
to obey Him is thus the equivalent of conforming to
His will. For the Sunn! theologians, on the contrary,
God—from the fact of His all-powerfulness—necessarily wills everything which exists, including men's
evil acts. Hence there cannot be in any circumstances
an equivalence between His will and His order; to obey
Him is to do what He ordains, and not necessarily
to do what He wills. On this question, see cAbd alDjabbar, Mughnl, vi/a, 39, 11. 17 ff.; Ps. cAbd al-Djabbar,
Shark al-usul al-khamsa, Cairo 1965, 457, 11. 16 ff.; Ibn
Furak, Mu&arrad makdldt al-Ashcan, Beirut 1987, 70,
11. 20-3, 157, 11. 12-18; al-Baghdadf, Park, ed. £Abd alHamld, Cairo n.d., 183, 11. 4-11; D. Gimaret, in SI,
xli (1975), 69-71; idem, La doctrine d'al-Ash'ari, Paris
1990, 298-9.
Another question, connected with the foregoing, is
that of knowing whether every act of obedience to
God only merits being called thus if it is an act of
conscious obedience to a divine order known as such.
Certain theologians—admittedly a very small minority—held that the answer was no, and admitted (at
the time when there is, objectively, a coincidence
between the act and such-and-such divine prescription) the existence of "acts of obedience in which God
is not intended" (ta'dt Id yurddu bihd Allah): thus the
Mu'tazill Abu '1-Hudhayl [q.v] and certain Ibadls (see
Gimaret-Monnot, Liure des religions et des sectes, i, Paris
1986, 409, 411). Most of the Muctazila rejected this
thesis (see al-Ashcarf, Makalat, 2nd ed. Ritter, 429,
11. 12 ff.). For his part, al-Baghdadi affirms that, in the
eyes of the Sunnls, there is only one solitary case of

unintentional obedience to God, sc. when a man who
does not yet have knowledge of God uses reasoning power (al-nazar wa }l-istidldl} which leads him to
this (Park, 126, 11. 1-7; Usul al-d~in, Istanbul 1928, 267,
11. 6-10).
According to £Abd al-Djabbar, taca can be said of
every act willed by God (in the Mu'tazill sense of
the expression), by which he means it to be understood as either an obligatory act (wda^ib) or a recommended one (nadb). It cannot be said of an act simply
permitted (mubdh) (Mughnl, vi/a, 39, 11. 12-14). AlBaghdadf is more explicit, and distinguishes four categories of ta'a: (1) the most important is faith, which
will vouchsafe to the believer entry to Paradise; (2)
the affirmation of faith bi 'l-lisan, which will enable
him to enjoy all the privileges reserved for Muslims
in this present life; (3) involves performing all obligatory acts and eschewing grave faults, which will
preserve him from Hell; and (4) the practice of
supererogatory acts (nawdfil), which will guarantee him
an extra reward in Paradise (Usul al-din, 268, 11. 3-12).
Bibliography. Given in the article.
(D. GIMARET)
TA'ABBATA SHARRAN, the nickname of the
pre-Islamic sucluk poet Thabit b. Djabir b. Sufyan
of the Banu Sacd b. Fahm (of the group Kays c Avian,
see Ibn Habfb, Alkdb, 307). The traditions which have
attempted to explain this nickname ("he carried an
evil under his arm") should not be taken at face value;
the evil that was carried round by this very young
man possessed a legendary significance, whether it
concerned snakes, a sabre or a ghul [q.v.]. This name
was intended to convey a particular image of a poet
dominated by an inborn tendency to cause nuisance
as well as to suggest the presence of an unconquerable determinism.
There are details in his biography which could well
pass for authentic, but they are mixed with "traditions"
(or rather literary episodes) which attempt to illustrate
or enhance the essential themes of his poems. These
narratives seem to have taken shape from the 2nd/8th
century onwards. Muhammad b. Habib (d. 245/859)
speaks about numerous extraordinary stories connected
with the raids he made, but he declines to report
them (al-Muhabbar, 196); al-Baghdadl (Khizdnat, i, 138)
speaks of numerous stories which remain perplexing
because of their fantastical nature. In this list are
recorded his encounters and victorious battles with
the ghul (Ibn Kutayba, Shicr, 175, a theme which is
found again in cUbayd b. Ayyub al-£Anbarf, a svfluk
of the Umayyad period, see Husayn cAtwan, al-Shucard3
al-sacdUkji 'l-casr al-isldmi, Beirut 1407/1987, 155-7),
his legendary speed, and his effectiveness in handling
weapons and in the art of making raids. Similarly,
the whole account accompanying the poem by Abu
Kabfr al-Hudhalf in al-Tibnz! (al-Hamdsa, Bonn 1828,
41-4) aims to illustrate the mutual hatred between
Ta'abbata Sharran and the HudhalTs, who were responsible for the death of the poet (see below).
The more authentic biographical details indicate
that the poet possessed a good lineage: his mother
was an Arab of the Banu Kayn (Fahm); one of his
sisters, Umayya, was married to Nawfal b. Asad b.
£
Abd al-£Uzza (of Kuraysh), and she bore him a son
c
Adf b. Nawfal (Ibn Hazm, ^amharat ansdb al-cArab,
Cairo 1382/1962, 120). It is also known that he married a woman of the Banu Kilab.
Ta'abbata Sharran was a brigand, but despite his
activities, just like cUrwa b. al-Ward [q.v.], he was
one of the very few sacdlik al-Arab who managed to
remain integrated within his own tribe. Thus he never

TA>ABBATA SHARRAN — TAcADDl
suffered the reproaches of khalc (repudiation by the
tribe) and was never recorded as being called a khalic.
His band of men seem also to have belonged to_ the
Fahm: his alleged maternal nephew al-Shanfara, cAmir
b. al-Akhnas, al-Musayyab b. Kilab, Murra b. Khulayf,
Sa'd b. al-Ashras and cAmr b. Barrak.
His incursions seem to have been directed in the
main against the Badjfla, from whom he helped himself to camels and sheep (ghanam), against the Hudhayl
and the Azd, as in the episode of an escape helped
by honey which he poured on to the slope of a mountain, and down which he was then able to slide to
safety, and against the Khath'am.
Brigands and their booty used to find refuge in the
Sarat mountains, escaping pursuit by the clans they
had raided. He met his death pierced in the heart
by the arrows of a mere youth (duwayn al-hilm] of the
Banu Hudhayl. His mortal remains were thrown to
the bottom of the cave of al-Rakhman (for the narrative detail see Ibn Habib, Mughtdtin, 215). He was
mourned by his sister Umayya or Rayta and his
mother (Sezgin, GAS, ii, 139).
The latter paints a very engaging portrait in a
famous threnody of the perfect Djahilf hero who was
also a careful and perceptive leader of his men. Because
of his attentive care, he was eulogised as umm al-iydl,
mother of the hearth and home (al-Tibrfzf, 523), and
also as cayr alcana, the wild ass who has a herd of
females (ibid., 526), because of his courage and relentless intransigence.
There were two chains of scholars who specialised
in transmitting the poetry of Ta'abbata Sharran: 1.
Abu 'Amr al-Shaybanl (d. 206 AH) >'lbn Hablb >
al-Sukkan; 2. al-Mufaddal al-Dabbl > Ibn al-Acrabi.
A good part of the poet's work is said to have been
cited in al-Duna al-fakhira (al-Baghdadf, Khizdna, iii,
344). This transmission was actually a little later than
Khalaf al-Ahmar (d. 180/821-2). It has been suggested
that it is legitimate to have a certain distrust towards
this poetry (238 verses divided into 32 fragments and
pieces), and some caution should be observed concerning Khalaf, one of the grand masters in the art
of forgery.
However, this poetry reflects in an exemplary fashion
the usual ideas of the life of the sucluk. The work of
Ta'abbata Sharran expresses the fierce claims of the
"me", and a no less absolute contesting against collectivity, against the "us". Typical terms used in preIslamic poetry such as kawm, hayy, kabila, kabil and
the pronouns of the first person plural are totally
absent from these texts; more precisely he uses them
to describe his enemies and those he attacks and pillages. Nevertheless, these texts fit naturally into the
three parameters of all poetry of the su'luk type [see
SUCLUK]: the apologetic, the lyric and the therapeutic
parameters, and can be divided thus:
1. apologetic parameter (Yusuf Shukrf Farhat,
Diwdn Ta'abbata Sharran., in Diwdn al-sacdlik, Beirut
1413/1992, nos. I, II, VI, IX, X, XII, XIII, XV,
XVI, XX, XXI, XXII, XXIV, XXV, XXVI, XXVII,
XXVIII, XXIX, XXX, XXXI);
2. lyric parameter: (nos. VII, VIII, XII, XVIII,
XIX, XXV);
3. therapeutic parameter: (nos. Ill, V, XI, XII,
XVI, XVII, XVIII, XXV, XXIX).
The most beautiful piece is the kdfyya
(al-Mufaddaliyydt, no. 1; Diwdn, no. XVIII). Gabrieli, however,
considers it an accumulation of heterogeneous verses.
According to him, it creates the impression of a mosaic
of which the pieces have been arbitrarily collected by
later rhapsodists (F. Gabrieli, Ta'abbata Sharran, Shanfard,
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Khalaf al-Ahmar, in Atti della Accademia Nazionale dei Lined,
8th series'[1946], i, 49-50).
Goethe translated the lamiyya of the brigand poet
into verse in 1819 (Goethes Werke, ii, Gedichte und Epen,
Hamburg 1952, 130-3), using Freytag's Latin translation. After carrying out a study of the structure of
the poem, in which he detected a profound order
and harmony, the great German artist concluded in
his analysis that this bare style reflected the serious
element of the work. After a careful reading of the
text, he wrote, the event unfolded to the smallest detail before the eyes of our imagination (ibid., 133-4).
(Lyall, however, thought that Goethe's interpretations
were not always correct.)
Bibliography: Zubayrf, K. Nasab Kuraysh, Cairo
1982, 209; Muhammad b. Hablb, K. al-Muhabbar,
Haydarabad 1361/1942, 192, 196-7, 200; idem,
K. Asmd3 al-mughtdlin win al-ashrdf fi 'l-D^dhiliyya wa
'l-Isldm, in Nawddir al-makhtutdt, vi, Cairo 1393/1973,
215-7; idem, K. Kund al-Shucard\ in ibid., 292;
Sukkan, K. Shark ash'dr al-Hudhaliyym, Cairo 1384/
1965, 239, 595, 844, 847, 1240; Tibrlzl, Shark ikhtiydrdt al-Mufaddal, Damascus 1391/1971, 93-140,
523, 526, 1482; Ibn Kutayba, al-Shicr wa-'l-shu'ard3,
Leiden 1904, 174-7, 422-5, 437; Abu '1-Faradj alIsfaham, al-Aghdm\ xviii, 209-18; Hisham Ibn alKalbf, Nasab Ma'add wa 'l-Taman al-kabir, Beirut
1408/1988, 555; cAbd al-Kadir al-Baghdadl, Khizanat al-adab, Cairo 1406/1986, i, 134, 137-9, 201,
iii, 344, 345, vi, 177, vii, 4, 487, 502-3, 506-7, viii,
194-7, 219, 356; Ibn Sa'fd al-Andalusf, Nashwat altarab fi ta'rikh ^dhiliyyat al-cArab, 'Amman 1982, ii,
587-90, 790; al-Shanf al-Murtada, Amdll al-Murtadd,
Cairo 1387/1967, i, 280, ii, 72', 176-7, 185; Sulayman b. cAbd al-Kawf al-Tuff, Mawa'id al-hays f t
fawd'id Imri3 al-Kays, 'Amman 1414/1994, 164, 166,
216; Nallino, La litterature arabe, Paris 1950, 40,41,
144, 185; Blachere, HLA, ii, 286, 413; Sezgin, GAS,
ii, 137-9; Suzanne Pinckney Stetkevych, The mute
immortals speak, Ithaca 1993, 87-118; A. Arazi, La
realite et la fiction dans la poesie arabe ancienne, Paris
1989, 51-2, 83; Yusuf Khulayf, al-Shucard> al-sacdlik
f t 'l-'asr al-^dhilT, Cairo 1959, 34-9, 41-3, 46-8, 505, 75-6, 80-4, 111-13, 158, 160, 162-3, 171, 174-5,
182, 186-7, 191-3, 195, 201, 204-9, 215, 222-3, 227,
231-2, 238-40, 245, 259-60, 265, 294-5, 305, 307;
Salman al-Karaghul! and Djabir Tacban, Shicr Ta'abbata Sharran, Baghdad 1973; Nasir al-Dln al-Asad,
Masddir al-shicr al-a^dhilT wa-kimatuhd al-ta3nkhiyya,
Cairo, 1956, 452-3, 458-62; '£Abd al-Hallm Hifm,
Shicr al-safdlik manhadjuhu wa-khasd3isuhu, Cairo 1987,
60, 64,' 69, 92, 113-14, 194/212-5, 232-4, 243,
244, 260, 269; Ibrahim al-Nadjdjar, Ma&ma' aldhdkira., i, Tfaakafat al-bddiya wa-masdlikuhd, Tunis
1987, 41-55, 63-75; Mayy Yusuf Khulayf, al-Kasida
al-^dhiliyya f i 'l-Mufaddaliyydt, Cairo 1989, 113-18.
(A. ARAZI)
TACADDI (A., masdar of the form V verb), literally
"act of going beyond, passing o v e r . . . to", a term
of Arabic grammar denoting transitivity; the
related form ta'diya is also found.
The term is understood in terms of the syntactic
effect of the transitive verb which goes beyond and
passes over the agent to fall on the direct object
(Levin, 1979). In that sense, the verb is considered
an operator which governs the syntactic inflections of
the agent and the direct object. Verbs such as kana
("to be"), lanna ("to suppose"), which is a verb that
introduces what were originally the subject and predicate of a nominal sentence and keeps them in the
now verbal proposition as its objects, and daraba ("to
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hit") which is a transitive real verb—are each called
mutacaddm by all Arab grammarians. By definition,
mutacaddm verbs cause the agents to be in the nominative and the verb complements to be in the accusative. The term mutacaddm is therefore subsumed under
the concept of camal or government.
Arab grammarians regarded the morphological patterns of verbs as essential in determining verb transitivity. Therefore, the patterns were always related to
the concepts of ta'addz. However, the emphasis on how
much the morphology of the verb could be the determining element of its transitivity or intransitivity
decreased significantly by the 4th/10th century especially with the writing of Ibn al-Sarradj's al-Usul fl
'l-nahw. Ibn al-Sarradj (d. 316/928) gave more emphasis to the meaning denoted by the verb over the
meaning denoted by the morphological pattern (Bohas
and Guillaume, 1990).
Starting with the work of al-Mubarrad (d. 285/898
[q.v.]) and continuing very clearly in the work of Ibn
al-Sarradj, the use of the word mutacaddm as a technical, structural term was based on purely syntactic
processes. These processes concerned case inflections
not only on the verb's agent and direct object, but
also on all the other accusative complements used
with the verb. In this manner, tcfaddi reflected the
verb's power to govern the nouns surrounding it.
On the other hand, al-Mubarrad introduced the
term wdsil ("reaching") which Ibn al-Sarradj later used
consistently to refer to a different level of interaction
between the action denoted by the verb, the doer,
and the semantic object. This interaction covers the
semantic side of verb transitivity which the structural
term ta'addi does not (Taha, 1995).
Bibliography. A. Levin, Tacadda 'l-ficl ila in
Stbawqyhi's al-Kitdb, in Studia orientalia D.H. Baneth
dicata, Jerusalem 1979, 195-210; G. Bohas and
S. Guillaume, The Arabic linguistic tradition, London
and New York 1991; Z. Taha, Transitivity and grammatical connections, a comparative study of Sibawayhi, alMubarrad, and Ibn al-Sarrdj, Ph.D. diss., Georgetown
Univ., Washington B.C. 1995, unpubl.
(ZEINAB A. TAHA)
TA'ADJDJUB (A.), lit. "amazement", a term of
r h e t o r i c . Though sometimes given a separate place
in lists of badic [q.v.], as in Raduyanl's [q.v.] Tarajumdn
al-baldgha or Rashid al-Dln Watwat's [q.v] Hadd'ik alsihr, it is far more often mentioned, in more general
discussions of poetry, as one of the basic effects or
aims of the poetic process, especially of imagery. It
is found, together with its active counterpart ta'djib
("causing amazement") in the Aristotelian tradition
(Ibn Slna, Hazim al-Kartadjannl [</.w.]) and, in a somewhat different sense, in the poetics of cAbd al-Kahir
al-Djurdjanl [q.v.]. This "amazement", which is in fact
usually "feigned amazement", is related to concepts
such as ighrdb or istighrdb "[evoking] wonder", found
in works of poetics since Kudama b. Dja'far [q.v],
and lies at the basis of the common figure of badic
called tadjdhul al-'dnf, "feigned ignorance".
Bibliography. G. Schoeler, Einige Grundprobleme
der autochthonen und der aristotelischen arabischen Literaturtheoru, Wiesbaden 1975, index s.v. ta'glb; W. Heinrichs, Arabische Dichtung und gnechische Poetik, Beirut
1969, index s.v. ta'gib; M. Ajami, The alchemy of glory,
Washington 1988, index s.w. ta'ajjub and ta'jib. For
c
Abd al-Kahir, see e.g. his Asrdr al-baldgha, Istanbul
1954 (in brackets, the pagination of Ritter's translation, Die Geheimnisse der Wortkunst, Wiesbaden 1959),
115-16 (144-5), 121 (150), 281-4 (327-32), 317 (369).
(G.J.H. VAN GELDER)

TA'A'ISHA, one of a series of Arabic-speaking ethnic groups collectively called Bakkara [q.v.]
"cattle people", who live in the Sudan Republic across
the southern Gezira, Kordofan [q.v.], Dar Fur [q.v.]
and eastern Chad. The Ta'a'isha tribal home is in
the far southwest of Dar Fur, neighbouring on the
east the Habbaniyya, with whom they are closely
linked. Little is known of the history of the Bakkara;
nor can much be said about how and when the
present groupings emerged, although in Dar Fur they
were already in conflict with the sultanate to the north
by the late 18th century.
The Ta'a'isha rose to power when one of their
number, 'Abdullahi b. Muhammad Karrar [see CABD
ALLAH B. MUHAMMAD AL-TAcA3iSHi], a member of a holy
family affiliated to the Sammaniyya tarika, became a
follower of the Sudanese Mahdl, Muhammad Ahmad
[see AL-MAHDIYYA] before his public manifestation in
1882. During the revolution, 'Abdullahi became the
strongman of the movement and was designated as
senior khalifa by the Mahdl. Following the Mahdl's
death in June 1885, the Khalifa 'Abdullahi ruled the
Mahdist state until its destruction by an Anglo-Egyptian
army. He himself was hunted down and killed at
Umm Diwaykarat on 24 November 1899.
During the Khalifa's rule, he made extensive use
of his relatives and other fellow-Ta'a'isha as soldiers
and administrators, leading to what P.M. Holt has
called "The Ta'a'isha autocracy" (The Mahdist state
in the Sudan, 1881-1898, 2Oxford 1970, 204-22).
Throughout the Mahdist period there was constant
tension between the Taca3isha leaders and the riverain
Sudanese.
Bibliography. In addition to Holt, Mahdist state,
see H.A. MacMichael, A history of the Arabs in the
Sudan, 2 vols., Cambridge 1922, repr. London 1967,
i, 271-306; Farah clsa Muhammad, al-Turdth alsha'bi li-kabilat al-Tafd3isha, Institute of African and
Asian Studies, University of Khartoum 1982 (a folklore _study).
(R.S. O'FAHEY)
TA'AM (A.), food, n o u r i s h m e n t . For foods and
food habits, see GHIDHA'; for cookery and the culinary art, see TABKH. The present article deals with
the restricted topic of food e t i q u e t t e .
Since pre-Islamic times, the rules of food etiquette
were divided between host and guests, the prime rules
being that the former should be as generous as possible and the latter should not appear too greedy.
Much may be learned from the numerous anecdotes
on those who sinned against these rules: see the monographs and chapters in adab anthologies on misers
(bukhald3), especially the book by al-Djahiz [q.v.], and
parasites and cadgers (tufayliyyun), e.g. the K. al-Tatfil
by al-Khatib al-Baghdadl [q.v], Djudda 1986. Explicit
prescriptions, all but absent from the Kur'an (cf.
XXIV, 61), are found in Hadith literature, e.g. alBukharl, al-Sahlh, At'ima, or Muslim, al-Sahih, Ashriba
(bdb adab al-tacdm), where one is enjoined to begin
with pronouncing the basmala, to eat with the right
hand, not to condemn any food but merely to leave
it if one dislikes it, to praise God after a meal, etc.
More detailed and comprehensive treatment of "table
manners"—although instead of a table (khiwdn), a mat
(sufra or simdt) is often preferred—is found primarily
in religious works as well as secular texts. To the former category belongs the Kitdb Adab al-akl, which
opens the second "quarter" of al-Ghazall's [q.v] Ihyd3
(cf. the section on the Prophet's eating behaviour,
dddbuhu fi 'l-tacdm, in K. Adab al-maclsha wa-akhldk alnubuwwa, which closes the same "quarter"). Aimed
particularly at Sufis are the similar but shorter chapter
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on adab al-akl in cUmar al-Suhrawardi's 'Awarif almcfdrif and the lengthy chapters (39-40) in Abu Talib
al-Makkl's Kitt al-kulub, tr. R. Gramlich, Die Nahrung
des Her&n, iii, Stuttgart 1995, 266-390. The secular
category, never devoid of religious elements, includes
sections in all of the large adab anthologies that have
chapters on eating and food. A K. Adab al-mawd'id by
al-Ramhurmuzf (d. ca. 370/971) is mentioned in the
Fihrist but is now lost. His contemporary Ibn Sayyar
al-Warrak concluded his cookery manual K. al-Tabikh
(ed. Helsinki, 1987) with chapters on table manners.
Yahya b. cAbd al-cAzmi al-Djazzar (d. 669/1270 or
679/1281), butcher and poet, wrote Fawd'id al-mawd'id,
still unpublished but discussed by Traini (see BibL).
c
Abd al Ra'uf al-Munawi [g.v.] was the author of the
unpublished K. Adab al-akl wa 'l-shurb wa-'l-malbas. . . .
In the entertaining R. Adab al-mu'dkala by Badr alDm al-Ghazz! (d. 984/1577), ed. in RAAD, xlii (1967),
503-23, 732-57, many forms of bad eating behaviour
are exposed in a fashion already found in al-Djahiz's
Bukhala3. On eating with kings, see Pseudo-Djahiz,
K. al-Tdaj (Cairo 1914: bob ft mutd'amat al-muluk).
In general, eating etiquette seems to have been similar in many ways to what is expected of polite society in the West, stressing an aversion from unsavoury
noises and messy or greedy behaviour. During communal meals, always preferred to solitary eating,
particular care is to be taken to avoid contact with
one another's saliva. Conversation during meals is
generally encouraged, in spite of what seems a widespread practice in modern Arab countries, where food
is consumed quickly and silently.
Bibliography: H. Kindermann, Uber die guten
Sitten beim Essen und Trinken. Das 11. Buck von alGhazzdli's Hauptwerk. Ubersetzung und Bearbeitung als
ein Beitrag zur Geschichte unserer Tischsitten, Leiden 1964
(richly annotated); Habfb Zayyat, Adab al-ma'ida fi
'l-Isldm, in al-Mashrik, xxxvii (1939) 162-76; R. Traini,
Un trattatello di galateo ed etica conviviale: le Fawa'id
al-mawa'id di Ibn al-&azzdr, in Studi in onore di Fr.
Gabrieli..., Rome 1984, ii, 783-806; GJ. van Gelder,
Arabic banqueters: literature, lexicography and reality, in
Rika Gyselen (ed.), Banquets d'Orient (= Res Orientals,
IV), 85-93. Much information is given in Sulayman
Mahdjub's lengthy introduction to the edition of
Ibn al-cAdfm, al- Wusla ild 'l-habib fi wasf al-tayyibdt
wa 'l-tib, Damascus 1986. On the contemporary
Middle East, see e.g. D. Hawley, Dcbrett's manners
and correct form in the Middle East, London 1984.
(GJ.H. VAN GELDER)
TACARRUB (A.), the verbal noun of a denominative verb formed from 'Arab, pi. Acrdb, in the sense
of "nomads, Bedouins" (the Kur'anic sense of this latter term, cf. e.g. IX, 98/97, XLIX, 14; tacarrub itself
does not occur in the Kur'an). In earliest Islam,
tacarraba and its synonym tabaddd denote the r e t u r n
to the Arabian desert after hiajra [q.v.] to the
garrison towns (amsdr [see MISR. B]) and participation
in the warfare to expand the Arab empire and the
Abode of Islam. Some of this movement back to the
desert was doubtless legitimate, but on occasion it was
denounced by circles of pietistic town dwellers as a
kind of apostasy, the reversion to a life where the
full, town-oriented Islamic cult could not be practised
and its obligations fulfilled. See the full discussion in
C.E. Bosworth, A note on ta'anub in early Islam, in JSS,
xxxiv (1989), 355-61.
Bibliography: Given in the article.
(C.E. BOSWORTH)
TA'ASSUB Jsee CASABIYYA].
C
TA'AWIDHI [see IBN AL-TA AWIDHI] .
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TA'AWUN (A.), c o - o p e r a t i o n in all modern
senses of the term; a noun of activity and sometimes
an abstract noun, parallelled, in the latter case, by
tacdwuniyya (co-operativism). It was established in the
early years of the 20th century as the term designating this field of meaning, by transference from the
sense of mutual aid (still valid), with the adjective
ta'dvuuril (co-operative), the active participle mutacdwin
(co-operator), then, later, the substantive tacdwuniyya
(co-operative, principally agricultural, but also organised on the basis of supply of goods, housing, credit,
crafts and manufacture). Since the middle of the 20th
century it has been applied to the activities and institutions of international co-operation. It is attested in
Persian (ta'dvori), although contemporary Turkish translates co-operative by kooperatif, retaining te'dwiin (currently teaviin) in the sense that it possessed at the turn
of the century (of mutual aid, solidarity), a sense for
which Arabic prefers tacddud.
The co-operative movement was inaugurated in
Egypt by the Watanl Party. Confronted by the financial crisis of 1907 which devastated the countryside,
c
Umar Lutfi" made inquiries in Italy regarding that
country's experience of the agrarian co-operative movement and the judicial aspects of co-operative credit. It
was above all a case of protecting medium and wellto-do landowners from usurers and of major landowners
protecting themselves against state fiscal policies. In
1912, a Nikdba cdmma li 'l-tacdwun united the score of
co-operatives instituted since December 1909, agrarian ones (Nikdbdt zird'iyya [see NIKABA]), credit and services into a sharikat (Sharikat al-tafdwuri).
It was only during the 1920s that legislation concerning associations of this type was passed, and then to
little effect. The same applied elsewhere, the Maghrib
under French domination representing an exceptional
case (reference to co-operativism by European labour
organisations from the turn of the century, a number
of successful foundations, outside this affiliation, primarily agricultural and restricted to the European
sector).
The concept was re-launched during the 1940s, in
association with the movement of decolonisation. It was
the peasants—to whom the present survey is limited—
who were principally concerned, the United Nations
(and the United States) insisting on the necessity of
agrarian reforms and the formation of co-operatives
for a dual purpose, preventive and developmental.
However, the movement proved genuinely successful
only in tandem with policies of economic and social
planning, whether these had the object of guaranteeing independent and autonomous development or of
promoting liberally-oriented growth. From the associative form, the co-operative sector has thus, in most
cases, advanced to the status of a category of ownership (alongside public, private, and sometimes mixed
ownership).
The first experiments were made in Nasserite Egypt.
The law of agrarian reform of September 1952 (revised
in 1961 and 1969) obliged landowners and smallholders to belong to dj.amciyydt tacawuniyya. When the
process was completed, this consisted of pyramidal
groupings, with examples at local, cantonal and provincial levels and a governing council. In the 1960s, the
system was extended to include sectors of land unaffected by the reform (village co-operatives) or upgraded
in parallel with the progress of construction of the
Aswan Dam, these sectors, open to landless peasants,
remaining, however, included within state farms. Specialised co-operatives also appeared. The liberalisation
(infitdh) introduced by President Anwar al-Sadat had
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the effect of limiting the role of co-operatives (credit,
logistics and commerce), as well as the representation
of small landowners (previously 80%) in the administrative councils in order to stimulate the profitability of land and to permit foreign involvement. A new
law regulating co-operativism (since revised) was passed
in 1980. The number of local co-operatives, formally
subject to centrally-imposed regulation of production
and prices, is in decline, whilst that of the specialised
co-operatives is steadily growing.
Other countries are related to this "model" (with
its genuine, but relative social effects), conceiving this
sector as a method of organising the agrarian branch
of the public sector, depending on state planning (with
its relative or negative effects).
In Syria, the agrarian reform of September 1958,
suspended after the breaking of the union with Egypt
(February 1958—October 1961), was the object of a
new law in June 1963, since amended. The obligation to form co-operatives was maintained, but rectistribution was sporadic, even with the addition of the
upgraded land. In April 1974, agricultural co-operatives
were combined with peasant associations (small landowners, farmers and labourers) in a National Union,
a consultative body, but also the agrarian wing of central planning.
In clrak, the law of agrarian reform (August 1958),
which followed the revolution of cAbd al-Karfm
Kasim [q.v.], was applied only to a limited extent
until the Ba'thists returned to power (July 1968).
A new law (May 1970) made "collective" exploitation
(state, collective, co-operative farms) the framework of
a "total agrarian revolution". If resistance in Kurdistan
is discounted, the co-operative sector has been effective. In 1977, peasant and co-operative associations
were combined in one organisation. Here too, and to
an even greater extent since the fragmentation of the
Front in 1979, it is the Ba'thist structure which is
dominant in serving the objectives of central planning.
Algeria was slow to introduce such measures. From
1962 to 1970, the formula of self-management, exercised over vacant land and nationalised colonial territories, developed into nothing more than the agrarian
branch of the state's public sector. Preceded by partial texts, the Charter of Agrarian Revolution (1972)
opted for global and progressive agrarian reform and
for the creation of co-operatives of various kinds, and
later of Agrarian Revolution villages, in liaison with
the Combined Agricultural Co-operatives with which
self-managed holdings and the private sector were to
be associated. But this experiment did not achieve the
hoped-for results, and during the 1980s a return to
privatisation has been observed.
In Tunisia, the recovery of colonial territory and
agrarian reforms coincided with the choice of a staterun and centralised planned development (1961-9). The
agrarian programme was structured on "co-operative
units" (all forms of production, development and services). The decision to extend this co-operative system
to the entirety of agricultural enterprise (January 1969),
provoked a crisis. The return to liberalism has led,
in this case, to the dissolution of the co-operatives.
In Morocco, the recovery of colonial territory proceeded in stages (1963, 1973). As envisaged by 'Allal
al-Fasf [q.v. in Suppl.] as early as 1952, a law of agrarian reform was passed in 1966, but it was the Code
of Agricultural Investment (1969) which, by the encouragement of more favourable credit arrangements,
boosted the formation of co-operatives (of utilisation
of materials and of market-gardening). But this tended
to favour major and medium-sized landowners, or at

least, family groupings. Once subsidies were received,
a number of them disintegrated.
The choice made by Iran, at the beginning of the
1960s, for a policy of planned growth, was accompanied by agrarian reform (1962). A central organisation of rural co-operatives was created in 1963 in
order to serve the interests of the latter. Conditions
of repurchase or leases tended, however, to favour
farmers backed by capital. The same has been the
case in Turkey, where until 1960 laws of reform were
sporadic or unimplemented; the agrarian co-operative
structure is poorly developed there. In Sukarno's
Indonesia, under the agrarian law of 1960, the use
of co-operatives was no longer obligatory, but it was
among the demands of the rural movements during
the unrest preceding the coup of 1965.
The experience of the two Yemens before their
unification (1990) deserves mention. In the North, the
co-operative movement was the result of popular initiatives at the time of the civil war (1962-70) and had
the object of filling the gaps in matters of infrastructure and local services. In 1963 and 1969, laws were
passed with the object of harmonising the regulations,
and in March 1973 the Hay3at al-Tacdwun al-Ahll were
combined in a Federation. Incorporated into the single
party (People's General Congress, 1982-), it supplied
a basic framework of organisation. It was through the
expedient of elections of local councils of co-operative development (tatvvir) (1985) that the country was
endowed with municipal and communal councils. In
South Yemen, as agreed in principle in the months
which followed independence (1967), agrarian reform
and the constitution of a co-operative sector were the
object, from October 1970 onwards, of peasant intifadat
which took possession of land and extended the cooperative sector, to include fishing and some sections
of industry. The radical Arab nationalists in power
(1969- ) supported a new law, passed in November
1970, which encouraged this movement. The merging of the radical Left into the Marxist Socialist Party
(1978), confirmed the interest taken in this sector. In
1988, there were the beginnings of public consultation on the issue of ownership in the countryside, but
it was after the unification of the two Yemens that
moves were made in the direction of privatisation.
The defeat of the Yemenite Left in the civil war of
1994 led to the overall collapse of the co-operative
movement, often to the benefit of the former landowners.
Bibliography: M. cAbd al-Fadil, al-Tahawwuldt
al-iktisddiyya wa }l-iajtimdciyya Ji 'l-rif al-Misn (19521970), Cairo 1978; Annuaire de I'AJhque du Nord, Paris
1962- ; R. Antoun and I. Harek (eds.), Rural politics
and social change in the Middle East, BloomingtonLondon 1972; P. Procheux (ed), Histoire de I'Asie
du Sud-Est. Revoltes, reformes, revolutions, Lille 1981;
J. Chelhod (ed.), UArabie du Sud, histoire et civilisation, ii, Paris 1984; Coquery-Vidrovitch (ed.), Societes
paysannes du Tiers-Monde, Lille 1981; B. DestremauZeitz, La Republique Arabe du Yemen entre I'or vert et I'or
noir, thesis, Univ. of Amiens 1988, unpubl.; T. El
Khyari, Agriculture au Maroc, Mohammedia 1987;
C
A. al-Fasf, al-Nakd al-dhati, Cairo 1952; G. Haupt
and M. Reberioux (eds.), La Deuxieme Internationale
et rOrient, Paris 1967; A.K.S. Lambton, The Persian
land reform, Oxford 1969. J. Poncet, La Tunisie a la
recherche de son avenir, Paris 1974; CA.-R. al-Raficf,
Muhammad Farid, ramz al-isldh wa 'l-tadhiya, Cairo
1948; A. Raymond (ed.), La Syne d'aujourd'hui, Paris
1980; J. Thobie and S. Kancal (eds.), Industrialisation, communication et rapports sociaux en Turquie et en
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Mediterranee orientate, Paris 1994; D. Warriner, Land
reform in principle and practice, Oxford 1969; Publications and documents of the relevant states and
organisations, as well as those of international and
regional institutions, in particular: International Cooperative Alliance (1895- ), Geneva; Organisation
Arabe pour le Developpement Agricole (League of
Arab States, 1970- ), Khartum. (J. COULAND)
TA'AWWUDH (A.) means the use of the
phrase a'udhu bi }lldhi min . . . "I take refuge with
God against. ..", followed by the mention of the thing
that the utterer of the phrase fears or abhors. The
term isti'ddha "seeking refuge", is often used as a synonym. The phrase, with variants, is well attested in
the Kur'an, in particular in the last two suras which
each consist of one extended ta'awwudh [see ALMu'AwwiDHATAN1]. The litany-like enumeration of evil
things in the first of the two foreshadows similar strains
in a number of Prophetic invocations recorded in the
Hadith collections (see e.g., several abwdb in the kitdb
al-dacawdt of al-Bukharf's Sahih, which actually have
the terms ta'awwudh or, less frequently, isti(ddha in their
titles). With such precedent it is not surprising that
ta'awwudh becomes a clearly recognisable subgenre of
ducd3 "invocation", in the devotional literature (see
C.E. Padwick, Muslim devotions, London 1961, 83-93).
Remarkably, ta'awwudh here often forms part of a twopronged prayer in which the praying person asks for
the good in the thing that is the object of the prayer
and takes refuge against the evil in that very same
thing (ibid., 89). If it is God's wrath (ghadab) that the
praying person wants to guard against, refuge can
only be taken with God's good pleasure (ridd), which
leads to the mysterious formula "I seek refuge from
Thee with Thyself (ibid., 90-2).
More specifically, ta'awwudh is also used to denote
the formula a'udhu bi 'lldhi mina 'l-shaytdni 'l-radjim
which usually precedes any Kur'anic recitation (and
thus also the saidt) as a safeguard against misspeaking,
omission of words, and other such mistakes. It is the
counterpart of the formula sadaka 'lldhu 'l-fa£tm which
follows any formal recitation. The works on Kur'anic
readings [see KIRA'AT] have extended chapters on the
ta'awwudh, dealing with its exact wording, its correct
delivery, and its legal status (see e.g. Ibn al-Djazarf,
al-Nashrfi 'l-kird'dt al-'ashr, ed. CA.M. al-Dabbac, 2 vols.,
Cairo n.d., i, 243-59).
Bibliography: Given in the article.
(W.P. HEINRIGHS)
TABAKA (A., pis. tibdk or atbdh), a term of
Mamluk military organisation. The tibdk were
the barracks in the Cairo Citadel, Kal'at al-^abal,
where the Mamluk sultans (648-922/1250-1517) had
their Royal Mamluks quartered and which also housed
the military academies where newly-bought mamluks
received their training. We first learn of the tibdk during the reign of al-Zahir Baybars who "established . . .
barracks for the mamluks which overlooked the great
al-Dirka gate, and inside the al-Karafa gate he put
up ... a large building with small halls for the mamluks' quarters, and above them barracks for those who
were married" (Ibn Shaddad, 341, 343). According
to the sources, there were seventeen tibdk during the
third reign of al-Nasir Muhammad (709-41/1310-41
[q.v.]), but their number may have varied, as old ones
were habitually demolished to make room for new
ones and barracks could bear more than one name.
The historian al-Zahirf speaks of twelve barracks in
the next century, each of which could house 1,000
mamluks. Some of the better-known tibdk were Tabakat
al-Rafraf, Tabakat al-Zimam or al-Zimamiyya, Tabakat
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al-Hawsh, Tabakat al-Taziyya, Tabakat al-Mukaddam,
Tabakat al-Sandaliyya and Tabakat al-Ashrafiyya.
As their appellation indicates, many of the tibdk
were named after the eunuchs who had the overall
responsibility for their administration. The tibdk's staff
of teachers and instructors, too, was mainly composed
of eunuchs, according to a strict hierarchy: at the
bottom were the tawdshiyya, or khudddm al-tibdk, responsible for training small groups of mamluks only; placed
above them were the mukaddamu }l-tibdk, each of which
stood at the head of a tabaka, and at the apex stood
the mukaddam al-mamdlik al-sultdniyya, who carried the
responsibility for all Royal Mamluks. Then there were
religious scholars (fakih, pi. jukahd3) who were charged
with the religious education of the mamluk trainees.
One of the adult mamluks of each tabaka was appointed
as leader (aghd, pi. aghdwdt, lit. "elder brother") of the
younger mamluks (inl, pi. iniyydt, lit. "younger brother")
whose task it was mainly to help them acclimatise to
the life and discipline of the tabaka. Ties between
guardian and trainee were often kept up long after
the period of training at the tibdk had come to an
end. Upon entering the military academies, mamluks
were divided into peer groups, according to age and
ethnic origin, and further split up into smaller groups
so as to make their instruction as efficient as possible. Two principal stages characterised a mamluk's
education: the first lasted into adolescence and concentrated on religious studies, e.g., reading the Kur'an,
the Islamic prescriptions and the shari'a, so as to make
him a Muslim, while the second began at adolescence
and was only concluded when the young mamluk's
professional skill in the arts of war was deemed to
have reached the highest level of accomplishment. The
period of training at the tibdk culminated in a special ceremony (citk) during which mamluks of one and
the same age group (khardj.) were released from servitude and became members of the Mamluk household
of the Sultan at the Citadel.
Bibliography: Ibn Shaddad, Ta'rikh al-Malik al£dhir, ed. A. Hutayt, Wiesbaden 1983, 341, 343;
Maknzi, Khitat, Cairo 1987, ii, 213-14; Khalfl alZahin, £ubda, Paris 1894, 27; D. Ayalon, L'esclavage
du Mamelouk, in Oriental Notes and Studies, i, Jerusalem
1951, 9-22, repr. in The Mamluk military society, Variorum, London 1979, no. I; A. Levanoni, A turning
point in Mamluk history, Leiden 1995, 14-19.
(AMALIA LEVANONI)
TABAKAT (A.), pi. of tabaka, "everything which is
related to another and which is similar or analagous
to it, which comes to mean a layer of things of
the same sort (Fliigel, Classen, 269, n. 1). From
this a transition can be made to the idea of a "rank,
attributed to a group of characters who have played
a role in history in one capacity or another, classed
according to criteria determined by the religious, cultural, scientific or artistic order etc." (Hafsi, i. 229; cf.
al-Tahanawf, Kashshdf, 917). In biographical literature
it is the "book of classes" of characters arranged
by "categories" and organised into "generations".
A. Lexicography and literature.
1. This term does not appear in the Kur'an, but
two other expressions approaching it do: tabak and
tibdk "analagous things which follow each other"
(in a temporal or qualitative sense) or "placed on top
of each other" (in a spatial sense); "You shall surely
ride stage after stage" (LXXXIV, 19, tr. Arberry:
tabakm can tabakm from one state to another, or from
one calamity to another; see al-Taban, Tafsir); "[God]
who created seven tibdk0"" (the ranks or stages of the
heavens, LXVII, 3; LXXI, 15). The common point
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of reference is the idea of covering everything by
something equivalent, of applying oneself to it (Kdmus,
s.v.). The idea of equivalence is again found in tabaka
"a similar epoch" (al-karn min al-zamdri). According to
al-Asmacf, tibk designates a "group of people"; for Ibn
al-AcrabI (d. 231/846) tabak reflects "a given state [or
category] whatever its sort" (al-hdl cald 'khtildfihd). So
does tabaka., according to al-Layth: kdna Juldnm cald
tabakat™ shattd min al-dunyd: ay hdldt; K. al-Ayn', M.-N.
Khan, Die exegetischen Teile des Kitdb alJAyn, Berlin 1994,
220, or again al-umma bacd al-umma "one community
succeeding another". For Ibn Slduh, tabak is "a group of
people who correspond to an analogous group". The
variant tibk designates a vast number of people, grasshoppers, camels, etc. (LA and al-Saghanl, Takmila. . .,
ed. Mustafa al-HidjazI, Cairo 1988, s.v.; Ibn Slduh,
Mukhassas, ix, 118). According to al-Layth, tabaka,
which may be tabak in the masculine, is used as a
unitary form of the noun of action tibdk. Numerous
other meanings are to be found in Lane, s.v.
2. In adab and historiography, tabaka is in
common use in the sense of category or class, in particular of society: Ibn al-Mukaffac, Risdla f i 'l-sahdba,
ed. and tr. Gh. Pellat, Paris' 1976, §31; Ibrahim b.
M. al-Shaybanl (d. 298/911) according to al-'Ikd alfand, ed. Tarhmi, iv, 262-3; G. Makdisi, The rise of
humanism, Edinburgh 1990, 233-4. As for al-Djahiz,
he uses it in the sense of degree, as in al-shakk f t
tabakdtm "doubt is made up of degrees" (Hayawdn, vi,
35, 37, Jahiz, Le cadi et la mouche, tr. L. Souami, Paris
1988, 74, 75); tabakat macdmhd "degree or level (of
meaning)" (op. cit., i, 10, Jahiz, 231; cf. i, 98). (Cf.
Ibn Khaldun, Mukaddima, 1073, tr. Rosenthal, ii, 344:
tabakat al-kaldm.) What is more, in his work the meaning of "social categories/classes" is often associated
with types of character: misers, singers, singing slave
girls, traders, secretaries, Turks, etc. (Ch. Pellat, Arabische
Geisteswelt, Zurich 1967, 48-9, 436 ff.; S. Enderwitz,
Geseilschqftlicher Rang und ethnische Legitimation, Berlin 1979,
72-3, passim: al-Djahiz on the Africans, the Persians
and the Arabs). Finally, the notion of tabaka applied
to poets has been attested at least since the second
half of the 2nd/8th century; see al-AsmaT (d. 213/828),
K. Fuhulat al-shu'ard\ ed. Torrey, in £DMG, Ixv (1911),
495, 499.
As to the following Prophetic tradition reported by
Anas, it is very obviously spurious: "My community
will be made up of five classes: firstly forty years with
charitable and pious people; they will be followed for
the next 150 years by people who will live in compassion and mutual harmony; then for 160 years more
there will come people who will turn their backs on
each other and will separate themselves; then will
come a period of scattering (haraj) [and of war or of
flight] and every-man-for-himself (nadj.d)". In another
version it is said that each class would last for forty
years and that another class would be added between
year 40 and year 80 to arrive at the number of five
(Ibn Madja, Sunan, 36, Fitan, no. 4058; cf. Ibn alDjawzf, Mawdu'dt, iii, 196; idem, Talklh, 714, several
versions). It is possible that it may have been modelled on the following tradition: "The best of men
are those of my century (karni), and below them are
those of the next century" (al-Bukhan, 62, Fadd'tl alsahdba, i, tr. Houdas, ii, 583).
In modern texts, the term is accepted most clearly
to designate a "social class", as in sirdc al-kabakdt "the
class struggle".
B. The division into "classes".
1. Origin and meaning.
For several scholars, the origin of this division in

Arab biographical literature is found in the criticism
of tradition (Loth, 594 ff.). It has even been written
that the genre of the tabakat "was born within the
framework of the hadith and is inseparable from it"
(Hafsi, i, 227). What supports the thesis of Hafsi is that
the first book of classes was perhaps the K. Tabakat
al-muhaddithm of al-Mucafa b. clmran al-Mawsill (d.
184/800; Sezgin, i, 348; Hafsi, i, 241). One argument
against his position would be the K. Tabakat ahl alc
ilm wa 'l-fidhl of Wasil b. cAta> (d. 131/748), but the
subject matter is not known: was it the "orthodox"
believers, i.e. the Kadarfs and the "ignorant", i.e.
the predestinationists (Van Ess, TG, v, Berlin 1993,
137-8)?
For Heffening, on the other hand, this grouping
"much rather owes its origin to the interest of the
Arabs in genealogy and biography". Rosenthal, 93-5,
for his part, considers that the division is genuinely
Islamic and that it would seem to be the oldest chronological division which presented itself to Muslim historical thinking. It was the natural consequence of the
concept of the Companions of Muhammad, the "Followers", etc., which in conjunction with the isndd criticism of traditions developed in the early second
century of the hiajra.
Without denying the fundamental role which it
played in the birth and development of the genre, it
does not seem that it originated from the genre, as
the semantic survey above (cf. Heffening) would suggest. The ideas of covering, of egality, of analogy (cf.
also karn, which perhaps preceded tabaka in the sense
of "generation", Rosenthal, 93, and which also has
the connotation of analogy) and of succession which
this term conveys, correspond well to the Muslim concept of "the history of salvation", with the succession
of pious men, beginning with the "prophets", whose
characters were so many models to be imitated. Even
if tribal genealogy continued to exist, it gave way
more and more to a particular form of spiritual or
intellectual genealogy which also appeared, of course,
in the hadith, "the transmission of knowledge", but
also in other disciplines. In addition, by the use of
certain types of tabakat every effort was made to maintain the link with the primitive community which was
widely mythologised. Finally, the fact that al-Asmacf
(see above) had already used the term tabaka, however
loosely, to compare two poets, and that al-Djumahl
(d. 232/846) organised his Tabakat al-shufard3 (see
Kilpatrick) according to an order which has nothing
to do with religious merit, about the same epoch as
Ibn Sacd (d. 230/845) composed his own work, suggests that the genre in its origins was part of a global
preoccupation of all scholars in different fields: to give
to society the canons for transmitting knowledge,
whether sacred or secular, and in particular by means
of a biographical tool. This concern for continuity
(Khalidi, 46-8, 205 and n. 50) insists at one and the
same time on "sacred history continued" and on the
equally secular aspects of the genre deeply rooted in
its origins, also apparent in the genre of the awd'il
[g.v.], which was attested at least since the time of
Ibn Shayba (d. 235/849; see book 34 of his Musannaf,
Beirut 1995, vii, 247-76). It is not fortuitous if in
Talklh, 461-8, the section concerning them follows that
on the tabakat.
The interest in "genealogy" understood in that way
was specified above, and can also be observed in the
role which local stories play in the evolution of the
genre, with certainly a touch of regional pride, but
especially in order to justify the juridical practices in
use in one place or another (Rosenthal, 94). Already
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by this time, Ibn Sacd had given a special place to the
grouping according to the capital cities and towns
(Mecca, Medina, Basra, Kufa), or even events (Badr)
but the History of Wdsit of Bahshal (d. 292/905 [q.v.];
ed. K. 'Awwad, Baghdad 1967; Rosenthal, 166-7) is
essentially a work about the classes of traditionalists
in this town. Later this division was extended to all
sorts of persons, but generally scholars.
2. Criteria of classification.
For the classification of the Companions, especially
in the work of Ibn Sacd, see SAHABA. For the Successors, see TABIC. For both, see al-Hakim al-Nfsaburf,
Ma'rifat culum al-hadith, chs. 7, 14 (twelve classes of Companions, fourteen classes of Successors); al-Suyutf, Tadfib
al-rdwi, 221-2, 234 ff., ch. 39-40, according to precedent; Marcais, 222-4; Hafsi, i, 242-4, 236-8.
It is difficult to give general criteria for classification
for all the tabakdt', four can be distinguished: moral
and chronological, relationship with the Prophet for
the first generations, chronological, and finally a late
classification where alphabetical order is used (Hafsi,
i, 234-6).
For the classes of traditionalists, the "encounter"
(lukya) between master and disciple is a fundamental criterion for distinguishing between the two classes
('UmarT, 51). The principles of hierarchisation and
also of illustration of the forged hadlth cited above,
are seen in the original grouping which goes back to
Abu Talib al-Makkl (d. 386/996). He distinguished
five classes of forty years up to his era, citing five
names for each one: caliph, jurist, traditionist, reader
and ascetic (Talkih, 714-17, takes up this classification
which was continued by others until 560 A.H., perhaps some 40 classes).
The organisation of works into classes did not seem
very practical, as would appear in the work of alDhahabf: Tadhkirat al-hujfdz comprised twenty-one (80
years); Ma'rifat al-kund3, seventeen; Siyar cflam al-nubald3,
about forty (from seven to thirty years); Ta3nkh alIsldm [i-xxvii (up to 400 A.H.). ed. CU.CA. Tadmun,
Beirut 1987-92; i-iv (611-40 A.H.), ed. B.CA. Ma'ruf
et alii, Beirut 1988]; seventy (in general ten years). In
this work he associates chronological organisation
with organisation into classes, but in that way the traditional principle of the "encounter" is abandoned.
Furthermore, in two of his works he designates each
class by one of its illustrious representatives, cf. "the
class of al-Zuhrf". Thus he continues in al-Muqjarrad
fi asmd3 ridjdl K. Ibn Mdaja (eight classes, Ma'ruf, 103;
'Umarl 49-50; Sezgin, i, 148; ed. Faysal al-Djawabira,
Riyad 1988) and in al-Mucm fi tabakdt al-muhaddithm
[Gilliot, in MIDEO, xix, no. 105, mistaken by Hafsi,
31, for Tadhkirat al-hiiffag], where the first classes
have names, e.g. "the class of al-Acmash and of Abu
Hanffa", then from the 3rd/9th centuries onwards he
has recourse to the classes of twenty to thirty years.
C. Works in the genre.
See Hadjdjf Khalifa, ed. Fliigel, nos. 7879-7932.
The lines which follow are the addenda (sometimes
the corrigenda) to Hafsi, in particular the editions of
texts which have appeared since.
Philologists (Hafsi, ii, 155-61) and poets (iii, 50-61):
Ibn al-Anban, Nuzhat al-alibbd3 fi tabakdt al-udabd3,
ed. I. al-Samarra'I (Baghdad 19702); Ibn Kadi Shuhba
(d. 851/1448 [q.v.]), Tabakdt al-nuhdt wa 'l-lughawiyyin,
ed. M. Ghayyad, Nadjaf'l974.
Readers and exegetes (Hafsi, ii, 2-7): Ibn al-Djazan
[q.v.], K. Ma'rifat al-kund3 al-kibdr'ald 'l-tabakdtwa 'l-a'sdr,
i-ii, ed. M.S. D.ad al-Hakk, Cairo 1969; Dawudl
(M. b. CA., d. 945/1538), Tabakdt al-mufassinn, ed.
C
A.M. £Umar, Cairo 1972, Beirut 1983.
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Traditionists and associates (Hafsi, i, 241-65): Khalifa
b. Khayyat [q.v.]; Muslim, K. al-Tabakdt (Hafsi, i, 2489), ed. S/A.M. al-Kazakf, announced in ATA, xxxv
(1988), 17; Bardrdjf'(A. b. Harun, d. 301/816; Sezgin,
i, 166; Hafsi, i, 249-50), Tabakdt al-asmd3 al-mujrada
fi 'l-sahdba wa }l-tdbicm wa-ashdb al-hadith, ed. S. alShihabl, Damascus 1987; contrary to Sezgin, i, 350,
al-Azdl (Abu Zakariyya3 Yazld b. M., d. 334/935),
K. al-Tabakdt, lost work, which is different from Ta'rikh
al-Mawsil, ed. CA. Hablba, Cairo 1967, 11; Abu Shaykh
(CA1. b. M. b. gja'far, d. 369/979; Hafsi, 25), Tabakdt
al-muhaddithm bi-Isbahdn, ed. CA.S. al-Bundarf, i-iv, in
two vols., Beirut 1989; 'All b. al-Mufaddal (al-Makdis!
al-Iskandaranl al-Malikl, d. 611/1214; Hafsi, i, 256), alArba'un al-murattaba cald tabakdt al-arbacln, ed. announced
in ATA, xl-xli (1989), 15. '
HanafTs (Hafsi, ii, 11-17): Ibn Abi '1-Wafa3 alKurashl (d. 775/1373), i-v, ed. CA.M. al-Hulw, Cairo
19932, see Gilliot in MIDEO, xxii, 191; M. b. CU. alHanafi (d. 959/1551), add. Hafsi, ii, 15, n. 4: ms. Ali
Emiri 2510; al-Hinna'i (d. 979/1572), Tabakdt alhanafyya: add. Hafsi, ii, 16, n. 1: Baghdad, Awkaf 92930; al-Ghazz! (A. b. cAk. al-Tamlml, d. 1004/1595),
al-Tabakdt al-saniyya fi tardajim al-hanajiyya, ed. 'A.M.
al-Hulw, Cairo 19892 (19701).
Malikls (Hafsi, ii, 9-11): clyad b. Musa [q.v.], Tartib almaddrik, i-viii, ed. M.T. al-Tano^I et alii, Rabat 1966 ff.
(19832), preferable to the eclition of A. Bakir Mahmud,
i-iii, Beirut 1965-8; Ibn Farhun, al-Dtbdaj. al-mudhahhab,
i-ii, ed. M. al-Ahmad! Abu '1-Nur, Cairo 1972; continued by Ahmad Baba al-Takrun al-Tinbutktl (d.
1036/1627; Brockelmann, II, 176), Nayl al-ibtihd^, ed.
C
A. b. CA1. al-Harlama, Tripoli (Libya) 1989.
Shaficls (Hafsi, ii, 17-24; introduction to al-cAbbad!
by G. Vitestam, K. Tabakdt al-Jukahd3 al-shdfi''iyya, Leiden
1964, 3-5; introduction of Khan, see below under Ibn
Kadi Shuhba): Mutawwicl (CU. b. CA., d. ca. 440/1048);
Abu '1-Tayyib Sahl al-SuclukI (d. 404/1013-14); Khan,
10, according to HadjdjI Khalifa, no. 7900; al-Subkl
(Tadj al-Dln, q.v.): Tabakdt al-shdficiyya al-kubrd, i-x, ed.
al-Tannahr and al-Hulw, Cairo 1964-76; al-Asnaw!
(cAbd al-Rahlm b. al-Hasan, d. 772/1370), Tabakdt
al-shdficiyya, i-ii, ed. CA1. al-Djubun, Baghdad 1970-1
(Riyad 1981); Ibn Kadi Shuhba, Tabakdt al-shdfi'iyya,
i-iv, Haydarabad 1978-80, i-iv in 2 vols., ed. H.'A.
Khan,' Beirut 1987; Ibn Kathlr (clmad al-Dm, d. 774/
1373), Tabakdt al-fukahd3 al-shdfi(iyyin, with the Dhayltf
al-Matan ai-cUbadi (d. 765/1363), i-iii, ed. M.Z.M.
c
Azab,' Cairo 1993 (Gilliot, in MIDEO, xxii, no. 192,
and con. in MIDEO, xxiii, add. Hafsi, ii, 21: Ibn
Mulakkin (A. Hafs CU. b. CA., d. 804), al-'Ikd almudhahhab fi hamalat [con. Hafsi: ajumlat] al-madhhab,
ms. DK 579 'ta3nkh).
Hanballs (Hafsi, ii, 24-6): Ibn al-Mabrid (or Ibn
c
Abd al-Hadl, d. 909/1503), al-Qawhar al-munaddad fi
tabakdt muta3akhkhin ashdb Ahmad, ed. A.S. al-cUthaymm,
Cairo 1987 (Gilliot, in MIDEO, xix, no. 106); alc
Ulaymf (cAr. b. M. al-cAmn (d. 928/1521), al-Manha^
al-ahmad fi tabakdt al-imdm Ahmad, ed. M.M. cAbd alHamld, Cairo 1965.
Mu£tazills (Hafsi, iii, 175-6, Madelung, 330): M. b.
Yazdadh al-Isfahani (last wrote 3rd/9th century;
Madelung), K. al-Masdbih; Abu '1-H. b. Farzawayh, a
disciple of Abu 'All al-^iibbacr, K. al-Mashdyikh; cAbd
al-Djabbar, Tabakdt al-muctazila (ten classes), with the
addition of two supplementary classes by al-Hakim alDjishumf, in Fadl al-i'tizdl wa-tabakdt al-muctazila, ed.
F. Sayyid, Tunis 1974; Ibn al-Murtada, Tabakdt almu'tazila, ed. S. Diwald-Wilzer, Wiesbaden 1961. Overall, see Gilliot in MIDEO, xix, no. 56.
Ashcans: Ibn Furak, K. Tabakdt al-mutakallimin, prob-
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ably the oldest (Hafsi, iii, 180; Madelung 334), and
Kamal al-Dm b. Imam al-Kamaliyya (d. 864/1460;
al-SakhawI, Daw3, ix, no. 259), Tabakdt al-ashd(ira are
not preserved (Hafsi, ii, 26; Madelung, ibid.); Ibn
c
Asakir [q.v], Tabyin kadhib al-muftan, divides them into
five classes.
Ibadls (Hafsi, iii, 176): al-Dardjmf (d. 626/1229
[q.v]), K. al-Masjidyikh Ji 'l-Maghrib (Tabakdt mashdyikh
al-ibddiyya), i-ii, Beirut 1974.
Shf'fs and Zaydls (Hafsi, iii, 171-5): al-Barkl (Abu
Dja'far, d. 280/893), K. al-Ri&dl, ed. Dj. Muhaddith
Urmawi, Tehran 1964; al-Kashshl [q.v], K. al-Riajdl,
ed. S.A. al-Husaym, Karbala ca. {960/Ikhtiydr ma'rifat al-ridjdl (summary by al-Tusf), ed. H. Mustafawl,
Mashhad 1970.
Ascetics and mystics (Hafsi, ii, 27-41): Ibn alMulakkin, Tabakdt al-awliyd3, ed. N. Sharfba, Beirut
19862"(1973>); al-Munaw! (cAbd al-Ra'uf [q.v]), alKawdkib al-durriyyafi tardajim al-sdda al-sufiyya (al-Tabakdt
al-kubrd; first complete ed.), i-iv, in 2 vols., ed.
C
A.S. Hamdan, Cairo 1994 (see Gilliot, in MIDEO
xxiii).
Physicians and sages (Hafsi, iii, 161-5): Sacid alAndalusI (d. 462/1070), Tabakdt al-umam, add. Hafsi, iii,
161, ed. L. Cheikho, Beirut 1912; ed. H. Bu cAlwan,
Beirut 1985; M.S. Khan, Qddi Sdfid al-Andalusi's Tabakat al-umam, in Islamic Studies, xxx/4 (1991), 517-40;
missing from Hafsi are the Siwdn al-hikma, wrongly
atributed to Abu Sulayman al-Sidjistanf [q.v.], and Tatimmat Siwdn al-hikma of Zahfr al-Dm al-Bayhakf [q.v.],
new ed. R. al-cAdjam, Beirut 1992.
Others: Maliki (A. Bakr CA1. b. M., d. 453/1061;
Hafsi, iii, 166), K. Riydd al-nufus fl tabakdt 'ulamd3 alKayrawdn waTJnkiya, i-iii, ed. B. al-Bakkush, Beirut
1983; Burayhl (cAbd al-Wahhab b. <Ar. al-Saksakl,
d. 904), Tabakdt al-muajtahidin, ed. Abu £Abd al-Rahman
Ibn cAkfl, in Risdlatdn li-Ibn Kamdl Bdshd wa-Tdshkubrizddah, Cairo 1976.
Bibliography: W. Ahlwardt, Verzeichnis, x, index,
s.v. Tabaqat', P. Auchterlonie, Arabic biographical dictionaries. A summary guide and bibliography, Durham
1987; G. Fliigel, Die Classen der hanefitischen Rechtsgelehrten, in Abh. Akad. Wien, philol.-hist. Cl., viii/3
(1861), 260-358; I. Hafsi, Recherches sur le genre des
"tabaqat" dans la litterature arabe, in Arabica, xxiii-iv
(1976-7); W. Heffening, Tabakdt, in El1 Suppl; Ibn
al-Djawzi, Talkih fuhul ahl al-athar, Cairo 1979;
Kannawdjf, Abajad al-culum, ii, Damascus 1978, repr.
Beirut n.d., 362-5; T. Khalidi, Arabic historical thought
in the classical period, Cambridge 1994; H. Kilpatrick,
Criteria of classification in the Tabaqat fuhul al-shu'ara'
of Muhammad b. Salldm al-Jumahi, in Procs. of the Ninth
Congress of the UEAI, Leiden 1981, 141-52; O. Loth,
Ursprung und Bedeutung der Tabakdt, in £DMG, xxiii
(1869), 593-614; W. Madelung, Der Kaldm, in
H. Gatje (ed.), GaP, ii, Wiesbaden 1987, 326-37;
G. Makdisi, Tabaqdt-Biography. Law and orthodoxy in
classical Islam, in Islamic Studies, xxxii (1993), 371-96;
W. Marcais (tr. and notes), Le Taqrib de en-Nawawi,
Paris 1902 [= offprint from JA with index]; Macruf
(B. £Awwad), introd. to Dhahabr, Siyar afldm alnubald3, ed. Shucayb al-Arn^ut et al, Beirut 1981-8,
in i, 7-140 (ed. idem, al-Dhahabi wa-manhaaj kitdbihi
Ta'nkh al-Isldm, Cairo 1976); F. Rosenthal, A history of Muslim historiography*, Leiden 1968, A.D. alc
Uman, introd. to his ed. of Khalifa b. Khayyat,
K. al-Tabakdt, Bagdad 1967, 2Riyad 1982; Talkih,
see Ibn al-DjawzI; F. Wiistenfeld, Der Imam el-Schafi'i,
seine Schiller, in Abh. G.W. Gott., hist.-phil. Cl., xxxvi
(1889-90), 1-106, xxxvii (1891), pp. VIII + 1-100,
1-131.
(CL. GILLIOT)

TABALA, a town and wadi just within the
northern boundaries of the cAsfr emirate of presentday Saudi Arabia, situated about 200 km/125 miles
as the crow flies from the Red Sea coast line and
less than 100 km/62 miles due west of Blsha (Zaki
M.A. Farsi, National guide and atlas of the Kingdom of
Saudi Arabia, map 34, G5).
The town is an ancient one, and is mentioned in
the literature on the Prophet. Al-Wakidl (ed. Marsden
Jones, London, 1966, ii, 853-4 and iii, 981) twice
mentions his raids against Khathcam in Tabala in
8/629 and 9/630. It is stated in more than one source
that the town is on the Yemeni pilgrim route, with
al-Harbl (K. al-Mandsik wa-amdkin turuk al-haa^a^ wamacdlim al-Djaztra, ed. Hamad al-Djasir, Riyad 1969,
644) expressly placing the town between Blsha and
Adjrab. The mediaeval geographers describe the town
as large, with springs and wells which water datepalm groves and agricultural lands. Al-Hamdanl (127,
258) adds that it was the centre of the pre-Islamic
idol Dhu '1-Khalasa and that most of its inhabitants
were from Kuraysh. The story is also told that, when
he was sent as governor by the caliph cAbd al-Malik
b. Marwan, al-Hadjdjadj b. Yusuf [q.v] thought it
too insignificant a place since it was hidden from his
route by a hill. Consequently, he turned back and
never entered the town.
Bibliography: Apart from the sources mentioned
in the text, see Ibn Khiirradadhbih, 134^ 188; Idnsi,
Opus geographicum . . ., ed. E. Cerulli et alii, facs. 2,
Leiden 1970-84, 146, 151; Yakut, Mu'fiam al-bulddn,
ed. Beirut 1979, ii, 9.
(G.R. SMITH)
AL-TABARANI, ABU 'L-KASIM SULAYMAN b. Ayyub
b. Mutayyir al-Lakhml, one of the most important traditionists of his age (260-360/873-971).
He is said to have begun his studies in hadith at
the age of 13, with his education spanning his native
Syria, clrak, the Hidjaz, Yemen and Egypt, and he
is said to have frequented several thousand masters
in the course of a rihla Ji talab al-cilm which lasted for
33 years. Amongst these were Abu Zurca al-Dimashkl,
al-Taban and al-Nasa'I [q.v.]. He died at Isfahan,
where he had lived for sixty years under the aegis of
the governor Abu CA1I Ahmad b. Muhammad b.
Rustum, even though at the end of his life he left it
because of having held suspect views on Abu Bakr
and cUmar. Amongst his numerous disciples were Abu
Nu'aym al-Isfahanl [q.v] and Ibn Manda.
He is known above all for three works on hadith:
al-Mu'ajam al-kabir [cald asmd3 al-sahdba], ed. Beirut 1983,
10 vols., from which he excluded the traditions from
Abu Hurayra, which he treated in a separate work,
al-Mucajam al-awsat [Jihi ahddith al-afrdd wa 'l-ghard3ib\,
classed according to the names of his masters; and
al-Mucajam al-sagtiir, which gave a hadith from each of
his masters. Amongst his numerous other works in the
same field, one may mention the K. ol-Dvta3, K. alMandsik, K. al-Sunna, K. al-Nawddir, K. Dald'il al-nubuwwa,
Musnad Shucba, Musnad Sujydn and K. al-Awa'il. He also
wrote a Tafsir, a Radd cald }l-Muftazila and a K. alSaldt cald '1-nabL There are lists of his extant works
in Brockelmann, S I, 279, and Sezgin, i, 196-7, as well
as a complete list of his works in al-Dhahabl, Hujfdz,
iii, 912-17. Ibn Hadjar, Lisdn al-mTzdn, iii, 73-5 no.
275 gives some unfavourable reports on his work as
a traditionist.
Bibliography (in addition to references in the
article): Ibn cAsakir, T. Dimashk (not seen); Ibn
Khallikan, ed. cAbbas, ii, 407 no. 274; Dhahabl,
Siyar acldm al-nubald3, xvi, 119-30 no. 86; Safadl,
Wdfi, xv, 244-6 no. 492; Ibn Taghrlbirdl, Nu^um,
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iv, 59-60; Ibn al-clmad, Shadhardt, iii, 30; Hadjdji
Khalifa, v, 629; Kahhala, Mu'allifin, iv, 253, xiii,
391.
(MARIBEL FIERRO)
AL-TABARI, ABU DJA'FAR MUHAMMAD B. DJARIR
b. Yazfd, polymath, whose expertises included tradition and law but who is most famous as the supreme
universal historian and K u r ' a n c o m m e n t a tor of the first three or four centuries of
Islam, born in the winter of 224-5/839 at Amul,
died at Baghdad in 310/923.
1. Life.
It should be noted at the outset that al-Tabari's
own works, in so far as they have been preserved for
us, give little hard biographical data, though they
often give us leads to his teachers and authorities and
help in the evaluation of his personality and his scholarly attitudes. Several persons who knew him directly
wrote on his life and works at an early date, though
none of the works in question has survived in extenso,
and they are only known from excerpts preserved by
later authors. Thus the judge Abu Bakr Ahmad b.
Kamil (d. 350/961) was close to al-Tabarl and was
an early adherent of al-Tabarf's own madhhab, the
Djarfriyya (see below), whilst Abu Muhammad cAbd
Allah al-Fargham (d. 362/972-3 [q.v.]) knew al-Tabarf
when al-Farghanf was a student, prepared an edition
of the latter's History and wrote a sila [q.v.] or continuation to it which contained a long obituary notice
of al-Tabarf. The Egyptian historian Abu Sacfd b.
Yunus al-Sadafi (d. 347/958 [see IBN YUNUS] included
a section of al-Tabarf in his K. al-Ghuraba* "Book of
strangers [coming to Egypt]" because al-Tabarf visited
Egypt for study (see below). But there seems to have
then been an hiatus until al-Kiftf (d. 646/1248
[q.v]) compiled an enthusiastic biography, al-Tahnr fl
akhbdr Muhammad b. D^anr. For knowledge of these lost
works, we rely on the authors' material cited in the
general biographical works of al-Khatfb al-Baghdadf,
in his Ta'rikh Baghdad, and of Ibn cAsakir, in his
Ta'nkh Dimashk (because al-Taban came to the Syrian
capital for study; see Annales, Introductio, pp. LXIX ff.),
and, above all, the literary biographical work of Yakut,
the Irshdd al-arib.
Al-Tabarf stemmed from Amul [q.v.] in Tabaristan,
where his father Djarfr seems to have been a moderately prosperous landowner. He provided his son
with a steady income during the early part of his life,
brought to the latter from Tabaristan to Baghdad by
the annual Pilgrimage caravan from Khurasan, and
when he died (at an unknown date), al-Taban inherited a share of his estate. Whether the family was of
indigenous stock or descended from Arab colonists in
Tabaristan is unknown. At all events, al-Tabarf's modest degree of financial family support enabled him to
travel extensively as a student and then, when he was
an established scholar, gave him some independence
from outside pressures and influences and from the
necessity which poorer scholars experienced of seeking patronage.
He was a precocious student who was, as he himself states, a hqfiz or memoriser of the Kur'an aged
seven, qualified as an imam or leader of the Muslim
worship aged eight and studied the Prophetic traditions aged nine. It seems well-authenticated that he
left home aged twelve f t talab al-cilm, and during a
stay of five years in the metropolis of northern Persia,
Rayy, he received an intellectual formation which
gave him solid grounding for his future career. The
most significant of his teachers there was £Abd Allah
b. Humayd al-Razf (d. 248/862), who as Ibn Humayd
figures as an oft-quoted authority in al-Tabarf's History,
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above all, for information going back to Ibn Ishak,
since Ibn Humayd was an authorised transmitter of
Ibn Ishak's Kitdb al-Maghd^i through Salama b. alFadl (d. after 190/805-6). From Rayy, al-Tabarf progressed naturally, at the age of less than seventeen,
to the intellectual centre of the Islamic world, Baghdad,
according to one story, in the expectation of studying with Ahmad b. Hanbal (unfulfilled, at it happened,
since Ibn Hanbal died at that point). After a year in
Baghdad, he seems to have left for southern Trak (by
242/856-7) to study with the leading scholars of Wasit,
Basra and Kufa, whom he was afterwards to cite in
his own works, such as Muhammad b. cAbd al-Acla
al-Sancanf (d. 255/869) and Muhammad b. Bashshar,
called Bundar (d. 252/866, see Sezgin, i, 113-24) in
Basra, and Abu Kurayb Muhammad b. al-cAla3 (d.
247 or 248/861-2) in Kufa. He probably returned to
Baghdad after less than two years away and spent
eight further years there, including a spell as tutor to
one of the sons of the caliph al-Mutawakkil's vizier
'Ubayd Allah b. Yahya b. Khakan [see IBN KHAKAN.
2], hence at some point between 244/858-9 and
248/862.
He then embarked on his major educational and research journey, this time to Syria, Palestine and Egypt.
His precise itinerary is unknown, but he was certainly
in Beirut and the considerable number of scholars
from or connected with such towns as Hims (a particularly important centre, with its own special tradition of hadith transmission), al-Ramla and 'Askalan
probably points to stays in those places and an interchange of views and information with the local scholars. Al-Tabarf's entry into Egypt seems to be fixable
with some certainty as the year 253/867; he made a
side-trip to the Syrian lands and then came back to
Egypt, possibly in 256/870, though this is much less
sure than the first date. In Egypt he met the leading Egyptian muhaddith and authority on the kird'dt
Yunus b. cAbd al-Acla (d. 264/877, see Sezgin, i, 38),
and profited especially from contacts with the leading
authorities there on Malikism and Shaficism, including with the Ibn cAbd al-Hakam [q.v] family, which
had been especially close to the Imam Muhammad
al-ShafTf and whose head was the eminent scholar
Muhammad b. cAbd Allah b. cAbd al-Hakam.
Al-Taban returned from Egypt to Baghdad around
the year 256/870. He may at some point have made
the Pilgrimage but cannot have made a prolonged stay
there for study, since Hidjazf scholars do not seem
to figure amongst his teachers. His return to Baghdad
marked the end of his student Wanderjahre, and he
now settled down for the remaining fifty years of his
life in order to devote himself to teaching and authorship, producing an amount of high-quality scholarship
such as to evoke the admiration, in an age of prolific authors anyway, of both contemporaries and subsequent generations. During this half-century, he merely
made two journeys to his native Tabaristan, the second in 289-90/902-3. See, in general, for al-Tabarf's
years of learning and study, with lists of his teachers,
Cl. Gilliot, La formation intellectuelle de Tabari, in JA,
cclxxvi (1988), 203-44, and idem, Exegese, langue et theologie en Islam. L'exegese coranique de Tabari (m. 311/923),
Paris 1990, ch. I, 19-37 (adds additional references to
the preceding article).
He was now able to follow a career in a multiplicity of branches of knowledge. This was to embrace
not only history, Kur'an exegesis, hadith andjikh, but
he also possibly wrote in the field of ethics and had
an educated person's interest in Arabic poetry. His
comfortable, if not luxurious, financial and economic
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circumstances enabled him to follow an even tenor
of life in which he seems to have eaten temperately,
dressed modestly and generally to have avoided excess
in all things. Anecdotal evidence suggests that he never
accepted any official employment (such as that of kadi
or judge, for which he would have been supremely
well-equipped), although his post as tutor to the son
of a vizier would doubtless have given him the entree
to such a career had he wished for it. These stories
also stress his high moral standards and his great probity, with a reluctance to accept in return for services cosdy gifts which he did not feel he had earned
or for which he could not give equally valuable presents in return. He did probably add to his income
from teaching a wide circle of students, one increasingly attracted by his fame, although he does not
seem energetically to have sought after such sources
of income; and he may perhaps have received fees
for legal advice and opinions, one apparent instance
being for services rendered to the caliph al-Muktafi
[q.v.]. It does not appear that he ever married, but
was wed to his scholarship; his continuator and biographer, the Andalusian Maslama b. al-Kasim al-Kurtubf
(d. 353/964) says that he lived as an hasur, one leading a celibate life. On the sketchy evidence of one
story, he may conceivably have had a son by a slave
mother; his having a kunya, Abu Dja'far, does not of
course imply in any way that he was a biological
father. No progeny of his is mentioned, as one would
certainly expect of a man of his celebrity, and all
the evidence points to the fact that al-Tabarf never
married.
In Baghdad, he apparently installed himself on the
eastern side of the city, in al-Shammasiyya, certainly
in this quarter by the year 290/903, and lived there
till he died, aged about 85 lunar years, on Monday,
27 Shawwal 310/17 February 923. He was buried in
his house on the next day, much eulogised by the scholars of his day; one of these encomia, by al-Tabarfs
acquaintance the philologist Ibn Durayd [q.v.], is preserved in its entirety.
The Baghdad years were filled with his various
scholarly activities which, as noted above, embraced
not only the traditional "Arab" sciences in which he
excelled and with which he was primarily concerned,
but also the "foreign" science of medicine; he possessed a copy of the medical encyclopaedia, the Firdaws
al-hikma, of his older contemporary and compatriot
c
Alf b. Rabban al-Tabarf (d. in the 850s or early
860s? [</.#.]), and occasionally prescribed medical treatment for friends and students. All his surviving works
indicate that he had a reverence for scholarship and
wished to present what must have already become,
over the course of some two-and-a-half centuries, a
formidable body of knowledge in such fields as Jikh,
tqfsir, hadith and akhbdr in as concise and accurate a
manner as possible. An anecdote says that he originally intended his History and his Commentary to be
much lengthier and more detailed, but cut them down
to more manageable proportions for his students and
later scholars; the tale is very probably apocryphal,
but indicates al-Tabarfs concern for conveying essentials in a form which could be used by the following generations.
In his approach to scholarship, most notable is his
emphasis on idfiihad [q.v.] or independent exercise of
judgement. After quoting his sources—in his major
works, he depended essentially on existing written
works and reports—he gives what he considers to be
the most acceptable view. His own dogmatic beliefs
appear to have been basically within the framework

of "orthodox" Islam as conceived, e.g. in the environment of Ibn Hanbal just before al-Tabarfs time
and that of al-Ashcarf after him. This is clear from
his extant dogmatic writings such as the Sarih al-sunna
and the partly-preserved Tabsir ult 'l-nuhd wa-mafdlim
al-hudd (see below, section 3., nos. v, vi) and he further appears as a firm opponent of all "heretical innovations" (bidac) [see BIDCA]. On the question of the
imamate or headship and leadership of the Muslim
community, the most hotly-disputed dogmatic question of his time, when Shf'ism was becoming a force
not only in peripheral areas like the Caspian provinces
and Yemen but also in the heartland of the caliphate
itself, he was a resolute defender of the pre-eminence
of all four of the Rightly-Guided Caliphs, venerating
Abu Bakr and cUmar and defending the rights of 'All
equally. Nevertheless, since accusations of ShfT sympathies, however ill-founded, were a standard weapon
at this time against opponents, al-Taban seems to
have found himself accused of such sympathies by his
Hanbalf opponents, who were to stir up the Baghdad
mob against al-Tabarf on more than one occasion.
Yet despite his origins from Tabaristan—which had
not, in any case, become in the early 3rd/9th century so closely identified with Zaydl Shf'ism as it was
later to become—there is no evidence whatever of
any inclination by al-Taban towards Shf'ism beyond
the admiration for CA1I as a person which was often
found in the staunchest of Sunnfs. In Jikh, al-Taban
was at first a Shafi'f, but as his views developed into
a distinct and self-sustaining corpus of law, he and
his followers came to constitute themselves as a separate madhhab, that of the Djarfriyya (named after his
father, a not uncommon feature of the nomenclature
of sects and schools, cf. the Kharidjite 'Adjarida and
Azarika [^.zw.]). In al-Tabarfs later years, his students
were considered as adherents of the Djarfriyya, and
the school's ranks included several leading scholars of
the age; but its principles do not seem to have been
distinctive enough from Shafi'ism to have ensured its
future growth and development after al-Tabarfs death,
especially since the intellectual environment was one
in which the three well-established SunnI madhahib of
the Malikiyya, Hanafiyya and Shafi'iyya were by now
firmly entrenched and competing for supremacy in
various regions of the Islamic world.
Al-Taban had debates and altercations with Abu
Bakr Muhammad b. Dawud, son of the founder of
the Zahirf law school with whom al-Tabarf had in
fact studied [see DAWUD B. CAL! B. KHALAF] , but these
took place on the level of courtesy and mutual respect.
His conflicts with the belligerent and uncompromising Hanbalfs were, on the other hand, acerbic and
may well have had a disturbing and unsettling effect
on al-Tabarfs life. Hanbalism was at this time struggling to carve a niche for itself alongside the existing three main madhahib and its advocates were
pugnacious and often unscrupulous, being ready to
whip up the mindless Baghdad mob. Al-Taban himself had originally been drawn to study at Baghdad
by the presence there of Ahmad b. Hanbal (see above),
and he always regarded him with great respect; he
and Ibn HanbaPs youngest son cAbd Allah, the transmitter of his father's teaching, had many common
teachers. The break with the Hanbalfs seems to have
occurred over al-Tabarfs legal work, the Ikhtildf
al-Jukahd3 (see below, section 3. no. iii) in which alTabarf totally disregarded Ibn Hanbal as being essentially a hadith scholar and not a jurist. This was
a perfectly valid and sustainable judgement, but it
enraged the touchy Hanbalis. The ensuing dispute—
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only known to us in the form of conflicting reports
from both sides—involved such rallying-points for the
Hanballs as the interpretation of Kur'an, XVII, 81/79,
with its mention of the "praiseworthy position" (makdman
mahmudan) promised to the Prophet: did this mean, as
a tradition from the Successor Mudjahid b. Djabr
[q.v.] stated, that Muhammad would be seated with
God on the divine throne, as the Hanballs asserted?
Al-Taban discussed the interpretation of the phrase
at great length in his Commentary (ed. Bulak, x, 97100, partial tr. Rosenthal, in The History of al-Taban,
i, General introduction and from the Creation to the Flood,
Albany, N.Y. 1989, 149-51), and in a circumspect and
reasoned manner, but—perhaps aroused by Hanball
intransigence and misinterpretation—is said publicly
to have denied the credibility of Mudjahid's tradition,
and this led to Hanbalfs stoning his house in a riot
which had to be put down by the Baghdad shurta.
The Hanballs may have been behind occasional difficulties which al-Tabarl had in delivering his lectures
and may have deterred students from coming to him
from outside Baghdad. Violence around al-Tabarfs
house is reported at the time of his death, again
involving the controversial makdman mahmudan formula,
although the reports of Hanball hostility at the time
of his funeral may be exaggerated; if al-Tabarfs funeral
was a quiet one, attended by few people, it was probably because al-Tabarf had thus requested it.
2. Al-Tabari's methodology.
This topic has already been broached in regard to
al-Tabarfs emphasis on igj.tih.dd after a thorough consideration of his sources, these being essentially written ones. The great virtues of his History and Commentary
are that they form the most extensive of extant early
works of Islamic scholarship and that they preserve
for us the greatest array of citations from lost sources.
They thus furnish modern scholarship with the richest and most detailed sources for the political history
of the early caliphate, above all for the history of the
eastern and central lands of the Ddr al-Isldm during
the first centuries of the Hidjra, and also for the early
stages of the development and subsequent variety and
vitality of Islam as a religious institution and corpus
of legal knowledge and practice.
In the building-up of these two great syntheses of
knowledge, al-Taban relied, as by this time had become possible, on a wide spectrum of written sources
which were available to him. When he introduced
sources by such formulae as haddathand, akhbarand or
kataba, this meant that he had the iajdza [g.v.] for the
book from which the passage in question was quoted,
whilst when he relied on older books for which he had
no firm transmission tradition on which he could rely,
he used words like kdla, dhakara, rawd, huddithtu, etc.
Hence al-Tabarfs works are above all compilations
of material written down during the two centuries
from ca. 50/670 to ca. 250/864, and he did not in
general use the works of his contemporaries. In his
Commentary, when he does not trace traditions back to
the Prophet, this means that al-Tabarfs sources were
books which enshrined the interpretations or exegesis
of their authors or their contemporaries.
We must not suppose that al-Taban worked singlemindedly on a particular work, completed it and then
went on to a fresh project. It is likely that all his
major works first took shape as dictated lectures (see,
concerning this technique, MUSTAMLI), and developed
and grew over lengthy periods of his life, especially
when the subject-matter concerned allowed of its
treatment in self-contained, component sections. This
meant that a work might reach its final form on a
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certain date but parts of it might well have been in
circulation at earlier times. This accounts for the facts
that the same work appears under different titles, or
that what seem to be works with separate titles are
in fact component parts of greater works. But in any
case, al-Tabarl rarely gives formal titles when he himself cites his works, but rather, he refers to them by
their subject-matter; formal titles may never have
existed for some (or the majority) of them. All these
uncertainties make it difficult to arrange his works
chronologically, although there is a certain amount of
evidence, internal and external, regarding their times
of composition and their issue in final, complete copies.
3. Works.
Only al-Tabarfs major works are mentioned here.
A complete listing of titles as mentioned in the sources,
including those which seem to denote parts of larger
works only or which appear to be wrongly attributed
to al-Tabari, is given by Rosenthal, in his General introduction, 81-134, with a classification by subject and an
attempt at placing the works in chronological order,
is given in his Appx. B at 152-4. Likewise valuable
is Gilliot, Les onuvres de Taban, in MIDEO, xix (1989),
49-90 (Gilliot must have been writing contemporaneously with Rosenthal), concentrating with great detail
on al-Tabarfs works in the field of the legal sciences;
Gilliot points out (49-50) how great a confusion there
exists regarding the number, titles and contents of
al-Tabarfs works as listed in the sources, in large
measure due to the fact that kitdb is used both for
complete works and also for chapter titles only. Ch. II
of his Exegese, langue et theologie en Islam (39-68) modifies
his MIDEO article in some points. Of older listings,
see Brockelmann, I2, 148-9, S I, 217-18, and Sezgin,
i, 326-8.
i. The History, usually simply referred to as such
because of its fame; its most authentic title, as given
by al-Tabarf himself in the colophon of one of the
manuscripts, would appear to be Mukhtasar ta'rikh alrusul wa 'l-muluk wa 'l-khulaja3, but others are found.
The use of the term mukhtasar "short version, epitome"
apparently reflected the author's own modesty and
may also have reflected the report that the fuller, original version was ten times as long as the extant version,
which itself fills twelve-and-a-half volumes in the
printed Leiden edition made by the team of editors
brought together by MJ. de Goeje in the later 19th
century (Annales quos scripsit Abu Djafar Mohammed ibn
tyarir at-Tabari, 1879-1901, 15 vols. including Introductio, Glossarium, Addenda et corrigenda, Indices, etc.).
In form it is a universal history, dealing firstly with
the Creation, the Old Testament patriarchs and prophets, the rulers of ancient Israel and of the ancient
Persians, and the culmination of the prophets before
Muhammad, Jesus, before arriving at the history of
the Persian Sasanids. Then, after the account of the
career of the Prophet Muhammad, the History is
arranged annalistically, with very great detail on the
conquests period, the Umayyads and 'Abbasids, ups
to the date 22 Dhu '1-Hidjdja 902/6 July 915. AlTabarfs sources included an Arabic version of the
Persian Khwatdy-ndmag or "Book of Kings" for preIslamic Persian history and an array of akhbdriyyun for
early Islamic history, such as al-Zuhrf, Abu Mikhnaf,
al-Mada'ini, Sayf b. cUmar, Nasr b. Muzahim, cUmar
b. Shabba, Ibn Ishak, Ibn Sacd, al-Wakidl, Ibn Abl
Tahir Tayfur [q.w.], etc. (Sezgin, i, 324 n. 1, mentions
a study published as articles from 1950 to 1961 by
the 'Iraki scholar Djawad cAlf, on al-Tabarfs sources,
Mawdrid Ta'nkh al-Taban}. Al-Tabari gave parallel accounts from all these last authorities of earlier Islamic
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times, rather than attempting to furnish a conflated,
connected story of historical events, even when the
parallel accounts could not easily be harmonised or
were even contradictory. His aim was, rather, to present the evidence for the course of the early Islamic
history of the lands between Egypt and the far eastern fringes of the Iranian world so that others could
evaluate it in a more critical fashion should they so
wish. Hence a later historian like Ibn al-Athlr was to
use the History very extensively, in general simplifying
it, endeavouring to harmonise disparate accounts and
trying to supply gaps from other sources. It was, indeed, through intermediaries like Ibn al-Athfr that
subsequent historians continued indirectly to use the
History, at a time when complete manuscripts of the
original were less and less copied and were becoming harder to find: Ibn Khaldun at first copied the
famous wasiyya or charge of Tahir Dhu '1-Yamfnayn
to his son cAbd Allah from Ibn al-Athlr, and was
only later able to collate this with the original text
of al-Taban (actually itself stemming from Ibn Abl
Tahir Tayfur) (see Mukaddima, tr. Rosenthal, ii, 139
n. 751). The specific relationship between al-Tabarl's
History and Ibn al-Athfr's Kamil was examined by
C. Brockelmann in his dissertation Das Verhdltnis von
Ibn al-Atirs Kdmil fit-ta3nt} zu Tabans Ahbdr er-rusul wal
muluk (Strassburg 1890).
The work's fame speedily led to continuations by
other Arabic scholars, such as the Sila of the Andalusian scholar cAnb b. Sacd al-Kurtubf; the Mudhayyil
or Sila of al-Tabarf's pupil Abu Muhammad CA1I alFarghanf, who had his master's iajdza to transmit the
History; the Tabnila of Muhammad b. cAbd al-Malik
al-Hamadham; continuations by Hilal b. al-Muhassin
al-Sabi3 and his son Ghars al-Nicma; etc. A Persian
adaptation was made in 352/963 by the Samanid
vizier Abu £Alf Muhammad al-Balcamr [see BAL'AMI]
which epitomised the original but added a certain
amount of new matter, making it to some extent an
additional historical source besides being of philological interest for students of early New Persian (see
G. Lazard, La langue des plus anciens monuments de la
prose persane, Paris 1963, 38-41; E.L. Daniel, Manuscripts
and editions of Balcami's Tarjamah-i tarfkh-i Tabarf, in
JRAS [1990], 282-308), with further Arabic and
Turkish translations made from this last. See Sezgin,
i, 327, and SILA, at vol. IX, 604b; and for knowledge of the History in the West, and previous translations of parts of it before the appearance of the
English translation under the general editorship of
Ehsan Yarshater (The History of al-Taban, an annotated
translation, Albany N.Y. 1985-, to be completed in 38
vols.), see Rosenthal, General introduction, 135-47. See
also on the History, D.S. Margoliouth, Lectures on Arabic
historians, Calcutta 1930, 110-12; Rosenthal, A history
of Muslim historiography12', Leiden 1968, index.
ii. The Commentary, the official tide of which, D}dmif
al-baydn can ta3wil al-Kur3dn, is mentioned in the History
but was never apparently much in general use, the
work being simply known as the Tafsir par excellence.
Al-Taban worked on this, too, over many years, and
it was not ready for dissemination till some date
between 283/896 and 290/903. It was immediately
regarded very highly, and probably considered as alTabarf's outstanding achievement, even more so than
his works on law and tradition; it has retained its
importance for scholars till the present day. The
Jacobite Christian philosopher and theologian Yahya
b. cAd! (d. 363/974 [q.v]) reportedly copied it twice
for sale to provincial rulers. Also like the History, it
is said to have been longer than its present very

extended form; an authority cited in Yakut's Irshdd
says that he saw a manuscript of it in Baghdad of
4,000 folios, although this does not seem to be extraordinarily longer than the 3,000 and more closelyprinted pages of the text which we have.
In his work, al-Tabarf in general treated the Kur'anic
verses from a grammatical and lexicographical standpoint, but also made dogmatic theological and legal
deductions from the Kur'an text. After the commentary of Mukatil b. Sulayman (d. 150/767 [q.v.]) alTabarf's is the first major commentary to have
survived—perhaps one should say that it is the first
major running commentary tout court to have survived—other ones antedating al-Tabarf, such as those
of al-Hasan al-Basrf [q.v], having to be reconstructed
or such as those of Mudjahid b. Djabr and cAbd alRazzak b. Hammam al-Himyarf al-Sancanf (d 211/827
[q.v]) having survived only fragmentarily in late, possibly reconstituted manuscripts. Al-Tabarf took over
al-Himyarf's commentary in its entirety for his own
work. H. Horst, in his %ur Uberlieferung im Korankommentar
at-Tabafis, in ^DMG, ciii (1953), 290-307, surmised that
al-Tabarf in fact used several, complete, older commentaries now lost.
The Commentary's great value and its popularity ensured that supercommentaries upon it and epitomes
early appeared, with an abridgement speedily made
by the Baghdad! scholar of Turkish origin, Ibn alIkhshfd (d. 326/938, cf Sezgin, i, 624, and D. Gimaret,
EIr art. Ebn al-Eksid). A Persian translation was commissioned by the Samanid amir Mansur I b. Nuh I
(d. 365/976) and made by a group of scholars in
Transoxania; this translation, or rather, adaptation,
has survived in far fewer copies than al-Balcamr's
Tarajama-yi Ta3nkh-i Taban, but these manuscripts are
old and the text likewise of great philological interest (see Lazard, op. cit., 41-5). A French abridged
translation and an English translation have recently
started to appear (see Rosenthal, Introduction, 111),
though it may be doubted whether any modern translation can convey the subtlety of al-Tabarf's thought
and scholarship except in a very circuitous and prolix
fashion. See further, TAFSIR, and the extensive works
on early Kur'an exegesis by Gilliot, including his Textes
anciens edites en Egypte, in MIDEO, xix (1989) to xxii
(1996), Les debuts de I'exegese coranique, in RMMM, Iviii
(1990), 82-100, Exegese, langue et theologie en Islam, and
Mythe, recit, histoire du salut dans le commentaire coranique
de Tabari, in JA, cclxxxii (1994), 235-68. The Commentary was first printed in 30 vols. at Cairo, 1321/
1903, with a further edition (considered the better of
these two) in 1323/1905, and more recently edited
by Mahmud Muhammad Shakir and A.M. Shakir,
16 vols. Cairo 1954-68, incomplete (up to sura XIV,
27); the best, complete edition is now that of A.S.
'All, Mustafa al-Sakka et alii, Cairo 1954-7, repr. Beirut
with indices, 30 vols.
iii. The Ikhtildf al-fukahd3, partially preserved, seems
to have had the full title Ikhtildf culamd3 al-amsdr Ji
ahkdm shard3if al-Isldm. In this work on the differences
between the approaches and doctrines of the "orthodox" great jurists of early Islam, al-Taban, according to Yakut, presented the legal scholarship of Malik
b. Anas, al-Awza'I, Sufyan al-Thawrf, al-Shaficf, Abu
Hanlfa, Abu Yusuf, Muhammad al-Shaybanf and (?)
Abu Thawr Ibrahim al-Kalbl, but excluded any representation of the Mu'tazila (and, as noted above, in
section 1., he excluded Ibn Hanbal as not primarily
a fakih). Yakut also reports that the original ran to
about 3,000 folios. The Cairo fragment was edited
by F. Kern, Cairo 1902, and the Cairo one by
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J. Schacht; Das Konstantinopler Fragment des Kitab ihtilaf
al-Juqahd*', Leiden 1933. See Rosenthal, General introduction, 103-5; Gilliot, Les ceuvres de Tabari, 52-6.
iv. Tahdhib al-dthdr \wa-tafsil ma'am al-thdbit can Rasul
Allah min al-akhbdr] was al-Tabarf's most ambitious
work on traditions, arranged according to the latest
transmitter of the hadith and also according to the
Prophet's Companions, but apparently never completed.
It is more than a mere collection of traditions like
Ibn Hanbal's Musnad, but examines exhaustively the
philological and legal implications of each tradition,
discussing its meaning and characteristics (e.g. whether
it has any cilal or weaknesses) as well as its significance
for religious practice; its contents thus amount to mongraphs on a number of topics. Only fragments are
preserved, including those in which al-Tabarf took
material from the Musnads of traditions going back to
the Companions £Umar b. al-Khattab, cAlf and cAbd
Allah b. al-'Abbas [see MUSNAD, at vol. VII, 706 a,
middle]. What remains of the Musnads going back
to the second and third of these three authorities
has been published by Mahmud Muhammad Shakir,
3 vols. Beirut n.d., introd. dated 1982. See Rosenthal,
op. cit., 128-30; Gilliot, op. at., 68-70; idem, Le traitement du hadft dans le Tahdfb al-atar de Tabari, in
Arabica, xii (1994), 309-51.
v. Tabsir uli l-nuhd wa-macdlim al-hudd, partly preserved and still in manuscript, is a statement of the
principles of the faith (usul al-din] written at the request of the scholars of his home town of Amul. See
Rosenthal, op. cit., 126-8.
vi. Sank al-sunna, a brief profession of faith or creed
(caktda), preserved, and published with a French translation by D. Sourdel, Une profession de foi de I'historien
al-Taban, in REI, xxxvi (1968), 177-99. See Rosenthal,
op. cit., 125-6.
vii. al-Fasl bayn al-kira'a, preserved but unpublished,
on Kur'anic readings, also mentioned under the title
al-Djdmic fi 'l-kird'dt, this last was conceivably, but improbably, a separate work. Yakut quotes Abu 'All alHasan al-Ahwazf (d. 446/1054-5) that the latter had
seen a copy of it in 18 volumes, admittedly in a large
script. See Rosenthal, op. cit., 95-7; Gilliot, op. cit., 73.
viii. Dhayl al-mudhayyal, only surviving in a brief
selection (muntakhab), was a supplement to al-Tabarf's
History, with historical information on the religious
scholars needed in connection with the History. The
surviving text was appended to the Leiden edition of
the History at iii, 2295-2561. The whole work would
appear to be that often mentioned by the literary
biographers, etc., as the Ta'rikh al-Ria^dl, i.e. of religious scholars. See Rosenthal, op. cit., 89-90; Gilliot,
op. cit., 72.
Numerous other, substantially lost works are mentioned both within al-Tabarf's own works or in later
literature, including a Latif al-kawl fi shard3if al-Isldm
(many variants of this tide), a "slim" work on the laws
and principles of the Islamic faith; separate works on
the fadd'il or merits of the first four caliphs and of
the Prophet's uncle al-cAbbas, on which al-Tabarf seems
at times to have lectured and for which he gathered
material, without living long enough to put this into
a single, compendious work; on the interpretation of
dreams, clbdrat al-ru3yd\ a refutation of the founder of
the Zahiriyya, Dawud b. cAlf, al-Radd cald dhi 'l-asjar;
a refutation of some of Ibn cAbd al-Hakam's view
on Malik, originating during his stay in Egypt; etc.
There were also various works which were probably
falsely attributed to al-Taban, including, e.g., al-Radd
c
ald 'l-Hurkusiyya; cf. on this last work, Rosenthal,
op. cit., 123-4 (accepting the possibility that it was by

15

al-Taban), and Gilliot, op. cit., 24-6 (sceptical of the
attribution).
Bibliography. For earlier works, see the Bibl. to
R. Paret's EF art. The more recent bibl. is given
by Rosenthal—combined with that for his tr. of
the first 201 pp. of the History—in his General introduction . . ., 373-8, and Gilliot has a very detailed
bibliography appended to his Exegese, langue et theologie en Islam. References are also given within the
body of the present article, which is based substantially on Rosenthal's exhaustive General introduction.
Finally, one should note, of most recently-appeared
works, Gilliot, Tabari et IBS chretiens taglibites, in Universite Saint-Joseph, Faculte des Lettres et des Sciences
Humaines, Annales du Departement des Lettres Arabes,
vi/B (1991-2) [1996] (= In memoriam Professeur Jean
Maurice Fiey, o.p.} 1914-1995), 145-59 (al-Tabarf held
that the People of the Book should be expelled
from the whole of the Ddr al-Isldm when they were
no longer of use to the Muslim community); and
idem, Al-Taban and <(The history of salvation", in
H. Kennedy (ed.), Procs. of the conference on the life
and works of Muhammad b. Jam al-Tabari, St. Andrews
30 August-2 September 1995, forthcoming.
(C.E. BOSWORTH)
AL-TABARI, al-Kadf al-Imam ABU 'L-TAYYIB TAHIR
£
c
B. ABD ALLAH b. Umar b. Tahir, principal aut h o r i t y of his t i m e in the c lra^_i b r a n c h of
Shafi'ism [see SHAFI'IYYA], born at Amul in Tabaristan in 348/959-60, died in Baghdad in Rabf c I
450/May 1058.
At fourteen years of age, Abu '1-Tayyib al-Taban
began his legal training under the tutelage of Abu
C
A1I al-Zadjdjadjf, who had been a pupil of Ibn alKass, in his turn a disciple of the great Ibn Suraydj
[q.v.]. Al-Tabarf completed his education with various
ShafTf masters, primarily Abu '1-Hasan al-Masardjfsf
but also Abu Ishak al-Isfara'fnf, who taught him theology and usul al-fikh, and Abu Hamid al-Isfara'fnf,
in Djurdjan, Nfsabur and Baghdad, where he established himself definitively.
"The Judge" (al-Kddi), as he was called by clrakf
ShafTfs, pursued parallel careers as an educator and
a judge. He apparently composed a considerable body
of work in various branches of legal sciences but only
a fragment of one of his texts, al-Ta'lika (it is either
a commentary which he wrote on the Mukhtasar of
al-Muzanf or his commentary on the furuc of Ibn alHaddad), has survived to this day in manuscript form
(Istanbul, Ahmet III, no. 850, see G. Makdisi, Ibn
c
Aqll, Damascus 1963, 204). In fact, as is indicated
by the manner in which al-Tabarf is introduced by
al-Nawawf ("the master of the author of the Muhadhdhab": Tahdhib al-asmd3 wa 'l-lughdt, Beirut n.d., ii, 247),
his renown was rapidly eclipsed by that of his more
famous disciple, Abu Ishak al-Shfrazf [q.v.], who
devoted to him one of the most laudatory notices in
his Tabakdt al-fukahd3, describing him as "the greatest
muajtahid" whom he had ever encountered (Beirut n.d.,
135). Only the titles of his other works have been
preserved (besides the two above-mentioned works:
al-Muajarrad, al-Minhdaj fi 'l-khildjiyydt and Tabakdt alshdfi'iyya, Beirut 1988, 210-11). Al-Tabarf conducted
his lectures in a masd^id in the Bab al-Mardtib quarter of Baghdad, attracting large numbers of students.
Among his disciples or pupils who are still renowned,
are included the Shafief historian and traditionist alKhatfb al-Baghdadf and the Hanbalf Ibn 'Akfl [q.w.].
An important personality of Baghdad (madinat alsaldm), and already well advanced in age, al-Tabarf was
appointed to the post of judge (kadi) of the Karkh
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quarter at the time of the death, in 436/1045, of his
predecessor in this function, the Hanafi al-Saymar!.
Abandoning teaching, al-Tabar! remained kadi of alKarkh until his death. According to al-Shfrazi, although
a centenarian "his reason was not disturbed nor his
understanding impaired". His funeral was conducted
on a lavish scale in the mosque of al-Mansur and he
was interred in the cemetery of Bab al-Harb.
Bibliography: In the corpus of Shafic! biographical literature, it is invariably the notice devoted
to al-Taban by al-Shiraz! (see above) which is reproduced as such, usually without any addition.
The notice devoted to him by al-Subk! (Tabakdt
al-shdficiyya al-kubrd, Cairo n.d., v, 12-50) is considerably longer because it is augmented by, firstly,
lengthy quotations from poems of al-Taban; secondly, the text of the controversies in which he was
opposed by the Hanafifs (Abu '1-Hasan al-Talikanf,
who was kadi of Balkh, and Abu '1-Husayn alKuduri); and thirdly, a brief account of the special
features of the master's legal thinking.
(E. GHAUMONT)
AL-TABARI, AHMAD B. CABD ALLAH b. Muhammad
b. Abi Bakr Muhibb al-Dm Abu Dja'far and Abu '1'Abbas, S h a f i ' T t r a d i t i o n i s t and j u r i s t , b. 27
Djumada II 615/20 September 1218, d. 2 Djumada
II 694/19 April 1295.
Considered as the greatest scholar of his century
in the Hidjaz, he was born into a family who had
recently settled in Mecca and who were destined to
become one of the most important buyutdt. His greatgrandfather, Abu Bakr, had emigrated from Tabaristan
to the Holy City in the seventies of the 6th/12th century. There he married and had seven sons and one
daughter. From the second generation onwards the
family became well established, with several of his sons
already occupying prestigious positions (khatib, kddi
and imam of the makdm Ibrahim [q.v.]] in fact, this last
position became the almost exclusive privilege of this
family until the 18th century).
Al-Tabar! was educated essentially at Mecca. Sources
do not take into account any rihla fi talab al-cilm. His
principal teachers were the Hanbal! traditionist Ibn alMukayyar (545-643/1151-1246, al-Fasi, Dhayl al-takyld,
ii, 189-90), Ibn Abi Haram! (d. 645/1247, Brockelmann, S I, 607), the Malik! scholar Sharaf al-Dm alMursI (569-655/1173-1257, Brockelmann, I, 312; S I,
546), the Shafic! traditionist Ibn al-Djummayz! (559649/1164-1251, al-Safadl, al-Wdfi, xxii, 284), the mystic Bashir b. Hamid al-TibrizT (570-646/1174-1248,
al-Safadl, x, 161-2), and finally cAl! b. Abi Bakr alTaban (576-640/1180-1242, al-FasT, al-'Ikd al-thamm,
vi, 143-4) and Ya'kub b. Abl Bakr al-Taban (592-665/
1195-1266, al-FasI, vii, 473), both uncles of his father.
He went to Kus [q.v] to complete his education as a
legal expert with the Malik! Madjd al-Dm al-Kushayr!
(581-667/1185-1268, al-Safad!, xxii, 298-303).
Al-Tabar! maintained privileged relations with the
Rasulid dynasty of the Yemen. Sultan al-Muzaffar
(r. 647-94/1250-95) appointed him as teacher in the
madrasa of al-Mansuriyya, which had been founded by
his father al-Mansur within the precincts of the Kacba.
Al-Tabar! travelled repeatedly to the Yemen to impart
a knowledge of the tradition and of some of his own
works to the sultan himself and to his children. He
was the author of about forty works that have largely
disappeared. The most important of them can be conveniently classified according to their main themes:
Kur'an, Fikh, Hadith, History, Poetry, Mysticism and
Miscellaneous,
a. Kur'an

(1) al-Kabas al-asna fi kashf al-ghanb wa 'l-ma'na; (2)
al-Kdfi ft ghanb al-Kur'dn al-d^aml' bayn al-Uzayzi wa
'l-bqydn; (3) K. Marsum al-mushaf al-cuthmdm al-madanr,
(4) a tqfsir.
b. Fikh
(5) cAwdtif al-nusra fi al-tawdf wa 'l-'umra, a fatwd on
the preferences available for the circumambulation or
the minor pilgrimage (unicum at Princeton, no. 2275);
(6) Istiksd3 al-baydn fi mas'ala Shddhirwdn, fatwd on the
Shadhirwan of the Kacba; (7) a madjmu' fi 'l-khildf in
the style of the ancients; (8) a summary (al-Maslak alnabih fi talkhls al-Tanbih] and a commentary on the
Tanbih by al-Sh!raz!.
c. Hadith
(9) Ghdyat al-ihkdm fi ahddlth al-ahkdm, a collection
of precepts drawn from the canonic corpus or otherwise in six volumes (the work is preserved in its
entirety in manuscript); (10) al-Tabar! produced two
abridged versions of this: al-Ahkdm al-wustd and alAhkdm al-sughrd; (11) al-Kird li-kdsid umm al-kurd, a text
on the rites of pilgrimage (ed. M. al-Sakka, Cairo
1367/1948); (12) Sajwat al-kirdfi sifat hi^at al-Mustafd,
partly abridged from al-Kird (ed. R.M. Ridwan, Cairo
1354/1935); (13) K. Ghanb Qdrni' al-usul, commentary
on the rara of Dfdmi' al-usul of Madjd al-Dm Ibn alAth!r [q.v.] (ms. Ragib Pa§a Musalla Medresesi 1950/
60); (14) al-Muharrar li 'l-Malik al-Muzqffar, a collection of precepts of the two Sahihs dedicated to the
Rasulid sultan al-Muzaffar; (15) al-cUmda, an abridged
version of the previously-mentioned work; (16) two
alphabetic rearrangements of al-Ghafib Ji 'l-hadtth of
Abu cUbayd al-Kasim b. Sallam [q.v.]: al-Durr almanthur li 'l-Malik al-Mansur and Takrib al-mardm fi
gharib al-Kdsim b. Salldm; (17) Tartib Dj.dmic al-masdmd wa
'l-alkdb, an edition of the work of Ibn al-Djawz! [q.v.].
d. History
(18) Khuldsat siyar sayyid al-bashar, a compendium on
the life of the Prophet (Indian edition 1343/1924-5);
(19) al-Riydd al-nadirafi mandkib al-cashara al-mubashshann
bi 'l-dianna, a work on the Ten Destined for Paradise
(ed. Cairo 1327/1909, many reprints); (20) Dhakhd'ir
al-cukbd fi mandkib dhawi 'l-kurbd, a work on the close
agnatic relationship of the Prophet (first annotated
edition based on six manuscripts by F. Bauden, see
Bibl. below); (21) al-Simt al-thamm fi mandkib ummahdt
al-mu'mimn, a work on the wives of the Prophet (ed.
M.R. al-Tabbakh, Aleppo 1346/1928, with many
reprints).
e. Poetry
(22) Dtwdn (fragments in the mss. Leiden Or. 2427,
ff. 78a-b, and Berlin, Sprenger 872, ff. 173-7).
f. Mysticism
(23) Mukhtasar 'Awdrif al-macdrif, an abridged version
of the work of al-Suhraward! [q.v.].
g. Miscellaneous
(24) two mashyakhas edited at the request of the
sultan al-Muzaffar, al-Tacnf bi-mashyakhat al-Haram alsharifand al-Ukud al-durriyya wa 'l-mashyakha al-makkiyya
al-muzaffariyya.
The attractiveness of al-Tabar! lies especially in the
method which he adopted. He omitted the isndd of
the traditions which he cited but took care to give
his sources. He probably thought that the isndd distracted the reader and stopped him from coming
directly to the point which interested him, in other
words, the main. As far as al-Tabar! was concerned,
anyone preoccupied with the isndd had only to refer
to the source which he mentioned. If al-Tabar! did
not innovate in regard to this method, it appears that
he was the first to make use of it on such a scale,
since he applied it to most of his works. This was
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essentially why he gave a bibliographical list (170 titles)
in his introduction to al-Riydd al-nadira. He was to use
this list for his other works without having to repeat
it. Several later traditionists (al-YafTi, iv, 224; al-FasI,
al-clkd al-thamin, iii, 62-3) reproached him for not indicating which traditions were weak (da'if] or fabricated
(mawdtf) as such, and this despite his method. Nonetheless, al-Tabari remains an extremely interesting author,
if only for his sources, most of which are lost today
and which only live on in the citations which he made
of them.
Bibliography: On the family of al-Tabarf at
Mecca, see F. Bauden, Les Tabariyya. Histoire d'une
importante famille de la Mecque (fin XlP-fin XVe s.), in
U. Vermeulen and D. De Smet (eds.), Egypt and
Syria in the Fatimid, Ayyubid and Mamluk eras, Louvain
(OLA 73), 1995, 253-66 (a preliminary study with
a family tree of 164 members of the family, from
a more extensive study which includes the family
history from the 12th to the 18th centuries. The
most thorough study of Muhibb al-Dfn al-Tabarf
is that of Bauden, Les Tresors de la Posterite ou les
fastes des proches parents du Prophete (Kitdb Dahd'ir alc
ukbd fl mandkib dawi al-kurbd) par Muhibb al-din
Ahmad ibn cAbd Allah ibn Muhammad al-Taban alMakki (ob. 694/1295). Edition critique accompagnee
d'une traduction annotee et d'une etude sur la vie et I'ceuvre
de I'auteur, unpubl. doctoral diss. in 4 volumes,
University of Liege, 1996. Vol. i contains the biography, a complete inventory of his works listing the
manuscripts that are still extant, and a study of the
sources in al-Riydd al-nadira and Dhakhd'ir al-cukbd.
Biographical sources: Ibn Rashfd, Mir alc
ayba, ed. Muhammad al-Khudja, v, 233-52; Birzalf, Ta3nkh, ms. Berlin Sprenger 61, fol. 416a;
Muhammad b. Ahmad al-Dimashkf, Tabakdt culamd3
al-hadlth, ed. I. Zaybak, iv, 258-9 no. U44; Dhahabl, Mucd[am al-shuyukh, ed. al-Suyufi, 37 no. 34;
idem, Hufffe, iv, 1474-5; idem, clbar, v, 382; cUman,
Masdlik al-absdr, facs. Frankurt, xxvii, 377; Safadf,
Waft, vii, 135-6 no. 3064; YafiT, Mir3at al-cfrandn,
iv, 224-5; Subkl, Tabakdt, v, 8-9; Asnawf, Tabakdt alshdfi'iyya, ed. K. al-Hut, ii, 72 no. 796; Ibn Kathlr,
Tabakdt al-fukahd3 al-shdficiyyin, ms. Chester Beatty
3390, fol. 79; idem, Biddya, xiii, 340-1; Ibn Hablb,
Durrat al-asldk, ed. Weijers and Meursinge, 1846,
290; idem, Tadhkirat al-nabih, i, 176; Khazradjf, alc
Ukud al-lu3lu3iyya, tr. Redhouse, i, 233, iv, ed. 'Asal,
277; FasI, al-Tkd al-thamin, iii, 61-72; idem, Dhqyl
al-takyid, i, 323 no. 643; Makrlzl, Suluk, ed. Ziyada,
iii, 811, tr. Quatremere, Hist, des sultans mamlouks,
ii, 28; idem, al-Mukqffd al-kabir, i, 516-17 no. 503;
Ibn Kadi Shuhba, Tabakdt al-shdficiyya, ii, 162-4 no.
459; 'Aym, clkd al-^umdn, iii, 284-5; Ibn Taghrlbirdf,
al-Dalll al-shdfi, ed. F. Shaltut, i, 54 no. 184; idem,
al-Manhal al-sdfi, i, 342-9; idem, Nud^um, viii, 74-5;
Sakhawf, al-Tuhfa al-latifa, ed. al-Fikl, i, 194; Suyutf,
Tabakdt al-huffdz, ed. CA.M. cUmar, 510-11 no. 1131;
Ibn al-'Imad, v, 425-6; Ibn al-GhazzI, Diwdn alisldm, ed. S.K. Hasan, iv, 160-1 no. 1877; Baghdad!,
Hadiyyat al-cdrifm, i, col. 101; Ziriklr, i, 159; Kahhala,
i, 298-9; Brockelmann, I2, 444-5, S I, 615; Biladf,
Nashr al-rayydhm, i, 36-9; M. al-Habrb al-Hlla, alTa3nkh wa 'l-mu3 arrikhun bi-Makka, 53-8.
(F. BAUDEN)
AL-TABARI, £Ali b. Rabban, a 3rd/9th century
convert from C h r i s t i a n i t y to Islam, who was
known for his writings on medical topics and for two
works in which he demonstrated the weaknesses of
his former faith and the truth of the one he embraced.
'All's father's name is recorded in a variety of
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forms. Ibn al-Kifti explains that the word read by
various authors and their copyists as a name was
really the Jewish title al-rabban, which was given to
experts on the religious law, and that cAl!'s father
was a distinguished Jewish scholar (T. al-Hukamd3,
Cairo 1326, 128, 155, repeated by Ibn Abr Usaybi'a,
c
Uyun al-anbd3, ed. Miiller, i, 309-10). This, however,
must be regarded as an ex post facto reconstruction in
view of the fact that for most of his life CA1I himself
was a Christian (e.g. Abu Djacfar al-Taban, Ta3nkh,
iii, 1276, 1283, 1293, and Ibn Khallikan, tr. de Slane,
iii, 312, in addition to the evidence of 'All's own
works cited below), and in all probability so was his
father's brother ('All al-Tabarl, K. al-Dm wa 'l-dawla,
ed. A. Mingana, Manchester 1923, 129). In fact, without showing any religious self-consciousness, 'All explains that his father was given this title because of
his dedication to learning (Firdaws al-hikma, ed. M.Z.
Siddiqi, Berlin 1928, 1; M. Meyerhof^ 'All ibn Rabban
at-Taban, ein persischer Arzt des 9. Jahrhunderts n. Chr.,
in ZDMG, N.F. x [1931], 44, suggests it was a Syriac
title). It seems safe to say that cAll's full name was
Abu '1-Hasan cAlf b. Sahl Rabban al-Taban.
As a native of Tabaristan, 'All is mentioned as secretary to the governor Mazyar b. Karin [see KARINIDS],
whom he represented more than once in negotiations
(al-Tabari, iii, 1276-7; Fihrist, 296). He stayed loyal
throughout Mazyar's insurrection against al-Muctasim,
though when the governor was captured and executed
in 225/840 he was admitted to the caliph's service
in the new capital Samarra3 (Fihrist, 296; Ibn Isfandiyar,
History of Tabaristan, tr. E.G. Browne, Leiden 1905, 43).
He evidently remained at court through the reigns of
al-Muctasim, al-Wathik and al-Mutawakkil, and the
latter made him a table companion (Fihrist, 296). Given
these connections and dates, it is difficult to identify
him with the Abu '1-Fadl 'All b. Rabban al-Nasranl,
who was secretary to the Nestorian Patriarch Timothy
I (Islamochristiana, i [1975], 158-9), since Timothy died
as early as 208/823, although CA1I very probably was
a Nestorian (S.K. Samir, La reponse d'al-Safi ibn alc
Assdl a la refutation des Chretiens de CAU al-Taban, in
Parole de I'Orient, xi [1983], 284-6).
At some point in this period he became a Muslim.
Ibn al-Nadfm suggests that this was under al-Muctasim
(Fihrist, 296), thus between 225/840 and the caliph's
death in 227/842; but CA1I himself implies that alMutawakkil played an important part in his conversion, when he records this thanks for what the caliph
has done (K. al-Din wa 'l-dawla, 144).
The evidence of 'All's works themselves supports
what he says here. For elsewhere in the K. al-Din wa
'l-dawla (86, 93) he refers to an attack he has written on Christian doctrines, the Radd cald al-Nasdrd,
and at the beginning of this earlier work he explains
that he was a Christian for the first seventy years of
his life (ed. I.A. Khalife and W. Kutsch, Ar-Radd calan-Nasdrd de cAli at-Taban, in MUSJ, xxxvi [1959], 119).
This valuable item of information makes it much more
likely that he converted in al-Mutawakkil's reign, since
a conversion under al-Mu'tasim means that he would
have been improbably old by the time he came to
write the K. al-Din wa 'l-dawla, which is quite definitely linked with al-Mutawakkil. It is likely that he
converted in or after 235/850, since in the Firdaws
al-hikma, which he says he completed in this year, he
mentions al-Mutawakkil without any sign of intimacy
or thanks for kindness (Firdaws, 2).
The K. al-Din wa 'l-dawla may well have been written in 241/855 (see A. Mingana, The book of religion
and empire, Manchester 1922, 138, n. 1), making it
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possible that cAll's conversion took place a few years
earlier, and giving 165/781 or just after as a possible date for his birth. The date of his death cannot
be fixed, though if he was over seventy in the late
230s/early 850s he cannot have survived long after
250/864.
According to this dating, it is quite possible that
the reports which link CA1I with the historian Abu
Dja'far al-Tabarf [q.v.] are correct. According to Yakut
(Udabd3 vi, 460, and cf. 429), Abu Dja'far, who was
born in 224-5/839, took down his own copy of the
Firdaws al-hikma from 'All's dictation. But 'All's link
with the great physician Abu Bakr Muhammad b.
Zakariyya al-Razf [q.v], as reported by Ibn al-Kiftl
(155), Ibn Abi Usaybi'a, (309) and Ibn Khallikan \loc.
cit), is problematic in view of the fact that al-Razi was
not born until 250/864, and could not have begun
his education until CA1I would have been extremely
old. This link, and particularly Ibn al-Kiftr's vivid
portrayal of it, must presumably be ascribed to the
tendency to make connections between well-known
scholars in a shared discipline, and maybe also to alRazi's knowledge and use of cAlfs medical writings.
Of cAll's works, twelve titles are known. These
are, according to Ibn al-Nadim (Fihrist, 296, repeated
by Ibn al-Kiftl, 155), the Firdaws al-hikma, K. Tuhfat
al-muluk, K. Kunndsh al-hadra, K. Mandfi' al-actima wa
'l-ashriba wa 'l-cakdkir; in addition, from Ibn Abl
Usaybi'a (309), K. Irfdk al-haydt, K. Hife al-sihha, K. fi
'l-rukan, K. fi }l-hiajdma, K. fi tartlb al-aghdhiya', from
Ibn Isfandiyar (History, 80), Bohr al-fawd3id; cited by
C
A1I in the Firdaws al-hikma (113), K. al-Iddh min alsiman wa 'l-huzdl wa-tahayyudj. al-bdh wa-ibtdlihi; and the
two apologetic works, K. al-Din wa 'l-dawla, and alRadd cald al-Nasdrd (which cAlf also calls al-Radd cald
asndf al-Nasdrd, K. al-Din wa 'l-dawla, 86). If he is identical with the cAli b. Rabban al-Nasranf mentioned
by Ibn al-Nadlm (Fihrist, 316), then that author's
K. fi 'l-dddb wa 'l-amthdl cald madhdhib al-Furs wa 'l-Rum
wa 'l-cArab is a further title. Of these, some may well
be alternative names for the same work.
Three of these works have been published, the
Firdaws al-hikma, the K. al-Din wa 'l-dawla and the Radd
c
ald al-Nasdrd. The Firdaws was employed by many
later medical authors, and enjoyed considerable circulation (see Meyerhof, cAli at-Taban's "Paradise of
Wisdom", one of the oldest Arabic compendiums of medicine,
in Isis, xvi [1931], 16-46). The anti-Christian works,
however, did not gain a comparable popularity. The
Radd is incomplete, but its latter sections can be reconstructed in part from the quotations preserved in the
4th/10th century al-Radd cald al-Nasdrd of another convert from Christianity al-Hasan b. Ayyub (quoted at
length in Ibn Taymiyya, al-^awdb al-sahih li-man baddala din al-Masih, Cairo 1905, ii, 312 iff., ed. and
Dutch tr. F. Sepmeijer, Een Weerlegging van het Christendom
uit de lOe eeuw. De brief van al-Hasan b. Ayyub aan zijn
broer cAli, Kampen 1985), and from the refutation
made by the 7th/13th century Copt al-Safi Ibn alc
Assal (see Samir, art. cit.). Also, the authenticity of
the K. al-Din wa 'l-dawla has been questioned ever
since it was translated and edited in 1922-3. Despite
strong defences of the work by a number of scholars, it has always been surrounded by the suspicion
that it is a modern forgery. However, its antiquity is
virtually settled by two convincing pieces of evidence,
which are that the unique ms. which contains the
work is undoubtedly old, and that it was almost
certainly used by the 4th/10th century authors alHasan b. Ayyub (see Sepmeijer, op. cit., 4-8) and Abu
'i-Hasan Muhammad b. Yusuf al-cAmiri (d. 381/992

[q.v. in Suppl.]) So its age should no longer be questioned and its authorship not seriously disputed (see
D. Thomas, Tabari's Book of Religion and Empire, in
BJRUL, Ixix [J986], 1-7, adducing this evidence and
citing the major participants in the debate).
These two anti-Christian works show great inventiveness in their arguments, and reflect 'All's learning
in his former faith. It could be that his informed
approach was not well understood by Muslims whose
knowledge of Christian teachings and beliefs was less
extensive, and this may account for their comparative lack of direct influence in later discussions.
Bibliography: See also Brockelmann, S I, 41415; Sezgin, GAS, iii, 236-40; 'A.-M. Sharfi, al-Fikr
al-isldmlft 'l-radd cald al-Nasdrd, Tunis 1986, 128-35.
(D. THOMAS)
TABARISTAN, in northern Persia, the name for
the southern shore of the Caspian Sea, comprising both the narrow coastal plain region and the
steeply-rising mountainous interior of the Elburz chain.
It was bounded in mediaeval Islamic times by Gflan
and Daylam on the west and by Gurgan on the east.
The name Tabaristan enshrines a memory of the
ancient people of the Tdtfrupoi, but received a popular
etymology as "land of the axe (tabar)" because woodcutting was an activity in this heavily-wooded region.
Tabaristan (nisba, al-Taban) was the designation for
the region up to Saldjuk times, but thereafter the
name Mazandaran comes in and becomes general
from the Mongol period onwards. Hence for the historical geography, history, coins, etc. of the region,
See MAZANDARAN.

(E°-)

TABARIYYA, Tiberias, modern Israeli Teverya, a town of Palestine situated on the edge
of the Sea of Galilee (Yam Kinnereth in Hebrew,
Buhayrat Tabariyya in Arabic) in the Jordan valley,
already at this point 208 m/680 feet below sea level
(lat. 32° 48' N., long. 35° 32' E.).
According to some traditions, the town which Herod
Antipas founded in ca. A.D. 87 as a capital, which
he called Tiberias after the Emperor Tiberius, was
built on the site of the Biblical Rakkath of Josh. xix.
35. It was built on the model of Hellenistic towns,
with temples, an amphitheatre, etc., and with the royal
palace described by Josephus almost certainly on the
mount of Herod (in recent times called Kasr Bint alMalik) within the ancient walls. Strictly-observant Jews
at first avoided Tiberias, hence it had a mixed population of people forcibly settled there by Herod and
people attracted by the privileges which he conferred
on them. However, it later became a centre of Talmudic studies, where a strict Jewish life could be lived,
and where the Sanhedrin sat. It was here that the
famous Mishna or collection of legal prescriptions
was composed, and here that, at the opening of the
4th century, the Palestine Gemara (also called the
Jerusalem Talmud) was put together. There were a
series of tombs of great Jewish scholars, and one of
them, that of Rabbi Meir Bacal ha-Nes, was to become
a place of pilgrimage. After the conversion of Constantine, Christianity appeared in Galilee. The town walls,
which had been destroyed, were rebuilt by Justinian.
In 16/635 Tiberias fell into the hands of the Muslims, surrendering to Shurahbfl b. Hasana [q.v.], who
guaranteed to the inhabitants their security and possession of half their houses and churches. They were
also to hand over for every ajarib of cultivated land
a ajarib of wheat or barley and a dinar for each head
of animals. Shurahbfl also reserved for himself the
place where a mosque was to be built. In cUthman's
time, the inhabitants broke the agreement but were
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subdued by cAmr b. al-cAs (or by Shurahbil again)
and accepted the former conditions. As capital of the
province of al-Urdunn [q.v.], the town is described by
the mediaeval Arab geographers, including by alMukaddasf, 161-2, who describes it as a mile in length,
stretched between the mountains and the Sea. When
Nasir-i Khusraw passed through the town in 438/1047
he described it as surrounded by walls except on the
lake side, with a principal mosque and another one
on the western side called the Masdjid al-Yasamfn,
which had the tombs of Joshua, son of Nun, and of
70 prophets killed by the Israelites, as well as the
tomb of the Companion Abu Hurayra [q.v.] (Safarndma, ed. Schefer, 16, tr. W.M. Thackston, Albany
1986, 18-19).
At the time of the Crusades, the town was given
as a fief to Tancred, before falling finally to Raymond
of Tripoli. Al-Idrfsf, who visited it in 549/1154, praises
it as a fine town and mentions the making of rush
mats there and the activity of boats provisioning it.
On 23 Rabl< II 583/2 July 1187 Salah al-Dm took
possession of the town and burnt it. The Crusader
troops encamped nearby at Safruriyya let themselves
be convinced by the Grand Master of the Templars
to make a move to rescue the town, despite the warnings of Raymond, and this attempt led to the disaster of Hattm [q.v.], with the fall of Jerusalem and the
reduction of much Crusader authority in the Levant.
In 1240 it was recovered by the Christians, only to
fall to Khwarazmian troops in 1247. According to Ibn
Battuta, in 725/1325 the town was still in ruins.
After the Ottoman conquest of Syria, in ca. 1560
an attempt to revive the town by introducing the
manufacture of silk, begun by Don Joseph Nasi, Duke
of Naxos (to whom the town and its area had been
granted by the sultan for Jewish settlement), failed,
the exact reason for this being unknown. The modern town was founded in 1740 by the shaykh Zahir
al-cAmr, later the governor of Acre, who built a fortified wall with towers, the remains of this being still
visible today. But the town suffered two severe earthquakes, in 1759 and above all in 1837.
The hot springs (al-hammdmat) to the south of the
town, the most important in Palestine, have always
played a prominent role in Tiberias's history, being
mentioned by Pliny (Natural history, V. 15) and often in
the Talmud. They are described by the Arab geographers (their average temperature is 60° C.); al-Idrfsi
mentions especially the great baths called al-Damakir
and others called al-LuJluJ which were reportedly not
saline. The springs were much frequented by those
suffering from paralysis, chest complaints and wounds,
who remained for three days in the waters and came
out cured. The mild winter climate contributed much
to making the town a famed centre for treatment. In
1703, the springs reportedly dried up for a period.
Since the old baths had fallen into ruins, new premises,
described by Burckhardt, were built at the opening
of the 19th century. Ibrahim Pasha built a second
one, splendidly decorated, in 1833, and a third, further to the south, was built in 1890.
But up to the First World War, the nearby region
was almost desert, with traffic on the lake much reduced from what it had been in Antiquity. Only from
ca. 1900 did the town revive, with the foundation in
1920 of the suburb of Qiryat Shemuel (named after
Sir Herbert Samuel, the first High Commissioner for
Palestine under the British Mandate) for Jewish settiers, some 80 m/260 feet above the old Arab walled
town. There was fighting at Tiberias during the war
of 1948, with Arab and Jewish quarters of the old
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town largely destroyed, and the Arab population was
evacuated in April 1948 by British troops. Since then
it has come within the State of Israel, and has become
essentially a centre for tourism and recreation, with
the role of industry deliberately kept small. In 1970
the population was ca. 23,000.
Bibliography: Sir George Adam Smith, Historical
geography of the Holy Land, London 1895, 447-55; Le
Strange, Palestine under the Moslems, 30-2, 334-41; H.C.
Luke and E. Keith-Roach, The handbook of Palestine
and Trans-Jordan, London 1930, 206, 208-9, 363,
367-8; Naval Intelligence Division. Admiralty Handbooks, Palestine and Transjordan, London 1943, 338-9
and index; A.S. Marmardji, Textes geographiques arabes
sur la Palestine, Paris 1951, 127-33. For other older
references, see F. Buhl, EP s.v. For the town in
modern Israel, see Yehuda Karmon, Israel, a regional
geography, London 1971, 171-3; and for archaeological excavations there, E.M. Meyers (ed.), The Oxford
encyclopedia of archaeology in the Near East, New York
1996, v, 203-6.
(M. LAVERGNE)
TABARKA, TABARCA, known locally as Tbarka, a
town on the north-west coast of Tunisia, 170
km/105 miles west-north-west of Tunis, 17 km/10 miles
to the east of the Algerian frontier and 60 km/37
miles to the north of Djanduba, the chief town of
the governorate of the region, of which Tabarka is
a subdivision of 12,600 inhabitants. The layout of the
road network which serves it is based on the two
great ancient major axes, east-west and north-south,
and since 1993 it has had an international airport.
The railway line, which was the main link with the
capital, now transports only freight. Tabarka also
enjoys the asset of being a fishing port which is accessible to large trawlers, and has a marina frequented
by holidaymakers in the Mediterranean.
Tabarka is built around a fertile sandy beach
watered by the Oued-el-Kebir, the ancient Tusca,
which rises in the mountains of Khumayr [q.v.]. The
modern town is a tourist centre as well as a fishing
resort where the most sought-after product for a long
time has been coral. Citrus groves are also found
there, and livestock is bred on the farms. Several
timber-based industries have been established which
produce fibreboard and cork stoppers (out of a total
area of 37,000 ha there are 27,000 ha of forest in
the district); briar blocks used in the manufacture of
pipes, as well as tiles, cardboard, carved wooden objects
and coral are all produced locally.
Tabarka was chiefly known in history as a rocky
islet of 40 ha, which rises some 40 m from the shore,
and this is the Tabarca of Western narratives. It is
separated from the mainland by a small strait, but
this has now been filled in to make a causeway, up
to the Genoese fort; this fort was built by the Lomellini
in about 1535 by order of Charles V.
This coastal locality did not find favour in the
eyes of the Muslim travellers. For Ibn Hawkal, Surat
al-ard, Beirut 1979, 76, it had a notoriety because of
the intense commercial transactions which made it
"the port of the Andalusians". He added that they
had formerly been compelled to pay tithes (ta'shir).
For al-ldnsl, ed. Beirut 1989, 289, it was a coastal
fort with only a few constructions round it, but it was
also a very busy port. Al-Himyari, al-Rawd al-mi'tar,
ed. 'Abbas, Beirut 1984, adds that it was here the
galleys were armed for their incursions against the
Christians. He is in fact the only writer to mention
the coral there, "several hundred quintals of which
were gathered every year". Most of these authors
agree that it had been possible to divert the Oued
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el-Kebir to the gates of the city, and even in 1725
a French agent wrote to the minister Maurepas "that
the river could be navigated with large flat boats
(Denise Brahimi, Temoignages sur Vile de Tabarque au
XVIIIe siecle, in ROMM, i [1970], 30). Today, the current of this river is much reduced. Al-Bakrl, Masdlik,
ed. Van Leeuwen-Ferre, Tunis 1992, did not say
much about it, but located here the scene of the
heroic death of Kahina [q.v], or in a nearby place
since called "Bfr el-Kahina" (the Well of Kahina); but
M. Talbi, UEpopee de la Kahina, in CT [1971], 47,
casts doubt on that location.
It is, however, an ancient site. Roman and Byzantine
Thabraca was the port where Numidian marble was
loaded from the quarries of Simitthu (Chemtou, 20 km
from Djendouba on the left bank of the Medjerda),
as well as other products from the hinterland such as
cereals, oil, construction timber, minerals and even
wild animals for the circus games at Rome (P. Gauckler,
Mosaiques tombaks. . . a Thabraca, 1906, repr. CT, 1972,
154). Even writers as early as al-Bakn, Yakut and alHimyari speak about the ancient ruins; the excavations
undertaken since the end of the 19th century have
brought to light more than one Christian necropolis
where some of the sarcophagi were discovered to have
been overlaid with mosaic, just like the semi-circular
pavements from the trifolium of the "Godmet farm"
(now in the Bardo Museum in Tunis). Ancient cisterns still exist in modern times; one of these has preserved the name basilica, because it was used until
recently as a parish church, and is today the home
of the Festival of Tabarka.
The modern population of the region certainly seems
to have very ancient antecedents. Libyan inscriptions
and Punic inscriptions have been discovered in the
burial chambers (hwdnet, pi. of hanut) which are found
in underground caves hollowed out of the cliff and
covered with bichrome drawings. In a place called
Keff Bllda one of these drawings represents a naval
scene (Monique Selmi-Longerstay, Les Houdnet, in Bull,
dactyl, de la Soc. hist, et archeol. de la Khroumirie et des
Mogods, Tabarka 1980, 21) which would be evidence
to support very ancient maritime activity.
From the 17th century onwards, however, Tabarka
gained more importance thanks to the Isle of Tabarca
and' the richness of the coral beds surrounding it.
J. Ganiage, Les origines du Protectorat frangais en Tunisie,
Paris 1959, 62, talks of the sole fishing rights granted
to the French from the reign of Henri IV onwards,
but what is most certain is that the island was retroceded by the Spanish in 1530 or 1540 to the Lomellini
of Genoa, who were given the responsibility for building a fort there. This was built in 1553 (Lt.-Col.
Hannezo, Tabarca, in RT [1916]) to accommodate a
garrison and to pay a rent in coral (J. Pignon, Genes
et Tabarka au XVIIme siecle, in CT [1979], 26).
But commercial enterprise was not restricted to
coral. Tabarca soon became the base from which forty
coral-gathering frigates operated and a trading post
from where the products of the region were sent to
Europe: wheat, animal hides, leathers, honey, wax, livestock and horses. The island was also used as a staging post for the Christian prisoners being redeemed,
an operation in which the Genoese probably played
the role of intermediary. This concession was granted,
it is said, in payment of the ransom for the famous
Dragut who was captured by a pirate ship belonging
to the same Lomellini (A. Rousseau, Annales tunisiennes,
124; Ch.-A. Julien, Histoire de I'Afrique du Nord, Paris
1931, 572). The benefits gained under the Genoese,
which had enhanced the strategic value of the island,

succeeded in arousing the jealousy of the French companies established after 1561 in the French bastion
near La Calle (the governor of this trading post, the
adventurous Sanson Napollon, even tried to take possession of the island and was killed in the course of
the operation), and of the French companies in Cap
Negre (where the Compagnie d'Afrique used to fix
as it pleased the purchase price of local products
which it then exported without even paying any duty
to the Bey, cf. art. xiii of the treaty of August 1766).
The other powers, however, England, Spain, the kingdom of Naples, etc., also wanted to appropriate the
coral reefs. The Lomellini were harrassed by their
consuls and their agents and consented to get rid of
the island at the risk of being thought traitors to their
faith and to their country, according to Italian authors (see A. Gallico, Tunis et les consuls sardes, tr. L. and
M. Yalaoui, Beirut 1992, 105, and the Fragments historiques et statistiques sur la Regence de Tunis du consul
Filippi, ed. Ch. Monchicourt, 1929, 171).
C
A1I Bey, acting on a warning, decided to liberate
the island (June 1741) after two centuries of Christian
occupation. The inhabitants, who since that time had
been called Tabarcans, generally went to repopulate
the Sardinian island of San Pietro or settled in Tunis,
but 168 of them converted to Islam. Two women,
Sofia Bosso and Salvatora Paona, even became the
wives of the beys Sldl Muhammad and Sldl Mustafa
(A. Riggio, Cronaca Tabarchina dal 1756 ai primordi
deWOttocento, in RT [1937], 10). The capture of the
island by Yunus Bey was the subject of two different
narratives: the memoirs of A. Napoly, published by
Plantet, Correspondance des Beys de Tunis avec la com de
France, ii, 324, and the chronicle of Saghfr b. Yusuf,
al-Mashrac al-malaki, ms. BN (from Tunis) 18,688, fol.
194b, tr. V. Serres and M. Lasram, Paris 1900, 196.
The latter document confirmed that the Bey had the
fortifications demolished and had the arm of the sea
separating the island from the shore filled in with
rubble, though al-Himyan had already said that there
was such a causeway visible above the surface, except
in winter when the waves sometimes covered it.
Within the Genoese fort there is accommodation
for barracks and a working lighthouse. In 1742 De
Saurins, a French naval officer, attempted an abortive raid on the island (Rousseau, op. cit., 130). But
the island remained Tunisian until April 1881 when,
using the Khumayr tribal incursions into Algerian
territory as a pretext, the French military authorities
organised an expedition by land and sea which ended
in the occupation of the region concomitantly with
the occupation of the whole of Tunisia.
Bibliography. Given in the text.
(G. YvER-[M. YALAOUI])
TABARRU3 (A.), a term of Islamic religious
polemics, derived from form V of the verb ban3a.
The term tabarru3 or tabarn, which can also be found
in the apparently incorrect but not uncommon AraboPersian form tabarra (see below), primarily denotes the
general idea of exemption or of disengagement,
in particular e x e m p t i o n from r e s p o n s i b i l i t y .
Among the Arabs bard3a, which is also called khalc or
tabarru3, is a pre-Islamic social and legal phenomenon,
which has persisted in Bedouin society (Kohlberg,
1986, 139 ff.).
In the text of the Kur'an it seems that bara'a
appears very late in the career of Muhammad. Bard3a
and adhdn ([q.v.], the call to prayer) were declared
following the day of the great farewell pilgrimage.
This gave rise to many commentaries, especially
because of the association between the bard3a and the

TABARRU'
surrogatory prayers known as kunut [q.v], taken in
the sense of imprecations or supplications (Rubin, 25;
Kohlberg, 1986, 140 ff.). Shl'I traditions attribute the
proclamation of the bard3a to cAlf b. Abl Talib, acting
on orders from Muhammad, and this would have involved the Islamisation of pagan allies of Muhammad
(Rubin, 26 ff.).
With successive exegeses and other commentaries,
bard3 a passed in meaning from dissociation to disunification or repudiation, these ideas being taken up in
different separatist or sectarian movements. The Kharidjites were apparently the first to develop an important point of doctrine from bard3a (dissociation from
c
Alf and from all their enemies; Kohlberg, 1986, 142
ff.). The expressions tabarra3a min/can, or often bari'a
min/can in the sense of "to regard as an enemy", was
used very early on by various groups of Kharidjites
(see al-Shahrastanl, 198, 203, 206, etc., tr. Gimaret, 366,
371, 372-3; see also Gimaret, index, under tawalla).
The Shf c f use of bard3a developed step by step,
firstly in non-doctrinal terms, concerning the hostility
between CA1I and his opponents, during and after the
conflict with Mu'awiya, on the occasion of his dissociation in connection with Abu Bakr and cUmar, which
implied an allegiance (waldya) to CA1I. The association
of waldya with bard3a (or sometimes caddwa, enmity)
became a central idea for the Shl'fs, although it had
its opponents among the cAlids of Kufa (Kohlberg,
1986, 144 ff.).
The Imams, however, in particular Dja'far al-Sadik,
made it, for various reasons, an article of faith. The
bard'a/'addwa was also expressed as a wrong against
the Companions, sabb al-sahdba, an idea which had to
remain played down during the Occultation in the
name of takiyya (Kohlberg, 1986, 145 ff.; Amir-Moezzi,
217 ff.).
The idea of bard3a/tabam/tabarru3 could apply-to
various opposing parties, even at the heart of Imamism,
including the members of the families of the Imams
(Kohlberg, 1986, 158-67). The concept of juxtaposing tawalli—tabarri which Gimaret (64-5, 142, 435 and
index), prefers to translate as avowal—disavowal, had
various connotations among the Shic Is. But it was the
Imamls especially, often known as the Rafidfs [see
AL-RAFIDA], who were distinguished by their practice
of waldya—bard3a which was condemned as a whole
by the hard line of Sunnism, as particularly expressed
in Hanbalism (see H. Laoust, La profession de foi d'Ibn
Batta, Damascus 1958, 162).
Although the idea of bard3a and its variants (tabri'a,
mubdra3a, istibrd3, berdt [q.v.] in Turkish, bardt in Persian)
have preserved the technical and legal connotations
included in Imamism, the Imamfs have been particularly characterised by their partisan practice of the
waldya—bard3a.
In Persian usage, instead of tabarru3 / tabarrl, in accordance with Arab grammar, the term tabarrd is often
used in association with tawalla. This terminology, and
especially the expression tabarrd in the sense of "to
abstain" or "to dissociate oneself from" was used by
the great classical Persian poets (see the entry Tabarrd
in Dihkhuda, Lughat-ndma). The practice of tawalla—
tabarrd has been attributed to the Ilkhancid Ghazan
[q.v] regarding his so-called conversion to Imamism
(see Calmard, 1993, 119). But it was particularly during the imposition of Twelver Imamism as the state
religion by the Safawid Shah Isma'fl (1501-24, [q.v.])
at the beginning of the 10th/16th century that the
use of the term tabarrd was widely extended beyond
the closed circles of scholars and the culamd3. In its
use as a sort of euphemism for insult or execration
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(sabb, ta'n, la'ri) this term had the advantage of providing an agent noun, tabarrd3!, execrator, with a usage
current in Safawid Persia.
The doctrine and practices of exclusion, or even
excommunication of the Companions (takfir al-sahdba),
were ancient in Imamism (see Kohlberg, 1984, 148 ff.).
Various methods were used to slander or curse the
Great Companions by the Imamfs, the Ghuldt, the
Zaydfs and the IsmaTlfs (Kohlberg, 1984, 160 ff.).
Despite differences of opinion, the ancient Imam!
bard3a was aimed especially at Abu Bakr, 'Umar and
c
Uthman. Other enemies of the Ahl al-Bayt were included in this dissociation, in particular the Umayyad
caliphs and the women 'A'isha, Hafsa, Hind and
Umm al-Hakam (Kohlberg, 1986, 144 ff.)'. However, the
Rafidfs were denigrated and condemned (Calmard,
1993, 121), most particularly for the execration or
insulting of the Companions (sabb al-sahdba), and more
especially of the first two caliphs (sabb al-shaykhayn),
which certain people practised more or less openly.
The imposition of Safawid Shf'ism on a population which was largely Sunnf posed various political
and religious problems, and these were only partly
resolved, in particular concerning the tabarrd3 Is and
the contents of their imprecations. These official execrators—delators, whose social origin remains uncertain—seem to have practised their profession first of
all at Tabriz during the proclamation of Shfcism in
1501. But they were practised above all at Harat in
1510, at the time of the dramatic circumstances surrounding that proclamation (where acknowledging their
presence under this name poses, however, problems), and especially at the time of the Uzbek-Safawid
conflicts. In the course of these the town changed
hands several times, and then the tabarrd3 Is and their
collaborators were seen at work. The latter were
instructed, under pain of death, to curse and have
cursed the first two or three caliphs, the Ottomans
(there was some confusion in regard to the caliph
c
Uthman), Yazfd (who was particularly denigrated in
the heterodox and popular circles, both Sunnf and
Shf'f, in the Turco-Iranian area), and the Sunnls (Calmard, 1993, 121 ff.; on Yazld among the Ghuldt, see
Moosa, index).
The cursing persisted under Shah Tahmasp I (152476 [y.z>.]), including in his correspondence with Siileyman Kanunf, which caused diplomatic complications
with the Ottomans as well as with the Uzbeks (Calmard,
1993, 126 f). These practices also annoyed the Imam!
c
ulamd3 living in the territories under Ottoman control. Some of them condemned the doctrinal stance
taken by the mu^tahids who had gone over into the
service of the Safawids, and particularly al-Karakf
(Newman, 82 ff.). Despite the undertaking given to
the Ottomans by Tahmasp at the peace of Amasya
(962/1555) to stop the ritual cursing, it persisted at
least until Isma c fl II decreed its abolition. He also
had suspended the tabarrd3 Is who were officially appointed and took measures against certain execrators,
among whom were the 'ulamd3, who had a reputation
for fanaticism (Calmard, 1993, 126; Calmard, 1996,
161). After this decree the tabarrd3is do not seem to
have functioned as official agents in Safawid Persia.
The execrators included under this name nevertheless
continued to practise, especially in the rawda-khwdms
[q.v] and other Shf c f religious festivals.
The efficacy of the tabarrd3Is can be measured by
the very wide dissemination of the practice of cursing
followed by the preachers and faithful Shic is, which
was to last at least until the Kadjar period in Persia.
Among the opponents of the Ahl al-Bayt was above
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all the caliph 'Umar, who was both privately and
publicly increasingly execrated and vilified, especially
at the time of the ritual feast (cUmar-kushdn) celebrated
on 9 Rabr* I, in the course of which his effigy was
burned, and also sometimes at ceremonies of Muharram; he is then confused with cUmar b. Sacd, one of
those chiefly responsible for the massacre of Karbala
(see Calmard, 1996, 161 ff.).
But in their hatred of the Sunnls and the Ottomans,
the culamd3 of Safawid Persia made every effort to
extend the ritual cursing to Abu Hanlfa, the founder
of the official Ottoman madhhab (Arjomand, 166). His
tomb in Baghdad was desecrated and destroyed by
Shah Isma'fl (1508), ornamented with a cupola by
Siileyman Kanunf (1534), destroyed again by Shah
c
Abbas (1623), and reconstructed by Murad IV (1638).
Amid the almost permanent socio-religious troubles,
the execratory character of Imamism continued in clrak,
which from then on was under Ottoman control, and
among the strong Persian community in Istanbul until
the end of the 19th century (see S. Derengil, The struggle
against Shiism in Hamidian Iraq. A study in Ottoman counterpropaganda, in 147, xxx [1990], 45-62).
Shlcism with its sectarian practices was to some
extent exported to India, notably in the Shlcf sultanates of the Deccan which resulted from the decline
of the Bahmanids (1347-1527 [q.v]). This is particularly the case for the 'Adilshahls of Bidjapur (14901686), the first Shf c l state in India (see R.E. Eaton,
art. Adelsdhis, in EIr). The rituals of the tawalld—
tabarrd also persisted in the popular Shf'ism of the
state of Awadh [q.v.] in the north of India (see J.R.I.
Cole, Roots of North Indian Shi'ism in Iran and Iraq.
Religion and state in Awadh, 1722-1859, Berkeley and
Los Angeles 1988, 108, 239 ff.). The adoption or
rejection of these practices in other Shl'T states in
India (which were often more moderate) remains to
be determined.
In the use that they made of the terms tabarrd/
tabarrd31 for elaborating and propagating ShI'ism,
the Safawids largely went beyond takiyya during the
Occultation of the Imam. This was not accepted by
all the ImamI culama\ For some, insult (sabb, i.e. the
effective content of the Safawid bard3a/tabarrd) was
worse than bard3a in the sense of dissociation (see
Kohlberg, 1986, 156, n. 89; Calmard, 1993, 145).
Bibliography: This subject, which has only been
briefly outlined here, and the related concepts which
cover a very wide period, plus numerous references
to primary sources, are given in the works cited in
the text and in the following: Shahrastanf, K. alMilal wa 'l-nihal, ed. Fath Allah Badran, Cairo 136675/1947-55, tr. D. Gimaret, with introd. and notes
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Shadow of God and the Hidden Imam, Chicago 1984;
U. Rubin, Bard3a. A study of some Quranic passages,
in JSAI, v (1984), 13-32; E. Kohlberg, Some Imdml
Shi'i views on the Sahdba, in ibid., 143-75; idem,
Bard3a in Shi'i doctrine, in ibid., vii (1986), 139-75;
Matti Moosa, Extremist Shiites. The Ghulat sects,
Syracuse 1988; M.A. Amir-Moezzi, Le Guide divin
dans le shicisme originel, Lagrasse 1992; A.J. Newman,
The myth of the clerical migration to Safawid Iran: Arab
Shiite opposition to 'All al-Karaki and Safawid Shiism, in
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TABARSARAN (in Yakut, Bulddn, ed. Beirut, iv,
16, Tabarstaran), a district of the eastern
Caucasus, essentially the basin of the Rubas river
which runs into the Caspian Sea just south of Darband [see DERBEND], the early Islamic Bab al-Abwab
[q.v.]. It now comes within the southernmost part of
Daghistan (see map in KABK, at IV, 344). Its population comprises Caucasian mountaineers plus a considerable admixture of Iranian speakers of Tat! dialect
[see TAT].
At the time of the Umayyad prince Marwan b.
Muhammad's raids through the Caucasus, there was
a Tabarsaran Shah (known also with this title in preIslamic times), who agreed to pay tribute to the Arabs
(al-Baladhurl, Futuh al-bulddn, 196, 208; al-Mas£udf,
MurucH, ii, 2 = § 442). It is frequently mentioned in
the Ta'nkh Bab al-Abwab from the 4th/10th century
onwards, being ruled at various times by the Hashimid amirs of Darband and the Yazfdl Shlrwan Shahs;
see V. Minorsky, A history of Sharvdn and Darband in
the 10th-llth centuries, Cambridge 1958, 91-2 and index.
Bibliography: Given in the article. See also KABK
and SHIRWAN SHAH.
(C.E. BOSWORTH)
AL-TABARSI [see AL-TABRISI].
TABAS, the name of two places in eastern
Persia, denoted in the early mediaeval Islamic sources
by the dual form al-Tabasan1 (e.g. in al-Sam'am, Ansdb, ed. Haydarabad, ix, 45, and Yakut, Bulddn, ed.
Beirut, iv, 20) and distinguished as Tabas al-Tamr
"T. of the date-palms" and Tabas al-cUnnab "T. of
the jujube trees", later Persian forms Tabas Gllakl
and Tabas Masfnan respectively. Tabas al-Tamr lay
to the west of Kuhistan [q.v.] in the central Great
Desert at a junction of routes between the Dasht-i
Lut in the south and the Dasht-i Kawlr in the north
and west. Tabas al-cUnnab lay farther to the east in
Kuhistan, adjacent to the modern border of Persia
with Afghanistan. It is the first which has been more
important and which has played a role in Islamic
history.
Tabas al-Tamr was reached in cUmar's caliphate
by Arab raiders from Kirman under cAbd Allah b.
Budayl al-Khuza'f, and a peace treaty made with the
inhabitants (al-Baladhurl, Futuh, 403). In the 4th/10th
century it was a fortified place with a mosque, notable
for its extensive date-palms and supplied with water
brought to reservoirs by kandts. Nasir-i Khusraw passed
through it in 444/1051 and noted that it was called
Tabas Gilakl after its ra3is, Abu '1-Hasan b. Muhammad Gllakl (Safar-ndma, ed. M. DabTr-siyakl, Tehran
1335/1956, 125-6, tr. W.M. Thackston, Albany 1986,
100). In the later 5th/llth century it passed under
the control of the Isma'TlTs of Kuhistan, and in 494/
1102 was attacked and partly destroyed by a Saldjuk
army sent by Sultan Sandjar (Farhad Daftary, The
Ismd'itis, their history and doctrines, Cambridge 1990, 341,
354). In the time of the Safawid Shah 'Abbas I it
was devastated by the Ozbegs. It was soon after this,
in 1621, that the first European to visit Tabas reached
there, the Silesian nobleman Heinrich von Poser
(A. Gabriel, Die Erforschung Persiens, Vienna 1952, 58).
In the early 19th century, according to Sir John
Malcolm, History of Persia, ii, 43-4, the virtually independent ruler in Tabas was the Arab chief Mir Husayn
Khan, who maintained a powerful army there; by
Curzon's time, however, the hereditary chief Mlrza
Bakir clmad al-Mulk supplied only 150 cavalrymen to
the Kadjar army (Persia and the Persian question, London
1892', i, 202-3).
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Modern Tabas (Gllakl) (lat. 33° 37' N., long. 56°
54' E.) is now the chef-lieu of a bakhsh in the ustdn
of Khurasan. In ca. 1950 it had a population of 8,114,
which had risen in 1991 to 17,071 (Preliminary results
of the 1991 census, Statistical Centre of Iran, Population Division). Tabas (Masman), also in Khurasan
province (lat. 32° 48' N., long. 60° 14' E.), is a village in the shahristdn of Bfrdjand; in ca. 1950 it had
a population of 1,513, but in 1991 only 468 (ibid.}.
Bibliography: (in addition to references in the
article): Hudud al-cdlam, tr. Minorsky, 103, comm.
326-7; Hamd Allah Mustawfi, Nuzhat al-kulub, ed.
Le Strange, 145, tr. 143; Barbier de Meynard,
Diet
de la Perse, 388; Le Strange, The lands of
the Eastern Caliphate, 359-63; Sir C. MacGregor,
Narrative of a journey through Khorasan in 1875, London
1879, i, 137 ff.; P.M. Sykes, Fifth journey in Persia,
in GJ, xxviii (1906), 447 ff., 561-4; Razmara (ed.),
Farhang-i ^.ughrdfiyd-yi Irdn-zamin, xi, 258.
(C.E. BOSWORTH)
TABASHIR, a medicament used in mediaeval Islam. It is a crystalline concretion in the
internodes of the bamboo (Bambusa arundinacea Willd.,
Gramineae). The concretions, also known as "bamboo
sugar", consist of silicic acid, silicates, and carbonate
of calcium. They are extracted by burning the bamboo stems, often also through auto-combustion due
to the heat by mutual friction of the stems when
moved by strong winds (yahtarik min dhdtihi li 'htikdk
bacdihd bi-bacd bi-nh shadidd}. Some believed the concretions to be burnt elephant bones; most likely this
is just a falsification using elephant teeth. Falsifications
were also done with the burnt bones of ram's heads,
whenever the price for tabdshir, which in its Indian
place of origin was practically worthless, was higher
in the outside world. Others consider tabdshir to be
the roots of "Indian cane" (al-kasab al-hindi). The white,
light, and soft concretions which were easily crushed
and pulverised were considered the best (according
to others those with a blueish hue). The Indians
held especially the "knots" (cukad) and the dirham-size
disks inside the stems in high esteem. Tabdshir had
been part of the Indian materia medica as of old; the
Persian-Arabic name is supposed to be a translation
of a Sanskrit word. The idea that tabdshir is simply
Dioscorides' aaKxapov is no longer held. Popularly in
Egypt and Syria tabdshir denotes "chalk."
The medicinal effects attributed to tabdshir are manifold. Taken internally or externally, it is used against
inflammations of the gall bladder; it fortifies the stomach, is efficacious against high fever and thirst, lowers the heat of the liver, is beneficial against ulcers,
pustules, haemorrhoids, and stomatitis of children. It
is astringent, tonic, and a mild expectorant due to its
slight bitterness. It is beneficial against eye inflammations, fortifies the heart, calms down heart palpitations and soothes stomach troubles of all kinds. Its
application is also recommended in cases of diarrhoea
and chronic liver ailments.
Bibliography: RazI, al-Hdun, Haydarabad, xxi,
162-3 (no. 545); MadjusI, id-Kami, Bulak 1294, ii,
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252, Russian tr. Karimov, no. 658; Ibn al-Djazzar,
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'Abdun, 'Umdat al-tabib, ms. Rabat, Bibl. Gen. 3505
D, fol. 76b, 11. 4-13; Idrfsf, al-I£dmi( li-sifat ashtdt
al-nabdt, facs. ed. Frankfurt 1995, 197, 11. 15-23;
Ibn al-Baytar, al-^dmic, Bulak 1291, iii, 96, 11.
9-29; French tr. Leclerc, no. J447; Ducros, Essai
sur le droguier populaire arabe, Cairo 1930, no. 148,
and pi. IX, 4; A. Dietrich, Die Ergdnzung Ibn Gulgul's
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zur Materia medica des Dioskurides, Gottingen 1993,
no. 18.
(A. DIETRICH)
TABATABA1, SAYYID DIVA* AL-DlN, P e r s i a n
statesman (1888-1969).
He was born in Yazd into a conservative, clerical
family, and spent much of his childhood and youth
in Shfraz, where he received a traditional education,
and then embarked upon a career in journalism, editing a pro-constitutional newspaper, the Nidd-yi Islam.
He moved to Tehran where he continued his work
as a journalist, editing the newspaper Ra(d.
In Tehran, Sayyid Diya"s reputation as a reformer
grew and he became the centre of a group of likeminded individuals. He also assiduously cultivated the
confidence of the British military and diplomatic establishment. In late 1919-early 1920 he was sent by
the then Prime Minister, Wuthuk al-Dawla, to Baku
to negotiate with the anti-Bolshevik Musawat party.
As a result of this mission his prominence in official
circles increased significantly.
In the circumstances of political collapse prevailing in Persia in late 1920-early 1921, Sayyid Diva'
entered into a conspiracy with Rida Khan [see RIDA
SHAH], commander of the Cossack force then stationed
under British control at Kazwfn, and with certain
officers of the nationalist Government Gendarmerie.
On 20-21 February 1921 these elements marched on
and captured Tehran and overthrew the government
of Sipahdar, Sayyid DiyaJ becoming the new Prime
Minister. The programme of his government contained far-reaching proposals for the reform and reconstruction of the state with, as its centrepiece, the
creation of a national army. Many members of the
landed aristocracy, whose overthrow Sayyid DiyaJ
had consistently advocated, were arrested and imprisoned, Sayyid Diya' intending to extract money from
their families with which to finance the government's
reforms.
Sayyid Diya5 remained Prime Minister for three
months, being forced out of office and into exile in
early May 1921 as a result of the growth and combination of opposition from a variety of sources, including the Shah and the court, the notables, state officials
and the culamd3, and, decisively, from Rida Khan, now
War Minister. Sayyid Diva' was given refuge in
Palestine, then under British mandatory rule, where
he devoted his attention to Islamic issues, participating in the Islamic Congress in 1931, and also to
farming and agriculture.
In 1943 Sayyid Diva' returned to Persia and resumed his political and journalistic activity on a rightwing and pro-British basis. He founded the National
Will party, and was elected to the Madjlis. In the
early 1950s he opposed both Musaddik [q.v.] and the
Tudah party. Subsequently he withdrew from politics.
He died in 1969.
Bibliography: J.M. Balfour, Recent happenings in
Persia, Edinburgh and London 1922; H. Hakim
Ilahf, Asrdr-i siydsi-yi kuditd va zindigdni-yi Sayyid Diyd3
al-Din Tabdtabd'i, Tehran 1943.
(STEPHANIE CRONIN)
TABATTUL [see ZUHD].
TABBAKH (A.), cook, a professional term, although
rarely used as a lakab in early Islamic times; however, the tdhi or shdun "roaster" is mentioned in ancient
poetry describing feasts, but these were probably slaves
deputed to do the job, and not professionals.
The early Arabs' diet used to include dates, milk,
vegetables, mushroom, lentils, onion, honey, coarse
bread, and meat of various animals like lamb, goats,
camels, rabbits, reptiles, etc. Most of the food they

24

TABBAKH — TABBAL

ate did not require much cooking, hence the profession of cook only appears with the political expansion
of the Arabs. The Umayyad governor of clrak and
Khurasan, al-Hadjdjadj b. Yusuf, apparently had a
taste for good food and employed a cook named
BashFr from eastern Persia (Ta'nkh Baghdad, xiv, 86).
The Arabs became familiar with the life-styles of their
non-Arab subjects, including cooking tasteful food. By
the time the 'Abbasids came to power in 132/750,
the Arabs and Persians co-operated in social, economic and cultural activities. They also learnt a good
deal of ancient culinary art and about applying colour
to food. Al-Djahiz (d. 255/869) observed that a professional cook (tabbdkh) would talk about his ability to
dye food, and the many ways of cooking chicken and
making sweets (cf. al-Baydn wa 'l-tabyln, ed. Sandubf,
i, 222). However, muhtasibs denied cooks the license
to dye food as they wished, and only approved saffron as the dye for food. Moreover, in the urban centres of the caliphate like Baghdad, Fustat and Cairo
there were food markets (suk al-tacdm) wherein a person could buy and eat cooked food. However, market inspectors inspected the quality of food sold in
cookshops and fined offenders who failed to observe
the legal and customary guidelines for cooks. The hisba
officials demanded cleanliness of cooks for the sake
of public hygiene, and even recommended the cooks
to follow instructions in al-Kindi's culinary pamphlet
famiyc? al-tabd3ikh "The chemistry of cooked foods".
Cooks of both sexes are cited in Arabic proverbs
and literary works. In Fatimid Egypt there were female
slaves (dj.au)dri) working as professional cooks who were
praised for their culinary skill, and in modern Egypt
cooks have formed guilds.
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(M.AJ. BEG)
TABBAL (A.), lit. drummer; owner of a drum;
a drumming expert who earned his livelihood
by playing various kinds of drums [see TABL].
The drummers (tabbdluri) as a group emerge in
Arabic historical writings of the cAbbasid period. AlIsfaham noted that people used to sing with drumbeats. Drummers performed in various celebrations and
festivities. Birthdays were celebrated by the wealthy
who feasted with friends and fed the poor amidst

musical entertainment. In one particular instance, the
drummers beat drums and musicians played clarions
(bukdt) while celebrating the birth of a son to the caliph al-Muktadf (467-87/1075-94) (al-Munta^am, ix, 14).
Some Christians attended a funeral procession carrying crosses, accompanied by relatives, mourners and
drummers in Baghdad in 403/1012 (ibid., vii, 262).
Al-Djahiz cited the drums (tubul) as a characteristic musical instrument of the Turks, who were recruited
into the cAbbasid army and housed in special barracks in Samarra' from the reign of al-Muctasim onwards. Drummers often accompanied the army on the
battlefield and, despite their humble position, were
required to wear coats of mail to protect themselves,
because the outcome of the battle often depended on
the standard-bearers and spirit-stirring drummers.
Victory celebrations by the public also brought the
drummers to the fore, as was the case in celebrating
al-Ka'im's victory over the rebel al-Basasm in 451/
1059 when men and women played kettledrums
(dabddib), tambourines (dufuf) and clarions in daylight
hours and carried torches at night. In times of emergency, the drummers awakened the public to impending danger, as they did at midnight during a Karmatf
military threat to the 'Abbasid capital in 320/932
(cf. The Eclipse, i, 132).
The custom of beating drums in front of the caliph's
palace at the five times of prayer was recorded during
the 4th/10th century. The Buwayhid Amirs, especially
Mucizz al-Dawla and £Adud al-Dawla, requested the
same privilege from the KhaKfa. After prevarication,
the latter granted a reduced privilege of beating the
drum away from the gate of Mu'izz al-Dawla's palace
for three times: at dawn, sunset and night prayers.
Al-TaJic allowed cAdud al-Dawla to employ drummers
in front of his palace in the Shammasiyya district of
Baghdad at three of the times of prayer. Under the
Saldjuks, a certain Saed al-Dawla, according to Ibn
al-Athfr, also enjoyed the privilege of being serenaded
by drummers in front of his residence in 471/1078.
The Persian traveller Nasir-i Khusraw witnessed an
impressive display of beating of drums and blowing
of trumpets by a thousand soldiers (perhaps an exaggerated number) in front of the royal palace at the
sunset prayer (maghrib) in Cairo in 439/1047. The customary beating of drums thrice a day at prayer times
(rasm al-tabl al-nawbafi 'l-salawdt al-thaldth) for amirs, according to Ibn al-Fuwatf, was practiced until 634/1236.
During the Mamluk period the drummers were
employed as part of a military band at tabl-khdna [q.v.]
where they performed at fixed hours and regular occasions for the sultans. In Yemen during the Rasulid
period (628-723/1228-1323), the tabl-khdna existed,
wherein drums were beaten with other musical instruments like cymbals at processions as well as on various
celebrations for three or seven days. Some members
of the military band were of African descent. The
privilege of having tabl-khdnas, was sometimes extended
to various amirs. A place in San'a1 was known as the
quarter of the drum-band (hdrat tabl-khdna].
The drummers' status in society was low. In Safawid
Isfahan, they were grouped with people of other
demeaning professions like dancers, singers, pigeontrainers and brothel keepers. Inferior social status promoted solidarity among the drummers, who formed
guilds in Safawid Persia and early modern Egypt.
In Syria, the drummers earned their livelihood by
performing their art at the circumcision of male children, at mock sword-plays for folk-entertainment and
in marriage ceremonies for three days. During the
harvesting seasons of olives and grapes, they per-
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formed ritual beating of drums and sang songs to eke
out a meagre wage. The drummers' work in premodern Syria, as elsewhere in the Middle East, was
treated as a demeaning profession (hirfa dam3a}.
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(M.AJ. BEG)
TABIC [see POSTA].
C
TABI A (A.), literally "nature", functional equivalents tibd' and tab', a term of Islamic science,
philosophy and theology. Numerous Arabic-writing authors have defined the term, and a first survey
shows that in a large number of cases these definitions betray Aristotelian origins. In such cases, therefore, it would be legitimate to analyse tabi'a in the
context of Aristotle's (puaiq, a term usually translated
as "nature", provided that the distinct and varying
conceptual range of the Arabic term is kept in view
and it is not considered identical to its Greek source.
1. Appropriations of the Greek cpuaic; tradition.
Ibn Sma [q.v.] writes in his K. al-Hudud that "tabi'a
is an essential first principle (mabda3 awwal) for the
essential movement of that in which it is present; in
short, for every essential change (taghayyur) and every
essential persistence (thabdt)" (Rasd'il, Cairo 1326, 86;
cf. A.-M. Goichon, Lexique de la langue philosophique d'Ibn
Sind, Paris 1938, 201). This is clearly an Aristotelian
definition; in fact, in the 'Uyun al-hikma, we find Ibn
Sma providing a fairly faithful Arabic paraphrase of
Aristotle's Physics, ii/1, 192.b.20-3: "Tabi'a is a cause
(sabab = ama) in that it is a certain essential principle (mabda3 = ccpxri) of motion and rest to that in
which it is inherent, essentially and not by accident"
(Arabic text in Goichon, 201). Similarly, to take another example, the Ghdyat al-haktm of pseudo-Maslama
b. Ahmad al-Madjrftr [q.v.] also defines tabi'a as a
cause and an essential principle; and in conformity
with Aristotle it is expressly called a potentiality: we
are told that tabi'a is a certain kuwwa (Suvajtin;) existing in physical bodies by means of which their forms
and acts are preserved for a finite period of time—
"natural philosophers (tabi'iyyuri) call this kuwwa the
constraining cause (al-sabab al-mumsik) by means of
which bodies persist without collapsing, disintegrating,
or calcining. . . . The definition of tabi'a is that it is
the essential first principle . . . of motion and rest"
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(ed. H. Ritter, Berlin 1933, 284). Recall Aristotle's
Metaphysics, ix/8, 1049.b.9-10: "cpuou; is in the same
genus as 8x>vani<;; for it is a principle of movement".
Ibn Hazm [q.v.], too, in his polemical discourses on
tabi'a, says that it is a potentiality, and so do the
Ikhwan al-Safas [q.v] (see below).
But pseudo-Madjrftf continues to give the definitions of tabi'a according to others, and here the question of sources, though they remain evidently Greek,
becomes rather complex. According to the philosophers, he says, tabi'a is a corporeal form (sura ajismiyya)
and "it is in physical bodies (al-badan) through the
mediation of the Sphere lying between this [corporeal form] and the Soul" (loc. cit.). Plato, he tells us,
defined tabi'a as a natural substance (ajawhar tabi'i}.
And like Ibn Sma—and here the texts of the Hudud
(Goichon, 201) and Ghdya are practically identical—
he gives the definition of the physicians: "They apply
the term tabi'a to humour, natural heat (al-hardra alghariziyya), aspects of the bodily organs (hay3dt al-a'dd3),
movements, and the vegetative soul" (loc. cit.).
Indeed, the term is widely used by Arabic physicians and, as Goichon points out (200), in this usage
it carries the broad sense of the Latin natura rerum.
In this connection, one should note what seems to
be a fairly common feature of Arabic encyclopaedic
works on animals: found in these writings is a section devoted to the tabd3ic of each animal, followed
by its properties (khawdss) (see, for example, Ibn Abi
'1-Hawafir (d. 701/1301), Baaa'i' al-akwdnfi manafi'
al-hayawdn, ms. Chester Beatty 4325; Tsa b. cAlf
(fl. 3rd/9th century), K. Manafi' al-hayawdn, ms. Berlin
6240; cf. Sezgin, GAS, iii, Leiden 1970). Also, in natural historical writings sometimes the term used is
tibd', which functions as the equivalent of tabi'a. Thus
Aristotle's title History of animals is translated Fi ma'rifat tibd' al-hayawdn al-barn wa 'l-bahri (ed. A. Badawi,
Kuwait 1977). Again, in the Arabic translation of
Aristotle's Generation of animals attributed to Yahya b.
al-Bitrfk, (pt>ai<; is consistently rendered tibd' (see ed.
J. Brugman and HJ. Drossaart Lulofs, Leiden 1971,
249). But the use of tibd' is not restricted to this particular context, since, for example, in a discourse on
the souls of heavenly bodies Ibn Sma speaks of their
tibd' in which, he says, inheres the principle of change
and multiplicity (Arabic text in Goichon, 201).
An unmistakably Neoplatonic account of tabi'a is
found in the Rasd3il of the Ikhwan al-Safa1 which contains a whole chapter on the quiddity (mahiyyd) of
tabi'a. "Those among the sages and philosophers who
used to talk about cosmic phenomena occurring in
the sublunar realm", we read in the Rasd3il, "attributed all natural events and processes to tabi'a . .. Know,
O my brother,. . . that tabi'a is only one of the potentialities of the Universal Soul, a potentiality spreading through all sublunar bodies, flowing through each
of their parts". Then we are told that, expressed in
terms of Divine Law, tabi'a is a group of "angels who
are assigned the task of protecting the world and carrying out natural creation (tadbir al-khalikd) by the permission of God" (Rasa'il, Beirut 1957, ii, 63). This is
an interesting appropriation of the Neoplatonic doctrine of emanation, particularly as it is found in the
historically important Theologia Aristotelis, a pseudoAristotelian text whose ultimate substratum is Plotinus' Enneads, iv-vi in Porphyry's arbitrary arrangement.
In this text tabi'a is spoken of as an emanation ultimately radiating forth from the First Cause, through
the successive emanations of the hypostases of the
Intellect and Soul (ed. A. Badawi, in idem, Plotinus
apud Arabes, Cairo 1955, 6). Note that both Plotinus
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and the Ikhwan agree on the intermediary roles of
the Intellect and Soul in the creation of the natural
world. God's method was to act indirectly, and for
the Ikhwan, this meant that He carried out the
affairs of the world through His angelic agents—and
tabi'a was one of them: "tabi'a is only one of God's
angels, His supporters and His obedient slaves, doing
whatever they are commanded to do" (Rasd'il, ii, 127;
cf. I. Netton, Muslim Neoplatonists, Edinburgh 1982, 38).
We have already seen that pseudo-Madjrltf assigns this
role to the Sphere.
Given the hierarchical ethos of Neoplatonic metaphysics, one frequently finds in the Islamic philosophical literature elaborate discourses on the ranks
of created beings, and man's place on this scale. An
example is the ethical treatise K. al-Nafs wa 'l-ruh (ed.
M.S.H. Ma'suml, Islamabad 1968) of Fakhr al-Dln
al-Razf [q.v.]. In this work, the author organises his
four ranks of beings on the basis of, inter alia, the
existence or non-existence of tabi'a in a given being.
Angels were on the top, endowed with intellect but
no tabi'a; next came lower animals possessing tabi'a
and desire, but no intellect; then inanimate objects,
having none of the three; and finally the fourth place
belonged to human beings, possessing all three, tabi'a,
intellect, and desire. But then, we are told that it is
the privilege only of human beings to be God's vicegerents, because they had faculties of which other
beings were deprived (see M. Fakhry, Ethical theories
in Islam, Leiden 1991, 186); and in this sense man
becomes the highest created being. Here it is interesting to note that al-RazI does not admit of tabi'a
in inanimate objects, and this clearly means that he
is thinking of it exclusively in psychological terms; for
him, tabi'a was a faculty which necessarily implied
volition, and this is certainly not Aristotle's (p\>cn<;.
2. In Kalam.
In the kaldm literature [see CILM AL-KALAM], the term
tabi'a is often used interchangeably with tab'. Thus,
in his own reformulation of the meaning of the two
terms, the mutakallim al-Ashcarf [q.v.] conflates them:
when, he says, one is accustomed to seeing the occurrence (huduth) of some specific accidents (a'rdd) invariably ('aid watlrat"1 wdhidatin) in some specific bodies,
one calls them "tab' and tabi'a" (Ibn Furak, Muajarrad
makdldt al-Ash'an, ed. D. Gimaret, Beirut 1987, 1312). But this does not mean that here we have a total
conceptual equivalence, for frequently one finds in
kaldm a distinction between tab' and tabi'a. In general, the latter term in its standard non-kaldm usage
is understood by the mutakallimun to mean the natural disposition of a physical entity which necessarily
determines its particular behaviour, and here tabi'a is
practically synonymous with the khilka of the mutakallim
al-Nazzam as reported by al-Shahrastam [q.v.]: "Everything that lies beyond [the action of human beings] . . .
is the work of God by the necessitation of a khilka"
(al-Shahrastam, 38). Again, in a qualified manner, the
term is functionally equivalent to the ma'nd of Mucammar (see R. Frank, Al-ma'na: Some reflections on the technical meaning of the term in the Kaldm and its use in the
physics of Mu'mmar, in JAOS, Ixxxvii [1967], 248; cf.
H.A. Wolfson, Philosophy of the kaldm, Cambridge, Mass.
1976, 566). On the other hand, the mutakallimun view
the standard notion of tab' in a distinct generic sense
of a natural causal agency which brings about the
real phenomena of the world (see below). It would
appear, then, that here tabi'a is a special case of
tab'; and since both of them were equally considered
to imply natural causation for physical processes, as
opposed to direct divine will or command, they were

both equally unacceptable to practically all mutakallimun.
It is for this reason, it seems, that they sometimes do
not bother to keep the two terms distinct from each
other.
Mentioned among those whom the mutakallimun censure for believing in natural causation is a group of
thinkers called ashdb al-tabd'i', espousers of tabd3i'—
and this seems to be a rather broad designation for
those who pursue natural philosophy (see A. Dhanani, The Physical theory of kaldm, Leiden 1994, 4, 182).
However, it is clear that the mutakallimun attribute to
these ashdb such views on tab'/tabi'a as are shared
also by the alchemists, for the alchemists did believe
in tab'/tabi'a as an agency of natural causation (see
3. below). But it is an interesting fact that in the Sin
al-khalika of pseudo-Apollonius of Tyana [see BALINUS],
a fundamentally important source of early Arabic
alchemy [see RUKN], we find mentions of ashdb altabd'i' as a group of people who deify and worship
tabd'i' and whom the author of the text strongly
condemns (K. Sin al-khalika wa-san'at al-tabi'a, ed.
U. Weisser, Aleppo 1979, 30, 60). Further, in his
K. al-Sab'in, Djabir b. Hayyan [q.v], too, refers to
ashdb al-tabd3i', whom he evidently considers outsiders
to his field of alchemy (see P. Kraus, Jabir ibn Hayyan,
ii, Cairo 1942, 17). Thus the self-perception of some
alchemists was that they are not among this group;
but they do nonetheless fulfill the mutakallimun^ criterion of what definitively characterises ashdb al-tabd'i'.
Tabi'a and tab' as causality. It should be noted that
the kaldm discourses on tab'/tabi'a, and they are voluminous, are always carried out in the larger context
of the problem of causality. Indeed, one would agree
with the claim that for the mutakallimun the "term
[tab'/tabi'a is] the equivalent of causality" (Wolfson,
op. cit., 559). Ibn Rushd [q.v] expresses this the other
way around, but categorically: denial of causality is,
in effect, a denial that things have a tabi'a (Tahdfut
al-tahdfut, ed. M. Bouyges, Beirut 1930, xvii/5, 520).
A lucid explanation of the mutakallimun^ position on
this matter is to be found in the Daldlat al-hd'irin of
Musa b. Maymun (Maimonides) [see IBN MAYMUN].
Here one reads the report of the kaldm doctrine
that all physical bodies consist of atoms (ajawhar, pi.
ajawdhir/djuz3, pi. adizd3) and accidents ('arad, pi.
a'rdd) created by God through His will. All attributes
of bodies (colour, smell, motion, growth, decay, life,
death, etc.) are accidents. But these accidents do not
arise out of, even less, are necessarily caused by, a
tab' or tabi'a inhering in bodies and acting naturally
without God's direct creative causal action. Everything
in the world that comes into being comes into being
by an act of free creation by God as He wills. The
object of this doctrine, Maimonides tells us, is to guard
against the idea that there is in any sense a tabi'a in
things and that this tabi'a of a thing requires necessarily that there should be joined to it such and such
accident (Le Guide des egares, ed. and tr. S. Munk, Paris
1856-66, i, 375 ff.).
In other words, tab'/tabi'a, in its standard usage,
is considered by the mutakallimun to signify a real principle of natural causation, and this is in conformity
with Aristotle. Again, Ibn Khaldun [q.v.], speaking of
the mutakallimun^ denial of causality, characterises them
succinctly by his statement "They denied tab! 'a"" (Mukaddima, iii, 114). Ibn Hazm says of the Ashcarls that
they used the term 'dda (custom) instead of tabi'a to
designate the natural course of events not broken off
by miracles (K. al-Fisal fi 'l-milal, Cairo 1320, v, 15).
To be sure, in the Makdldt al-Ashcarf declares: "One
who holds tabi'a to be necessitating (al-muajiba) and
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tab' to be that which causally engenders (al-muwallid)
is mistaken" (Ibn Furak, 131; note here the distinction between tab' and tabi'a). He then explains his
position by saying that it is simply a matter of linguistic usage that people say, "the tab' of so and so
is good" and that "the tab' of so and so is evil". They
do so because they are accustomed to (i'tddu) seeing
some specific accidents occurring invariably in certain bodies (132). Thus tab'/tabi'a has no ontological
significance. Again, "He [al-Ashcarf] used to reject
the views of the philosophers, the espousers of tabd'i'
(tabd'i'iyyun), and the Muctazila, all of whom argue
for their belief in causality (tawallud) by saying that
'there exists in fire a tendency (i'timdd) which causally
engenders its upward motion, and a tendency in stone
which causally engenders its downward motion. He
would say: all that is in these bodies is the creation
of the All-Powerful, the Wise, Who does whatever He
wills to do, without cause (sabab) and without any mediating processes (mu'dlaaja). Indeed, we have already elucidated his views concerning his denial of the doctrine
of taba'i'" (276).
In explaining the regularity and predictability of
natural phenomena, Abu Hamid al-Ghazalf [q.v.] also
substitutes 'dda for tab'/tabi'a. But his explanation is
more sophisticated. Why is it that fire always burns,
and (to take one of his own examples) a boy never
turns into a dog? His answer is twofold: (a) God creates certain events in succession to other events; this
succession continues in the same way since God has
caused the continuance of custom ('dda), and (b) God
has created in us the knowledge of (a), namely that
the custom will continue, and that fire will continue
to burn, and a boy will not turn into a dog. Thus
natural phenomena are not caused, of necessity, owing
to a tab', but due to a divinely-created custom, a custom of which we possess a divinely-created knowledge.
(Tahajut al-faldsifa, ed. Bouyges, Beirut 1927, 270-86).
But the substitution of cdda for tab'/tabi'a came
under heavy criticism in the hands of Ibn Hazm.
Thus arguing on grounds of linguistic usage, he says,
"'dda in the Arabic language" is used with regard to
something which may either be avoided (tarkuhu) or
not avoided, and whose absence (zawdluhu) is possible (mumkin), in contradistinction to the term tabi'a,
which is used with regard to something the avoidance of which (al-khuruaj canhd) is impossible (mumtani')
(Fisal, v, 15-6). Thus unlike tabi'a, cdda cannot explain
the regularity in the processes of the world, since they
always happen in the same way. He then explicates
the term: tabi'a—which is, he tells us, synonymous
(mutarddifa) to khatika, sallka, bahira, ghariza, sadjiyya,
sima, and ajibilla—only means the potentiality (kuwwa)
of a thing whereby the qualities therein, such as they
are, come to pass (Fisal, v, 15). But Ibn Hazm goes
on to say that this does not mean that bodies act
independently by virtue of their tabi'a, for tabi'a so
defined has no intelligence (cakl) and therefore actions
of things are not created by the things themselves.
Of necessity, says Ibn Hazm, we know that with regard to these actions, their creation is due to something outside of the things in which they appear, and
that can be none other than God. Thus by rejecting
the ontological equivalence of tabi'a and natural causation, Ibn Hazm makes tabi'a a potentiality whose
actualisation is caused directly by divine will, even
though for him the tabi'a of a thing is fixed once
and for all by God ("al-kalam fi }l-tawallud", Fisal, v,
59-60; cf. Wolfson, op. cit., 576-7).
3. Tabd'i' in the alchemical tradition.
In the Islamic alchemical literature there exists a
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rigorously systematic and rich theory of taba'i', and
the grand corpus of tantalising Arabic texts attributed
to Djabir b. Hayyan remains its supreme representative. Indeed, so central is the doctrine of taba'i' in
the alchemy of Djabir that his entire natural scientific system can be reduced to a theory of taba'i',
their place, and their combinations; and in the development of this theory the Sin al-khalika of pseudoApollonius seems to have served as a direct source
(cf. Kraus, op. cit.).
"All things", says the author of the Sin, "arise out
of the four taba'i', and they are: Hot (al-harr [elsewhere al-hardrd\), Cold (al-bard [elsewhere al-buruda]),
Moist (al-lin [elsewhere al-rutuba/billa]), and Dry (alyubs [elsewhere al-yubusa])" (ed. Weisser, 3). Identical
declarations are to be found throughout the Djabirian
corpus (e.g., see K. al-Ahajdr, ed. S.N. Haq, in idem,
Names, natures and things, Dordrecht and London 1993,
passim). Indeed, for both pseudo-Apollonius and Djabir,
the four taba'i' constituted the fundamental principles
of the natural world; they were the First Simple
Elements (al-'andsir al-basd'it/al-basd'it al-uwal) of all
bodies. They were uncompounded entities (al-mufraddt) out of which the first compound elements (almurakkabdt), Fire, Air, Water, and Earth were formed,
and these latter were Second Elements ('andsir thawdm)
(see Mukhtdr rasd'il, ed. P. Kraus, Paris 1935, passim;
Ahajdr, ed. Haq, 38-4; Sin, ed. Weisser, passim). Again,
"when these four tabd'i' enter into combination, they
give rise to Fire, Water, Air (al-rih), and Earth (alturdb), and they are then called ustukussdt; they are
the generators (al-ummahdt) and principles (al-usul) of
all individual things (al-ajrad)n (Sin, 187).
The temptation to read Aristotle's four qualities
into these taba'i' must be resisted; for even though
some isolated similarities do exist here, the two sets
of entities remain both metaphysically and functionally distinct from each other. Aristotle's qualities were
conceptual entities, tabd'i' were real elements; the former were not to be found in isolation from the four
Empedoclean primary bodies in which they inhered,
the latter were independently existing entities capable of physical acts, such as motion, combination,
and separation. In the Sin, each of the taba'i' is
sometimes referred to as a kuwwa (e.g. 186, 330, 372),
but in the context the term seems to have a peculiar sense of a motive force, something that is conceptually far removed from 5i>va|ii<; or rcoiornq (Ar.
kayfiyydt). As for the Djabirian corpus, Aristotelian
appellations in this particular matter are almost totally absent; indeed, the author of the corpus sometimes explicitly distinguishes tabd'i' from kayfiyydt (see
K. Ikhrdaj md fi 'I kuwwa ild 'l-fi'l, ed. Kraus, 92).
In both the Sin and the Djabirian corpus, the generation of bodies out of taba'i' is explained in mechanistic terms. Thus: "When the Sphere (al-falak) [which
encloses the world] moves perpetually and becomes
vigorous in its motion, the four tabd'i' form pairs
(izdawadjat), one with the other. They become different, and one knows one pair from the other by its
essence (qyn) and form (surd). . . Thus come to pass
by their combination the four compound tabd'i',
namely, Fire . .. Water . . . Air ... and Earth" (Sin, 187).
The explanation is more elaborate in Djabir who
speaks in Neoplatonic terms: At the root of the generation of the corporeal world lies the Desire (shahwa)
of the Soul which endows substance (ajawhar) with
formative power; thus substance attaches to taba'i',
and the four elementary bodies come to pass. The
Djabirian tabd'i' get themselves "implanted" in substance, they "attack" substance, and "act upon" it;
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they "shape" it, "embrace" it, and "compress" it (see
Haq, 57-62). All this stands in sharp contradistinction
to Aristotle.
It should be noted that the Djabirian taba'i* were
indeed the true material elements of things; things
could be decomposed into their constituent tabd3ic;
they could be made to undergo transmutation by augmentations, suppressions, and rearrangements of tabd3ic\
and like all material entities, tabd3ic possessed weights
and all other physical properties too (see K. al-Sabcin,
ed. Kraus, 473). Indeed, the elixir was only a substance in which the four tabd3ic existed in a perfect
numerical proportion (see ed. Haq, passim), Aristotle
had said that to each elementary body there was only
one affection (Generation and corruption, ii/3, 331.a.3-6);
this meant that when, say, Fire is deprived of Hot,
the contrary quality, Cold, always appeared—Fire
which was hot and dry, thus became Earth which
was cold and dry. But in the Djabirian system, we
could, through alchemical procedures, extract Hot
from Fire, and in this way reduce the latter to pure
Dry; and of course there did exist bodies which were
only hot, or only cold, and so on (see Kraus, Jabir
ibn Hayydn, ii, 135-85). To be sure, the whole of
alchemy consisted in nothing other than systematic
operations on, and manipulations of, tabd3ic.
In the Islamic alchemical literature, the words tabc
and tabi'a do occur in their ordinary sense of the
natural properties or disposition of a thing, or the
temperament of a person. But when so employed,
these words do not seem to function as technical
terms; rather, they are used informally in the way in
which al-Ashcarf describes them—that is, as they are
uttered in ordinary linguistic usage.
Bibliography. In addition to works cited in the
text, see Abu Rashfd, K. al-Masd'il fi 'l-khildf bayn
al-Basriyyin wa 'l-Baglidddiyyin, ed. and tr. A. Biram,
Leiden 1902; A. Altmann and A.M. Stern, Isaac
Israeli, London 1958; Baghdad!, Park, ed. £Abd alHamld, Cairo n.d.; idem, K. Usul al-dtn, Istanbul
1346; Bakillanr, al-Tamhid, ed. Rj! McCarthy, Beirut
1957; Djuwaym, al-Irshdd ji usul al-ictikdd, ed. and
tr. J.D. Luciani, Paris 1938; M. Fakhry, A History
of Islamic philosophy, New York 1983; R. Frank, Motes
and remarks on the tabasic in the teaching of al-Mdtundi,
in Melanges d'islamologie. Volume dedie a la memoire de
Armand Abel par ses collegues, ses eleves et ses amis, ed.
P. Salmon, Leiden 1974, 137; Ghazall, Ihyd3 'ulum
al-din, Cairo 1315; A.-M. Goichon, Introduction a
Avicenne, Paris 1933; idem, La distinction de I'essence
et de I'existence d'apres Ibn Sind, Paris 1937; B. Haneberg, Ibn Sind und Albertus Magnus, in Abh. der
Philos.-philoL Classe der Koniglich Bayerischen Akad. der
Wiss., xi [1868], 191; Job of Edessa, Book of treasures,
ed. and tr. A. Mingana, Cambridge 1935; Khayyat,
K. al-Intisdr, ed. and tr. A.N. Nader, Beirut 1957;
Fakhr al-Dm al-Razf, Muhassal qfkdr al-mutakaddimin
wa 'l-muta3akhkhinn, with the commentary of Nasir
al-Dfn al-Tusf, Talkhis al-muhassal, ed. A. Nuram,
Tehran 1980; U. Weisser, Das "Buch uber das Geheimnis der Schb'pjung" von Pseudo-Apollonius von Tyana, Berlin
and New York 1980.
(S. NOMANUL HAQ)
4. In astronomy.
It seems that the non-Ptolemaic planetary models
of the 7th/13th to 10/16th centuries largely grew out
of metaphysical speculations on the tabi ca of heavenly
bodies. Recall that Ptolemy in Book ii of his Planetary
hypotheses explains the diurnal rotation of the heavenly
spheres by the tabi'a of the outermost Sphere and
that of all the other spheres, which move uniformly
and simultaneously in a circular motion. But the

motions of the spheres within each planetary sphere
he attributes to the will of the soul of that planet as
well as to the tabi'a of ether (see A. Murschel, The
structure and function of Ptolemy's physical hypotheses of planetary motion, in Journal for the History of Astronomy, xxvi
[1995], 33). In the system of Ptolemy, then, simple
bodies had composed motions.
Ibn al-Haytham [q.v.] was troubled by this, considering it to be a violation of the tabl'a of celestial
bodies. Thus in ms. Y of his Fi hay3at al-cdlam (ed.
and tr. Y.T. Langermann, New York 1990, 66-7,
230-1) he is quoted as saying that stars are natural
(tabi'iyyd) bodies that by themselves can have only one
natural motion. There are four premises on which
explanations of planetary motions must be based:
1. A natural body does not move by its nature
with more than one natural motion,
2. A simple natural body does not move with a
varying motion,
3. The body of the heavens does not admit of
being acted upon,
4. A void does not exist.
Ibn al-Haytham's argument runs something like this:
since each star is of a simple substance, its motions
must be regular and uniform. And given that there
cannot be a void, each planet has a sphere whose
circular motion carries it about. But since each planet
has several motions, all planets have a separate sphere
to account for each of their motions.
Much of this is accepted by Naslr al-Dln al-Tusf
[q.v} in his Tadhkira, i/2. Of interest is i/2, 2: "If
the motion of a self-moved mobile is monoform, its
principle of motion is called a nature (tabf), whether
the motion is natural and elemental or voluntary and
celestial. Otherwise its [principle of motion] is called
a soul (nafs], whether the [motion] be vegetative or
animal" (ed. and tr. FJ. Ragep, New York 1993,
100). It is in ii/7, 25, that al-Tusi enumerates the
ways in which Ptolemy's lunar model violates the principle of simple motion for simple bodies (for Mercury,
see ii/8, 19, and also CUTARID)—a violation, that is,
of their tabi'a.
(D.E. PINGREE and S. NOMANUL HAQ)
TABIB [see TIBB].
TABriYYAT [see Suppl.].
TA'BlR [see RU'YA].
TABrUN (A.) (sing. tdbic or tdbi'i), usually translated as Successors, means the Successors of the
Companions of the Prophet [see SAHABA]. The
Successors are the members of the generation of Muslims that followed the Companions, or those Muslims
who knew one or more of the Companions but
not the Prophet himself. They played a significant
role in the early stages of Kur'an commentary [see
TAFSIR], the biography of the Prophet including the
history of his campaigns [see MAOJAZI; SIRA; TA'RIKH] ,
jurisprudence [see FIKH] and the collection and dissemination of traditions [see HADITH]. In all these
fields, the earliest material consists of reports about
the actions and sayings of the Prophet, his family and
his Companions. The Companions transmitted this information to the Successors, who in turn transmitted
it, both in writing and orally, to one another, to their
students and to the leadership of the larger Muslim
world of the Umayyad and early 'Abbasid periods.
Chronologically, the last of the Successors were those
who knew the Companions who lived for the longest
time after the Prophet's death. Among these are included
those who studied and worked with the Companion
Anas b. Malik [q.v.], who did not die until 91-3/
709-11 and was the last Companion to die in Basra.
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There are biographies of the Successors in tabakat
[q.v] works, as well as in the biographical dictionaries devoted specifically to establishing the reliability
of hadith transmitters [see AL-DJARH WA 'L-TACDIL; CILM
AL-RIDJAL]. In tabakat works, Successors are ranked
chronologically; riajdl works tend to list transmitters
alphabetically (e.g. al-Bukhan's Kitab al-Ta3rikh al-kabir).
In his Kitab al-Tabakdt al-kubra, Ibn Sacd (d. 230/845
[q.v.]) divides his biographies of the Successors into a
number of classes corresponding to the places in which
they taught and studied and to their contact with the
most important Companions. The first class consists
of Medinan Successors who transmitted from either
Abu Bakr or cUmar or both; the second, of Medinan
Successors who transmitted from c Uthman and CA1I,
as well as from eight other well-known Companions.
After the Medinans come the Successors of Mecca
(starting with those who transmitted from cUmar), and
then a few who were active in other parts of Arabia.
He then moves on to notices of Successors active in
Kufa, Basra and Baghdad, then in Syria and North
Africa and finally he mentions one person, Mu'awiya
b. Salih (d. 158/774), in al-Andalus.
Some of the Successors are especially noted for
their contribution to one or another of the fields of
learning mentioned above. In to/sir, for example, among
the students of the Companion cAbd Allah b. c Abbas
(d. 68/687 [q.v.]), Sacld b. al-Djubayr (d. 95/714) and
Mudjahid b. Djabr (d. 104/722 [q.w.]) were particularly important; in maghdzi, Aban b. c Uthman (d. 105/
723) and £Urwa b. al-Zubayr (d. ca. 94/713 [q.w.]).
A great many of them are known for their contributions to several fields. Ibn Shihab al-Zuhn (d. 124/
742 [q.v.]) is possibly the most famous polymath
among the Successors. As an historian, he was one
of the foremost early authorities on the life of the
Prophet [see SIRA; MAGHAZI] and he was a teacher of
al-Wakidl (d. 207/823 [q.v.])', as a traditionist, he played
a crucial role in the written transmission of hadith.
Al-Hasan al-Basn (d. 110/728 [q.v.]) is claimed as a
seminal figure by virtually all branches of religious
learning (although Sezgin lists him with the theologians; see Bib I.).
As jurists, the Successors were considered the link
to the early period of Islam that made it possible to
ascertain the established practice, the surma [q.v.], of
the Prophet and of the early community. Certain of
them are associated with the legal development of a
particular place. In Medina, prominent among the
many Successors mentioned in early Malik! texts [see
MALIKIYYA] are the Medinan Sa'id b. al-Musayyab
(d. 94/713) and NafT b. cUmar (d. 117/735). In Kufa,
the legal opinions of Ibrahim al-Nakha'I (d. 96/715
[q.v.]) form the basis of early Hanaff doctrine. They
were compiled by his student Hammad b. Abl Sulayman (also a Successor, d. 120/738), with whom
Abu Hanlfa (d. 150/767 [q.v.]) studied. In Mecca,
c
Atas b. Abf Rabah (d. 114/732 [q.v.]) stands out; in
Damascus, Kabisa b. Dhu'ayb (d. 86/705).
As the repositories of the legacy of the Prophet
and the Companions, all the Successors were potentially traditionists. Distinguishing among them to determine exactly who each was and whether he could be
considered a reliable transmitter in the link of an isndd
chain is the most important component of the sciences of Tradition (culum al-hadith) [see HADITH. iv].
Thus their biographers are particularly careful about
their genealogies, the time and place of their birth,
the cities where they spent their active lives and their
teachers. Once it is ascertained with whom they studied, then the precise nature of the contact must be
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explored. In the case of the Successors who knew one
or more Companions, for example, the question is
whether they associated with them or simply encountered them, and whether they actually heard (samdc)
traditions from those Companions, or merely transmitted on their authority (rawa can, or only (an) [see
MUCANCAN; also again HADITH].
The hadith collections of a number of Successors
happen to have survived in manuscript; they are listed
in Sezgin (see Bibl.). Two examples are Humayd b.
al-TawIl (d. 142/759), and Hisham b. cUrwa b. alZubayr (d. 146/763). The biographical information
about them that can be gleaned from various sources
(see Bibl.) will serve to illustrate what we find for the
vast majority of Successors. The Basran Humayd transmitted on the authority of the Companion Anas b.
Malik (see above), and is said to have taken and
copied al-Hasan al-Basrf's books and then returned
them. However, the jurist and traditionist Yahya b.
Sa'fd (d. 143/760) is reported to have said that, whenever he asked Humayd anything about al-Hasan's
fatwds, he would say he could not remember. It is
not clear whether Humayd actually heard cUmar b.
al-Khattab or only transmitted on his authority; similarly, he may have only transmitted on the authority of Anas b. Malik without actually having known
him, despite the fact that he was a younger contemporary of Anas's in Basra (al-Hakim al-Naysaburf
[see Bibl] mentions Humayd as one of those Successors guilty of tadlis [q.v.], or improperly altering isndds).
Hisham was born in Medina and died in Baghdad.
He related from his father, the Successor cUrwa b.
al-Zubayr, and from his uncle cAbd Allah b. al-Zubayr
(d. 73/692 [q.v.]), a nephew of 'A'isha's. The noted
Kufan traditionist Waklc b. al-Djarrah (d. 197/812)
reported that at a certain point he spent some time
among the scholars of Kufa.
In his work on hadith methodology, K. Ma'rifat culum
al-hadith, al-Hakim al-Naysaburf (d. 404/1014 [q.v.]),
like Ibn Sacd, divides the Successors into a number
of classes, although his classification system is not the
same as Ibn Sa'd's (and is not fully explained). His
first class is comprised of the Successors who transmitted from those Companions to whom the Prophet
promised Paradise (al-mubashshara al-cashara). Other
classes include one made up of the seven jurists of
Medina [see FUKAHA' AL-MADINA AL-SABCA, in Suppl.];
Successors born in the period of the ^ahiliyya [q.v],
al-mukhadramun [see MUKHADRAM]; and people falsely
credited with actually hearing (samdc) one of the
Companions when they in fact had heard only a
fellow Successor.
Al-Hakim prefaces his section on the Successors by
saying that whoever does not know who the Successors
are will not be able to distinguish between them and
the Companions, nor will he be able to distinguish
between them and the Successors of the Successors
(tdbie al-tdbicin or atbdc al-tdbiem). These, al-Hakim explains, are the third generation (tabaka) of Successors
after the Prophet and among them are found such
people as Malik b. Anas (d. 179/795 [q.v.]), Sufyan
al-Thawn (d. 161/778 [q.v.]), Shu'ba b. al-Hadjdjadj
(d. 160/776 [q.v.]) and Ibn Djuraydj (d. 150/767).
With this group we move to the scholars in the
forefront of the development of Islamic law who were
known both as jurists and traditionists and whose use
of traditions in legal reasoning, exemplified by alShafiT (d. 204/820 [q.v.], made hadith studies an inextricable part of jurisprudence [see again FIKH; also
USUL] . During this period, when the lives of the Prophet
and the Companions were becoming part of the dis-
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tant past, the authority of the Successors as heirs to
the knowledge of those times increased. Concern that
their knowledge might be lost led the Umayyad caliphs
of the early 2nd/8th century to patronise the efforts
made by hadlth scholars, most notably al-Zuhrl, to
collect and write down as many traditions as possible.
In Muslim scholarship both of the pre-modern and
modern periods, biographical information about isndd
transmitters is utilised to assess the worth of each transmitter's contribution. The fact that many transmitters
are known to have been inaccurate about their contacts and scholarly activities is considered proof of the
veracity of the biographies. In secular and orientalist scholarship, most, if not all, of this information is
viewed as later fabrication, and it is utilised to figure
out how, when and for what purposes the scholars
of the generations after the Successors chose to participate in the practice of depending upon and elaborating isndds', the Successor and Companion links in
the isndd?, that go back to the Prophet are considered
particularly problematic.
Bibliography: For biographies of Successors, see
Bukharl, K. al-Ta'rikh al-kabir, Haydarabad 1361-5,
8 vols.; Ibn Hadjar al-cAskalanf, K. Tahdhib altahdhib, Haydarabad 1325-7, 12 vols.; Ibn Hanbal,
K. al-cllal wa-macrifat al-riajdl, eds. Talat Kogyigit and
Ismail Cerrahoglu, Ankara 1963; Ibn Sa'd, K. alTabakdt al-kubrd. For individual Successors and primary and secondary sources about them, see Sezgin,
GAS, i. For hadlth methodology, see al-Hakim alNaysaburi, K. Ma'rifat fulum al-hadlth, Beirut n.d.
For a reaction to the critical view of the role of
the Successors, see Nabia Abbott, Studies in Arabic
literary papyri, Chicago 1967, ii, and Sezgin, op. cit.
For critical studies of their role, see M. Cook, Early
Muslim dogma, Cambridge 1981, ch. 11 "The dating of traditions"; G.H.A. Juynboll, Muslim tradition,
Cambridge 1983; J. Schacht, The origins of Muhammadan jurisprudence, Oxford 1950; H. Motzki, Die
Anfdnge der islamischen Jurisprudent,. Ihre Entwicklung in
Mekka bis zur Mitte des 2./8. Jahrhunderts, AKM 50,
2, Stuttgart 1991.
(SUSAN A. SPECTORSKY)
TABKH (A), the action of cooking either in
a pot, by boiling or stewing; or by roasting, broiling,
frying or baking. Beyond the narrow sense of cooking only fleshmeat, tabkh meant the transformation from a raw state of every conceivable
foodstuff for consumption. Possibly the Arabic
substantive for "cook" (tabbdkh [q.v.]) also contained
the Hebrew sense of serving food at table, in addition to its preparation. According to some lexicons,
cooked food, tabikh, was distinguished from kadir, the
latter specifying fleshmeat cooked in a pot seasoned
with pepper, cumin and the like, while the former
meant meat not thus seasoned; or, tabikh meant fleshmeat cooked with broth or gravy, while a different
term applied to meat prepared without such liquid
(Lane, s.v. t-b-kh). It is evident, however, from the
extant mediaeval culinary manuals (kutub al-tabikh) that
such distinctions did not obtain in practice, the term
"cooked" applying to a dish comprising any combination of ingredients prepared by any of the methods noted above. Food as nourishment, and factors
determining diet in pre- and classical Islamic times,
are treated in the art. GMBHA', while MATBAKH describes
the kitchen, its major appliances and utensils employed
therein. Here, cooking techniques will be dealt with,
together with the main categories of ingredients used.
Cooking techniques varied somewhat according to
the social location of the "kitchen". Bread making, an
activity common to all segments of the population,

illustrates the point well. J.L. Burckhardt observed the
following method among the Bedouin of the Arabian
peninsula in the early 19th century. First, a circular
"element" of stones was heated. The fire was then
removed and dough made from coarse-ground grain
was set on the stones over which the glowing ashes
were placed until the bread was cooked (Notes on the
Beduins and Wahabys, London 1831, 58). Unleavened
bread made in this fashion was called khubz malla or
"roasted" bread, malla referring to the hot ash and
embers (Ibn Durayd, Qamhara, Haydarabad, 1925-33,
s.v.). Another method was a kind of grilling process
which involved the cooking of large thin loaves on a
concave metal plate (sdaj) inverted and supported on
stones over a fire, with the dough placed on the convex side (A. Musil, The manners and customs of the Rwala
Beduins, New York 1928, 92). Bread was also prepared in the communal oven (font) employed by households among settled hamlet and village as well as the
less affluent urban populations; either the dough was
prepared in the home and baked in the Jurn, the
baker retaining a portion of the dough as payment,
or else a poorer quality bread could be purchased
directly from the baker. By contrast, bread made for
a comfortable urban household was prepared in its
own kitchen from the best wheat flour; the appliance
used was the tannur, the bee-hive shaped baking oven
of Mesopotamian origin. Another general contrast
between the urban and rural-nomadic techniques may
be found in methods of food preservation. In the
latter tradition, sun- and wind-drying of raw materials
like meat were common, desiccation being nature's
own way of preservation. In the urban kitchen, ingredients such as salt, vinegar, lemon juice, mustard and
other spices and the process of smoking were used in
addition to the more "natural" means of preservation. Finally, there was a contrast in the use of condiments accompanying a dish and flavourings in food.
Complicated preparations like mum and kawdmikh
were commonplace in the urban "high" cuisine, while
natural plant flavourings, where they could be had,
were employed elsewhere. The cookbooks which have
survived reflect the urban milieu of a leisure class,
although they undoubtedly contain as well traces of
regional or rural oral cooking traditions. For example, the preparation sawik [q.v.] was traditionally made
of barley, parched and dried for use on long journeys; the meal was reconstituted with water or milk
when required. Food by the same name was sold in
the markets of Baghdad as a poor man's staple made
from powdered chickpeas. However, in more affluent
households this rustic fare was made from fine wheat
flour sweetened with sugar or mixed with other ingredients like pomegranate seeds. In the two extant cookbooks of AndalusI-North African provenance, regional
tastes appear reflected in the frequent use of eggs in
a range of substantial dishes, in the traditional dish
of Berber origin, couscous [see KUSKUSU] , and in dishes
associated with particular locales (D. Waines, The culinary culture of al-Andalus, in The legacy of Muslim Spain,
ed. S.K. Jayyusi, Leiden 1992). The processes and
ingredients discussed below are, however, derived solely
from the culinary manuals.
The most characteristic cooking method for creating substantial dishes was the "stew" or "casserole"
preparation where the ingredients (e.g. meat, vegetables, seasonings) were cooked in liquid in a pot over
the heat of a fire. Recipes for meat dishes other than
fowl usually use only the word "meat" (lahm) which,
appearing unqualified, should be assumed to mean
mutton, a meat preference supported by medical opin-
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ion. It is impossible to tell at what age the mutton
was deemed best for eating, whether as hoggets
(between one and two years) or older. Lamb and kid
were also enjoyed. Beef is only infrequently mentioned
in recipes, possibly mirroring the medical view that,
owing to its coarse nature, it was more suited to the
toiling and labouring classes. Game meat such as rabbit, hare, wild cow, wild ass, gazelle, horse, mountain goat, oryx and stag were all considered edible.
Dishes containing fowl, especially chicken, were also
popular. In one recipe for the famous Persian dish
sikba<& [q.v.], mutton, beef and chicken are cooked
together (al-Warrak, 132).
Typically, these are meat dishes with vegetables and
seasonings, but also with dried fruit in many cases.
The meat in the first stage of the cooking process
may be sauteed briskly in hot oil to which water is
then added, furthering the cooking, while other ingredients and seasonings are placed in the pot; conversely, the meat may first be boiled in a stock of
water and oil to which other ingredients are added
while the cooking process is brought slowly to an end.
A recipe for zirbadj. follows the second procedure:
Take a fine quality chicken, joint and clean it and
place in a clean pot. Then pour over one-half rail of
fresh water and a half ukiyya of good quality oil, some
white of onion and boil all together. When boiled,
pour in white vinegar of half a rail and two ukiyya
of white sugar and one ukiyya peeled almonds and
one ukiyya of rose water. Add the spices, pepper, cinnamon and ginger tied up in a fine cloth so that
they do not alter the dish's colour. Leave on the fire
a little, allowing it to thicken (al-Warrak, 153).
This recipe illustrates a number of interesting points
about the mediaeval cuisine. First, the dish is also
Persian, indicating its strong influence upon the cosmopolitan character of the urban "high cooking culture"; many other dishes, such as thand, masliyya and
madira [q.v.], are contributions of traditional Arab provenance. Second, the recipe gives measures of ingredients, a rare feature of the corpus where measures
and proportions were left to the cook's discretion.
However, characteristic of the recipes is their usually
clear, step-by-step description of the process of preparation. Thirdly, zirbddj. is an example of the common
practice of "meat substitution" in dishes; while the
main feature of the dish is its sweet-sour flavour, other
recipes for zirbdgj call for meat (lahrri) or a combination of meat and fowl, a practice found today, for
example, in North African cooking. Fourthly, recipe
references to slaughtering and cleaning an animal or
bird indicate that fresh meat could be had from livestock, for example goats and chickens, kept by the
household. Finally, a word on the use of spices in
cooking. A spice combination in common use throughout the Middle East was cinnamon, coriander (often
plus cumin), with pepper and saffron widely employed
as well, while regional preferences probably also existed.
The essential oils of pepper and cinnamon were known
for their antiseptic, preservative properties. Their use
was likely as much a matter of aesthetics as anything,
their preservative function being useful when left over
food could be served the following day, with the
flavour of the dish perceptibly enhanced. This "spice
spectrum" was inherited from the Middle East and
transformed much of the European cuisine from the
14th century onward (T. Peterson, The Arab influence
on western European cooking, in J. of Medieval History, vi
[1980], 317-41). The achievement of balance in bouquet and flavour between "aromatic" (e.g. cinnamon)
and "pungent" (e.g. coriander) spices was another fea-
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ture of the cuisine.
Popular meat dishes were also prepared in milk or
with milk products; for example, masliyya was a dish
of lamb (or kid) with finely-chopped dried curd cheese
(masl) sprinkled on top, while madira was meat cooked
in soured milk.
Other dishes containing meat were known, however, by a vegetable or fruit highlighted in it. Thus
isfdndkhiyya was a spinach (and meat) dish, tuffahiyya
an apple dish, and saldj.amiyya a dish of turnip, chicken,
onion, cheese and seasonings. In the gardens and
orchards of the urban Middle East, vegetables and
fruits were seasonally available the year round. In the
mediaeval culinary lore, vegetables (bukul) included
edible plants which today would be considered herbs
such as mint, dill, fresh coriander and fennel. Fruits
(fawdkih) were classified as dried and fresh; dried fruits
included soft fruit like apples and apricots as well as
nuts like almonds, pine seeds and pistachios. Fresh
fruit, the most common being dates, of which there
were said to be more than three hundred varieties,
was also used in cooked dishes or else consumed
before or after a meal. Plant food classified as "grains"
or "seeds" (hubub) included chick peas, lentils and the
mungo bean (mash) and the grasses wheat, barley and
rice.
Vegetables prepared alone without meat formed
another broad category of victuals for the table. They
could be served hot or cold. One process was to stew
the vegetable and then blend into it a quantity of oil
into which seasonings had been lightly heated, and
finally fold a beaten egg into the mixture while heating it in a pan. Cold dishes were called bawdrid, and
were prepared not only from vegetables, but also from
meat, fowl and fish. Frequent ingredients of vegetable
bawdrid were vinegar and a sweetening agent, sugar
or honey.
Fish dishes were popular as well. Rather than being
stewed, they were generally prepared in a (frying) pan.
Fresh fish rather than salted or dried fish appear to
be the norm; it was recommended washing the fish
thoroughly first, including scaling and gutting, lightly
flouring and then frying it. The dish might be simple,
prepared for example with pepper, garlic, finely
chopped fresh coriander and onion cooked into a kind
of sauce which was served over the fish at table. Or
else the cleaned fish could be filled and covered with
a highly seasoned pasty stuffing and baked slowly in
the communal oven.
The cereals wheat, barley and rice were probably
common to the tables of the urban leisure class and
poor alike. The difference between them was that the
daily bread of poor was made from inferior quality
wheat or other cereals while in times of real hardship, "secondary grains" such as pulses and nuts (acorn
and chestnut) had to suffice. The well-to-do had access
to the finest wheat for even their plainest loaf; the
same kitchen could also produce "glass-bread" a loaf
baked in a thin glass mould which was broken upon
completion of the baking. Wheat flour was also used
to prepare many varieties of pastry and sweetmeats.
The culinary manuals include not only preparations for immediate consumption. The preservation of
foodstuffs by pickling made mealtime planning more
flexible. A preparation called halldm describes the
steps for slaughtering either a kid or calf and boiling
the jointed carcass in vinegar until cooked; the meat
was then soused overnight in a mixture of vinegar,
cinnamon, galingal, thyme, celery, quince, citron, and
salt and then stored in glass or earthenware vessels.
Again, chicken lightly boiled whole in water, salt and
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oil was then jointed and the portions placed in jars
filled with vinegar and seasonings; when ready for use
it was fried in oil and served. Vinegar, which was
genuine vin aigre, was also the preserving agent for a
wide variety of vegetable mukhallaldt which included
pickled onions, capers, cucumber, turnip, garlic, eggplant and mint. These dishes were offered during
meals to "cleanse the palate of greasiness, to appetize, to assist the digestion, and to stimulate the banqueter" (AJ. Arberry (tr.) A Baghdad cookery book, in
1C, xiii [1939], 205).
Another variety of relish or condiment was called
kawamikh. They may have been served, several at a
time, in small bowls into which bread or morsels of
food could be dipped. Certain kinds of kdmakh or
kdmakh juice (ma3 kdmakh) were added to the pot as
seasoning during cooking. One of the most important
of this class of condiment was mum, a cereal-based
preparation often mistakenly referred to as garum, the
fish-based condiment of the classical world (D. Waines,
Mum: the tale of a condiment, in al-Qantara, xii, [1991],
371-88). It required a long, complicated process which
took some three months from the end of March when
preparation commenced. The condiment could then
be stored for future use; shorter methods lasting only
two days were also known which could have been
employed the year round.
Activities in the mediaeval kitchen were not merely
concerned with the preparation of food for pleasure
but also with matters of bodily equipoise (see R. Kuhne
Brabant, Un tratado inedito de dietetica de al-Razi, in
Anaquel de estudios arabes, ii [1991], 35-55). Recipes for
main dishes as discussed above often add a brief note
as to its benefit for the regime and hygiene. One dish
might be recommended to stimulate the appetite and
strengthen the stomach, another for cooling the body.
A certain class of meatless dish called muzawwar was
identified for its aid to those with fever (D. Waines
and M. Marin, Muzawwar: counterfeit fare for fasts and
fevers, in Isl, Ixix [1992], 289-301). Moreover, other
preparations were intended more directly to alleviate
the consequences of over-indulgence of food, as well
as'to stimulate other bodily functions and desires;
these included such "home remedies" as electuaries,
stomachics and medicinal powders and syrups, all prepared in the kitchen for immediate or future use.
Finally, a word on "forbidden" beverages (shardb
muskir). Explicit religious injunctions notwithstanding,
intoxicating beverages were consumed at every level
of society, although never by those who strictly
observed the shaft ca code. Recipes are found in the
cookbooks for a barley beer called fukkdc which was
simply and cheaply made; fermentation was achieved
by placing the barley wort in a skin container and
leaving it for two days so that it was ready for drinking on the third. Moreover, wine (nabidh [q.v]) was
made in fermented and unfermented varieties. Some
medical writers noted the medicinal benefits of shardb
muskir, although they warned against its possible addictive qualities or even shorter term dangers.
This brief survey of operations in the domestic
kitchens of the urban leisure classes has covered the
period from about the 3rd/9th to 8th/14th centuries.
The major innovation of this "high cooking tradition"
was in the collection, transformation, elaboration of
and experimentation with hundreds of traditional, local,
regional dishes within a dynamic cosmopolitan context. Although the culinary manuals are a rich resource
for the study of this aspect of domestic life, they still
do not yield answers to all a historian's questions.
While the names of two cooks, one male the other

female, are known to have held honourable positions
in 'Abbasid court circles, one would like to know
much more about those who performed the myriad
operations in this, the most important space of the
domestic household, the kitchen; but see further
TABBAKH.
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(D. WAINES)
TABL, the generic name for any i n s t r u m e n t of
the drum family. Islamic tradition attributes its
"invention" to Tubal b. Lamak (al-Mas'udf, Muruaj,
viii, 88-9 = § 3213, and see LAMAK), whilst another
piece of gossip says that Ismacll, the founder of the
mustafriba Arabs [q.v.], was the first to sound it (Ewliya
Celebi, Travels, i/2, 239). The word is connected
with Aramaic tabld. According to al-Fayyuml (7337
1333-4), the term tabl was applied to a drum with a
single membrane (djild) as well as to that with two
membranes. This, however, does not include the duff
or tambourine [q.v.]. It is certainly an ancient Middle
Eastern instrument, and players of large and small
kettle drums appear on the Sasanid period Tak-i
Bustan reliefs (near Kirmanshah), including as part of
a military band, what in Islamic times would have
been called a tabl-khdna [q.v] (H.G. Farmer, The instruments of music on the Tdq-i Bustan bas-reliefs, in JRAS
[1938], 404-5, 410).
The tabl family may be divided into two classes,
viz.: 1. the cylinder type; and 2. the bowl type.
1. The cylinder type. There are two kinds of
cylinder drums, viz.: a. the single membrane; and b.
the double membrane. Of the former we have several
shapes, although generally the body (ajism) is either
cylindrical or goblet-shaped. The earliest name for the
cylindrical drum with a single membrane would
appear to be kabar which we find mentioned as early
as Yackub al-Madjishun (d. 164/780-1) (Ibn Khallikan,
tr. de Slane, iv, 270, ed. cAbbas, vi, 376). It is identified by al-Mufaddal b. Salama (d. 308/920) as a
drum (Ancient Arabian musical instruments as described by
al-Mufaddal ibn Salama (9th century) in the unique Istanbul
manuscript of the Kitab al-malahf in the handwriting ofTdqut
al-Mustacsimi (d. 1298). Text in facsimile and translation edited with notes by James Robson (= Collection
of Oriental Writers on Music, ed. H.G. Farmer, iv),
Glasgow 1938, 17: "... the tabl, which is the kabar
and the kuba. . ."), and Ibn Khallikan (tr. de Slane,
iv, 272, ed. cAbbas, vi, 378) affirms that it had one
membrane. The Arabic lexicographers confuse this
word (cf. also the Glossarium Latino-Arabicum, 85, 562,
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and Farmer, Studies in oriental musical instruments, 59;
see now WKAS, i, 24b). The name was probably
derived from the Ethiopia kabaro, and we know that
the Arabs borrowed at least one drum from Abyssinia
(Lane, Lexicon, col. 2013). A more definite clue to the
identity of this particular kind of drum is to be found
in al-Shakundl (d. 629/1231-2 [q.v.]), where an instrument called the akwal is mentioned (al-Makkarf,
Analectes, ii, 144). It still exists in the Maghrib. Dozy
(Supplement, i, 30) says that it is a Berber word and
Meaken writes it agwdl. It is delineated by Host who,
however, gives it as a goblet-shaped drum and calls
it the akwdl (Nachrichten von Marokos und Fes, Copenhagen
1781, 262, tab. xxxi, 9). The akwdl/agwdl is also known
in Algeria as the gulldl and it is generally about 60
cm long. In Tripolitania, a similar instrument called
the tabdaba is used among the folk (Delphin and Guin,
Notes sur la poesie et de la musique arabes, Paris 1886, 39;
Lavignac, Encyd. de la musique, 2794, 2932).
The goblet-shaped instrument may have been the
dimdj. mentioned by earlier Arabic writers such as alMufaddal b. Salama (op. cit., fol. 21), although he
thought that it was a pandore (tunbur), as do many
of the Arabic lexicographers. That it was a drum we
know from al-Maydanf (d. 518/1124). According to
Ibn Manzur (d. 711/1311), the proper vocalisation is
durrqyaj, and to-day it is this name, with colloquial
variants, which is heard in the Maghrib (Crosby Brown,
Cat. of the Crosby Brown collection of musical instruments,
New York, iii, 51, 53: AM, xx, 239). East of Morocco,
the instrument has come to have a different name.
In Algeria, Tunisia, and Tripolitania, it has long been
called the darbuka (Salvador-Daniel, La musique arabe,
Paris 1879, 79; Christianowitsch, Esquisse historique de
la musique arabe, Paris, 31; Delphin and Guin, 43;
Laffage, La musique arabe, Tunis, vi, xxxii; Lavignac,
2935), whilst in Egypt and Syria it carries the name
darbukka [q.v.], darabukka, dirbakka, dardbukka, or dardbukka
(Villoteau, Description de I'Egypte. Etat moderne, i, 996;
Lane, Modern Egyptians, ch. xviii; Darwfsh Muhammad,
Safd3 al-awkdt, Cairo, 13; El-Hefny, Congres de musique
arabe, Cairo, 660; H. Hickmann, La daraboukkah, in
Bull, de I'Inst. de I'Egypte, xxxiii [1952]). For illustrations of both these instruments, see the authorities
quoted above, whilst specimens may be found in most
museums, notably Paris (nos. 954-7, 1457), Brussels
(nos. 112, 330-4, 680), and New York (nos 335, 345,
etc.). In some parts, the darbuka is known as the tabla
(Farmer, Studies, i, 86).
In Persia, the instrument is known as the dunbak or
tanbak, although wrongly registered by lexicographers
as a bagpipe. See Advielle, La musique chez les Per sans,
Paris, 13, and pi.; Kaempfer, Amoenitatum exoticarum . . .
fasciculi 5, Lemgoviae 1716, 742, fig. 6; Lavignac,
3076.
The double-membrane drum is also found in several shapes. We read of the kuba, a drum shaped like
an hour-glass which was forbidden to be used by
Muslims, as early as £Abd Allah b. cUmar (d. 18/639)
(see WKAS, i, 420b-421a). It is condemned by several legists, including Ibn Abi '1-Dunya (d. 281/894)
because of its association with people of low character (Dhamm al-maldhi, ed. and tr. J. Robson, London
1938, ed. M. <Abd al-Kadir, Cairo 1987, 55, 59).
The Ikhwan al-Safa' (10th century) call it the tabl
al-mukhannith (ed. Bombay, i, 91). According to alDjawharl (d. ca. 392/1002) it was "a small drum,
slender in the middle", although al-Ghazalf says that
it was "long" (Ihya'', Cairo 1908, ii, 186). Mediaeval
designs of the kuba may be seen in the 6th/12thcentury woodwork at Palermo (B^, ii, 384), a 7th/
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13th-century bowl from al-Mawsil (Victoria and Albert
Museum, London 1856, 2734/56), and in a ms. of
al-Djazan (dated 755/1354) at Istanbul (Martin, Miniature painting and painters of Persia, ii, pi. 2). The tabl of
which we read so frequently in the Kitdb al-Aghdni (ed.
Bulak, viii, 161, ix, 162) as a rhythmic instrument in
concert music, was probably either the kuba or dirriaj
(= darbuka). It is rarely seen nowadays in the Islamic
East, except in India.
The cylindrical or barrel-shaped drum has been
more favoured. The former was probably the shape
of the early warlike drum of which we read among
the 'Abbasids in the 3rd/9th century (Aghdni, xvi, 139).
It is to be seen in several mss. on automata by alDjazan dating from the 7th/13th and 8th/14th centuries (Schulz, Die persisch-islamische Miniaturmalerei, tab.
ii; The legacy of Islam, 1st edn., Oxford 1931, fig. 91;
D.R. Hill (tr. and comm.), The Book of knowledge of
ingenious devices (Kitab fi ma'rifat al-hiyal al-handasiyya)
by Ibn al-Razzdz al-Jazari, Dordrecht-Boston 1974, 43
(= fig. 34), showing the "water-clock of the drummers" with kettledrum, cylindrical drums (with drumstick, sawlaa^dn), trumpet and cymbals). This long-bodied
cylindrical drum was popular until the beginning of
the 19th century and designs may be seen in Host
(tab. xxxi) and Niebuhr (tab. xxvi); Villoteau (loc. cit.)
calls it the tabl al-turki. Since mediaeval times it has
been played with a curiously crooked drumstick. By
the 18th century, a second percussive implement, a
switch, was in use. In modern times, this drum has
been superseded by a drum with a shorter body. In
early times, this seems to have been known in Persia
and Arabic-speaking lands as the duhul. It is mentioned by Nasir-i Khusraw (d. in the 1070s) as one of
the martial instruments of the Fatimids (Safar-ndma,
ed. Schefer, 43, 46, 47), and by al-Zahirf (d. 872/1468)
among the Mamluk sultans (al-Maknzf, Khitat, i/1,
173-4). That it was different from the tabl we know
from both Nasir-i Khusraw and Djalal al-Dfn Rum!
(Mathnawi, tr. R.A. Nicholson, iii, 159). In Egypt of
modern times it is known as the tabl al-baladl (Villoteau,
loc. cit.', Lane, op. cit., ch. xviii). Specimens may be
seen at Brussels (nos. 336, 338, 341) and New York
(nos. 417, 1321). Kaempfer (740, fig. 4) calls the Persian cylindrical drum the danbdl and delineates it. The
tabir of Firdawsl may have been similar. See also the
dhol of India. The ddwul in Turkey is said by Ewliya
Celebi (Travels, i/2, 226) to have been first used by
Orkhan (724-61/1324-60), but we know of it in the
time of his predecessor 'Othman I. The Turks, like
the Arabs, used a drumstick (cangal) and a switch (daynak) to play this drum.
In modern Persia, the dohol is a barrel-shaped drum
(Advielle, loc. cit.; Lavignac, 3076; cf. Kaempfer, 743,
fig. 12). The Arabic tabl or the Persian tabir was the
parent of the European tabel, atabal, tabor, tambour, etc.
2. The bowl type. This is represented by the
kettledrum. Although tradition says that Baba Sawindfk,
the Indian, played the kettledrum (kus, for which see
WKAS, i, 436a, nakkdra) in the wars of the Prophet
Muhammad (Ewliya Celebi, loc. cit., 226), it is more
likely, as Ibn Khaldun tells us (Mukaddima, ed. Quatremere, ii, 44, tr. Rosenthal, ii, 50) that the Arabs did
not use drums in wartime at this period. The early
Muslim legists discriminate between the tabl al-harb
(war drum), the tabl al-haajdj. (pilgrimage drum), and
the tabl al-lahw (pastime drum). The first two were
allowable but the last was not (al-Ghazall, Ihyd\ ii,
186). The two former were doubtless identical with
the modern nakkdra and tabl al-shami.
The largest of the kettledrums used by Islamic
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peoples was the kurga which was greatly favoured by
the Mongols. It was the royal drum which conveyed
commands. The tabl al-kabir mentioned by Ibn Battuta
(Rihla, ii, 127, tr. Gibb, ii, 343) was doubtless' the
kurga. We get an idea of the size of this drum from
the A'ln-i Akban (tr. H.G. Blochmann, i, 50-2), where
it is nearly the height of a man. Abu '1-Fadl 'Allam!
says here that the kurga and damama were identical
(i, 50), but the damama of India is a much smaller
kettledrum (see specimen at New York, 26). cAbd alRazzak al-Samarkandl (d. 1482) clearly distinguishes
between the kurga, damama and nakkdra (Matkf alsacdayn, in ME, xiv, 129, 321). See also Farmer, Studies,
ii, 12-13.
The kettledrum next in size was the kus which,
among the Arabs of the 4th/10th century, was the
largest of their kettledrums (Ikhwan al-Safa', i, 91).
This also was a martial instrument; for its use, see
TABL-KHANA. There is a 7th/13th-century Arabic ms.
reproduced by Schulz (op. cit., pi. 8) showing three
pairs of kusat.
The ordinary kettledrum was what the Ikhwan alSafa' call the tabl al-markab (mounted drum). They say
that its tone was softer than that of the tabl al-kus.
Another early name for this drum was dabddb or dabdaba. Later, it came to be known as the nakkdra, a
word, together with the instrument, which was adopted
by Europe as the naker, nacaire, etc., whilst Persian
tinbal became the European timbak, tymbala. For mediaeval designs of the nakkdra, see Schulz (op. cit., tab.
ii), The legacy of Islam, 1st edn. (fig. 91), the Kitdb alBurhdn (Bodleian ms., Or. 133, fol. 38), and the D.dmif
al-tawdnkh (Edinburgh University, fols. 54b, 157). See
also TABL-KHANA. Early 19th-century examples are
delineated by Villoteau (992-3), whilst actual specimens may be seen at Brussels (no. 335) and New
York (no. 1232). For the Turkish dunbalak or tablak,
see Farmer, in JRAS (1936).
In Turkey, a medium-sized ketdedrum is known as
the kudum, and it is said to have been played at the
nuptials of Muhammad and Khadfdja (Ewliya Celebi,
i/2, 234). It was to be found in the darwish communities; for an illustration of MawlawI/MewlewI
kudumzem or players in these drums, see Oriens, xv
(1962), pi. viii.
The smallest of the kettledrums is the nukayra or
tubayla, which belongs to concert music. We read of
the former among the cAbbadids (5th/llth century)
of Moorish Spain (Dozy, Historia Abbadidorum, ii, 243),
and in the Vocabulista Aravigo (1505) the word equates
with the Spanish atabalia. In Russell's Aleppo (1794),
there is a design (pi. iv) of the nakkdra (= nukayra],
whilst another may be found in Host (tab. xxxi, 10)
and Christianowitsch (32, pi. 12), the latter being
copied by Fetis (Hist, general de la musique, Paris, ii,
163) and Lavignac (2793).
Villoteau, speaking of Egypt at the close of the
18th century, mentions a number of small hand
kettledrums but, with the exception of one called
tabl-i bdz, most of these names are unknown today
(Villoteau, 994). It was, obviously, a drum used for
decoying birds or recalling the hawk (bdz), but by this
time it had become the favourite instrument of the
criers at Ramadan and the darwish fraternities, and
was actually known as the tablat al-musahhira. There
are specimens at Brussels (no. 329) and New York
(nos. 421, 2661). It was held in one hand and beaten
with a short stick held in the other hand. A slightly
larger instrument was the tabl al-midj.fi (sic). This was
beaten with a leathern strap.
Shallower types of kettledrums were the tabl al-

shami and the kas'a. The former was probably the tabl
al-hadidi so frequently quoted by the legists. It was
suspended from the neck, the head or membrane
being perpendicular. There is a representation (10th/
16th century) of pilgrims with these drums in a
Bodleian Library ms. (Or. 430, fol. 15). For early 19thcentury designs and details, see Villoteau (992-4) and
Lane (Modern Egyptians, chs. ii, vi, xviii). There are
specimens at New York (nos. 386, 494). The kafa of
the Maghrib today has a flat bottom like a dish (kasfd),
hence its name. It is played upon with rods called
matarik (Delphin and Guin, 44; Lavignac, 2932); in
the past it was a martial instrument.
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article): Sachs, Reallexikon der Musikinstrumente', H.G.
Farmer, Studies in oriental musical instruments, London
1931; H. Hickmann, in Orientalische Musik = HdOr,
Abt. 1, Erganzungsband IV, Leiden, 61-3; The new
Grove dictionary of music and musicians, i, 514-39, art.
Arab music; The new Grove dictionary of musical instruments, i, 60 Ml, art. Drum.
(H.G. FARMER*)
TABL-KHANA, NAKKAR-KHANA, NAKKARA-KHANA,
NAWBA-KHANA, literally the "Drum House", "Ketdedrum House", "Military Band House", the name
given in Islamic lands to the military band and
its quarters in camp or town. These names are
derived from the drums (tabl, nakkdra] which formed
the chief instruments of the military band, and from
the name given to the special type of music (nawbd]
performed by this band. Originally, the nakkdra-khdna
or tabl-khdna consisted of drums only, and in some
instances of particular kinds of drums. This we know
from several authorities. Ibn Taghrfbirdl (d. 815/1412)
speaks of the "kettledrums (dabddib), i.e. the tabl-khdna".
Al-Zahirf (d. 872/1468) alludes to "three sets (ahmdl)
of tabl-khdna and two trumpets". Ibn lyas (d. ca. 930/
1524) has a reference to "the tabl-khdna and the great
kettledrums (kusdi)" (al-Makrfzf, Hist, des Sultans Mamlouks de I'Egypte, tr. Quatremere, Paris 1845, ii/1, 123,
ii/2, 268, al-Khazradjf, The pearl-strings, GMS, London
1906-18, iii/5, 135, 229). As for the nawba, this was
a special piece of music, which later comprised several movements (JusuT), performed by the nakkdra-khdna
' at the five hours of prayer [see SALAT] by royalty, but
at the three obligatory hours of prayer by dignatories of lesser rank. The sounding of the nawba was
not only jealously guarded as one of the attributes
of sovereignty, but its performance necessitated respectful silence from auditors (Ibn Battuta, Rihla, ii,
188, tr. Gibb, ii, 377-8; von Hammer, Hist, de I'Empire
Ottoman, Paris 1835, i, 75). The custom of the nawba
is said to have been handed down from the days of
Alexander the Great (al-NasawI, Hist, du Sultan Djelal
ad-Din Mankobirti, Paris 1895, 21).
The Ancients. Instruments of percussion appear
to have been specially favoured by peoples of the
Orient for their martial display from time immemorial. According to the Greeks, who only used the
trumpet and flute in war, instruments of percussion
belonged to the barbarians. Yet in the Syriac version
of Pseudo-Callesthenes of the History of Alexander the
Great (tr. Budge, 96) we find that the world-conqueror
added drums to his martial music. If we turn to the
Pseudo-Aristotelian Arabic treatise the Kitdb al-Siydsa
(3rd-4th/8th-9th century) and the contemporary works
of Muristus [q.v.], also in Arabic, it would seem that
Alexander also introduced a monster organ (urghanuri)
of the hydraulis type as a means of signalling to his
troops and to spread dismay in the ranks of the enemy
(Farmer, The organ of the Ancients, London 1931, 11938). Strabo (1st century B.C.) says that the youth of
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Persia were called to arms by the sound of brazen
instruments, and that the kings of India moved in
public to the din of drums and cymbals (Geogr., xv. 1,
55, xv.3, 18). Plutarch (d. ca. A.D. 120) speaks of the
Parthians using kettledrums to frighten the enemy
(Crassus, xxiii, 10). The pages of the Shah-ndma of
Firdawsl (d. 411/1020) abound with details of the
military music of Persia of old. Here we read of instruments of the horn and trumpet type (karrandy, shaypur,
buk), the reed and brazen-pipe (nay, ruwm nay), the
drum and great kettledrum (tabira, kus), as well as the
Indian bell, sonette and cymbal (hindi dardy, zang, sinaj).
The Arabs of the Djahiliyya. Clement of
Alexandria (2nd century A.D.) says that the Arabs of
pre-lslamic days used cymbals in war (Paedagogus), but
Arabic authors only mention the tambourine (duff
[q.v.]) of the matrons and singing-girls (kiydn [see
KAYNA]) in battle. This is what we see at Uhud and
Badr, although it is highly probable that the reedpipe (mi&nar [q.v.]) was also an instrument of martial
music in these days (Farmer, Hist, of Arabian music,
London 1929, 10-11; Kitab al-Aghdm, ed. Bulak, ii,
172). That highly imaginative Turkish writer, Ewliya
Celebi (d. ca. 1091/1680) avers that in the time of
Muhammad it was neither the trumpet nor the flute
that sounded in his wars but only the great kettledrum
(kus; Travels, tr. von Hammer, London 1846, i/2,
194). On the other hand, Ibn Khaldun (d. 808/1406)
says that the early Muslims used neither horns (abwdk)
nor drums (tubul; ed. Quatremere, ii, 44, tr. Rosenthal,
ii, 50). It is certain that, although the Arabs used the
horn (buk [q.v.]) in civil life, it was not a military
instrument with them since it is specially mentioned
in the 3rd/9th century as being used by Christians
(al-Djawharf, Sahdh).
Umayyads and 'Abbasids. Under the Umayyads, the drum and kettledrum appear to have been
introduced into martial music and served as better
accompaniments to the reed-pipe (mizmdr) than the
tambourine (duff', Seyyid Ameer Ali, A short history of
the Saracens, London 1899, 65). Persian influences,
which so strongly asserted themselves under the early
c
Abbasids led to the Persian reed-pipe (surndy) being
adopted in place of the more primitive mizmdr (Aghdnl,
xvi, 139, but read ^Uj- instead of yU^-). With the
Persians the surndy (= surydnay) went with the drum
(tabl\ al-Maseudr, Muruaj, viii, 90 = § 3214). By the
4th/10th century, several types of kettledrums were
in use in martial array: the tab I al-markab or "mounted
drum" which was probably identical with the dabddb
or dabdaba and the nakkdra, and a larger type, the
great kettledrum called the kus (Rasd'il Ikhwdn al-Safd\
ed. Bombay, i, 91). These were used in pairs and
were carried on either side of a horse's or camel's
neck. The buk or horn had also been adopted into
military music by this time. Although originally fashioned out of the natural horn of an animal like the
more primitive karn, it came to be made in metal,
and Ewliya Celebi says that the metal form (pirinaj.
burn) was introduced by the Saldjukid Alp Arslan (d.
465/1073; Travels, i/2, 238). The trumpet proper was
the nafir. This was first known as the buk al-najir or "military buk" (Ibn al-Tiktaka, al-Fakhn, ed. Derenbourg 30).
The Buwayhids. Up to the 4th/10th century,
the nakkdra-khdna or tabl-khdna, which by this time
comprised kettledrums, drums, trumpets, horns and
reed-pipes, was part of the insignia (mardtib) of the
caliph and reserved, with the nawba, for the Commander of the Faithful alone (Ibn Khaldun, ed. Quatremere, ii, 42, tr. Rosenthal, ii, 48; Quatremere, Hist,
des Mongols, 418). With the decline of the caliphate

35

and the rise of petty rulers there came demands from
all and sundry for the privilege of the nakkdra-khdna
and the nawba. Thus the custom arose that, when the
caliph conferred regality on subject rulers, a drum or
kettledrum usually accompanied the other patents or
symbols of authority sent by the caliph, such as a
diploma, banner, or standard; the type of instrument,
the number, and the specific use of the nawba, being
determined by the rank of the recipient. Mu'izz alDawla (d. 356/967), the Buwayhid amir, sought from
the caliph al-Mutfc the privilege of the nakkdra-khdna,
but was refused. Yet in 355/966 this caliph allowed
a commander to sound kettledrums (dabddib) during a
campaign, an honour which the latter appears to have
retained. It is said, however, that the first prince to
obtain these coveted musical honours was the amir
c
Adud al-Dawla (d. 372/983). He was granted the
nakkdra-khdna by the caliph al-Ta'f in 368/979, but
he was only allowed the three-fold nawba at the obligatory hours of prayer, the five-fold nawba being reserved
for the caliph. One of the Buwayhids, Abu Kalfdjar
(d. 440/1048), assumed the five-fold honour in Baghdad
and although asked by the caliph to content himself
with the three-fold one, he refused. Yet the caliph
had already permitted others to have or assume this
privilege. In the year 390/1000, under the caliph alKadir, a minister was allowed to beat a drum (tabl)
for the five-fold nawba, and in 408/1017, Sultan alDawla was allowed or had assumed a similar honour
(Quatremere, op. cit., 418; Margoliouth, The eclipse of
the 'Abbdsid caliphate, ii, 264, 396, iii, 345; H. Busse,
Chalif und Grosskonig, die Buyiden im Iraq (945-1055),
Beirut-Wiesbaden 1969, 186-8).
The Saldjukids. Considerable extensions of the
privileges of the nakkdra-khdna were made under these
rulers. The caliph al-Muktadi (d. 487/1094), in appointing a governor to a province, conferred the great
kettledrums (kusdt) on him, with permission to sound
the five-fold nawba within his province, but only the
three-fold one outside of this. When the two Saldjukid
princes Berk-yaruk and Muhammad took the titles of
sultan and malik respectively in 494/1101, they adopted
the five-fold and three-fold nawba with these respective ranks. Both Alp Arslan and the Eldigiizid Kizil
Arslan (d. 587/1191) used the five-fold honour (Ibn
al-Djawzf, Munta^am; al-Bundarf, ^jubda).
The Arabs in Islamic times. In Yaman in
the 3rd/9th century the Karmatf al-Mansur b. Hasan
had thirty drums (tubiil), and Sa c fd al-Ahwal (d.
482/1089) of the Nadjahids [q.v.] had horns (bukdt)
and drums (tubul}. Later, we read of the tabl-khdna
and the great kettledrums (kusdt) and kettledrums
(nakkdrdt; H.C. Kay, Yaman, its early mediaeval history,
London 1892, 84; al-Khazradjf, op. cit., iii/1, 103, 160,
iii/2, 3, 75, iii/3, 52). At Zufar in cUman in the
8th/14th century the sultan had reed-pipes (surndydt),
horns (bukdt), trumpets (anfar), and drums (tubul) at his
gate. At al-Hilla, the military music consisted of horns
(bukdt), trumpets (an/or), and drums (tubul) (Ibn Battuta,
ii, 98, 212, tr. Gibb, ii, 325, 390).'At the beginning
of the 5th/llth century, the 'Ukaylids favoured the
horn (buk) and kettledrum (dabddb) in their martial
music (JIMS [1901], 755, 785), whilst elsewhere we
find a small shallow kettledrum called the kas(a in use.
In the Alf layla wa-layla, the most imposing martial
musical display is made up of reed-pipes (zumur), horns
(bukdt), trumpets (anfar), drums (tubul), and cymbals
(kdsdt, ku3us).
Egypt. The Fatimids dispensed musical honours
upon subject rulers on very much the same lines as
the caliphs of Baghdad (Djuzdjanl, Tabakdt-i Ndsiri, tr.
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Raveity, London 1881, ii, 616; Bada'um, Muntakhab
al-tawdnkh, tr. Lowe and Ranking, Calcutta 1884-98,
i, 94, 310). When al-cAz!z (d. 386/996) marched into
Syria he had five hundred horns (abwdk) sounding
(Ibn Khaldun, ii, 45, tr. Rosenthal, ii, 51). Nasir-i
Khusraw describes the Fatimid military band (ca. 4387
1047), and mentions that it comprised such instruments as the horn (buk), reed-pipe (surnd), two kinds
of drum (tabl and duhul), the latter a Persian variety,
kettledrum (kus) and cymbal (kdsa; Safar-ndma, ed.
Schefer, Paris 1881, 43, 46, 47). In the year 567/1172,
when Nur al-Dfn and Salah al-Dm were together at
Damascus, the former, who was the suzerain of the
latter, sounded the five-fold nawba, whilst the latter
contented himself with the three-fold one (Quatremere,
Hist, des Mongols, 419). Under the Mamluk sultans, the
military band was organised on more elaborate lines
and, similar to the practice in £Irak and al-Maghrib,
it was linked up with the banners, standards and similar emblems of authority, as Ibn lyas informs us (alMakrTzI, i/1, 226). According to al-Zahin, the band
of sultan Baybars I (d. 676/1277) comprised forty
great kettledrums (kusdt), four drums (duhul), four reedpipes (zumur), and twenty trumpets (anfdr). He says
that the duhul and zumur were of recent adoption, but
we have seen them in use under the Fatimids, the
zamr and surnd both being reed-pipes. Ibn Taghribirdl
says that under Kalawun (d. 678/1290) a wa&r possessed a tabl-khdna, and we read of a similar privilege
in 821/1418, although we are told that the custom
was not usual. Ibn Khaldun states that the great kettledrums (kusdt) were allowed to each amir and general
(ii, 46, tr. Rosenthal, ii, 52), yet according to Ibn
Taghribirdl it was only the umard3 commanding a
thousand men who were granted this honour. Among
the instruments used in the tabl-khdna of an amir, says
al-Zahirf, were the drum or duhul (two), the reed-pipe
or zamr (two), and the trumpet or nafir (four), but not
the great kettledrum (kus). An atdbak was allowed twice
this number, whilst an amir mukaddam was only permitted to have a horn or buk. By the 9th/15th century,
however, an amir of forty cavaliers was permitted to
possess a tabl-khdna, but for a time he was only allowed
to sound it when on duty. When the Ottomans conquered Egypt in 923/1517, the bands of the umard3
were suppressed (Quatremere, in al-Makrizf, i/1, 1734, i/2, 272). For instruments of martial music in 18th
and 19th-century Egypt see Niebuhr, Voyage en Arable,
1776, i, 145-6, tab. xxvi; Villoteau, Description de I'Egypte.
Etat moderne, fol. ed., i, 701-3, 931-40, 948-9, 976-97
and plates.
The Maghrib. Ibn Khaldun says that the nomadic
Arabs of North Africa employed an improvisator
(munshid) who sang at the head of the troops just as
the Arabs of the Arabian peninsula did in the Djdhiliyya. The Almohads suppressed bands used by local
governors, and reserved the use of the tabl-khdna for
royalty alone (Ibn Khaldun, ii, 45-6, tr. Rosenthal,
ii, 51-2). This was formed into a separate company
with the standards (bunud) which became known as
the sdka. The first Almohad sultan cAbd al-Mu'min
(d. 558/1163) had more than two hundred drums
(tubul) and among them were such large instruments
that the ground quaked when they were played (alMarrakushl, Hist, des Almohades, ed. Dozy, Leiden 1881,
165). The Marmids possessed a large drum of this
type, and this passed into the possession of the Sacdian
dynasty. It was an enormous instrument and could
be heard a great distance (Nuzjiat al-hddl, ed. Houdas,
Paris 1888-9, 117). For designs of 18th-century instruments of martial music in Morocco, see G. Host,

Nachrichten von Marokos und Fes, 1787, tab xxxi, 261.

The Bilad al-Sudan. In the 8th/14th century,
Ibn Battuta was at Mogadishu [see MAKDISHU] in the
Eastern Sudan and heard the tabl-khdna of the sultan,
which comprised reed-pipes (surndydt), horns (abwdk),
trumpets (anfdr), and drums (atbdl). At Mallf in the
Western Sudan [see MALI], the sultan's military band
was made up of horns (abwdk) and drums (atbdl), the
former being made out of elephant's tusks (ii, 188,
iv, 403 tr. Gibb, ii, 377-8, iv, 958). One of the last
of the Sonni rulers of the Songhay of Gao (13351493), CA1I (d. 1492), used a drum as a symbol of
authority. Their successors, the Askiya kings (14931590), also used the drum, and under the Askiya alHadjdj Muhammad troops were assembled in 1493
to the beating of the drum (tabl). In 1500-1, a large
trumpet called the kakaki was adopted by the cavalry
of the Songhay. The Askiya Muhammad Bunkan (d.
1537) invented a horn called the futurifu. There was
also a drum known as the gabtanda, and both this and
the futurifu were used at Gao. He fixed the limit outside a town where no drum save the royal drum (tabl
al-saltana) could be sounded. This royal drum continued to be used until the end of this dynasty. On
the Moroccan conquest in 998/1590, and the governorship of the pashas in the place of the native kings,
a change came in the martial music. Under Pasha
Ahmad al-Khallfa (1105-6/1694-5), reed-pipes (ghiydt),
drums (atbdl), and other instruments, including the native
tambourines (dufuf al-asdki), were counted among the
martial instruments of the pasha'?, court. The military
music of the Bambara chiefs were horns (bukdt) and
tambourines (dufuf), and one chief had great horns
(bukdt al-kibdr) as tall as a man (Ta'rikh al-Fattdsh, ed.
Houdas and Delafosse, Paris 1913, 49, 54-5, 70, 84,
153; Tadhkirat al-nisydn, ed. Houdas, Paris 1901, 43,
45, 93, 120, 152; Ta3nkh al-Suddn, ed. Houdas, Paris
1900, 79, 122, 197).
The Il-Khanids. Under the early Khans, a royal
prince was allowed kettledrums and a drum, whilst a
wa^ir had a kettledrum. The commander-in-chief was
given drums, and an amir of 10,000 (?) men, as well
as tributary princes were allowed a [kettle] drum
(d'Ohsson, Hist, des Mongols, iii, 581; iv, 96, 187, 566;
Howorth, History of the Mongols, London 1876-88, iii,
296). Ibn Battuta gives a picturesque account of the
military music of the sultan Abu Sacld (d. 736/1355)
at Baghdad. It consisted of drums [and kettledrums]
(tubul), trumpets (anfdr), horns (bukdt), reed-pipes (surndydt), and singers. According to this writer, the umard3
had horns (bukdt) as well as drums (tubul), and each
royal princess (khdtun) had a drum, whilst the Il-Khan
himself had a special monster kettledrum called by
Ibn Battuta the tabl al-kabir ("great drum"), but known
to the Mughals as the kurgd (ii, 126 tr. Gibb, ii,
342-3). The kurgd was the personal musical emblem
of the Il-Khan and at his death it was destroyed, as
Rashld al-Dm, the historian of the Mongols, has
related. In times of mourning, it was also customary
to refrain from sounding the nawba. This was an old
practice which we find as early as the caliph alMuktadi who, when he lost his son Muhammad in
480/1087, forbade the beating at the hours of prayers
(Ibn al-DjawzI, Munta^am). Similarly, Salah al-Dm,
having suffered a reverse at the hands of the Crusaders, abandoned the nawba until he had won a victory (al-MaknzI, Suluk, i, 42). During the Tlmurid
period, according to the apocryphal Tu^ukdt ("Institutes"), the military band was carefully regulated. A
beglerbeg had a kettledrum (nakkdra) and a horn (burghii:
for jyjjj read jijy), and the amir al-umard3 and an
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amir of the four-tailed tuk had a kettledrum only. A
ming pasha had a trumpet (nafir), and a yuz pasha and
0/2 jfaw^fl a drum (ta#/), whilst an oymak (tribal chief)
had a horn (burghu; Institutes, political and military, ed.
Davy and White, Oxford 1781, 290-2).
In India, the Mughals maintained the nakkdrakhdna as one of their attributes of sovereignty. Ibn
Battuta points out that when the Medinan sharif Abu
Ghurra visited India he caused great consternation by
his use of drums (tubul) and trumpets (anfdr) because
here, unlike 'Irak, Egypt or Syria, nobody but the
king could use the nakkdra-khdna (i, 422-4, tr. Gibb,
i, 259-62). Al-'Umarl (d. 750/1349), in his Masdlik alabsdr, speaks of the five-fold nawba of the sultan of
Dihlf being played by two hundred pairs of kettledrums (nakkdrdt), forty pairs of great kettledrums (kusdt
al-kibdr), twenty horns (bukdt), and ten pairs of cymbals (sunudi; see Quatremere, in JVE, xiii, 189). The
nakkdr-khdna of Akbar the Great (d. 1014/1605) is
described by Abu '1-Fadl 'Allamf. It was made up of
the monster kettledrum called the kuwargd or kurga
(about 18 pairs), the kettledrum or nakkdra (about 20
pairs), the drum or duhul (four), the reed-pipe or surna
(nine, both Indian and Persian types), the large trumpet known as the karrand or karnd (four or more), the
trumpet or nafir (Indian, Persian and European types),
the horn or sing (two) and the cymbals or sindj (three
pairs; A'in-i Akban, tr. H.G. Blochmann, Calcutta 187394, i, 50-2). A description of the nawba is also given
in this latter work. By this time, kettledrums were
sometimes conferred on high civil or military functionaries, but the latter had to be of the rank of
two thousand suwdrs at least, and they could not be
sounded in the presence of the emperor nor within
a certain distance from his residence. In conferring this privilege, the recipient had miniature drums
placed around his neck (Thorn, Memoir of a war in
India, 1818, 356; JASB [1879], 161). For other details
of the nakkdra-khdna of the 18th century, see F. Bernier,
Travels in the Mogul Empire 1665-1668, ed. Constable,
363; Manucci, Storia do Mogor, or Mogul India 16531708, tr. W. Irvine. For later information, see Irvine,
Hie army of the Indian Moghuls, London 1903, 30, 196,
207; Day, The music and musical instruments of Southern
India, London 1891, 96; Meadows-Taylor, in Proceedings,
Royal Irish Academy, Dublin, ix/1.
The Ottomans. Until comparatively recent times,
the Turks made a special feature of their military
music which, like the Mongols, they linked up with
the insignia of flags, banners and tughs. When cOthman
I, the founder of the dynasty, was made a prince by
the Saldjuk sultan of Rum 'Ala' al-Dm in 688/1289,
he was invested with a drum, flag and tugh. At the
ceremony, absolute silence was insisted on during the
performance of the nawba. The large kettledrums called
kusdt were used in the time of'Othman I (d. 724/1324)
when they were carried by elephants on some occasions. Ewliya Celebi, who mentions this latter point,
gives a few details of the military music of the 11 th/
17th century (Travels, i, 225-6, 236-9). Murad IV (d.
1050/1640) introduced the large trumpet called the
karnd from Persia. Military music was regularly organised during this century, and Turkish bands comprised
the large reed-pipe or kdbd zurnd, the small reed-pipe
or d^ura zurnd, the flute or nay, the big drum or kdbd
duhul, the ordinary drum or duhul, the great kettledrum or kus, the kettledrum or nakkdra, the cymbal
or zill and the "Jingling Johnny" or caghdna (Mahillon,
Catalogue. . . du Musee Instrumental du Conservatoire Royal
de Musique de Bruxelles, 2nd ed., ii, 184). Coeck, in his
Les Mceurs. . . de Turcz, 1553, ed. W.S. Maxwell in
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1873 as The Turks in 1553, gives a woodcut of a party
of Janissaries headed by reed-pipes and kettledrums.
In the 18th-century, a pasha of three tails had the
reed-pipe or zurnd, the trumpet or buru, the kettledrum or nakkdra and the cymbal or zill (de Marsigli,
Stato militaire dell' imperio Ottomanno, 1732, ii, 54-5 (and
pi. xviii). The sultan's military band comprised sixtytwo players under the command of an officer called
the mlr mihtdr tabl wa-calam.
Persia. Before the rise of the Il-Khanids, we find
how important the nakkdra-khdna and the nawba were
in the Middle East. Ghiyath al-Dln the Ghurid (d.
599/1203) had great kettledrums (kusdt} of gold which
were carried on a chariot (Djuzdjanf, Tabakdt-i Ndsin,
tr. i, 404). Djalal al-Dfn Mingburnu (d. 628/1231),
the last Shah of Khwarazm, had his nawba performed
on twenty-seven drums of gold encrusted with precious
stones, the players being sons of subject rulers (alNasawl, op. cit., 21). A fine pair of bronze kettledrums
from Daghistan, but probably of Persian manufacture,
were exhibited at the International Exhibition of Persian Art, London 1931, but were not catalogued. They
belonged to the 6th-7th/12th-13th century. Persian
art teems with representations of military bands (see
Bib I., Iconography). For the nakkdra-khdna under
the Safawids and Kadjars, and its survival into the
Pahlawl period, see NAKKARA-KHANA. It would appear
that the English trumpet was known in Persia, as it
was in Turkey (Ewliya Celebi, Travels, i/2, 238). The
instruments used in Persian military music were the
reed-pipe (surna or surndy), the large trumpet (karnd),
the trumpet (nafir}, the horn (shdkh), the large kettledrum (kus), the kettledrum (nakkdra), and the drum
(duhul). For modern instruments, see Laborde, Essai sur
la musique, 1780; Jourdain, La Perse. . ., 1814; Ouseley,
Travels in various countries in the East, 1819; Fetis, Hist.
generale de la musique, ii; Advielle, La musique chez les
Per sans en 1885, 1885; Lavignac, Encyclopedic de la
musique, 3073-7.
Modern c o n d i t i o n s . In almost every Islamic
land today, the march of Western civilisation has
brought Western ideas of the military band. Brass and
reed instruments of European manufacture and of
equal temperament are gradually ousting the old conception of the nakkdra-khdna. Yet in the Middle Ages,
it was Europe that borrowed from the Muslims. The
nakkdra-khdna was an indispensable factor in military
discipline, exercise, and tactics, as Christian armies
soon found out. It was the rallying-point in batde, and
the silence of the band was a sign that the banners
and standards were in danger. Europe soon adopted
the device, and up till the 17th century at least, the
colours and the regimental music were kept together
(Sir John Fortescue, History of the British Army, London
1899, i, 14-15; Farmer, Rise and development of military
music, London 1912, 13). The West also borrowed the
nakkdra as the naker, nacaire, etc., the tabl as the tabel,
tabor, etc., the tinbdl as the timbale, the kasca as the
caisse, the [al-]buk as the alboque, the [al-]nqfir as the
anqfil, whilst such terms as fanfare and tucket may possibly be derived from anfar and tukd (see Farmer,
Historical facts for the Arabian musical influence, London
1930, 18-19). The percussion instruments in the modern military bands of Europe were adopted from
Turkey in the early 18th century, and when adopted
in orchestral (string band) music they were for a long
time called "Turkish Music".
The English "Jingling Johnny" (Fr. chapeau chinois,
Germ. Schellenbauni), with its horse-tails, carries a relic
of its Turkish name caghdna (> "Johnny"). It has been
superseded by the portable glockenspiel. The fanfares
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of European military bands may very well be survivals of mediaeval Oriental practice.
Bibliography: The most important references
to the nakkdra-khdna and nawba are to be found in
the following works: Walley, Tear book of oriental
art 1924-1925, London 1929; al-MakrfzI, Hist, des
Sultans Mamlouks, as cited; Ibn Khaldun, Mukaddima,
as cited; Ibn Fadl Allah cUmari, Masdlik al-absdr Ji
mamdlik al-amsdr, tr. M. Gaudefroy-Demombynes,
La Syne des Mamelouks, Paris 1927, pp. Ivi-lviii;
Quatremere, Hist, des Mongols, as cited; Irvine, The
army of the Indian Moghuls, as cited; Farmer, Hist, of
Arabian music, 109, 154, 206-8.—Iconography.
Printed books. Many of the numerous works on
Oriental art and painting contain pictures of the
military band and the nakkdra-khdna quarters, among
them Martin, The miniature painting and painters of
Persia, India and Turkey from the viii^ to the xviii^ century, 1912, ii, pi. 12, 183; P. Brown, Indian painting under the Mughals, 136, pis. xxxi, xlvi; N.C. Mehta,
Studies in Indian painting, Bombay 1926, 93, pi. 38;
Ars Asiatica, xiii, pis. i, xxix, Iv.—Manuscripts. In
all the great public collections of illustrated Oriental
mss., examples of both the military band and the
quarters of the nakkdra-khdna are to be found.—
I n s t r u m e n t s . For instruments used in the nakkdrakhdna, see the catalogues of museum collections
mentioned in the Bibls. to BUK, MIZMAR, TABL. See
also the Bibl. to NAKKARA-KHANA.
(H.G. FARMER*)
TABLIGH [see DA'WA].
TABLIGHI DJAMA'AT (in Arabic, Qama'at altabligh), a Muslim m i s s i o n a r y o r g a n i s a t i o n
founded in India around 1927 and established
after 1947 throughout the world. The internal designation is dim da'wat, religious mission, from the term
da'wa [q.v], taken here in the modern sense of a.proselytising undertaking.
The movement is founded on five basic principles.
The invitation (dacwat in Urdu, for da'wd] to the practice of Islam is not the business of an elite of religious specialists but the individual responsibility of all
Muslims who are required to devote time and money
to this project. One should not wait for people to
come but take the initiative and go to them: preaching is the activity of self-financing itinerant groups,
criss-crossing first India and then the world. The mingling of social classes is obligatory within these groups,
since they must lodge together in mosques, eat at the
same tables and engage in mutual instruction. The
primary objective is the deepening of the faith of those
who are already Muslims, preachers as well as congregations; proselytism directed towards non-Muslims
remains a marginal activity. The promotion of Muslim
unity is a fundamental objective; theological controversies are prohibited and the political sympathies of
members must not interfere with the activity of what
is ostensibly an apolitical movement.
However, the history of the movement is firmly rooted
in politics. It was created between 1925 and 1927 at
the time when, in British India, the rift between Hindus and Muslims was becoming irreparable, presaging the partition of the sub-continent which took place
in 1947 with the creation of Pakistan. Both religious
communities felt threatened; each promoted missionary organisations with the object of attracting converts
from the other. Numerous Muslim groups committed
to propagating the faith (tabligh) were created at this
time; linked to political parties they had an ephemeral
existence. Muhammad Ilyas (1885-1944) [see HIND, v, c]
founder of the Tablfghf Djama'at, guaranteed its

survival by avoiding any direct political involvement.
Belonging to the scholarly lineage of the Kandhalawi,
he received a religious education in the Deoband [q.v]
movement, then lived in seclusion at the Sufi sanctuary of Nizamuddin (Nizam al-Dfn) at Dihlf; there
he created the Tablfghr Djama'at with the object of
purifying the religious practices of the Meos, semiIslamised peasants from the region of Mewat [q.v.] to
the west of Dihll. He acquired the support of reformist
schools such as Deoband and the Nadwat al-cUlamd3
[q.v.] and of the merchants of Dihll; he was thus enabled to establish his movement in northern and central India (United Provinces, Pandjab, Karachi and
Bhopal). In order to avoid political complications, proselytism directed towards non-Muslims was forbidden.
His son and successor, Muhammad Yusuf (1917-65
[see YUSUF, MUHAMMAD]) refused to transfer to Pakistan
in 1947 and retained his headquarters or "centre"
(markaz) at Nizamuddin. He consolidated the Tablfghl
Djama'at throughout the sub-continent with secondary
centres in Pakistan (Raiwind near Lahore) and in East
Pakistan, which in 1971 became Bangladesh (Tongi
near Dhaka). He transformed it into a worldwide movement, extending proselytism to non-Muslims and operating systematically in five continents: the first missions
were sent into the Arab states and Turkey between
1946 and 1951; the western countries (Britain, the
United States, Japan and continental Europe) were
reached between 1950 and 1961; the Afro-Asiatic
countries (Black Africa and South East Asia) were
explored systematically from 1956 onward; and the
movement is currently active in Western China and
in former Soviet Central Asia. Although omnipresent
at the time of the death of Muhammad Yusuf, the
Tablfghl Djamacat remained little known; it became
visible and impossible to ignore under his cousin and
successor In'am al-Hasan (d. 1995) at the end of the
1970s and during the 1980s; since then the annual
gatherings (idjtimd() held in India, Pakistan and Bangladesh have regularly attracted millions of worshippers; in western countries, the Tablfghf Djama£at is
often the principal religious organisation for Muslim
immigrants, especially in Britain, France, Belgium
and Canada. Since the death of In'am al-Hasan, the
movement has been led collectively by two sons of his,
Izhar al-Hasan and Zubayr al-Hasan (d. 1996), and
one grandson of Muhammad Yusuf, Sacd.
A didactic literature which eschews all theological
or political controversy is produced and diffused among
the faithful: it constantly extols the merits (fadd'il) of
canonical religious practices and preaches meticulous
imitation of the Prophet and of his Companions. It
essentially comprises nine monographs written between 1928 and 1964 by a cousin of Muhammad
Ilyas, Muhammad Zakariyya Kandhalawi (1898-1982)
who taught hadith at Saharanpur [q.v] (a subsidiary of
Deoband) before moving to Medina, where he died.
These monographs are distributed in the original Urdu
and in English, French and Arabic translations as a
means of reaching all the world's Muslims; most translations are printed in Dihlf. The entire corpus is collected in one or two volumes under the tide TabUghi
nisdb (officially translated as The teachings of Islam/Les
enseignements de I'lslam). These texts are read and reread, memorised and discussed in order to permeate
the minds of the faithful and to induce them to conform to the prestigious models of the Prophet and his
Companions. The movement also distributes publications of Deoband-affiliated theologians, such as the
Bihishtt zewar of Ashraf £AlI Thanawf (1863-1943 [q.v.]);
broadly it adheres to the teachings of the Deoband
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school, in other words a reformed Hanafi Sunnism
which eschews the cult of saints but accepts a purified
form of Sufism. It enjoins an austere practice of Islam,
with female seclusion, and prohibition of music and
cinema attendance.
The organisation of the Tablfghf Djamacat is centralised and secret. Leadership has been provided since
its inception by the dynasty of the Kandhalawfs, three
of whose members have so far been chiefs (amir) of
the movement, with the present collective directorship
(see above) made up of their offspring; they are based
at Nizamuddin (Dihlf), where they are also buried.
Here a large building accommodates the central administration of the movement and the publishing house
from which its literature is distributed throughout the
world. Teams working in other countries are trained
at this centre. In each country, the Tablfghf Djama'at
has a chief who in his turn delegates authority, by
stages, to those responsible for provinces, districts and
towns. . . down to the smallest preaching group of
some dozen persons, this group too having its own
hierarchy. Members are trained and indoctrinated; in
order to progress in the organisation they are required
to gives pledges of their commitment, devoting a proportion of their time and their income to missionary
ventures. Only then are they granted access to the
inner circles of the movement, the functioning of which
remains closed to outsiders. The financial apparatus
of this vast world-wide organisation is also a closelyguarded secret.
This secrecy raises the question of the ultimate
political motivations of the Tablfghf Djama'at. At its
inception it had the form of a clan-based Sufi"
fraternity; at the end of its universal expansion, its
functioning is more closely related to that of a sect.
It exercises considerable worldwide power, with its
dynamic proselytising, which it conceives as a form
of ajihdd [q.v] enabling it to mobilise millions of persons on a global scale. It may be wondered whether
one day it will reveal political ambitions which are
for the time being disguised.
Bibliography: Muhammad Ilyas Kandhalawf, A
call to Muslims—message to an All-India Conference of
Ulama, and the Muslim political leaders at Delhi in
April 1944, the year of his death., Lyallpur n.d.; idem,
Makdtib hadrat Mawldnd Shah Muhammad Ilyas., ed.
Abu '1-Hasan CA1I Nadwf, Dihlf 1952; Muhammad
Zakariyya Kandhalawf, Tablighi nisdb, Dihlf n.d.
(translations: The teachings of Islam, Dihll n.d.; Les
enseignements de I'lslam, Saint-Denis de la Reunion
n.d.); Abu '1-Hasan cAlf Nadwl, Life and mission of
Maulana Mohammad Ilyas; Lucknow 1979 (Urdu original, Hadrat Mawldnd Muhammad Ilyas awr un-ki dim
da'wat, Lucknow 1946); idem, Mawldnd Muhammad ^akariyyd, Lucknow 1972; Muhammad Than!
Hasanf, Sawdnih-i hadrat Mawldnd Muhammad Tusuf
Kdndhalawi, Lucknow 1967; M.A. Haq, The faith movement of Mawldnd Muhammad Ily as, London 1972; 'Aziz
al-Rahman Bidjnawrf, Tadhkira-yi Mawldnd Muhammad Tusuf Sahib, Amir-i tabligh, Bhera (Sargodha,
Pakistan) 1980; Shams-i Tabriz Man, Tdnkh-i Nadwatu }l-culamd, ii, Lucknow 1984; Chr. W. Troll, Five
letters of Maulana Muhammad Ilyas, the founder of the
Tablighi Jamacat, translated, annotated and introduced, in
idem (ed.), Islam in India. Studies and commentaries, ii,
Dihlf 1985, 138-76; idem, Two conceptions of da(wd
in India: Jamd'at-i isldmi and Tabligjn Jamd'at, in
Archives de Sciences Sociales des Religions, Ixxxvii (JulySept. 1994), 115-33; G. Kepel, Les banlieues de I'lslam,
Paris 1987; F. Dassetto, The Tabligh organization in
n, in T. Gerholm and Y.G. Lithman, The new
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Islamic presence in Europe, London 1988, 159-73;
M. Ahmad, Islamic jundamentalism in South Asia. The
Jamacat-i-islami and the Tablighi Jamafat, in M.E. Marty
and E.S. Appleby (eds.), Fundamentalisms observed,
Chicago 1991, 457-530; B.D. Metcalf, Living Hadith
in the Tabtighl Jamd'at, in Jnal. of Asian Studies, lii/3
(1993), 584-608; eadem, "Remaking ourselves". Islamic
self-fashioning in a global movement of spiritual renewal,
in Marty and Appleby (eds.), Accounting for fundamentalisms. The dynamic character of movements, Chicago
1994, 706-25; P. Lewis, Islamic Britain. Religion, politics and identity among British Muslims, London 1994;
C. Clementin-Ojha and M. Gaborieau, La montee du
proselytisme dans le sous-continent indien, in Archives de
sciences sociales des religions, Ixxxvii (July-Sept. 1994),
13-33; Gaborieau, biographies of £Abdu '1-Rahman
Mewatf, Arshad Peshawarf, Iftikhar Farfdl, Muhammad Kandhalawf, Muhammad Ilyas Kandhalawf,
Muhammad Isma c fl Kandhalawf, Muhammad
Yahya Kandhalawf, Muhammad Yusuf Kandhalawf,
Muhammad Zakariyya Kandhalawf Saharanpurf, in
M. Gaborieau, N. Grandin, P. Labrousse and A. Popovic (eds.), Dictionnaire biographique des savants et grandes
figures du monde musulman peripherique, du XIXe suck a
nos jours, i, Paris 1992; idem, Renouveau de I'lslam ou
strategic politique occulte? La Tablighi Jamdcat dans le
sous-continent indien et dans le monde, in ClementinOjha (ed.), Renouveaux religieux en Asie, Paris 1997, 21129; idem, The transformation of Tablighi Jamdeat into a
transnational movement under the leadership of Muhammad Tusuf 1944-1965, in M.K. Masud (ed.), Travellers
in faith. Studies of Tablighi Jamdcat as a transnational
movement for faith renewal, in the press (this collective
book, which covers the history and the worldwide
expansion of the movement, is the main reference
work on the subject); Y.S. Sikand, The fitna of
irtidad. Muslim missionary response to the Shuddhi of
Arya Samaj in early twentieth century India, in Journal
of Muslim Minority Affairs, xvii/1 (1997), 65-82;
S. Mayaram, Resisting regimes. Myth, memory and the
shaping of a Muslim identify, Delhi 1997.
(M. GABORIEAU)
AL-TABRISl (Tabarsf), ABU MANSUR AHMAD B. CALI
B. AB! TALIB, I m a m f scholar and a u t h o r . (For
the vocalisation of his nisba see the next entry.) He
lived in the first half of the 6th/12th century; the
death-date of ca. 620/1223 given by some late sources
is probably erroneous. Virtually nothing is known of
his life; the claim that he hailed from Sariya [q.v.]
(Khwansarf, i, 73), like the claim that he was related
to al-Fadl b. al-Hasan al-Tabrisf [q.v.], appears to be
uncorroborated. He studied with Abu Dja'far Mahdf
b. al-Hasan al-Husaynf al-Mareashf, and Ibn Shahrashub [q.v] was among his pupils. Some of his legal
opinions are cited by later authors, including al-Shahfd
al-Thanf [q.v.]. His shrine, in a place named after
him and today called Karyat Shaykh Tabarsf, is located
near Barfurush [q.v] in Mazandaran.
Ibn Shahrashub (in his Ma'dlim al-culamd3) lists six
works by al-Tabrisf: K. al-Kdji fi 'l-jikh, al-Ihtiajdaj,
Mafdkhir (Mufdkharat) al-tdlibiyya, Ta'nkh al-a'imma,
Fadd'il al-^ahrd3 and K. al-Saldt. Of these, only the
Ihtiajddj (more fully, al-Ihtiajda^ (ald ahl al-la^daj.) is
known to have survived. It opens with the text of
debates which the Prophet held with representatives
of various religions, but its bulk consists of disputations which the Imams and a number of their followers held with opponents of the Shf c a. Also included
are rescripts from the Twelfth Imam to various Shf c f
leaders. Al-Tabrisf neither identifies his sources nor
provides the isndds of the traditions cited, except in
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the case of the Tqfstr attributed to the Imam al-Hasan
al-cAskarf [q.v.] which, al-Tabrisf explains, is less
well-known than the other sources he uses (al-Ihtiajddi,
Beirut 1410/1989, 14; it is cited on pp. 15-55/235-9,
319-21, 330-1, 445-61). The Ihti$.a$. was particularly
popular in the Safawid period, when it was twice rendered into Persian (Storey, i/i, 14, 16).
Bibliography. Ibn Shahrashub, Mddlim al-culamd\
Nadjaf 1380/1961, 25, § 125; idem, Mandkib dl Abi
Tdlib, Beirut 1405/1985, i, 12; £Abd Allah Afandl,
Riyd4 al-'ulamd\ Kumm 1401/1981, i, 48-51; al-Hurr
al-'Amilf, Amal al-dmil, Nadjaf 1385/1965, ii, 17;
MadjlisI, Bihar al-anwdr, Tehran 1376-94/1956-74,
i, 9, 28; Yusuf al-Bahram, Lu'lu'at al-Bahmyn, Nadjaf
1386/1966, 341-3; idem, al-Kashkul, Nadjaf 1381/
1961, i, 300-3; Tunakabunf, Kisas al-'ulamd3, n. p.
1320, 302; al-Khwansan, Rawddt al-djanndt, Beirut
1411/1991, i, 72-4; al-Nurl al-TabarsI, Mustadrak
al-wasd'il, Tehran 1382-4, iii, 485; Mamakanf, Tanklh
al-makdl, Nadjaf 1349-52/1930-3, § 397; Muhsin
al-Amln, A'ydn al-shica, ix, Damascus 1357/1938,
97-101 = Beirut 1406/1986, iii, 29-30; Brockelmann,
S I, 709; £Abbas al-Kummf, Fawd'id al-radawiyya,
Tehran 1367/1948, 19; idem, al-Kund wa 'l-alkdb,
Beirut 1403/1983, ii, 444-5; Mudarris, Rayhdnat
al-adab, iii, Tehran 1369, 18; Isma'fl al-Baghdadl.
Hadiyyat al-'drijin, Istanbul 1951-5, i, 91; 'A.A.
Dihkhuda, Lughat-ndma, xxvi, Tehran 1329 6&./1950,
139; H. Kariman, Tabrisi wa Madjmf al-baydn, Tehran
1340-1 Sk., i, 180-1, 320-2; Kahhala, Beirut 1414/
1993, i, 203; Tihranl, al-Thikdt al-cuyun ji sddis alkurun, Beirut 1392/1972, 11-2. (E. KOHLBERG)
AL-TABRISl (TabarsI), AMIN AL-DlN (or AMIN ALISLAM) ABU cALi AL-FADL B. AL-HASAN, I m a m f
scholar and author. His nisba refers to Tabris
(Tabrish), which is the Arabicised form of Tafrish, a
village between Kashan and Isfahan mentioned by
'All b. Zayd al-Bayhakl (d. 565/'1169-70) as the place
of origin of al-Tabrisf's family (Tdnkh-i Bqyhak, 420).
The pronunciation Tabarsf was first defended by some
17th-century Safawid scholars, who took the nisba
T-b-r-s-f to refer to Tabaristan; and in the following
two centuries, a number of Shf c f authors actually called
themselves Tabarsf (see Karfman, i, 166-205, 313-33).
Al-Tabrisf was born in 470/1077-8 or shortly before
and grew up in Khurasan. Among his masters were
c
Abd al-Djabbar b. £Abd Allah al-Mukri' al-Razf (alive
in 503/1109-10), who was a student of Abu Dja'far
al-Tusf, and al-Tusf's son Abu 'All al-Hasan b.
Muhammad (alive'in 515/1121-2). Some of al-TabrisI's
teachers were Sunnfs; they included the Kur'an commentator Mahmud b. Hamza b. Nasr al-Kirmanf
(d. ca. 500/1106-7) and the Shafi'f Abu '1-Fath £Ubayd
Allah (in most sources, erroneously, cAbd Allah) b.
c
Abd al-Karfm al-Kushayrf (d. 521/1127), a son of
the renowned mystic [q.v.]. For many years al-Tabrisf
lived in Mashhad, where he had close ties with the
Shrcr Zubara family. In 523/1129 he moved to Sabzawar [q.v] and taught in the Madrasat Bab al-clrak.
He died on 10 Dhu '1-Hidjdja 548/26 February 1154.
According to al-Bayhakl, his death occurred in
Sabzawar, though others maintain that he died in
Mashhad; but all agree in any event that he was
buried in Mashhad. Kutb al-Dm Muhammad b.
al-Husayn al-Bayhakl al-Kaydarl (Kaydhun) (alive in
610/1213-4) refers to al-Tabrisf as a martyr (shahid),
and this is repeated by some later biographers, who
suggest that he was poisoned. His shrine is at Katlgah (or Ghuslgah), said to be the spot where the
Imam £Ah~ al-Rida [q.v] died (or where his body was
washed). Al-Tabrisfs students included some of the

best-known Imami authors of the 6th/12th century,
such as Kutb al-Dm al-Rawandl (d. 573/1177-8),
Muntadjab al-Dm (d. ca. 585/1189), Ibn Shahrashub
(d. 588/1192) [q.v] and Shadhan b. Djibra'fl alKummr (alive in 593/1196-7). Al-Tabrisf was a prominent jurist, and some of his legal pronouncements are
cited by later authorities; but he is not known to have
written a work of Jikh. In theology, he broadly followed the Mu'tazill doctrines adopted by his Imam!
predecessors.
The titles of over 20 works by al-Tabris! are mentioned in the sources (cf. Kanman, i, 260-90). Among
the best-known are:
(i) K. Madima' al-baydn Ii culum al-Kur'dn (or/f ma'dm
'l-Kur'dn/ji to/sir al-kur3dri), described by Muntadjab
al-Dln (145) as comprising 10 volumes. It was written for al-Sharif Djalal al-Dln Abu Mansur Muhammad b. Yahya b. Hibat Allah al-Husaym al-Zuban
(d. 8 Dhu 'l'-Kacda 539/2 May 1145) and completed
on 15 Dhu 'l-Kacda 534/2 July 1140 or 536/11 June
1142; it eventually became one of the most authoritative Imaml Kur'an commentaries. In the introduction, al-Tabrisf acknowledges his debt to al-Tusfs
K. al-Tibydn, but criticises al-Tusf for including unreliable material and for occasional stylistic infelicities.
Al-TabrisI's method is to take up one group of verses
at a time and discuss kird'dt, language and grammar
before providing a detailed commentary on the text,
based on both Sunn! and Shlcl sources and incorporating his own views.
(ii) al-Kdfl al-shdfi min kitdb al-kashshdf, a one-volume
Kur'an commentary also known as al-Tafsir al-wadiiz,.
As its title suggests, it is an abridgement of alZamakhsharfs Kashshdf—a work which al-Tabris! came
to know and admire after completing the Madjma'
al-baydn. The Kdji was still available to CA1I al-Karakl
[q.v] (see al-MadjlisI, Bihar al-anwdr, cviii, 48).
(iii) Diawdmi' al-ajdmie. This 4-volume work, also
known as al-Tafsir al-wasit, was the last to be written
of the author's three Kur'an commentaries; it was
composed at the request of al-Tabrisfs son al-Hasan
and completed in a single year, on 24 Muharram
543/14 June 1148. The material in the Qawdmic is
culled from both the Madjma' al-baydn and the Kdji.
(iv) ridm al-ward bi-acldm al-hudd, written for the
Ispahbadl cAlaJ al-Dawla CA1I b. Shahriyar b. Karin
(r. 511-34/1117-40) [see BAWAND]. It comprises biographies of the Prophet, of Fatima and of the Imams,
and is based on a wealth of Sunn! and Shicl sources.
This work, under its alternative title Rabif al-shi'a, was
on occasion erroneously attributed to Radl al-Dfn Ibn
Tawus (d. 664/1266) (Kohlberg, 65).
(v) al-Addb al-dmiyya Ii 'l-khizdna al-muciniyya, a work
of adab dedicated to Mu c fn al-Dfn Abu Nasr Ahmad
b. al-Fadl b. Mahmud, who for two years, until his
assassination by Isma'Tlr^a^Fs in Rablc I 521 /MarchApril 1127, was a vizier of the Khurasanian ruler
Sancpar b. Malikshah (d. 552/1157 [q.v]).
(vi) Tddj. al-mawdlid, containing succinct biographical information about the Prophet, Fatima and the
Imams. The work was written in 509/1115-6 (Tddi
al-mawdlid, in Madjmu'a nafisafl ta'rikh al-a^imma, Kumm
1406/1985-6, 139, 146).
(vii) Nathr al-la'dli, alphabetically arranged apothegms of CA1I. It is sometimes confused with a work
of the same title by cAll b. Fadl Allah al-Rawandf
(alive in 589/1193) (Kohlberg, 298-9).
All of these, with the possible exception of the Kofi,
are extant.
Al-Tabrisi wrote abridgements (ikhtiydrdt) of various
works, including (besides the Kofi] the Muktasad f t
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'l-nahw of £Abd al-Kahir al-Djurdjanl (d. 471/1078)
[q.v., in SuppL] and the Shark al-Hamdsa of al-Marzukl
(d. 421/1030) [q.v.]. He appears to have also written
his own commentary on the Hamdsa, entitled al-Bdhir
ft shark al-Hamdsa, of which an incomplete manuscript
survives (see H. Ritter, in Oriens, ii [1949], 259, whence
F. Sezgin, GAS, ii, 71, no. 26; see also Brockelmann,
S I, 40).
Prominent scholars among al-TabrisI's descendants
include his son RadI al-Dln Abu Nasr al-Hasan b.
al-Fadl (Jl. mid-6th/12th century), author of Makarim
al-akhldk, and his grandson Abu '1-Fadl 'All b. al-Hasan
(Jl. late 6th/12th century), author of Mishkdt al-anwdr.
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Brockelmann, I, 513-14, S I, 708-9; cAbbas alKumml, al-Kund wa '1-aMb, Beirut 1403/1983, ii,
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TABRISl (TabarsI), HADJ^ MIRZA HUSAYN b.
Muhammad Takr Nun (1254-1320/1839-1902) Ithna'ashan Shl'I scholar and divine considered by
some to have been the greatest Shf'I exponent of
hadlth and akhbdr since Muhammad Bakir al-Madjlis!
(d. 1699 [</.#.]). Tabrisf first studied in his home province of Nur in northern Persia under Shaykh cAbd
al-Rahman Burudjirdi, with whom he later travelled
to the Shf £ f shrine centres in clrak. He studied in
Nadjaf, Karbala' and Samarra for several years (with
intervals in Persia) under Shaykh 'Abd al-Husayn alTihranf (known as Shaykh al-clrakayn), as well as
under the two leading mardd}if of the day, Shaykh
Murtada al-Ansan and Mfrza Hasan Shfrazl. He
died in Nadjaf on 21 Djumada II 1320/25 September
1902.
Tabrisl's scholarly interests lay mainly in the spheres
of biography and tradition, specialising in the lives of
c
ulamd\ muhaddithun and ruwdt. His books include Nafs
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al-Rahmdn, a biography of Salman al-Farisi; al-Fayd
al-kudsi, a biography of Muhammad Bakir al-MadjlisI;
Macdlim al-abr, a continuation of vol. xvii of Madjlisl's
Bihar al-anwdr, and the well-known Mustadrak al-wasd3il
wa mustanbat al-masd'il (3 vols., Tehran 1311-21), a continuation of al-Hurr al-'Amilf's hadith collection the
Tafsil wasd'il al-Shi'a.
Bibliography: Mihdl Bamdad, Tdnkh-i riajdl-i
Iran, i, Tehran, 1347 Sh./l969, 430; Mlrza Muhammad Mihdl al-Lakhnaw! al-Kashmlrr, Mia^um alsamd3: takmila, 2 vols., Kum 1396/1976, ii, 210-15;
Muhammad Hasan Khan Ttimad al-Saltana, Kitdb
al-Ma'dthir wa 'l-dthdr, Tehran 1306/1889, 155-6;
Murtada al-Ansan, ^indigdnl wa shakhsiyyat-i Shqykh-i
^an,'?Tehran 1380/1960-1, 257-60.
(D. MACEOIN)
TABRIZ, the traditional capital of the
Persian province of A d h a r b a y d j a n [q.v.] and
now the administrative centre of the ustdn of eastern
Adharbaydjan (lat. 38° 05' N., long. 46° 18' E., altitude ca. 1,340 m/4,400 feet).
1. Geography and history.
Geographical position. The town lies in the
eastern corner of the alluvial plain sloping slightly towards the north-east bank of Lake Urmiya. The plain
is watered by several streams, the chief of which is
the Adji cay ("bitter river") which, rising in the southwest face of Mount Sawalan, runs along the Karadja
dagh which forms a barrier on the south and entering the plain runs around on the north-west suburbs
of the town. The left bank tributary of the Adji cay,
Mihran rud (now the Maydan cay), runs through the
town. Immediately to the north-east of the town rise
the heights of 'Aynali-Zaynali (the ziydrat of cAwn b.
C
A1I and Zayd b. CA1I) which (6,000 feet) form 'a link
between the mountain system of the Karadja dagh
(in the north and north-east) and the outer spurs of
the Sahand whose peaks (about 30 miles south of the
town) reach a height of 11,500 feet. As the Karadja
dagh is a very wild and mountainous region and the
great massif of Sahand fills the whole area between
Tabriz and Maragha, the site of Tabriz is the only
suitable pass for communications between east and
north. Lastly, as the outer spurs of the Sahand leave
a rather narrow couloir along the east bank of Lake
Urmiya, communication between north (Transcaucasia,
Karadja dagh) and the south (Maragha, Kurdistan)
must also take place via Tabriz.
This fortunate position predestined Tabriz to become the centre of the vast and rich province lying
between Turkey and the former Russian Transcaucasia
and in general one of the most important cities between
Istanbul and India (only Tiflls, Tehran, Isfahan and
Baghdad fall into the same category).
The climate of Tabriz is very severe in winter with
heavy snowfalls. In summer, the heat is tempered by
the proximity of the Sahand and by the presence of
numerous gardens about the town. The climate is on
the whole healthy.
One feature of Tabriz is the frequent earthquakes.
The most formidable took place in 244/858, in 434/
1042 (mentioned by Nasir-i Khusraw in his Safar-ndma
and predicted by the astronomer Abu Tahir ShlrazI),
in 1641, in 1727, in 1780, etc. Seismic shocks are of
everyday occurrence at Tabriz; they may be due to
the volcanic activity of the Sahand. See further, N.N.
Ambraseys and C.P. Melville, A history of Persian earthquakes, Cambridge 1982, 37 ff., 57, 62.
The fortifications of the town were razed to the
ground in the reign of Nasir al-Dm Shah. The part
of the town called the Kal'a is therefore no longer
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separated from the former part extra muros. The town
has also incorporated the former suburbs to the west
of the town and the south-east. The tendency of the
city is to extend to the west and south-west.
The name. According to Yakut, Bulddn, i, 822,
the name of the town is pronounced Tibrlz. Yakut
gives as his authority Abu Zakariyya' al-Tabrlz!
(a pupil of Abu 'l-cAla3 al-MacarrI [q.v], of whom we
know that he spoke the local Iranian dialect (see Sayyid Ahmad Kisrawl Tabriz!, Adhari yd zabdn-i bdstdn-i
Adharbdyagdn, Tehran 1304/1925, 11). The pronunciation Tibrfz must be one of the peculiarities of this
dialect which is related to those called "Caspian", or,
more probably, Arabic purism assimilating it to the
fi'til form of the noun. The modern pronunciation is
exclusively Tabriz (or with a metathesis typical of the
Turkish dialect, now predominant throughout Adharbaydjan: Tarblz). The Armenian sources confirm the
pronunciation with a. The popular Persian etymology
explains Tabriz as "making fever run" (= disappear)
(Ewliya Celebi: sitma dokil^il), but it is possible that
the name rather means "that which makes the heat
disappear", in some connection with the volcanic activities of the Sahand. The Armenian orthography reflects
the peculiarities of Northern Pahlavi T'avrez and this
suggests the origin of the name may go back to a very
early period, pre-Sasanid and perhaps pre-Arsacid.
History. The identification of Tabriz with some
ancient city of Media has given rise to much discussion (cf. the resume in Ritter, Erdkunde, ix, 770-9).
According to the Armenian historian Vardan (14th
century), Tabriz was founded on Persian territory by
the Arshakid Armenian Khusraw (217-33) as an act of
revenge against the first Sasanid king Ardashlr (22441), who had killed the last Parthian king Artabanus;
this story is not found in any ancient source and is
probably to be explained by popular etymology.
Arab rule. During the conquest of Adharbaydjan
by the Arabs (ca. 22/642) the principal efforts of the
latter were directed against Ardabll. Tabriz is not
mentioned among the towns from which the Persian
Marzuban had levied his troops (al-Baladhuri, Futuh,
326). After the devastation mentioned by Faustus of
Byzantium (4th century), Tabriz must have become a
mere village. The later legend (Mustawfi, NuzJiat alkulub, 730/1340) of the "building" of Tabriz in 175/
791 by Zubayda, wife of Harun al-Rashld, is perhaps
based on the fact that after the sequestration of
the Umayyad estates Zubayda had received Warthan
(in Adharbaydjan on the Araxes). According to alBaladhurl, 331 and Ibn al-Faklh, 285 (cf. also Yakut,
i, 822), the rebuilding of Tabriz was the work of the
family of al-Rawwad al-Azdl and particularly of the
latter's sons, al-Wadjna3 and others who built the walls
round the town. Al-Tabari (iii, 1171 = Ibn al-Athir,
vi, 315) speaking of the rebellion of Babak (201-20/
816-35 [q.v.]) mentions among his conquerors a certain Muhammad b. Ba'Ith, owner of two castles: Shahl,
which he had taken from al-Wadjna', and Tabriz (no
details given).
When Ibn Khurradadhbih, 119, wrote (232/840),
Tabriz belonged to Muhammad b. al-Rawwad. In 244
the town was destroyed by an earthquake but rebuilt
before the end of the reign of al-Mutawakkil (23247/847-61). Tabriz seems then to have changed hands
several times, for, according to al-Istakhrl (ca. 340/
951), 181, the strip of territory which included Tabriz,
Djabrawan (or Dih-Kharrakan?) and Ushnuh bore the
name of the ruling tribe Banu Rudayni, which had
already disappeared by the time of Ibn Hawkal (ca.
367/978), 289. These owners seem to have ruled in

practical independence, for the history of the Sadjids
[q.v.] (lords of Adharbayg^an 276-317/889-929) contains no reference to their intervention in the affairs
of Tabriz.
After the disappearance of the Sadjids, Adharbaydjan became the arena of numerous struggles. A former governor for the Ziyarid Mardawldj, Lashkari b.
MardI, had seized the province in 326/938. He was
driven out by the Kurd Daysam, who soon came into
conflict with the DaylamI Musafirids [q.v.]. The people of Tabriz invited Daysam into their town, which
was at once besieged by the Musafirid al-Marzuban.
Daysam left Tabriz, and the rule of al-Marzuban was
proclaimed in all the towns of Adharbaydjan (ca.
330/942).
The end of the Musafirid dynasty is not quite clear,
but their successors the Rawwadids [q.v] can be traced
at Tabriz down to 446/1054. The following events
are connected with these Rawwadls: in 420/1029,
Wahsudan b. Mahlan (Mamlan?) had a large number
of Ghuzz chiefs massacred at Tabriz (Ibn al-Athir,
ix, 279); in 434/1043 an earthquake destroyed Tabriz,
and the amir (probably the same one) went to his
other strongholds for fear of al-Ghuzz al-Saldjukiyya
(ibid., 351); in 438/1046-7 Nasir-i Khusraw found in
Tabriz a king Sayf al-Dawla wa-Sharaf al-Milla Abu
Mansur Wahsudan b. Muhammad (Mamlan?) Mawla
Amir al-Mu3minm; in 446/1054 the Saldjuk Toghril
received the submission of the lord of Tabriz, al-Amlr
Abu Mansur b. Muhammad al-Rawwadl (ibid., ix, 410).
The geographers and travellers. While Ibn
Khurradadhbih, 119, al-Baladhurl, 331, al-Tabarl, iii,
1171, Ibn al-Faklh, 285, and even al-Istajchrl, 181,
simply mention Tabriz among the little towns of
Adharbaydjan, al-MukaddasI already sings the praises
of Tabriz, and his contemporary Ibn Hawkal (ca^ 367 /
978) considers it the most prosperous town in Adharbaydjan, with a busy trade. Miskawayh (d. 421/1030)
calls Tabriz a "noble city with a strong wall, surrounded by woods and gardens", and its inhabitants "brave, martial and rich". According to Nasir-i
Khusraw, the area occupied by the town in 438/
1046-7 was 1,400 x 1,400 paces, which is only about
a third of a square mile.
Saldjuk period. Tabriz is very rarely mentioned
in the history of the Great Saldjuks. In the vicinity
of the town, Toghril celebrated his marriage with the
caliph's daughter (Rawandl, Rdhat al-sudur, 111). During
his struggle with his brother Muhammad, Berk-yaruk
retired in 494/1101 to the mountainous region to the
south of Tabriz, but at the reconciliation of the brothers, Tabriz fell to Muhammad, who appointed Sacd
al-Mulk as wa&r there (498/1104-5). In 505/1111-12
we find Amir Sukman al-Kutbl mentioned as lord of
Tabriz, i.e. the founder of the dynasty of Shahs of
Armenia (Shah-i Arman [q.v.]), which ruled at Akhlat
493-604/1100-1207.
Under the branch of the Saldjuks of Trak, whose
capital was at Hamadan, Adharbaydjan played a more
important part. In 514/1120 Sultan Mahmud spent
some time at Tabriz to calm the inhabitants, who
were alarmed at the inroads of the Georgians. The
name of the Atabeg of Adharbaydjan at this period
was Kim-toghdi. After his death (515/1121), the Amir
of Maragha Ak-Sunkur Ahmadlll endeavoured to get
Tabriz out of the hands of Toghril (brother of the
sultan), but these intrigues came to nought. Mahmud
appointed to Adharbaydjan the Amir Djuyush of Mawsil, who was killed at the gate of Tabriz in 516/1122.
After the death of Mahmud (525/1131), his brother
Mas'ud occupied Tabriz and was besieged there by
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Dawud, son of Mahmud. Finally, Dawud established
himself in Tabriz and from this town ruled (526-337
1132-9) a great fief composed of Adharbaydjan, Arran
and Armenia. Adharbaydjan and Arran were later
entrusted to Toghril Fs old slave, the Atabeg Kara
Sunkur whose capital seems to have been at Ardabll
(Ibn'al-Athir, xi, 52). After his death in 535/1140-1,
the Amir Dja'ull (Cawli) al-Toghrill succeeded him, but
we soon find Ildegfz [q.v.], the founder of the dynasty
of Atabegs which _ruled the province till 6227
1225, established in Adharbaydjan. The centre of Ildeglzid power was at first to the north-west of Adharbaydjan, while Tabriz became part of the possessions of
the Ahmadlll [q.v] Amirs of Maragha, for it was not
till 570/1174-5 that the Atabeg Pahlawan b. Ildeglz
[q.v.] took Tabriz from Falak al-Dln, grandson of Ak
Sunkur b. Ahmadil, and gave it to his brother Kizil
Arslan. It was during the period that Kizil Arslan was
Atabeg (582-87/1186-91) that Tabriz'definitely took
its place as the capital of Adharbaydjan.
In 602/1205-6 the Amir Kara Sunkur cAla° al-Dln
Ahmadlll, in alliance with the Atbeg of Ardabll, made
an attempt to retake Tabriz from Kizil Arslan's successor, the bon-vivant Abu Bakr. The attempt failed,
and Kara Sunkur lost Maragha.
The Ildeglzids lived in great style, as we may judge
from the odes addressed to them by poets like Nizami
and KhakanI [</.w.], but of their buildings we only
know the remains at Nakhciwan [q.v.].
The Mongols. The Mongols made their appearance before the walls of Tabriz in the winter of 617/
1220-1. The incapable Ildeglzid Atabeg Ozbeg b.
Pahlawan obtained their departure by paying a heavy
ransom. Next year, the Mongols came back again.
The Atabeg fled to Nakhciwan, but a resistance was
organised by the valiant Shams al-Dln al-Tughra'I
and the Mongols departed with a new ransom, after
which Ozbeg returned to Tabriz. In 621/1224 a new
horde arrived from Mongolia and demanded from
Ozbeg the surrender of all the Khwarazmians in
Tabriz. Ozbeg hastened to yield to this demand.
Djalal al-Dln. The Khwarazm Shah soon arrived
from Maragha and on 27 Radjab 622/15 July 1225
gained admittance to the town, which Ozbeg had
again abandoned. The inhabitants were glad to find
a valiant defender, especially as Djalal al-Dln was
soon to show his energy by an expedition against
Tiflis and by the punishment of the marauding Turkomans of the tribe of Aywa (al-Aywa'iyya). Djalal
al-Dln having married the malika, the former wife of
Ozbeg, held Tabriz for six years, but towards the
close of this period, his position was seriously compromised by his failures as well as by his personal
conduct (Ibn al-Athir, xii, 323). As early as 627/1230,
a Turkoman chief of the tribe of Kush-yalwa (?), a
chief of Ruylndiz (near Maragha), dared to plunder
the environs of Tabriz. In 628/1231 Djalal al-Dln
left Adharbaydjan and the Mongols conquered the
whole province, including the town of "Tabriz which
is the very heart (asl) of the country [for] every one
is dependent on it and on those who live there" (Ibn
al-Athir, xii, 328). The malik of the Mongols (Djurmaghun noyin) sent for the notables, levied a heavy
indemnity, ordered the weavers to make khata'i stuffs
for the use of the great king (Ogedey) and fixed the
amount of the annual tribute. From the time of Giiyiik,
the effective rule of Arran and Adharbaydjan was in
the hands of Malik Sadr al-Dln, a Persian ally of the
Mongols (see Djuwaynl-Boyle, ii, 518).
The Mongol I l - K h a n s . After the taking of
Baghdad in 654/1256, Hiilegii went to Adharbaydjan

43

and settled at Maragha [q.v.]. In 661/1263, after the
defeat inflicted on him in the northern Caucasus by
Berke's troops, Hiilegii returned to Tabriz and massacred the merchants there of Kipcak origin. In 662/
1264, at the re-distribution of the fiefs, Hiilegii confirmed Malik Sadr al-Dln in the governorship of the
province of Tabriz.
Tabriz became the official capital under Abaka
(663-80/1265-82) and kept this position under his successors till the coming of Oldjeytii. In 688/1289 under
Arghun, the Jewish vizier Sacd al-Dawla appointed his
cousin Abu Mansur to Tabriz. Under Gaykhatu, the
revenues of the province of Tabriz were estimated at
80 tumans. In 693/1294 Tabriz was the scene of a
rebellion as a result of the introduction of a paper
currency (coo). It was in the reign of Ghazan Khan
that Tabriz attained its greatest splendour. This monarch entered Tabriz in 694/1295 and took up his
abode in the palace built by Arghun in the village of
Sham to the west of the town, on the left bank of
the Adji cay. Orders were at once given to destroy the
temples of idols, churches and synagogues, and firealtars. These orders are said to have been revoked
in the next year on the appeal of the Armenian king
Hethum. In 699/1299 on his return from the Syrian
campaign, Ghazan began a whole series of buildings.
He intended Sham, already mentioned, as the site of
his eternal rest. A building was erected there higher
than the gunbad of Sultan Sandjar at Marw, which
was then considered the highest building in the Muslim
world. Besides this mausoleum, which was crowned
by a dome, there was a mosque, two madrasas (one
Shafi4! and the other Hanafi), a hostel for Sayyids
(ddr al-siyadd), a hospital, an observatory like that at
Maragha, a library, archives, a building for the officers
of these establishments, a cistern for drinking-water and
baths with hot water. Wakfs, the revenues from which
amounted to 100 tumans of gold (Wassaf), were set
aside for the maintenance of these foundations. At each
of the gates of the new town was built a caravanserai,
a market and baths. Fruit trees were brought from
distant lands.
In the town of Tabriz itself, great improvements
were also made. Hitherto its wall (bdru) was only 6,000
gam ("paces"). Ghazan gave it a new wall 25,000 gams
in length (^Vzfarsakhs). All the gardens and the Kuh-i
Waliyan and Sandjaran quarters were incorporated
in the town. Within the wall on the slopes of the
Kuh-i Waliyan (now Kuh-i Surkhab or cAynali-Zaynali)
a series of fine buildings was erected by the famous
vizier Rashld al-Dln, and the quarter was therefore
known as Rabc-i Rashidi (Nuzhat al-kulub, 76, tr. 7980). We have a letter from Rashld al-Dln in which
he asks his son to send him from Rum 40 young
men and women to people one of the villages in the
new quarter; cf. Browne, LHP, iii, 82.
As if to emphasise the fact that Tabriz was the
real centre of the empire which stretched from the Oxus
to Egypt, the gold and silver coins and the measures
(tila, ga$ were standardised according to the standards
of Tabriz (d'Ohsson, Hist, des Mongols, iv, 144, 271-7,
350, 466-9).
Tabriz was also at this time an important focus of
Muslim literature, spirituality and mysticism, eulogised
by Ruml in his Mathnaun, Book VI, w. 3106-5, tr.
Nicholson, vi, 429-30. The Sufi poet Mahmud Shabistarl (d. ca. 718-20/1317-20 [q.v.] came from a small
town near Lake Urmiya and lived and worked at
Tabriz amongst other places (see L. Lewisohn, The
political milieu of Mongol Persia, in Beyond faith and infidelity. The Sufi poetry and teachings of Mahmud Shabistari,
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London 1995, 55-103), and another notable Sufi master
of Tabriz was Khwadja Muhammad b. Sadlk KudjudjI
(d. 677/1279), whose descendants were later shaykh
al-isldms in Tabriz under the early Djalayirids, the
Tlmurids and the early Safawids (see J. Aubin, Etudes
sqfavides. I. Shah Ismd'll et les notables de I'Iraq person, in
JESHO, ii [1959], 60-3, and Lewisohn, Paldsi's memoir of Shaykh Kujuji, a Persian Sufi of the thirteenth century,
in JRAS, 3rd ser., vi [1996], 345-66).
In 703/1304 Ghazan Khan was buried with great
ceremony in the mausoleum of Sham. In 705/1307
his successor Oldjeytu conceived the idea of creating
a new capital at Sultaniyya [q.v.]. It was, however,
not easy to move the inhabitants, as in 715/1315 we
still find the ambassador from the Ozbegs of Kipcak
following the route by Tabriz instead of the shorter
Mughan-Ardabll-Sultaniyya. It is also noteworthy
that Tadj al-Dln 'All Shah (vizier from 711/1312)
had begun the construction of a magnificent mosque
at Tabriz (outside the Mihad-mihln quarter).
In 717/1317 under Abu Sa'Id, the retiring vizier
Rashld al-Dln went to Tabriz and only left it the
following year to meet his fate. His property was confiscated and Rabc-i Rashldl sacked (Browne, LHP, iii,
71). His son Ghiyath al-Dln, who was called to power
by Abu Sacld himself, continued to enlarge Rabc-i
Rashldl. The capital continued to be Sultaniyya, judging from the fact that Abu Sacld was buried there
in a mausoleum which he himself had ordered to be
built (d'Ohsson, iv, 720).
When in 736/1336 his successor Arpa lost the
battle of Taghatu (this to be read for Baghatu), his
vizier Ghiyath al-Dln was killed by the conqueror £AlI
Padshah Oyrat. The property of the family of Rashld
al-Dln was plundered by the people of Tabriz, and
valuable collections and precious books disappeared
on this occasion.
The Djalayirs and the Cobanids. In the
midst of the anarchy which followed these events we
have the rise of the Djalayir [q.v.] dynasty, whose fortunes were closely associated with Tabriz. In 736/1336
Hasan Buzurg Djalayir established on the throne of
Tabriz his candidate Sultan Muhammad. In spite of
its temporary nature, this episode marks the restoration of its primacy to the old capital. The Cobanid
Hasan Kucik soon appeared on the scene with his
own candidates. Hasan Buzurg retired to Baghdad and
Hasan Kucik (740/1340) put on the throne Sulayman
Khan with rule over Trak-i cAdjam, Adharbaydjan,
Arran, Mughan and Georgia. The successor of Hasan
Kucik, his brother Ashraf, in 744/1344 proclaimed a
new puppet, Anushirwan, whom he relegated to Sultaniyya while he himself remained in Tabriz as the
real ruler and extended his authority as far as Fars.
His cruelty and exactions provoked an "intervention
in the cause of humanity" by Djanl Beg Khan of the
Blue Horde (Eastern Kipcak). Ashraf was defeated at
Khoy and Marand and his head suspended over the
door of a mosque in Tabriz (756/1355). The vizier
Akhidjuk whom Djani Beg had left in Adharbaydjan
found his authority disputed on several sides. Tabriz
was temporarily occupied by the Djalayir Uways b.
Hasan Buzurg who came from Baghdad. Hardly had
he been driven out by Akhidjuk than the Muzaffarid
of Fars, Mubariz al-Dln Muhammad, quarrelling with
Djanl Beg, who had called upon him to recognise his
suzerainty, arrived from Shlraz, defeated Akhidjuk at
Miyana and seized Tabriz in 758/1357. After two
years he retired before Uways, who soon afterwards
reoccupied Tabriz and slew Akhidjuk.
When the news of the death of Uways (776/1377)

reached Fars, the Muzaffarid Shah Shudjac, who had
succeeded Mubariz al-Dln, set out from Shlraz to
take Tabriz. Husayn, son of Uways, was defeated and
Tabriz occupied, but after a few months, a rebellion
having broken out at Udjan, forced Shudjac to evacuate the town which Husayn reoccupied without striking a blow. Sultaniyya seems to have marked the
limits of the lands of the Muzaffarids in the northwest (Ta3nkh-i gu&da, ed. Browne, 723-5). In 784/1382
Husayn Djalayir was slain at Tabriz, and his brother
Ahmad succeeded him in Adharbaydjan, but his rule
was to be brief, for Tlmur soon after appeared on
the scene.
In spite of all the vicissitudes of their intermittent
rule, the Djalayirs were able to gain the sympathy of
the people of Tabriz. Their rights were implicitly
recognised by the lords of Shlrwan and the Kara
Koyunlu. Among their buildings in Tabriz are recorded
their mausoleum Dimishkiyya and a large building by
Sultan Uways, which, according to Clavijo contained
20,000 chambers ("camaras apartadas e apartamientos") and was called Dawlat-khana ("Tolbatgana. . .
la casa de la ventura").
The period of Tlmur. During his first invasion of Persia (786/1384), Tlmur returned to Samarkand after taking Sultaniyya. His great rival Toktamish
Khan of the Golden Horde at once sent an expedition against Adharbaydjan via Darband in 787/1385.
The invaders took Tabriz, which was badly defended
by Amir Wall (the former lord of Djurdjan driven
out by Tlmur) and the Khan of Khalkhal, plundered
the inhabitants, carried off prisoners (including the
poet Kamal Khudjandl) and returned to Darband
(Yazdl, Zqfar-ndma, i, 392; Browne, LHP, iii, 321).
Hardly had Sultan Ahmad Djalayir recovered Tabriz
than he was driven out again by Tlmur (788/1386),
who came on the pretext of protecting the Muslims.
Tlmur encamped at ii&am-Ghazan and levied an
indemnity (mal-i amdn) on the people of Tabriz (see
Yazdl, i, 326).
In 795/1392 the "fief of Hulegu" (takht-i Huldgu),
consisting of Adharbaydjan, al-Rayy, Gilan, Shlrwan,
Darband and the lands of Asia Minor, was granted
to Mlran Shah (ibid., ii, 623) and Tabriz became the
capital of this territory. Three years later, this prince
became insane and committed a series of insensate
actions (execution of innocent people, destruction of
buildings; ibid., ii, 200, 213, and Browne, op. cit., iii,
71). Tlmur immediately on his return from India set
out for Adharbaydjan in 802/1399-1400 and executed
those who shared in Mlran Shah's debauches.
In 806/1403-4, Mlrza 'Urnar, son of Mlran Shah,
was placed at the head of the "fief of Hulegu" and
the lands conquered by Tlmur in the west. His father
Mlran Shah (in Arran) and his brother Abu Bakr (in
'Irak) were placed under the authority of Mlrza cUmar.
After the death of Tlmur, a long struggle began between cUmar and Abu Bakr. In 808/1405-6, Abu
Bakr succeeded in levying on Tabriz a tribute of 200
'Iraki tumdm. cUmar returned to Tabriz, but his Turkomans harassed the people and Abu Bakr regained
the town. Hardly had he left Tabriz than the Turkoman rebel Bistam Djaglr entered it but hurriedly
retreated on the approach of Shaykh Ibrahim of Shlrwan [q.v.]. In 809/1406-7 the latter handed over
Tabriz to Ahmad Djalayir as to its true sovereign
and the inhabitants showed great joy on this occasion;
see cAbd al-Razzak Samarkandl, Matkf al-sacdayn, tr.
Quatremere, 109. On 8 Rablc I, Abu Bakr was again
at Sham-Ghazan, but did not dare go into the city
where the plague was raging.
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A short time before these latter happenings, the
Ambassador of Henry III of Castile, Clavijo, spent
some time in Tabriz (in 1404 and with intervals 1405,
i.e. from the end of 806 to the beginning of 808
A.H.). In spite of the trials it had undergone, the
town was very busy and conducted considerable trade.
Clavijo speaks highly of the streets, markets and buildings of Tabriz.
The Kara Koyunlu [q.v.]. On 1 Djumada I 8097
14 October 1406, Kara Yusuf, the Kara Koyunlu Turkoman, inflicted a defeat on Abu Bakr, who in his
retreat handed Tabriz over to plunder, and nothing
escaped the rapacity of his army (Matlac al-sacdayn, 110).
Kara Yusuf advanced as far as Sultaniyya and carried
off the population of this town to Tabriz, Ardabll
and Maragha. Abu Bakr soon returned to Adharbaydjan, but Kara Yusuf assisted by Bistam defeated him
at Sardarud (5 miles south of Tabriz). Mfran Shah
fell in this battle and was buried at Tabriz in the
cemetery of Surkhab.
Kara Yusuf, remembering the agreements on the
redistribution of the territory made with Sultan Ahmad
Djalayir at the time when both were in exile in Egypt,
had recourse to a stratagem. With great ceremony, he
put on the throne of Tabriz his son Plr Budak who
was regarded as Ahmad's adopted son (according to
the Matlcf al-sacdayn, Kara Yusuf did not give the title
of Khan to Plr Budak till 814/1411-12). Ahmad to
outward appearance resigned himself to this arrangement but, when Kara Yusuf was absent in Armenia,
he occupied Tabriz. Ahmad was finally defeated in
battle (28 Rablc II 813/30 August 1410). He was executed by Kara Yusuf and buried in the Dimishkiyya
beside his father and mother. Once more the sympathies of the people of Tabriz were with the last
Djalayir king; cf. Huart, La Jin de la dynastic des Ilkhaniens,
in JA [1876], 316-62.
Tabriz is regularly mentioned as the centre from
which Kara Yusuf sent out his expeditions. The Tlmurid Shah Rukh, fearing the influence of Kara Yusuf
in 817/1414, undertook his first expedition against
him but did not advance beyond al-Rayy (Matlcf alsa'dayn, 238, 250). When in 823/1420 he was renewing his attempt, news reached him of the death of
Kara Yusuf (on 7 Dhu 'l-Kacda 823/12 November
1420). Anarchy broke out in the Turkoman camp,
and a week later Mlrza Baysunghur occupied Tabriz.
Shah Rukh arrived there in the summer of 824/1421
after defeating in Armenia the sons of Kara Yusuf.
In 832/1429 Iskandar, son of Kara Yusuf,' seized Sultaniyya. Shah Rukh again arrived at Sham-Ghazan
at the head of an army and inflicted a defeat on the
Kara Koyunlu at Salinas. In the winter of 833/142930 Adharbaydjan was given to Abu Sacld b. Kara
Yusuf, who had come to pay homage to Shah Rukh.
In the following year he was slain by his brother Iskandar. In the winter of 838/1434, Shah Rukh came
to Adharbaydjan for the third time. Iskandar thought
it wiser to retire before him, but his brother Djahan
Shah hastened to join Shah Rukh. The latter spent
the summer of 839/1436 in Tabriz, and on the approach of winter gave investiture to Djahan Shah.
Thus began the career of the prince who made
Tabriz the capital of a kingdom stretching from Asia
Minor to the Persian Gulf and to Harat. The most
remarkable building in Tabriz, "the Blue Mosque"
(Gok masdjid) is the work of Djahan Shah (according
to Berezin, of his wife Begum Khatun). It is possible
that the presence in Tabriz in the Surkhab and Carandab quarters of members of the Ahl-i Hakk sect [q.v.]
dates from the time of Djahan Shah, on whose hereti-
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cal views see Miinedjcljim Bashi, Tkish. tr., iii, 154.
The Ak Koyunlu [q.v.]. On 12 Rablc II 872/
10 November 1467 Djahan Shah was surprised in
Armenia and slain by Uzun Hasan Bayandurl, chief
of the Ak Koyunlu Turkomans. The two daughters
of Iskandar proclaimed at Tabriz their dervish brother
Husayn CA1I, but Begum Khatun, widow of Djahan
Shah, put a stop to this plan. Tabriz was, however,
occupied by Husayn CA1I, the mad son of Djahan
Shah (by another wife), who put to death Begum
Khatun and her relatives (Munedjdjim Bashi).
In spite of the assistance which he had received
from the Tlmurid Abu Sa'Id, Hasan CA1I was defeated
at Marand. Subsequent events led up to the death of
Abu Sacld himself. In 873/1468 Uzun Hasan seized
Tabriz, which he made his capital (he announced this
decision in a letter to the Ottoman sultan, see Feridun
Bey, Munshe'dt}.
The Venetian sources are of considerable value for
the period of Uzun Hasan. Giosafa Barbaro, sent by
the Republic in 1474, describes the animated life of
Tabriz, to which embassies came from all parts. Barbaro was received in a pavilion of the magnificent
palace which he calls "Aptisti" (Haft + ?). The anonymous Venetian merchant who visited Tabriz as late
as 1514 (?) still speaks of the splendour of the reign
of Uzun Hasan "who has so far not yet had an equal
in Persia". Uzun Hasan died in 852/1477 and was
buried in the Nasriyya Madrasa which he had built
and which was later to be used for the burial of his
son Ya'kub. During the twelve years of his comparatively peaceful reign (883-96/1478-90), the latter attracted to his court many men of letters (the Kurdish
historian Idrls was his secretary) and in 888/1483
built in the garden of Sahibabad the Hasht Bihisht
palace. This palace (Astibisti) was also described by
the Venetian merchant; on the ceiling of the great
hall were represented all the great battles of Persia,
embassies, etc. Beside the Hasht Bihisht there was a
harem in which 1,000 women could be housed, a
vast maydan, a mosque and a hospital to hold 1,000
patients (see also Ewliya Celebi, ii, 249).
The Safawids and the Turco-Persian wars.
Isma'Il I occupied Tabriz in 906/1500 after his victory at Sharur over Mlrza Alwand Ak Koyunlu. Of
the 200-300,000 inhabitants of the town, two-thirds
were reported to be SunnI but the new ruler was not
long in imposing Shi'ism upon them and took rigorous measures against those who objected (Iskandar MunshI, 'Alam-dra, 31). In his hatred of the Ak
Koyunlu, Ismaell had the remains of his predecessors
exhumed and burned (G.M. Angiolello). The Venetian
merchant speaks of the despair into which the debauches of the young prince had plunged several noble
families. When Isma'Il set out for Arzindjan after
Alwand, the latter succeeded in returning to Tabriz
and during his brief stay there "oppressed the rich"
(cAlam-drd, 31).
The battle of Caldiran [q.v] (2 Radjab 920/23
August 1514) opened to the Ottomans the road to
Tabriz. Nine days later the city was occupied by the
vizier Dukagin-oghlu and the defterddr Pin and on 6
September Sultan Sellm made his triumphal entry
into it. In the town, the Turks conducted themselves
with moderation (Browne, LHP, iv, 77) but seized the
treasures amassed by the Persian sovereigns and carried off to Istanbul 1,000 skilled artisans. The sultan
only stayed a week in Tabriz, as he had to return
to his own lands in consequence of the refusal of the
Janissaries to continue the campaign (von Hammer,
GOR2, i, 720).
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The events of 920/1514 were a grave warning to
the Persians, and under Tahmasp I, the capital was
transferred much farther east to Kazwln. According
to the Venetian Ambassador Alessandri, Tahmasp, as
a result of his avarice, was not popular in the old
capital of the Ak Koyunlu.
At the suggestion of the renegade Ulama (of the
Turkoman tribe of Tekke) the troops of Siileyman I
under the command of the Grand Vizier Ibrahim
Pasha, occupied Tabriz in 941/13 July 1534 and
went to the summer camp at Asadabad (Sa'Idabad?).
Ibrahim Pasha began to build a fortress at ShamGhazan. The government of Adharbaydjan was entrusted to Ulama, who had held the same post under
Tahmasp. On 27 September, Siileyman himself arrived
in Tabriz. A little later, he made a thrust as far as
Sultaniyya and occupied Baghdad. On his return to
Tabriz, he spent 14 days engaged in administrative
business. The cold forced the Turkish army to retreat
and the Persian troops at once advanced as far as
Wan. Again in 955/28 July 1548, at the instigation
of Alkas Mlrza, brother of Shah Tahmasp, Siileyman
occupied Tabriz but only stayed five days there. The
sultan refused Alkas Mirza's proposal that the inhabitants should all be massacred or carried off into captivity. M. d'Aramon, ambassador of Francis I, was an
eye-witness of the occupation of Tabriz and testifies
to Siileyman's efforts to protect the town (Voyage, ed.
Schefer, Paris 1887, 83). In 962/29 May 1555 there
was signed at Amasiya the first treaty of peace between
Turkey and Persia which lasted about 30 years (von
Hammer, ii, 112, 120, 269; cAlam-drd, 49-59).
In 993/1585 the Grand Vizier of Murad III
Ozdemir-zade 'Othman Pasha with 40,000 men undertook the recapture of Tabriz. The governor of Wan,
Cighala-zade, joined him with 6,000 men. Going via
Caldiran and Sofiyan, the Turks arrived before ShamGhazan. The Persian governor CA1I Kull Khan, after
a bold sortie which cost Cighala-za.de 3,000 men,
retired during the night. In September the Turks occupied the town. As a punishment for the murder
of several soldiers, the Turks sacked the town and
massacred its inhabitants for three days. The Persian
chief minister Hamza Mlrza operating around the city
on several occasions inflicted heavy losses on the Ottoman troops. To defend Tabriz, £Othman Pasha built
a square citadel, the walls of which were 12,700 ells
long (Ewliya Celebi, micmdr-i mekki arshuni). This citadel,
which was erected in 36 days, was inside the town.
It was held by a garrison of 45,000 men. The eunuch
Dja'fer Pasha was appointed governor of Tabriz. On
29 October 1585, 'Othman Pasha died. Cighala-zade,
whom he had appointed on his deathbed to command the Ottoman troops, succeeded in defeating the
Persians, but soon the latter were able to besiege the
Turks within the town. Forty-eight encounters took
place before Ferhad Pasha definitely relieved the garrison (von Hammer, ii, 354). By the disastrous peace
of 998/1590, Shah cAbbas I had to cede to the Ottomans their conquests in Transcaucasia and the west
of Persia. Henceforth, the Turks took their occupation of Tabriz seriously. Their many buildings, especially those of Dja£fer Pasha, are mentioned by Ewliya
in Tabriz and its vicinity. But the Persians were keeping a watchful eye on their old capital.
The troubles with the sipdhls [q.v.] at the beginning
of 1603 showed the weakness of Sultan Mehemmed
III. In the autumn, Shah cAbbas left Isfahan unexpectedly and entered Tabriz 12 days later. CA1I Pasha
was defeated at Hadjdji Haraml (2 farsakhs from the
town), after which the citadel surrendered. Shah 'Abbas

treated the defeated foe with generosity, but in a revival of Shlcl fanaticism the inhabitants killed a large
number of Turks in the town and neighbourhood
without heed for any bonds of kinship or friendship
that had been formed during the 20 years of Ottoman
occupation. c Abbas I invited the people to do away
with all traces of Turkish rule and "in a few days
they had left no vestige of the citadel nor of any of
[their] houses, buildings, dwellings, caravanserais, shops,
baths etc." ('Alam-drd, 441, 451).
In 1019/1610, in the reign of the weak Sultan
Ahmed III, the Turks again tried to resume the offensive. The Grand Vizier Murad Pasha unexpectedly
appeared with an army in front of Tabriz, but c Abbas
I had had time to make his preparations. The town
was defended by the governor FTr Budak Khan. No
fighting took place, but the Turks suffered greatly
from want of provisions in the country which the
Persians had laid waste. Five days later, the Turkish
army was retracing its steps, while Shah c Abbas and
Murad Pasha continued to exchange embassies. This
Turkish invasion hastened the building of a new fortress
at Tabriz, which was built under the shadow of Surkhab in the Rabc-i Rashldl quarter. The materials were
taken from old ruins, particularly at Sham-Ghazan
(fAlam-drd, 584, 601). On the other hand, the unsuccessful invasion by Murad Pasha led to the conclusion of
a new treaty in 1022/1612 by which the Persians
succeeded in restoring the status quo as it had existed
in the time of Shah Tahmasp and Sultan Siileyman
('Alam-drd, 600, 611; von Hammer, ii, 736, 745).
In 1027/1618, at the instigation of some Tatar
Khans of the Crimea, the Ottoman troops (60,000
men) of Wan suddenly invaded Adharbaydjan. The
Persians evacuated Tabriz and Ardabll. The Turks,
who were short of supplies, revictualled at Tabriz and
advanced to Sarab, where Karckay Khan, sipahsdlar
of Tabriz, won a brilliant victory over them. A new
treaty was made confirming the conditions of that of
1022 (cAlam-drd, 656-61; von Hammer, ii, 773).
After the death of 'Abbas I, the struggle between
Turk and Persian was resumed on a great scale. In
the reign of his successor Shah Safi, Sultan Murad
IV invaded Adharbaydjan in 1045/1635 and entered
Tabriz on 12 September. The aim of this campaign
was plunder rather than conquest. Murad ordered his
soldiers to destroy the town. Having in this way
"knocked down Tabriz" (Ewliya, eyiaje orseleyip), Murad,
in view of the advance of the season, hastened to
return to Wan. In the following spring, the Persians
reoccupied their possessions as far as Eriwan and by
the treaty of 1049/1639 secured for themselves the
frontier which has survived in its main lines to the
present day.
Hadjdji Khalifa, who was an eye-witness of the
campaign of 1045/1635, says that after the devastation wrought by Murad IV the old ramparts had
completely disappeared and "only here and there could
traces of old buildings be seen" (^ihdn-numd, 381).
Even Sham-Ghazan was not spared; the mosque of
Uzun Hasan alone was left intact.
Such then was the state of the town, but a series
of travellers who visited it a few years later say that
it had undergone a splendid revival. The interesting
story of Ewliya Celebi (in the reign of c Abbas II in
1057/1647) gives detailed statistics of Tabriz, its
madrasas, schools, caravanserais, houses of notables,
dervish tekiyyes, gardens and animated public promenades. In the same period, Tavernier says that, in
spite of the damage done by Murad IV, "the town
is almost completely rebuilt". According to Chardin
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(ii, 328), in 1673 under Shah Sulayman I, there were
in Tabriz 550,000 inhabitants (the figure seems exaggerated), 15,000 houses and 15,000 shops. It was
"really a large and important town . . . There is plenty
of all the necessaries of life and one can live very
well and cheaply in it". There was a hospice of
Capuchins at Tabriz on which the authorities cast a
kindly eye. The begkrbegi of Tabriz had under his
authority the Khans of Kars, Urmiya, Maragha and
Ardabll and 20 sultans (- local chiefs).
The end of the Safawids and Nadir. The
Afghan invasion of Persia resulted in a state of complete anarchy. The heir to the throne, Tahmasp (II),
who had fled from Isfahan arrived in Tabriz where
he was proclaimed king in 1135/1722. When by the
treaty of 12 September 1723, Tahmasp II ceded
the Caspian provinces to Russia, Turkey announced
that as a precautionary measure she would be forced
to occupy the frontier districts between Tabriz and
Eriwan. After the fall of Eriwan, Nakhciwan and
Marand, the Turks under the ser'asker cAbd Allah Pasha
Kopriilii arrived before Tabriz in the autumn of
1137/1724. The Persians, who made Sham-Ghazan
their base, held out. The Turks had some success,
but the advanced season of the year forced them to
retreat before the end of the month. In the following spring, Kopriilii returned at the head of 70,000
men. The siege only lasted four days, but the fighting in the seven fortified quarters was very desperate.
The Persians lost 30,000 men and the Turks 20,000.
The survivors of the Persian garrison, to the number
of 7,000, withdrew without hindrance to Ardabll (CA1I
Hazin, ed. Balfour, 153; Hanway, The revolutions of Persia,
London 1754, ii, 229).
The treaty of 1140/1727 concluded with the Afghan
Ashraf confirmed to the Ottomans the possession of
northwestern Persia as far as Sultaniyya and Abhar.
Two years later, Nadir defeated Mustafa Pasha's army
at Suhaylan (vulgo Sawalan or Sinikh-koprii) near Tabriz.
He entered this city on 8 Muharram 1142/3 August
1729 and made prisoner Riistem Pasha, governor of
Hashtarud.
Anxious to take advantage of the domestic troubles
of Turkey, Shah Tahmasp resumed the offensive but
lost the battle of Kuridjan (near Hamadan) and the
sercasker CA1I Pasha returned to Tabriz in the winter
of 1144/1731 and even built a mosque and madrasa
there. By the treaty concluded a little later (16 January
1732), the Persians ceded to the Porte the lands north
of the Araxes but kept Tabriz and the western
provinces. As Tabriz had actually been occupied by
£
AlI Pasha, the Porte very reluctantly agreed to its
restoration to Persia and the signing of the treaty
resulted in the dismissal of the Grand Vizier (von
Hammer, iv, 281). On the other hand, the cession of
the Transcaucasian provinces to Turkey gave Nadir
an excuse for deposing Tahmasp II. After checking
Nadir near Baghdad, the governor of Wan, Riistem
Pasha, re-occupied Tabriz. In 1146/1734, Nadir set
out for Tabriz and as a result of his victories in
Transcaucasia, the treaty of 1149/1736 re-established
the status quo of 1049/1639.
Towards the end of the reign of Nadir, when anarchy was again beginning, the people of Tabriz declared
in favour of an obscure pretender who claimed to be
Sam Mlrza. The death of Nadir in 1160/1747 might
have given the Porte an opportunity to intervene in
Persian affairs especially as Rida Khan, son of Fath
C
A1I Khan, diwdn-begi of Tabriz, had come to Erzerum
to beg Turkish support for one of the candidates for
the throne (a Nadirid; von Hammer, iv, 474), but
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Turkey maintained complete neutrality.
Nadir Shah had entrusted Adharbaydjan to his
valiant cousin Amir Arslan Khan, who had 30,000
men under him. After Nadir's death, this general aided
Nadir's nephew Ibrahim Khan to defeat his brother
c
Adil Shah (Sultan 'All Shah), but Ibrahim at once
turned on his ally, slew him and after collecting 120,000
men spent six months in Tabriz where he had himself
proclaimed king (Ta'rikh-i bafd-Nadinyya, ed. O. Mann,
36-7). He was soon killed by Shahrukh, grandson of
Nadir.
The history of Adharbaydjan during the rule of
the dynasty of Karlm Khan Zand is still little known.
The Afghan Azad Khan was at first lord of the
province. In 1170/1756 it was taken from him by
Muhammad Husayn Khan Kadjar. Next year, Karlm
Khan defeated Fath CA1I Khan Afshar of Urmiya and
conquered the greater part of Adharbaydjan (Sir John
Malcolm, Hist, of Persia). In 1194/1780 an earthquake
did great damage in Tabriz (see Ambraseys and
Melville, op. cit., 54-5).
The K a d j a r s . Towards the end of 1205/1790, Aka
Muhammad, founder of the Kadjar dynasty, set out
to occupy Adharbaydjan. Among the governors who
came to meet him was the hereditary lord of Khoy,
Husayn Khan Dumbull. Aka Muhammad added Tabriz to his fief. After the assassination in 1211/1796
of the first Kadjar Shah, troubles broke out in Adharbaydjan. Sadik Khan of the ShikakI tribe attempted
to seize the supreme power, and appointed his brother
Muhammad 'All Sultan to Tabriz. The Dumbull
Khans took an active part in suppressing the rising,
and in return, Fath CA1I Shah confirmed Djafar Kull
Khan Dumbull in the governorship of Tabriz. The
latter as soon as he arrived in Tabriz in 1213/1798
formed a coalition with Sadik Khan, who had reestablished himself in Sarab, and the Afshar Khan of
Urmiya, and shaking off "the dependence which was
so slight that it really was absolute independence"
drove out the Shah's representatives. Troops were sent
against DjaTar Khan who, with the help of the Kurds,
held out for some time in Khoy: cf. Sir Harford
Brydges, The dynasty of the Kajars, London 1833, 50,
84, etc. In 1214/1799 the heir to the throne of Persia,
c
Abbas Mlrza, established himself in Tabriz with
Ahmad Khan Mukaddam (of Maragha) as his begkrbegi. Dja'far Khan sought refuge in Russia [see SHARK!],
but for some time other members of the Dumbull
family continued to rule in Tabriz.
After the incorporation of Georgia into Russia (1801),
complications between Russia and Persia gradually
increased and Tabriz became the principal centre of
Persian activities. 'Abbas Mlrza set himself the task
of Europeanising the Persian army. An important
English mission, including a number of very notable
explorers of Persia (Ouseley, iii, 399; Ritter, ix, 87680), made its headquarters in Tabriz. The English
and Russian diplomatic missions (the secretary and
later head of the latter was the famous writer Griboyedov, later assassinated) also came to the court of
'Abbas Mlrza. The energetic heir to the throne built
arsenals, cannon foundries, depots and workshops.
After the trials it had undergone the town was, however, but a shadow of the splendid city of the time
of Chardin. Tancoigne (1807) estimated its population at 50-60,000 including several Armenian families; Dupre (1809) at 40,000 with 50 Armenian families.
Kinneir gives Tabriz ("one of the most wretched
cities") only 30,000 inhabitants. Morier, who in the
account of his first journey (1809) had given the exaggerated figure of 50,000 houses with 250,000 inhabitants,
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in his second journey confines himself to saying that
Tabriz had only a tenth of its pristine magnificence
and that it had no public buildings of note.
The Russo-Persian wars filled the period to 1828.
During the operations of 1827, the General Prince
Eristov, with the help of certain discontented Khans,
entered Tabriz with 3,000 soldiers on 3 Rablc II
1243/24 October 1827. 'Abbas Mlrza was away and
opinions in the town were divided. Allahyar Khan
Asaf al-Dawla was for continuing the struggle, but an
important cleric, the Imam Mlrza Fattah, insisted on
surrender and opened the gates of the town to the
Russians. (After the peace, Mlrza Fattah had to leave
Persia and take refuge in Transcaucasia.) The commander-in-chief Count Paskevic then came to Tabriz
and met 'Abbas Mlrza at Dih-Kharrakan. An armistice
was signed, but the court of Tehran did not approve
of the terms. The Russians resumed the offensive and
occupied Urmiya, Maragha and Ardabll. The peace
of Turkman-cay 5 Sha'ban 1243, 22 February 1828
[see TURKMEN CAY[I]], which fixed the frontier on the
Araxes, finally put an end to the Russian occupation
(uruslukh).
After the time of 'Abbas Mlrza, Tabriz became
the official residence of the heir to the Persian throne.
Down to the accession of Muhammad Shah in 12507
1834, the British and Russian diplomatic missions
spent most of their time in Tabriz (J.B. Fraser, Travels
in Kbordistan, ii, 247). Their transfer to Tehran marked
the definite transference by the Kadjars of the political capital to that city. Down to the end of the 19th
century, little of general importance marked the life
of Tabriz. On 27 Sha'ban 1286/8 July 1850, the Bab
[q.v.] was executed in Tabriz at the entrance to the
arsenal (ajaba-khana). In 1880, the approach of the
Kurds under Shaykh 'Ubayd Allah [see SHAMDINAN]
greatly disturbed the people of Tabriz. Gates were
put up between the quarters to isolate them if necessary, but the Kurds did not go beyond the Binab.
The consolidation of Kadjar power secured peace
for Adharbaydjan, and Tabriz gradually recovered. In
spite of the terrible ravages of cholera and plague in
1830-1, the census made in Tabriz in 1842 recorded
9,000 families or 100-120,000 people (Berezin). In
1895 the number of inhabitants was estimated at 150200,000, of whom 3,000 were Armenians (S.G. Wilson,
Persian life and customs, London 1896, 53). Twenty years
later, the population was certainly over 200,000 and,
in spite of the rudimentary nature of the municipal
organisation, the town showed every sign of prosperity. The trade of Tabriz, after a period of stagnation
developed, especially between 1833 and 1836, but the
too great excess of imports from Russia over exports
from Persia produced a great crisis in 1837. The
opening of the route by Transcaucasia (Poti-Baku)
meant considerable competition for the parallel route
Trebizond-Tabrlz.
Twentieth c e n t u r y . The history of Tabriz in
the opening years of the century was very stirring.
The Turks of Tabriz (who are the result of intermarriage of Persians with Ghuzz, Mongols, Turkomans,
etc.), played a very important part in the Persian
nationalist and revolutionary movement. Open rebellion broke out in Tabriz on 23 June 1908, the day
of the bombardment of the Parliament in Tehran.
The names of Sattar Khan, a former horse-dealer
who became chief of the Amir Khlz quarter, and his
companion Bakir Khan, are closely associated with
the brave defence of Tabriz, but darker sides of their
activity were noted by E.G. Browne, The Persian
Revolution of 1905-1909, Cambridge 1910, 491-2. The

government troops under Prince eAyn al-Dawla surrounded the town, and at the beginning of February
1909 blockaded it completely. On 20 April the Cabinets of London and St. Petersburg agreed to send to
Tabriz a Russian force "to facilitate the entrance into
the town of the necessary provisions, to protect the
consulates and foreign subjects, and to help those who
so desired to leave the town". The Russian troops
led by General Snarski entered Tabriz on 30 April
1909 (Browne, op. cit., 274). The negotiations for their
withdrawal lasted till 1911, when the Russian ultimatum presented at Tehran on 29 November provoked a new agitation in the country. On 21 December
the fata3is of Tabriz attacked the weak Russian detachment, distributed about the town, and inflicted considerable losses on them. This had the immediate
result of the despatch to Tabriz of a Russian brigade
under Voropanov, which arrived on the eve of the
new year. The Russian military tribunal pronounced
several death sentences (including one on the Thikat
al-Islam, an important member of the Shaykhl sect
[see SHAYKHIYYA]). In October 1912 the Turkish detachments who occupied the "disputed" districts west
of Adharbaydjan were recalled, but the question of
the Russo-Turkish frontier [see KURDS, KURDISTAN] remained still undecided. The Russian troops therefore
remained in Adharbaydjan till 1914, when the First
World War broke out [see further on the constitutional movement, DUSTUR, iv. Iran].
At the beginning of December, the Kurdish irregulars commanded by Ottoman officers began a movement from Sawdj-bulak towards Maragha and Tabriz.
At the same time, Enwer Pasha's raid on Sari-kamish
(south of Kars) threatened the whole Russian army
in the Caucasus. Orders were given to evacuate Adharbaydjan. Between 17 December 1914 and 6 January
1915, the Russian troops and, following them, the
bulk of the local Christian population, had left Tabriz. On 8 January Ahmad Mukhtar Bey Shamkhal,
at the head of a body of Kurds, entered the town.
The situation changed suddenly, and on 31 January
the Russians, returning in force, re-occupied Tabriz
(see the details in the book by the former German
consul in Tabriz, W. Litten, Persische Flitterwochen, Berlin
1925, 8-127).
Since 1906, a paved road connecting Tabriz with
the Russian frontier (Djulfa, terminus of the Russian
railway) had been constructed by the Russian government company, which had obtained the concession
from the Persian government. The work of changing
this road into a railway was now actively hurried on,
and it was opened to traffic at the beginning of May
1916. The railway (80 miles long, with a branch line
from Sofiyan to Lake Urmiya 25 miles long) was the
first to be built on Persian territory [see SIKKAT ALHADID].
The Russian army on the Persian frontier had
become disorganised on the outbreak of the Revolution
of 1917. Adharbaydjan was evacuated at the beginning of 1918. The representatives of the Persian central government, and even the Crown Prince, had
remained all this time at their places, but when the
last Russian detachment left Tabriz on 28 February
1918, the actual power passed into the hands of the
local committee of the Democratic Party and its head
Isma'Il Nawbarl.
Meanwhile, the Turks emerging from their inactivity, quickly occupied the frontiers abandoned by
the Russians. On 18 June 1918, the Ottoman advance
guard entered Tabriz. On 8 July General 'All Ihsan
Pasha arrived, and on 25 August Kazim Kara Bekir
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Pasha, who commanded the army corps. The Ottoman authorities banished Nawbarl and supported
the appointment of Madjd al-Saltana as governor of
Adharbaydjan. This troubled situation lasted for a
year, and only with the arrival in Tabriz of the new
Governor-General sipahsalar (June 1910) did affairs
begin to resume their normal course. Complete order
was only established under Rida Khan [see RIDA SHAH],
who became first of all Minister of War and later
ruler of Persia.
By the treaty of 26 February 1921, the Soviet government renounced all the old concessions in Persia,
and the railway from Tabriz to Djulfa built at the
expense of the Russian government thus became the
property of the Persian state.
Tabriz suffered after the Constitutional period from
the decline of the transit trade from Turkey and
Russia, and from a lack of favour by the Pahlawls,
suspicious of Azeri political and linguistic separatist
feelings. From being in the 19th century the second
city of Persia, in 1980 it was the fourth one, with a population of some 600,000, risen by 1991 to 1,088,985
(Preliminary results of the 1991 census, Statistical
Centre of Iran, Population Division). After the Second
World War, however, streets were widened and public gardens laid out. Local industries include the
traditional one of carpet-weaving, plus textile manufacturing, leatherworking, agriculture and food processing, etc. A railway links Tabriz via Zandjan and
Kazwln with the Trans-Persian line at Tehran, whilst
a westwards extension to Van in eastern Turkey has
been constructed.
With the abdication of Rida Shah in September
1941, Russian troops occupied Tabriz and northwestern Persia for military and strategic reasons. Their
control there enabled the Soviets to encourage and
train pro-Communist elements there, so that, although
British troops withdrew from southern Persia in March
1946, Russian troops remained. Tabriz had meanwhile
become the capital, proclaimed there on 10 December
1945, of an autonomous, potentially secessionist, regime
of the Democrat Party in Adharbaydjan under a veteran Bolshevik leader, Dja'far Plshawarl. The regime
was not wholly kept in power by Soviet manipulation,
but expressed some genuine local grievances against
Rida Shah's centralisation policies and discrimination
against the use of Azeri Turkish. It made a start on
land reform and nationalisation of the larger banks,
and a University of Tabriz was inaugurated, but there
was a real danger of complete secession and possible
union with the Azerbaijan S.S.R. In fact, the diplomatic skills of the Prime Minister in Tehran, Ahmad
Kawam al-Saltana, American pressure and unfavourable publicity for the Soviet Union in the United
Nations Organisation, brought about a Soviet abandonment of their erstwhile proteges. The Imperial
Persian army entered Tabriz on 12 December 1946,
and a purge began of pro-Communist elements, with
Pishawarl fleeing to Baku. In the ensuing years, Tabriz
and Adharbaydjan in general suffered from the profound suspicions of the Tehran government regarding Adharbaydjani secessionist sentiment, seen inter alia
in a discouragement in schools, etc., of the majority
Azeri Turkish language, an attitude which was only
gradually relaxed somewhat by the 1970s.
Bibliography: For the mediaeval period, see
Le Strange, The lands of the Eastern Caliphate., 161-3;
Schwarz, Iran im Mittelalter, 1000 ff., 1955-74;
Barthold, An historical geography of Iran, Princeton
1983, 217-23; the works of Jahn and Mashkur cited
in the Bibl. to 2. below; Judith G. Kolbas, Mongol
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money. The role of Tabriz from Chingiz Khan to Uljaytu,
616 to 709 AH/1220 to 1309 AD, U.M.I, dissertation
services, Ann Arbor 1992; also L. Lockhart, Famous
cities of Iran, London 1939, 19-23. For detailed bibl.
of Western travellers to and residents in Tabriz,
see Minorsky's El1 art. s.v. See also those to EP
AraARBAYpjAN and DUSTUR, iv. For the modern
period, see G. Lenczkowski, Russia and the West in
Iran 1918-1948, Ithaca 1949: R. Rossow, The battle
of Azerbaijan, 1946, in MEJ, x (1956), 17-32; E. Abrahamian, Iran between the two revolutions, Princeton 1982.
(V. MiNORSKY-[C.E. BOSWORTH])
2. A r c h i t e c t u r e .
In the early Islamic period, the city walls around
Tabriz enclosed a small urban area less than half a
mile square on the south bank of the Mihran River.
Twelve gates led to bazaars surrounding the congregational mosque. When the Ilkhanid ruler Ghazan
made Tabriz his capital, the urban area was tripled
within a perimeter wall 25,000 paces around. To judge
from contemporary reports by historians and travellers, the city's bazaars were particularly flourishing
at this time. The city also had two major suburbs.
The one on the west known as Sham (or ShanbVi
Ghazan was centred on Ghazan's dodecagonal tomb
and included institutions of learning, a library, a hospital, and a mosque. The suburb on the east known
as the Rabc-i Rashldl was centered on the tomb complex founded by the vizier Rashld al-Dln in 709/1309.
Although almost totally destroyed, it can be reconstructed from the text of its endowment deed (S.S.
Blair, Ilkhanid architecture and society. An analysis of the
endowment deed of the Rabf-i Rashidi, in Iran, xxii [1984],
67-90). Surrounded by ramparts, the quarter had a
monumental entrance leading to the founder's tomb
complex, a hospice, a khanakdh, a hospital and service buildings. The endowment provided upkeep for
the buildings, support for more than 300 employees
and slaves, and for the copying of luxury manuscripts
of the Kur'an, hadith and Rashld al-Dln's own works
(eadem, Patterns of production and patronage in Ilkhanid
Iran. The case of Rashid al-din, in Oxford Studies in Islamic
Art, x, 1996).
The only monument to survive from Ilkhanid Tabriz
is the congregational mosque founded ca. 710/1310
by the vizier Tadj al-Dln 'Allshah just outside the
southern gate to the city. Now known as the Arg or
fortress, it comprised a huge barrel-vaulted hall (30
x 65 m with walls 10 m thick), flanked by a madrasa
and zdwiya and fronting on a large, lavishly-decorated
courtyard with a pool (reconstruction in D. Wilber,
The architecture of Islamic Iran. The Il-Khdnid period,
Princeton 1955, no. 51). The vault, meant to surpass
the fabled Sasanian iwdn at Ctesiphon, fell soon after
its construction.
Tabriz continued to be a major metropolis and
artistic centre after the demise of the Ilkhanids. The
Dawlatkhana, the palace built by the Djalayirid sultan
Uways (r. 757-76/1356-74), for example, was reported
to have had 20,000 rooms decorated with paintings.
After the Timurids took the city several times, many
of its public monuments were destroyed and its artisans carried off to Central Asia, but building was
resumed under the Turkmen confederations of the
Kara Koyunlu and the Ak Koyunlu, and the garden
suburbs north of the river were developed. The most
famous was the garden created by the Ak Koyunlu
ruler Uzun Hasan (r. 857-82/1453-78 [q.v.]), known
from a lengthy description by a Venetian merchant
who visited the city in the 1460s (summarised in
L. Golombek and D. Wilber, The Timurid architecture
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of Iran and Turan, Princeton 1988, 178-9). A vast area
lined by populars, the garden centred on a large octagonal palace called Hasht Bihisht ("Eight Paradises").
Set on a raised marble plinth, it measured some 63
to 72 m in circumference and had a central domed
hall surrounded by 32 rooms. Other amenities included an adjacent pool, a guest house with many
rooms to the east and a covered hall overlooking the
garden.
The best surviving example of the rich architectural patronage left by the Turkmens is the Blue
Mosque or Masdjid-i kabud, so-called because of the
extraordinary blue tile revetment that covered both
interior and exterior surfaces (F. Sarre, Denhnaler persischer Baukunst, Berlin 1901-10, 27-32; Dj.T. Tabataba'I, Nakshha va nigdshtihd-yi masdjid-i kabud-i tabriz,
Tabriz 1348/1969; Golombek and Wilber, no. 214).
Located outside the south-east entrance to the city,
it was part of the complex erected in 870/1465 by
Khatun Djan, wife of the Kara Koyunlu sultan Djahanshah. According to an endowment deed dating from
the previous year, the complex included a hospice for
Sufis with two pools fed by a canal and was intended
as a mausoleum for the queen and her family. The
mosque has an unusual plan, with a domed square
hall (diameter 16 m) enclosed on three sides by a
U-shaped corridor covered with nine domes. Behind
the square hall on the axis of the main entrance is
a smaller domed hall containing a mihrab. The tile
revetment is unequalled in variety and technical virtuosity and includes not only the standard floral and
arabesque designs but also medallion-shaped panels
set against a background of unglazed brick tiles. The
hall with the mihrab was particularly lavishly decorated,
with a white marble dado surmounted by a revetment
of small purple-glazed hexagonal tiles accented with
designs in gold leaf.
Wars between the Safawids and Ottomans in the
16th century took their toll on the city's monuments,
as did repeated earthquakes, but with the growing
importance of the Russian frontier, Tabriz again became of special interest under the Kadjars. New boulevards were cut through the city core, and mosques
and caravanserais were erected after the devastating
earthquake of 7 January 1780, the strongest ever to
hit the city. Large gardens, such as the Bagh-i Shimal
on the north, were added and became the stage for
intriguing among foreigners.
Bibliography. In addition to the studies on individual sites cited in the text, see K. Jahn, Tabris,
ein mittelalterliches KultwCentrum zwischen Ost und West,
in Osterreichische Akademie der Wissenschqften, Anzeiger
der phil-hist. Khsse, cv/16 (1968), 201-12; <A. Karang,
Athdr-i bdstdm-yi Adharbdydjan, i, Tehran 1351/1972;
M.Dj. Mashkur, Tdnkh-i Tabriz td pdydn-i karn-i
nuhum-i hi£n, Tehran 1352/1973; C. Melville, Historical monuments and earthquakes in Tabriz, in Iran, xix
(1981), 159-77; and art. Tabriz, in The dictionary of
art, London 1996.
(SHEILA S. BLAIR)
TABRIZI, the nisba normally to be expected
from the name of the city in Adharbaydjan of
Tabriz [q.v.]. This was, however, hypercorrected by
early Arab writers to al-TibrlzI. Hence in the El early
scholars writing in Arabic appear under this latter
form, whereas those writing in Persian during later
times or emanating from Tabriz appear under Tabriz!.
TABRIZI, AHMAD KASRAWI [see KASRAWI TABRIZI].
TABRIZ!, KASIM-I ANWAR [see KASIM-I ANWAR].
TABRIZI, MUHAMMAD cAssAR [see CASSAR].
TABRIZI, MUHAMMAD HUSAYN [see MUHAMMAD
HUSAYN TABRIZ!].

TABRIZIL SHAMS-I [see SHAMS-I TABRIZ(I)].
AL-TABRIZI, MUHAMMAD HUSAYN B. KHALAF
[see BURHAN].
TABSHIR [see Suppl.].
TABUK, a town of northwestern Arabia,
now the centre of an imdra or province of Saudi
Arabia (lat. 28° 22' N., long. 36° 32' E., altitude
6,500 m/2,250 feet), some 233 km/145 south-southeast of Ma'an and separated from the Red Sea and
Gulf of cAkaba by the Hisma mountains.
It seems to be the Thapaua of Ptolemy, and formed
part of the Roman Provincia Arabia set up in A.D.
106. It was in the tribal area of the Banu Kalb, and
later had a Byzantine military post, in the environs
of which lived Arabs of the Lakhm, cAmila and
Djudham tribes [q.vv]. In the summer of 9/630, the
Prophet Muhammad ordered preparations for a raid
from Medina on Tabuk, where he had heard the
Byzantines and Arab tribes were assembling., this being
his second attempt in this direction after the abortive
Mu'ta [q.v.] expedition of the previous year. However,
many Muslims were reluctant to go on the expedition in the summer heat and during the harvest period,
so that it was referred to as the ghazwat al-cusra "raid
of hardship"; the laggards were denounced in Surat
al-Tawba, IX, of the Kur'an. The Prophet did not
make contact with hostile forces at Tabuk, but received
the submission of some local chiefs of the region and
the Gulf of cAkaba-Red Sea coastal region (sc. Midian
[see MADYAM SHU'AYB]). An expedition was sent out
under Khalid b. al-Walid against Ukaydir b. cAbd alMalik al-Kindl, the Christian ruler of Dumat alDjandal [q.v.], who also submitted and agreed to pay
the d^izya. Muhammad then appointed cAmr (or alHakam) b. al-cAs to govern northwestern Arabia, with
Mu'adh b. Djabal as collector (ftabi) of the sadaka.
In 98/716 the caliph cUmar b. cAbd al-cAz!z built a
mosque at Tabuk, the Masdjid al-Tawba, on the spot
where the Prophet had prayed, a mosque revered
through the centuries by pilgrims passing through the
town en route for Medina. This was several times
repaired, with the present mosque built by King Faysal
Al Su'ud in 1393/1973.
Tabuk's importance as a station of the Syrian had^d^
route was because of the availability of water in its
well, which was blessed by the Prophet. Pilgrims and
travellers used to encamp there to fill their water
skins, and occasionally, as in 937/1530, marauding
Arab tribes attacked the pilgrims and prevented them
from reaching the water in Tabuk or elsewhere. The
region has a great amount of underground water,
which accounts for the notable agricultural schemes
which have been implemented there. The well was
well maintained by the Ottomans, who provided it
with a pumping machine to keep the water clean, as
part of their project to build the Hidjaz Railway
[q.v.]. References in geographical texts indicate that
there had been palm, olive, lemon, and grape trees
at Tabuk; grapes from Tabuk were well-known in the
Hidjaz.
Two years after Bedouin attacks against the
Pilgrimage caravan in 965/1557, Sultan Suleyman the
Magnificent ordered the construction of a number of
fortresses along the pilgrimage routes, including one
at Tabuk. A surviving inscription states that it was
rebuilt in 1064/1653. It had a mosque and a well,
and was flanked by two ponds. Tabuk enjoyed security because of the fortress, with its permanent garrison that was provided even with cannons. This
explains the degree of prosperity that it enjoyed, as
is reflected in the 17th century travellers' accounts;
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Syrian merchants went at Tabuk to meet the pilgrims
on their return and sell them provisions, sweets, and
clothing.
Tabuk was visited by a number of European travellers, sc. Georg August Wallin (1850) and Charles
Doughty (1877), who provided a grim picture of it
as a place with few residents, while Charles Huber
(1884) stated that it had been totally deserted by its
inhabitants. This changed by the start of the 20th century as a result of the construction of the Hidjaz Railway, to which Tabuk was connected. It was selected
as one of the workshop stations, a new suburb was
built, and a hospital and medical quarantine were
established. Eight buildings referred to as the Kalca,
which are still extant, were constructed, and as noted
above, water resources were managed and the mosque
was rebuilt.
When the Kingdom of the Hidjaz was declared
following the Arab Revolt, Tabuk was part of the
new province of Macan that was created in 1432/1924
by King Husayn b. cAlf. Two years after the Hidjaz
was annexed by King cAbd al-cAziz in 1344/1925,
an amir was appointed over Tabuk and took up residence in the fortress. A number of governors, mostly
members of the Sudayn family and the Su'udf royal
family, succeeded to this office.
During the 19th century, the inhabitants of Tabuk
were from the Hamfdat clan, but with passage of
time and its growth, people of diverse origins settled
in the city, which was surrounded by a number of
different tribes, viz. the cAtiyya, Ball, Huwaytat, and
c
Anaza. It has developed, thus, from a small settlement into an urban centre due to development schemes,
and today it is the northern-western gateway of the
Kingdom of Saudi Arabia.
Bibliography: C.M. Doughty, Travels in Arabia
Deserta, Cambridge 1888, index s.v. Tebuk, Government of India, General Staff, Routes in Arabia, Simla
1915; A. Musil, The northern Hegdz, a topographical
itinerary, New York 1926; C. Guarmani, Northern
Najd. A journey from Jerusalem to Anaiza in Qasim,
London 1938; H.StJ. Philby, The land of Midian,
London 1957, 111-31; cAbd al-Kadir b. Muhammad
al-Djazfn al-Ansarf, Durar al-fawd'id al-munazzama fi
akhbdr al-haajaj wa-tank Makka al-mucazzama, Cairo
1384/1964; Hamad al-Djasir, Fi shimdl gharb alajaztra, nusus, mushdhaddt, intibdcdt, Riyad 1390/
1970, 423-49; idem, al-Muc&am al-d^ughrdji'Ii 'l-bildd
al-carabiyya al-sucudiyya. Shimdl al-mamlaka, Riyad
1400/1980; Abdullah al-Wohaibi, The northern Hijaz
in the writings of the Arab geographers 800-1150, Beirut
1973, 272-6; Muhammad b. <Alr al-Harfi, Tabuk,
Riyad_ 1410/1989.'
(M.A. AL-BAKHIT)
TABUR (T.) (a word which has passed into French
in the form tabor], from Eastern Turk! tapkur and
tapkur, denoting a pallisade formed of waggons
arranged in a circle or square; a body of
troops sent out for reconnaissance; a battalion; or a body of about 1,000 men commanded by a binba§hl (chief of a thousand).
In Morocco, from the mid-19th century, it denoted
the first permanent military units. Under the French
Protectorate, the term was applied to a group made
up of several goums (gum, an armed group of ca. 150
men commanded by officers of the Indigenous Affairs
Department), hence parallel to a battalion. Several
tabun could make up a regiment. The Moroccan taburs
acquitted themselves gloriously in the Italian campaign
(1944) and that of Indo-China (1945-54). Goums and
tabors have formed the nucleus of the Royal Moroccan
Army since Independence.

51

Bibliography: H. Vambery, Caghataische Sprachstudien, Leipzig 1867, 253; Pavet de Courteille, Diet,
turc-oriental, Paris 1870, 192; Ahmed Wefik Pasha,
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(GL. HUART-[£D.])
TADALLlS, TEDELLES, the town now known
as Dellys on the Algerian coast in the wildya
of Tizi-Ouzou (lat. 36° 57' N., long. 3° 55' E.). It is
110 km/70 miles east of Algiers and 5 km/3 miles
to the east of the mouth of the Sebaou (Wadi Sabaw),
the main river of Kabylia, from which it is separated
by a mountain massif.
1. Geographical situation.
The urban centre has developed on a slope towards
the sea. It falls into three parts. In the north, the
Arab-Kabyle town is the most densely populated and
the only ancient quarter existing in Lower Kabylia;
then, bordering on the ravine and developing to the
south of that, is the town from colonial times; and to
the east, there is the port quarter linked to the upper
town by stairways or sinuous, very steep ways, as well
as by the road which describes a hairpin bend to avoid
the abrupt change of levels. Finally, the suburban
zone of the gardens, attributed to the arrival of the
Andalusians, has developed on the old, raised bank
which looks northward; a centre for new development
(dating from the War of Independence), the Garden
City, has been formed with solid houses built within
little patches of ground enclosed by reed hedges. As for
the small blocks of apartments, these appeared after
the years 1958-62 in order to accommodate an influx
of rural population and as a result of the strengthening of the administrative infrastructure. The little port
(designed by the colonial authorities with the aim of
making Dellys both the administrative centre of Lower
Kabylia, easy of access, and also an entrepot and
landing-place in case of troubles) is protected from
the north-west winds by a promontory; hence is of a
type of site for ports frequent along the Algerian coast.
Before 1860, Dellys was the only town of Lower
Kabylia. In 1844 it had 1,150 inhabitants, in 1886,
3,900, and in 1968, 20,000. The people are of Kabyle
Berber origin, but like the majority of tribes in the
neighbourhood, speak only Arabic.
2. History.
The site of Dellys was occupied in the Roman
period by the town of Rusucurru, a few traces of
which have been discovered (remains of walls, cisterns, etc.). This town must have been destroyed at
the Arab conquest, and for long the site remained
uninhabited. Al-Bakn (Description de I'Afrique, tr. de
Slane, 135) does mention a port situated to the east
of Marsa '1-Hadjadj which he calls the town of the
Banu Djannad.
The name itself under the form Tadellast, Tadellist
("the cottage") does not appear till the period when
the Hammadid sovereigns [see HAMMADIDS] established
their capital in Bougie. Owing to its position, which
enabled relations to be easily established with the people of the valley of the Sebaou, this little town acquired
a certain commercial and military importance; it even
had a Hammadid governor. In 496/1102-3, the sultan al-Mansur gave this office to a prince of Almeria
who had taken refuge in Africa. Al-IdnsI (104) describes
Tada'ilfs as a town on an eminence and surrounded
by a strong wall. He mentions the fertility of the
country around, the low cost of living, and the abun-
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dance of cattle which were exported to the adjacent
regions. After the fall of the Hammadid kingdoms,
Dellys passed under the rule of the Almohads, was
taken by Yahya b. Ishak Ibn Ghaniya (622/1226-7),
and then its possession was disputed among the Almohads, Zayyanids, Hafsids and the Mannids, who took
it in 796/1394. In the 9th/15th century, according to
Leo Africanus (bk. iv, tr. Schefer, iii, 69), Dellys shared
the fate of Algiers. Like all the towns on the coast, it
received a number of refugees from Spain who must
have contributed to the economic and intellectual life
of the town. Leo (loc. cit.) says that the inhabitants
engaged in dyeing, traded successfully and were noted
for their skill in playing the lute. As to their fashion
of dress, he says it is like that of the people of alDjaza'ir. When the Algerians had submitted to Spain
(1510), the people of Dellys followed their example,
but in 1517 it was retaken by 'Arudj [q.v.]. The Turks
put a garrison there and made the town a base of
operations against the tribes of the valley of Sebaou.
Although the inhabitants kept up a constant intercourse by sea with Algiers, Dellys only vegetated under
Turkish rule. It was a wretched village when the
French occupied it on 7 May 1844. A European quarter was established there two years later. The conquest of Kabylia, which was followed by the transfer
of the military establishment to Tizi-Ouzou and FortNational, arrested its development. In the course of
the insurrection of 1871, Dellys was blockaded on the
land side by the Kabyles (April-May), but maintained
its own communication by sea so that it could not
be taken by the rebels.
After that time, peace reigned, with only a little European colonisation developing on the town's outskirts.
Because of its tripartite nature, with three distinct
nuclei, the town hardly possesses a centre, unless it
be the square which, together with the municipal
headquarters and the post office, forms the geometric centre of the three quarters. Most of the shops
and commercial activity are aligned on the street
which runs to the north-east of the square, in the
direction of Algiers; others (and also some of the
administrative services) are along the road which goes
down towards the coast in a southwest direction, and
also in the little street which one takes for going in
the direction of the Djebel Bou Arbi. Finally, some
businesses and cafes are grouped at the port, without any of these three poles being exclusive for these
various activities; thus, e.g. some small booths can be
found in the narrow streets of the old town. Some
buildings are on the periphery, such as the technical
high school and the collective apartments. Finally,
some small units of production (shoes, food processing) are spread out within the whole urban area.
Dellys nevertheless suffers from its position away from
the main axes of development in contemporary Algeria;
since the last century, the building of the Algiers-TiziOuzou railway has strongly affected the commercial
activities linked to the presence of the port.
In sum, Dellys forms an authentic small town, with
firm roots and with a relative firm social coherence.
Its original feature lies in the fact that it has an active
population, anciently established, better educated and
less agricultural in origin than in the other towns of
Lower Kabylia.
Bibliography: Col. Robin, Notes sur ^organisation
militaire des Turcs dans le Grande Kabylie, in RAfr.
(1873); S.A. Boulifa, Le Djurdjura a trovers I'histoire,
Algiers 1925; P. Peillon, L'occupation humaine en BasseKabylie. Peuplement et habitat dans une zone intermediate
du Tell algerien, diss. Univ. of Lyons II, 1972, unpubl.

See also the Bibls. to El1 KABYLIA and EP ALDJAZA'IR.
(G. YvER-[J. BISSON])
TADBIR (A.), masdar or verbal noun of form II of
the root d-b-r.
1. In the sense of "direction, administration".
The Arabic lexicographers explain dabbara as a verb
from the noun dubur "the hindmost, the end" (opposite, kubul), meaning "to consider the end, or result,
of an affair" (see LA, s.r., an tanzura ild ma ta'ulu ilayhi
c
dkibatuhu "to heed what one attains at the end of the
matter"; cf. Lane, 844), hence "to manage, or conduct the affairs (as of a country, umur al-bildd)". But
it is most likely a loanword from Aramaic, cf. Syriac
dabbar "to run, govern, administer (something)", though
strangely not listed in Fraenkel's Die aramdischen Fremdworter im Arabischen.
As a technical term, tadbir is used: (a) in the sense
of "government, administration", synonymously with
siydsa [q.v.] (e.g. in the title of an ethical-political compendium by Ibn Abi 'l-Rabfc, Suluk al-mdlik fi tadbir
al-mamdlik), and (b) in the phrase tadbir al-manzil =
OIKOVO^UOC, "administration, management of a household". (This, in its turn, is called al-siyasa in Ibn Sina's
treatise on the subject, see below.) Thus for example,
Ibn Khaldun says in his Mukaddima (ed. Quatremere,
i, 62, cf. iii, 127, on siyasa madaniyya, and tr. F. Rosenthai, The Muqaddima, i, 78): "Political government (alsiyasa al-madaniyyd) is the administration of a household
or of a city (tadbir al-manz.il aw al-madind] in accordance with the demands of ethics (akhldk) and philosophy (hikma) for the purpose of directing the mass
towards behaviour that will result in the preservation
of the [human] species".
The Tadbir al-manzil is one of the three subdivisions
of practical philosophy in the Hellenistic tradition;
ethics (cilm al-akhldk), economics (cilm tadbir al-manzil),
and politics (film al-siyasa); going back to Aristotle,
Mcomachean ethics, VI 8-9, 1141b31-2, 1142a9-10, this
tripartition is well attested in later Greek and Syriac
introductions to philosophy. In Arabic classifications,
it is regularly referred to from the late 4th/10th century onwards, as in e.g. the Rasd'il Ikhwdn al-Safd3
(Beirut 1957, i, 274: cilm al-siyasa al-khdssiyya), alKhwarazmf, Mafdtlh al-(ulum, ed. van Vloten, 132, and
in Ibn Sma's Risdlafi aksdm al-fulum al-cakliyya (in Tisc
rajd'il, Constantinople 1298/1881, 73, and ed. Hasan
c
Asi, Beirut 1986, 85).
The pseudo-Aristotelian (Economica, dealing with the
family household as a pre-political form of society,
left few direct traces in the Arabic treatments of the
topic. It is mentioned as a textbook by Abu '1-Faradj
Ibn al-Tayyib (d. 435/1043) in his prolegomena to
Aristotelian philosophy, heavily dependent on Alexandrian Greek sources (Tqfsir kitdb Kdtighuriyds, ms.
Cairo, Dar al-Kutub, Mustafa Fadil hikma 1, fol. 5a3),
and also by Sa'id al-AndalusI, Tabakdt al-umam (ed.
L. Cheikho, 39). Ibn al-Tayyib most probably wrote
the epitome of (Econ. book 1, entitled Thimdr makdlat
Aristu fi tadbir al-manzil, extant in two mss. (Escurial2
888, among similar thimarlistithmdr compendia by Ibn
al-Tayyib, and Zahle (Lebanon), Ma'luf collection, ed.
Tsa Iskandar al-Macluf, in RAAD, i [1921], 377-85).
All other Arabic treatments of economics depend
directly or indirectly upon the Oikonomikos of the neoPythagorean philosopher Bryson (2nd century A.D.?),
a small work dealing in four chapters with the main
topics set by ps.-Aristotle: 1. the necessity, acquisition,
preservation and spending of property (mal), 2. the
treatment of slaves, 3. the tasks of women in the
household and the role of man and woman in mat-
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rimony, and 4. the education of children—everything
being regarded in view of attaining the greatest possible good fortune. The unique ms. of the original
(4th/10th century?) Arabic version (Kitdb Brsys fi tadbir al-raajul li-manzilihi, Cairo, Dar al-Kutub, Taymur
akhldk 290, pp. 62-96) was edited by L., Cheikho (in
Machriq, xix [1921], 161-81; idem, Anciens traites arabes,
Beirut 1920-3, 13-33) and re-edited—with the mediaeval Hebrew and Latin versions and a German translation—by M. Plessner, Der OIKOVOJIIKO*;, 144-259.
"Bryson" (Burusun, also Ubrusun, Burusis and other variants) is first quoted as the standard textbook of economics by Miskawayh (Tahdhib al-akhldk, ed. K. Zurayk,
Beirut 1966, 55 ff.), and Ibn Sma (R. fl aksdm alc
ulum al-(akliyya, in Tisc rasd'il, loc. cit.}, and then in
many later encyclopaedias and classifications of the
sciences, as by Ibn al-Akfanf (d. 749/1348), Irshdd alkdsid (ed. JJ. Witkam, De egyptische arts Ibn al-Akfdm
en zijn indeling van de wetenschappen, Leiden 1989, 64,
1, 845), followed by Tashkopruzade (d. 968/1561) in
his Miftdh al-sacdda (ed. Kamil Bakrf and cAbd alWahhab Abu '1-Nur, Cairo n.d., i, 407). Important
excerpts are found in Miskawayh's Tahdhib (loc. cit.),
used also by al-Ghazalf (Ihyd3 culum al-din, books 1214, see Plessner, 131 ff.),'in the K. al-Siydsa of Ibn
Sma (ed. L. Ma'luf, in Machriq, ix [1906] = idem,
Traites inedits d'anciens philosophes arabes, Beirut 1911,
1-17), and in the Ishdra ild mahdsin al-tiajdra, a handbook on trade written between the end of the 4th/1 Oth
and the middle of the 5th/10th century by Djafar
b. cAlf al-Dimashkf (analysed by H. Ritter, Handbuch
der Handelswissenschaft). Independent use of the same
source was made by NasFr al-Dm al-Tusf in the second part of his Akhldk-i Ndsiri, expanded from other
Muslim Arabic and Iranian sources (Plessner, 52-103).
All later treatments of the subject—as in the ethical
manuals of al-Idjf, al-Amulf, al-Dawanf, etc.—depend
on al-Tusf's exposition of economics.
Bibliography: Christel Hein, Definition und Einteilung der Philosophic: von der spdtantiken Einleitungsliteratur
zur arabischen Enzyklopadie, Frankfurt am Main etc.,
1985, 226-32, 320, 324; M. Plessner, Der Okovo^iKoq
des Neupythagoreers Bryson und sein Einfluss auf die islamische Wissenschqft, Heidelberg 1928 (diss., Breslau
1925); idem, art. Bryson, in PW, Suppl. 11, Stuttgart
1968, 356-7; M. Steinschneider, Die hebrdischen Ubersetzungen des Mittelalters, Berlin 1893, 227-9; H. Ritter,
Ein arabisches Handbuch der Handelswissenschaft, in Isi,
vii (1917), 4-14; Nasfr al-Dm al-TusI, Akhldk-i
Ndsiri, ed. Mudjtaba Mfnuwf and 'Alf-Rida Haydan, Tehran 1356/1977 (M373/1995), 205-44;' The
Nasirean Ethics, tr. G.M. Wickens, London, 1964,
151-84. See also TIDJARA. 2, 3.
(W. HEFFENING-[G. ENDRESS])
2. In the sense of "manumission of a
slave".
This is a type of manumission which, however,
only becomes operative after the death of the master. Dabbara is in this case a verb formed from the
noun dubur "(life's) end", i.e. death, see LCA, v, 358;
al-Mutarrizf, Mughrib, s.v. The manumitted slave (mudabbar) is in the same legal position as the umm walad
[q.v.], except that, in the calculating of a dead man's
estate for inheritance purposes, the cost of the manumission of an umm walad is to be debited wholly to
the man's assets, but only one-third of the cost of
manumitting a mudabbar.
Bibliography: D. Santillana, Istituzioni di diritto
musulmano malichita, Rome 1926, i, 122; J. Schacht,
An introduction to Islamic law, Oxford 1964, 129, 169.
See also CABD.
(W. HEFFENING*)
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TADHKIRA (A.), " m e m o r a n d u m " or " a i d e memoire". The word is considered a verbal noun
of the form II verb dhakkara "to remind", but already
in its nine occurrences in the Kur'an it tends to mean
a concrete "reminder" rather than a verbal "reminding".
1. In Arabic literature.
Tadhkira occurs not infrequently in the titles of
books. From a closer scrutiny of these titles, two clusters of books emerge that represent two different
"genres" of text presentation: (1) handbooks and (2)
notebooks. It should be noted that, in most cases,
the word is not yet used as a strict technical term,
although in its second meaning it comes close to being
such.
In the sense of "handbook", the term appears in
the titles of books in a large variety of fields. Here are
a few characteristic examples: (a) adab encyclopaedia:
al-Tadhkira al-Hamduniyya by Ibn Hamdun (d. 562/
1166 [q.v}), ed. I. and B. c Abbas, Beirut 1996; (b)
poetic anthology of the Hamdsa [q.v.] type: al-Tadhkira
al-Sacdiyya fi }l-ashcdr al-carabiyya by Muhammad b. cAbd
al-Rahman b. cAbd al-Madjfd al-cUbaydr (8th/14th
century), [vol. i], ed. CA. al-Djubun, Baghdad 1391/
1972; (c) hadith transmission: al-Tadhkira fi culum alhadlth by Ibn al-Mulakkin (d. 804/1401), ed. CA.H.CA.
'Abd al-Harmd, 'Amman 1988; (d) Kur'an readings:
al-Tadhkira fi 'l-kird'dt (title varies) by Ibn Ghalbun (d.
389/999), ed. CA.B. Ibrahim, Cairo 1990; (e) theology:
al-Tadhkira fi }l-a^awdhir wa }l-acrdd by Ibn Mattawayh
(5th/llth century [q.v. in Suppl.]), ed. S.N. Lutf and
F.B. cAwn, Cairo [1975]; (f) medicine: Tadhkirat ull
'l-albdb wa 'l-ajdmic li 'l-cadj.ab al-cuajdb by Dawud alAntakl (d. 1008/1599 [q.v.])', (g) ophthalmology: Tadhkirat al-kahhdlm by CA1I b. clsa al-Kahhal (5th/llth
century [<?.#.]), ed. Ghawth Muhyi '1-Dfn al-Sharafi,
Haydarabad 1383/1964; (h) astronomy: al-Tadhkira fi
c
ilm al-hafa by Naslr al-Dm al-Tusf (d. 672/1274
[q.v.]), ed. FJ. Ragep, New York 1993; (i) biography:
Tadhkirat al-huffdz by al-Dhahabf (d. 748/1348 [q.v.])
and Tadhkirat al-nuhdt by Abu Hayyan (d. 745/1344
[q.v.]), ed. CA. cAbd al-Rahman, Beirut 1986. The
Persian and Turkish use of the term for a biographical dictionary of poets (see below) is attested in
Arabic too, but is probably due to Ottoman influence, thus al-Tadhkira by al-Fayyuml (cAbd al-Barr b.
c
Abd al-Kadir, d. 1071/1660 in Istanbul, cf. Brockelmann, IP, 377).
In its second meaning the word refers to, sometimes huge, collections of text snippets that the compiler found of interest to himself and gathered mainly
for his own use. Some of these have been at least
partially preserved, the best known perhaps being alTadhkira al-Saldhiyya of al-Safadl (d. 764/1363 [q.v.])
in thirty volumes, of which a stray number is found
in various libraries. The oblong book format of the
saflna seems to be popular for these notebooks, in
which case the word may appear in the title (cf. e.g.
Brockelmann, II2, 391, 558, S II, 55, 387, 402, 416,
912). These collections often contain valuable materials not found elsewhere. Thus the Safina of CA1I b.
Mubarakshah (mid-9th/15th century) has yielded
unknown zaajals by Ibn Kuzman and others (see
W. Hoenerbach and H. Ritter, Neue Materialien zum
Zacal. I, in Orient, iii (1950), 266-316, see 267).
Bibliography: Given in the article.
(W.P. HEINRICHS)
2. In Persian l i t e r a t u r e .
Although most often concerned with the lives of
poets, some works called tadhkira deal with calligraphers, the Ahl al-Bayt, Sufi" shaykhs or other categories
of memorable persons (see e.g. the variety of the
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works mentioned by Storey). Actually, the oldest book
carrying this term in its title is Fand al-Dm cAttar's
Tadhkirat al-awliyd3 ("Memoirs of the saints"), a collection of hagiographies. The special connotation of
a work on literary biography was derived from the
Tadhkirat al-shucard3 ("Memoirs of the poets"), completed by Dawlatshah [q.v] in 892/1487, which set
an authoritative example for future generations. Basic
to the genre is the combination of biography and
anthology, although the importance of the latter frequently outweighs that of the former. Tadhkiras have
often been criticised on account of their unreliability,
especially as far as datings are concerned, and accused
of recording legend rather than historical fact.
Whatever limitations they may have as historical
sources, it cannot be denied that the tadhkiras constitute the only form of literary history created by the
tradition itself.
If each of its two aspects is considered separately,
Dawlatshah's work cannot be regarded as a complete innovation. Already during the preceding centuries, anthologies had been assembled in many different forms [see MUHTTARAT]. 'Awft's [q.v] Lubab
al-albdb (composed at Lahore, 617/1220-1), a precursor of the tadhkira, is still predominantly an anthology, but a biographical interest can be found also in
other mediaeval genres. In the Cahdr makdla (written
ca. 550/1155), Nizarm 'ArudI [q.v.] related anecdotes
on a number of great poets, which typify different
sides of court poetry. Hamd Allah Mustawfi [q.v.]
added a separate chapter on the poets to his Ta3nkh-i
guzlda (tr. E.G. Browne, in JRAS [1900], 721-62 and
[1901], 1-32), and other historiographers equally paid
attention to the lives of poets. Short biographies of
poets who were the pride o_f their native towns can
be found in the geography Athdr al-bildd wa-akhbdr al£
ibdd by Zakariyya3 al-Kazwml [q.v]. The most important Sufi poets were dealt with separately by Djaml
[q.v] at the end of his hagiographical work Nafahdt
al-uns, and he inserted a section on poets into the
elegant prose work Bahdristdn.
The genre of the tadhkira proliferated in the
10th/16th century and afterwards. A rough distinction can be made between general works, surveying
the entire history of Persian poetry up to the time of
the author, and those which are focussed on a specific period (usually the compiler's own), a region or
a special kind of poetry; among the latter there are,
e.g., works devoted to women poets only. General
tadhkiras are often chronologically divided into sections
on poets of the early period (mutakaddimm), of the middle period (mutawassitin) and recent times (muta'akhkhinri). The information concerning older poets tends
to be handed down cumulatively from one tadhkira to
another, but even in a 19th century work like the
comprehensive Maajma' al-Jusahd3 by Rida-KulI Khan
Hidayat [q.v] there are data not to be be found in
earlier works still extant. The most valuable data are,
of course, those which refer to the author's contemporaries. (For further details on the history of the
tadhkiras, see MUKHTARAT.)
The tadhkiras have been drawn upon by modern
writers on the history of Persian literature ever since
Joseph von Hammer-Purgstall chose Dawlatshah's work
as the main* source for Die schonen Redekiinste Persiens
(Vienna 1818). Nathaniel Bland introduced to Orientalist scholarship cAwfi's Lubab al-albdb, as well as many
other tadhkiras. This new material stimulated the study
of the beginnings of Persian poetry, pursued notably
by Hermann Ethe in a great number of articles. The
tadhkiras have further provided a wealth of factual

information to the authors of catalogues of Persian
manuscripts.
Bibliography: The most comprehensive survey
of Persian tadhkiras is A. Gulcfn-i Ma'am, Tdnkh-i
tadhkirahd-yifarsl, 2 vols., Tehran 1348-50 Sh./\96971. See further N. Bland, On the earliest Persian biography of poets, . . . and some other works of the class called
Tazkirat ul Shuard, in JRAS, ix (1848), 111-76; H. Ethe,
in GIPh, ii, 213-7 ("Ubersicht liber die Quellen");
E.G. Browne, The sources of Dawlatshah . . ., in JRAS
(1899), 37-60; Storey, i/2, 781-922; F. Tauer, in
J. Rypka et alii, History of Iranian literature, Dordrecht
1968, 453
ff.
(J.T.P. DE BRUIJN)
3. In Turkish literature.
The first Turkic biography of poets was produced
by Mir 'All Shir Nawa'I in the Caghatay dialect in
897/1491-2. His Maajdlis al-nafd'is, along with two
Persian works of this genre, Djaml's Bahdristdn (883/
1478) and Dawlat Shah's Tadhkirat al-shu'ard3 (892/
1487) were known to, and used as models by, the
first Ottoman biographer of poets, Sehl of Edirne
(d. 955/1548 [q.v]) who composed his Hesht bihisht in
Ottoman Turkish and finished it in 945/1538. There
are, altogether, twenty-four of these collections of biographies of note. The last one was completed in 1930
by Ibniilemin Mahmud Kemal. Generally referred to
as Tedhkere-yi shu'ard3 by the Ottomans, this uninterrupted
series has contributed considerable detail to the history of Ottoman literature.
The compilers were mostly members of the 'ulemd3
class and reflected the mentality, interests and tastes
of this class. The tedhkeres themselves constitute the
chief source of biographical detail on the biographers.
Nearly all the biographers were poets in their own
rights, and as such were featured in the works of colleagues who were their contemporaries or continuators. Biographical matter on the poets included in the
tedhkeres was generally obtained from previous tedhkeres,
secondary documentary sources and oral sources of
one kind or another. The biographers, like the historians, demonstrate a desire to satisfy the need for
an unbroken chain of recorded facts placed in works
that could be serialised by means of dheyls. The poetic
citations that were invariably added to the end of the
biographies were acquired mainly from diwdns and
meajmu'as.
The arrangement and length of individual notices
vary between a few words to identify the poet to several folios. Each entry is identified most frequently by
the nom-de-plume or makhlas or, in the case of sultans,
statesmen or administrators, by the given name. This
is followed by the name of the town where they originated or the one in which they reside. There is little
information given about ancestry and date of birth,
but more information is supplied on the date of death.
Generally, details concerning the education and training of poets are restricted to the culemd\ and citations
pertaining to careers and professions range from single words like "judge" and "janissary", to much longer
descriptions of the careers of better-known poets. There
is hardly any reference to character or appearance,
but the longer tedhkeres sometimes include additional
biographical, anecdotal and incidental material.
The Ottoman Turkish biographies of poets, like
their Arabic and Persian counterparts, felt the need
to tabulate, serialise, describe and preserve the best
of the literary enterprises of the Ottomans for the
benefit of posterity. As far as the compilers themselves were concerned, it may be suggested that a
second reason for and an objective of compiling these
biographical dictionaries was to create opportunities

TADHKIRA — AL-TADILl
for the compilers to exercise their very mild critical
prowess as well as to praise the creativity of their fellow-bards. The following are the twenty-four major
tedhkeres, listed in chronological order: (1) Sehl (of
Edirne), d. 1548; Hesht bihisht, comp. 1538; covers ca.
1400-1538. (2) Latlfi (cAbd ul-Latlf of Kastamonu),
d. ca. 1582; Tedhkere-yi shu'ard3, comp. 1546; covers
ca. 1400-1546. (3) cAhdf (Ahmed of Baghdad), d. ca.
1593; Gulshen-i shu'ard3, comp. 1563; covers ca. 152063. (4) cAshik Celebi (Plr Mehmed of Prizrin), b. 1519,
d. 1571; Meshd'ir ul-shucard\ comp. 1569; covers ca.
1400-1569. (5) Kinalizade (Hasan Celebi of Bursa), b.
1546, d. 1603; Tedhkere-yi shu'ara3, comp. 1585; covers
ca. 1400-1585. (6) Beyam (Mustafa of Ruscuk), d. 1597;
Tedhkere-yi shu'ard3, comp. ca. 1595; covers ca. 14001585. (7) Riyadl (Mehmed of Istanbul), b. 1572, d.
1644; Riyad al-shucard', comp. 1609; covers ca. 14001609. (8) Rida (Zehfr-i Marzade Seyyid Mehmed of
Edirne), d. 1671; Tedhkere-yi shu'ard3, comp. 1640; covers 1591-1640. (9) Yumm (Mehmed Salih of Istanbul),
d. 1662; Tedhkere-yi shu'ard3, comp ca. 1662; covers ca.
1600-62. (10) Giiftl (CA1I of Edirne), d. 1677; Teshrifdt
ul-shu'ard3, comp. ca. 1669; covers ca. 1600-69. (11)
Miidjrb (Mustafa), b. 1671, d. 1726; Tedhkere-yi shu'ard*,
comp. 1710; covers 1609-1710. (12) Safa'f (Mustafa
of Istanbul), d. 1725; Tedhkere-yi shu'ard3, comp. 1719;
covers 1640-1719. (13) Salim (Mlrza-zade Mehmed
Emm of Istanbul), b. 1687, d. 1743; Tedhkere-yi shucara\
comp. 1721; covers 1687-1720. (14) Beligh (Seyyid
IsmaTl of Bursa), b. 1668, d. 1729; Nukhbet ul-dthdr
li-dheyl-i Zjibdet ul-ashcar, comp. 1726; covers 1620-1726.
(15) Ramiz (Hiiseyin of Istanbul), d. ca. 1785; Addb-i
Zurafd3, comp. second half of 18th century; covers
1721-84. (16) Esrar Dede (Seyyid Mehmed of Istanbul),
d. 1796; Tedhkere-yi shucard-yi Mewlewiyye, comp. 1796;
covers ca. 1400-1790. (17) Shefkat (£Abd iil-Fettah of
Baghdad), d. 1826; Tedhkere-yi shu'ard3, comp. 1813;
covers ca. 1730-1813. (18) cAkif (Mehmed), d. ca. 1796;
Mifdt-i shicr, comp. 1796; covers his contemporaries.
(19) Es'ad (Mehmed of Istanbul), b. 1786, d. 1847;
Bdghce-yi safd-enduz, comp. 1835; covers 1722-1835.
(20) cArif Hikmet (Seyyid Ahmed of Istanbul), b. 1786,
d. 1858; Tedhkere-yi shu'ard3, comp. ca. 1836; covers
1589-1836. (21) Fatfn (Dawud of Drama), b. 1814,
d. 1867; Khdtimet ul-eshcdr, comp. 1852; covers 17221852. (22) Tewfik (Mehmed of Istanbul), b. 1843, d.
1893; Kdfile-yi shu'ard3, comp. 1873; incomplete. (23)
C
A1I Emm (of Diyarbakir), b. 1857, d. 1923; Tedhkereyi shucard3-yi Amid, ca. 1878; covers the principal poets
of Diyarbakir. (24) Inal (Ibnulemin Mahmud Kemal),
b. 1870, d. 1957; Son asir tiirk §airleri, comp. 1930;
covers 1852-1930.
Bibliography: J. Stewart-Robinson, The Ottoman
biographies of poets, in JNES, xxiv (1965), 57-74.
(J. STEWART-ROBINSON)
AL-TACDIL (A.), in planetary astronomy the correction or e q u a t i o n (corresponding to medieval
Latin aequatio] applied to mean positions of the
sun, moon and planets to derive the t r u e
positions [see KAMAR; SHAMS, i.; TAKWIM; zlDj].
Muslim astronomers generally tabulated these functions in the same way as Ptolemy had done in the
Almagest [see BATLAMIYUS] but occasionally introduced
more extensive sets of tables to facilitate the tedious
application of more than one equation (as in the case
of the moon and planets).
Bibliography. E.S. Kennedy, Solar and lunar tables
in early Islamic astronomy, in JAOS, Ixxxvii (1967),
492-7, and M. Tichenor, Late medieval two-argument
tables for planetary longitudes, in JNES, xxvi (1967),
126-8, both repr. in Kennedy et alii, Studies in the
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Islamic exact sciences, Beirut 1983, 108-13 and 122-4;
D.A. King, A double-argument table for the lunar equation attributed to Ibn Tunus, in Centaurus, xviii (1974),
129-46, repr. in idem, Islamic mathematical astronomy,
London 1986, 2Aldershot 1993, V; G. Saliba, The
double-argument lunar tables of Cyriacus, in Jnal. for the
Hist, of Astronomy, vii (1976), 41-6, and idem, The planetary tables of Cyriacus, in Jnal. of the Hist, of Arabic
Science, ii (1978), 53-65; and B. van Dalen, A table
for the true solar longitude in the Jamic Zfj, in A. von
Gotstedter, (ed.), Ad radices. Festband zum fiinfzigjahrigen Bestehen des Instituts fiir Geschichte der Naturwissenschaften Frankfurt am Main, Stuttgart 1994, 171-90.
(D.A. KING)
AL-TA'DIL BAYN AL-SATRAYN (A.), literally, correcting between the two lines, an expression used
in Islamic m a t h e m a t i c s and m a t h e m a t i c a l
astronomy for i n t e r p o l a t i o n . Muslim scientists
used linear and non-linear procedures for calculating
intermediate values in mathematical and astronomical tables.
Bibliography: J. Hamadanizadeh, A survey of
medieval Islamic interpolation schemes, in D.A. King and
G. Saliba (eds.), From deferent to equant. Studies... in
honor of E.S. Kennedy, New York 1987, 143-52. See
also King, Ibn Tunus' Very Useful Tables for reckoning
time by the sun, in Archive for History of Exact Science,
x (1973), 342-94 (repr. in idem, Islamic mathematical
astronomy, London 1986, 2nd ed. Aldershot 1993, X),
especially 354-7, for a highly sophisticated doubleorder procedure advocated by Ibn Yunus ca. 4007
1010, and J.-P. Hogendijk, The Qibla table in the
Ashrafi Zlj, in A. von Gotstedter (ed.), Ad radices.
Festband zum funfzigjahrigen Bestehen des Instituts fiir
Geschichte der Naturwissenschaften Frankfurt am Main,
Stuttgart 1994, 81-94, for an example of a 8th/14thcentury table where the interpolation has gone awry.
(D.A. KING)
TA'DIL AL-ZAMAN (A.), or ta'dil al-ayydm bi-laydfihd,
the equation of time, a fundamental notion in
mathematical astronomy. Times derived from observations of the sun [see M!KAT] need to be corrected
by a function which takes into consideration the fact
that the true sun does not move on the celestial equator but on the ecliptic [see MINTAKAT AL-BURUDJ] and
the fact that its motion on the ecliptic is not uniform.
This correction, which varies throughout the year, is
the equation of time, and it was tabulated in Islamic
astronomical handbooks [see zlDj]. Since tables of this
function are dependent on three different parameters
(the obliquity of the ecliptic [see MAYL] and the solar
apogee and eccentricity [see SHAMS, i.]), they present
a particular challenge to modern investigators.
Bibliography: E.S. Kennedy, A survey of Islamic
astronomica tables, in Trans. Amer. Philosophical Society,
N.S. xlvi (1956), especially 141; and B. van Dalen,
Ancient and mediaeval astronomical tables. Mathematical
structure and parameter values, Utrecht 1993, 97-152.
(D.A. KING)
AL-TADILI, IBRAHIM B. MUHAMMAD b. cAbd alKadir al-Ribatf (1242-1311/1827-94), scholar from
Tadla, in particular, in the field of music.
He was descended from Sldr Djabir, whose mausoleum is on the left bank of the Umm al-Rabic and
who was of Djusham Arab origin, a group which had
been established in that region since the 7th/13th
century. For generations, his ancestors had lived in
Rabat, which confirms the belief that they had emigrated in the course of the 17th century, fleeing the
troubles which shook Tadla after the death of Sultan
Mawlay Isma'fl.
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The Tadihs of Rabat were renowned for their
knowledge, their dignity and their distinction, and they
were among the most illustrious families in the town;
they were put on the same footing as those who were
originally from al-Andalus.
Ibrahim al-Tadill was unique among his contemporaries for his encyclopaedic mind and his familiarity
with European and oriental languages. Having finished
the basic cycle of education which was usual for that
period, he went to Fas to continue his studies. For
fifteen years he attended courses in the Karawiyyln
[q.v.]. Among his teachers he had illustrious scholars
such as al-Walld al-TrakT, Ahmad Benna.nl, Hamdun
b. Hadjdj al-Sulaml, and several others.
As well as following the linguistic and Islamic disciplines, together with a few other students he applied
himself to studying the rational disciplines, which were
generally passed over and were no longer offered for
study except in smaller mosques or in particular places,
including, mathematics, astronomy, equations, astrology,
medicine and logic, with music also included. In his
writings he reserves a place for the teachers of music
at Fas, whom the biographers have totally neglected,
such as Hadjdj Haddu Bendjellun, Rashld Djamal and
his brother al-Ghalr Djamal, Muhammad al-Sabban
and al-Makkl Mahrush. Al-Tadilf was therefore the
only one to have recorded first-hand the facts of music
teaching at Fas in the second half of the 19th century.
On his return journey he stopped off several times
at Meknes, and then derived learning from the local
c
ulama> of Marrakush. When he reached Rabat again,
he busied himself with his tasks as a teacher. But
feeling that he had not yet learned enough he decided
to travel and hear the fulamd3 of the East, once in
1862, and again in 1867.
At the Azhar he deepened his knowledge of the
disciplines of tqfsir and hadlth with the shaykh 'Ullaysh.
At Mecca, he studied law according to the different
schools: Malikf, with which he had already familiarised himself in Morocco; Hanafi, with the shaykh
Djamal al-Dfn al-Hindl; and Shafi'I, with the shaykh
al-HamzawI. He also put his stay in Mecca to good
use by following other courses on different specialities
with the shaykhs Siddfk Hasan Khan al-Kannawdjf
[see

NAWWAB SAYYID SIDDIK HASAN KHAN] and

al-

Nahrawi, and finally with a Moroccan scholar who
was resident in the Holy City, shaykh Muhammad b.
Dahhu al-Zammurf, who issued him with an id^aza
which sanctioned his transmission of the most authentic hadiths. On his return to his homeland, he taught
at Rabat for three decades, delivering five to eight
lectures daily.
His works number more than 120, and can be
divided into three categories. First, there are the didactic materials, which group together his commentaries
on old texts and his own lectures. Most of these were
unfinished for lack of time, and today quite a number of them are known only by their titles. Then
there are books on current Muslim disciplines. To his
work on Malik! fikh he added commentaries on Shaficf
fikh. Finally, there are the books on subjects which
appeared to be new for that period, such as geography, astronomy, medicine, etc. The titles of three of
these works are ^inat al-nahr fl culum al-bahr, in which
he deals with the technique of navigating sailing boats
and steam boats; Hisdn al-hakd3ik wa 'l-rakd'ik fi hisdb
al-duradj. wa 'l-dakd'ik, which deals with the mathematical measurement of spheres, constellations, latitude
and longitude; and Aghdnl al-sikd wa-macdnl al-muslkd
or al-Irtikd3 ild cilm al-muslkd. The subject of this third
book, music, which formed an important aspect in

the life of the author, did not attract any particular
attention from his biographers.
In fact, Aghdnl al-sikd was finished in 1891, and it
appeared at a time when Tetuan was experiencing a
resurgence of musical activity. This was crowned in
1885 by the compilation of Kunndsh al-hd'ik, which
grouped together the eleven nawbdt of Andalusian
music still in use today. All this suggests that al-Tadill
contributed to the composition of the Tetuan booklet, for in fact the origin of these eleven nawbdt, their
time patterns, their cadences as well as the methods
of playing and singing them based on the Fas model
are set out in Aghdnl al-sikd in ch. iv and those which
follow in that book. His music courses in Rabat were
to produce several musicians, such as Muhammad alRtal the singer, al-Hadjdj Kasim b. cAs!la the player
of the kdnun, and the lute player Makkl al-Figigl.
In Rabat, al-Tadill led a peaceful life. But his prestige and his audiences earned him jealousy from his
enemies; no-one understood what were the prime motives behind his incarceration, when cAbd al-Rahman
al-Bribrf, the kddi of Rabat, intervened. His biographers all bear witness to his courage in denouncing
iniquity, so it was not surprising that in the course
of his lectures, in which some members of the makhzan
were present, he became indignant about the illegal
imposition of the maks, an unpopular tax which had
been levied for a long time in Morocco when products of commercial value were brought into the towns.
He was fearless, too, when he declined, for health
reasons, the invitation from the king to participate in
the religious evening at the Great Mosque in Rabat
on the occasion of the night of 27 Ramadan 1302.
What is more, he seized the opportunity to ask the
chamberlain to beg Sultan Hasan I to abolish the
maks. Five months later, in the zahir of 13 RabTc I,
1303/20 December 1885, this tax was abolished.
In 1886 al-Tadill undertook a third voyage to the
East, but this time with a political aim. He went to
Turkey in an attempt to bring together the Ottoman
khalifa and the Sharffi hhallfa, and was warmly received
in Istanbul. For him this was a chance to meet politicians and Muslim scholars and to appreciate the
progress in modernisation and development that had
been made by the Turks. From there he went on to
Beirut, where he met Muhammad cAbduh [q.v.], who
was in exile and whose reformist ideas had aroused
his admiration, and then to Palestine, where he lectured at the al-Aksa mosque.
He died in Rabat on the night of Thursday and
Friday 18 Dhu '1-Hidjdja 1311/15 June 1894.
Bibliography: Several of al-Tadili's own works
remain in ms., but see Ibn Suda, Datil mu'anikh
al-Maghrib al-Aksd, Casablanca 1960; cAbbas b.
Ibrahim, al-I'ldm, i, Rabat 1974; cAbd al-cAziz Ben
c
Abd Allah, in Encyclopedic marocaine, Fedala 1975, s.v.;
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Abd al-Wahhab Ben Mansur, A'ldm al-Maglirib alc
arabl, i, Rabat 1979; cAbd Allah al-Djirari, Abu
Ishdk al-Tadill, Casablanca 1980; Muhammad Lamnunf, Ma^dhiryak^at al-Maghrib al-hadlth, Beirut 1985;
Mohammad Hajji, Catalogue de la Bibliotheque sblhiyya,
Kuwait 1985; Muhammad Larbi al-Khattabl, Catalogue de la Bibliotheque Royale (Hasaniyyd], iv, Rabat
1985; Muhammad Dinya, Madjalis al-inbisdt, Rabat 1986; Muhammad Bu Djandar, al-lgjitibdt, Rabat
1987; cAbd al-Ilah al-FasI, art. al-Tadill, Ibrahim, in
Encyclopedie du Maroc, Sala 1992; cAbd al-Rahman
Lahnshl, Catalogue abrege des mss. de la Fondation cAlldl
al-Fdsl, i, Casablanca 1991; cAbd al-Salam b. Suda,
Ithdf al-mutdli', Beirut 1996.
(MOHAMMAD HAJJI)

AL-TADILI — TADJ
AL-TADILI, YUSUF B. YAHYA, IBN AL-ZAYYAT [see
IBN AL-ZAYYAT].
TADJ (A.), crown, a Persian loanword in Arabic
going back to the Old Persian *tag; cf. Armenian tcag,
Aramaic tdgd. From it are formed in Arabic the broken plural tidj.an and the corresponding verb t-w-dj_,
forms II "to crown", V "to be crowned", and ta3i$,
"crowned" (Horn, Grundriss der neupersischen Etymologic,
Strassburg 1893, 81; Siddiqi, Studien iiber die persischen
Fremdworter im klassischen Arabisch, Gottingen 1919, 74,
84, Fraenkel, Die aramdischen Fremdworter im Arabischen,
Leiden 1886, 62). Like the name, the object itself
comes from old Persia. The form of the crowns of
the old Persian kings, which we know best from their
coins, was not unknown in Arabic literature. AlMas'udi, for example, tells us he had seen an old
book with coloured pictures of Persian kings wearing
their crowns, which was translated into Arabic for the
Umayyad Hisham b. 'Abd al-Malik b. Marwan (Tanbih,
106). A whole series of books now lost with titles like
Kitab Siyar al-muluk and Kitdb al-Tddj. seem to have
been of similar content. The Kitab al-Tad} edited by
Ahmad Zakl Pasha (Cairo 1332/1914) is a compilation of Arab and especially Sasanid Persian traditions;
its translator, Ch. Pellat (Le livre de la couronne, Paris
1954, Introd.), thought that its author was an Arabised
Persian, conceivably Muhammad b. al-Harith alTaghlibf/al-Thaclabi, but certainly not al-Djahiz (see
also Brockelmann, S I, 246; NASIHAT AL-MULUK; and
AL-THACLABI). It is presumably on such sources that
are based the statements on the Persian crown in
Hamza al-Isfahanf, Ta'nkh Sim muluk al-ard wa }l-anbiyd3
(Berlin, Kaviani Press, 17, 24-5, 32, 35 ff.), and the
Persian Mudjmil al-tawdnkh which utilises him and the
statements in al-Taban also (on the relation of their
sources, cf. Noldeke, Geschichte der Perser und Amber,
Leiden 1879, Introd. (on the crown among the Persians,
cf. especially, 95, 221, 304, 385, 453); A. Christensen,
Uempire des Sasanides, Copenhagen 1907, 14, 89 ff.,
106; idem, Le regne du roi Kawadh I et le communisme
mazdakite, Copenhagen 1925, 22 ff.). In the Arabic
Awa'il [q.v.] literature, we are told that the first to
wear a crown was al-Dahhak (see al-Kalkashandi, Subh
al-acshd, i, 415).
On Islamic miniatures which depict the old Persian
kings, the latter wear regular crowns, but their form
is, of course, in no way authentic. On the miniatures,
crowns are also worn by the angels, and notably by
the Prophet Muhammad and Burak in the Mi'rddj
(see the miniature in the edition of the Uyghur Mi'rddjndme,* ed. Pavet de Courteille, Paris 1882).
The Arabs made their first acquaintance with crowns
before Islam, for the Persian kings occasionally gave
their Arab vassal kings crowns as a token of their
rank, e.g. to the Lakhmid Imrus al-Kays (d. 328 A.D.
(if tg in the Namara inscription really equals ta$,
which is by no means certain); cf. Clermont-Ganneau,
Recueil d'Archeol. Or., vi, 307: Le roi de "tons les Arabes"
and vii, 176: Le Tddj-ddr Imrou 'l-Qais et la royaute generate
des Arabes; U. Monneret de Villard, // Tag di Imru'
l-Qais, in RCAL, Gl. di Sc. morali, storiche e filologiche, viii [1953], 224-9; Irfan Shahid, Byzantium and
the Arabs in the fourth century, Washington B.C. 1984,
36-7, 413-14; Lidzbarski, Ephemeris, ii, 35, 375: also
on the difference between iklll and tad}; the latter
seems to mean a simple chaplet only), and to the
Lakhmid Nu'man III (see G. Rothstein, Die Dynastie
der Lahmiden in al-Hira, Berlin 1899, 128) and to the
Dhu 'l-Tddj. Hawdha b. cAlf, the Christian ruler of
Yamama in the time of Muhammad, to whom the
Prophet is said also to have sent a demand to become
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converted to Islam (Ibn Hisham, ed. Wiistenfeld, 971;
al-Kalkashandi, vi, 379; Fraenkel, 62; al-Taban, i,
985; Noldeke, Gesch. d. Perser u. Araber, 258). Crowns
and bearers of crowns were often celebrated by the
poets (see Siddiqi, 84; al-Mubarrad, Kdmil, 289-90,
where the crown is said to be a peculiarity of the
Yemen, possibly a reminiscence of the old relations
between Yemen and the Abyssinians; on the crown
of the latter, cf. Noldeke, Geschichte, 225, 233).
The celebrated crown of Khusraw II Aparwlz was
among the booty which the Arabs took at Ctesiphon
(Christensen, L'Empire, 106). But the crown continued
to be something foreign and rare among the Arabs.
There is a hadith which says al-camd3im tid^an al-eArab,
"the turbans are the crowns of the Arabs", i.e. according to the usual explanation in the Lisdn al-cArab and
elsewhere, turbans are as rare amongst them as crowns,
for most Bedouins do not wear turbans but only kaldnis (caps, see KALANSUWA) or no headdress at all.
Islam knows no regular royal crown or coronation
in our sense as a symbol of regal power. When we
find mention of crowns, the reference is to foreign
rulers like those of the old Persian Great Kings, of
Christian rulers, etc. The ta$. al-Bdbd is the tiara of
the Pope and the tddj_ al-uskuf the mitre of a bishop.
Only in the case of the so-called tddj_ al-khaftfa do we
seem at first sight to have a Muslim ruler's crown.
This crown of the caliph, which is included among
the insignia (dldt al-mulukiyyd) of sovereignty, is not
found till the 'Abbasid period, and it has been suggested that this dynasty imitated the Persian tradition
in deliberate contrast to the early caliphs and Umayyads (Noldeke, Geschichte, 453). The caliph wore this
tad} on ceremonial occasions (mawdkib [q.v.]) on the
great feast-days. Al-Kalkashandf (iii, 472, 484 = Wiistenfeld, Calcaschandi,'172, 182) describes the /fi$ of
the Fatimid caliph of Egypt. It is evident from him
that it was not a proper crown but a turban richly
studded with gems, including a particularly large one
called al-yatima, weighing seven dirhams, of the colour
of the Fatimids, namely white, for the elaborate winding of which (shadd al-tad^ al-shanf) a special official
(the shadd, later called laffdf)
was appointed (cf.
Inostrantsev, The ceremonial procession of the Fatimid caliphs
[in Russian], St. Petersburg 1905, 64; Ibn al-Sayrafi,
Kdnun dlwdn al-rasd3il, ed. Bahdjat, 271). The Hafsid
sultan, too, wore a tadj. on his mawdkibs (see Ibn Fadl
Allah, Masdlik al-absdr, extract, Wasf Ijnkiya wa }lAndalus, ed. Hasan Husnf cAbd al-Wahhab, Tunis [ca.
1922], 23, no. 2).
Among the robes of honour which the caliph or
the sultan used to send to governors, ambassadors,
etc., there was usually a tad}, as is often expressly
mentioned. Thus according to al-Kalkashandl, viii,
375, on his accession the caliph presents a crown set
with jewels (toft murassa(', cf. also Wiistenfeld, Statthalter,
iii, 38). A similar toft seems also to appear as an
emblem on the arms of amirs of the Mamluk period
[see RANK].
The name toft was also given to the headdress of
the Ottoman sultans. Even £Othman I is said to have
worn a toft-i Khurdsdm (d'Ohsson, ii, 135). We know
exactly the kind of headdress worn by the conqueror
of Constantinople from the paintings by Bellini. He
wears a large turban, and the tajfc the inner cap of
this turban is in the shape of a truncated cone and
is usually red and rippled (? stitched). Round this is
wound the turban proper (sank) of thin cloth. The
form of the turban of Mehemmed Fatih found on his
paintings is also shown on the medals. When we find,
on the reverse of a medal, three regular crowns, which
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are believed to represent the three kingdoms of Asia,
Greece and Trebizond united under Ottoman rule,
the explanation probably is simply that the medal was
designed and executed by a European artist (cf. G.F.
Hill, in JVC [1926], 287-98 and pi. xiv). Karabacek
has dealt fully with the tdaj of the Ottoman sultans.
According to him, the Perso-Turkish tad} corresponds
to the tartur of Arabic-speaking lands, a rather high
cap which is found represented as early as a papyrus
of the 7th century A.D., and assumed many varying
forms in the course of time. In remarkable agreement
with these forms are the headdresses (hen[n]in) of the
14th-16th centuries of ladies in France and Spain,
which according to Karabacek came direct from the
east (the name, Arabic hanim, as well as the object
itself). Particular forms of this headdress have survived on women to the present day, e.g. among the
Druses of the Lebanon and in Algeria and Tunis. In
modern Egypt, there has developed from this the kurs
as a woman's headdress. This is a plate-like ornament of gold and gems, which is sewn on the crown
of a rather high cap and is sometimes of considerable weight. This kurs is put on the top (shahid) of
the bier of dead women, as is done with the turban
in the case of men (cf. Lane, Manners and customs of
the modern Egyptians, Appendix A; idem, Arabian society
in the Middle Ages, 218, 234). The use of a special
crown for brides, which is found all over the world,
is also sometimes found in the Muslim world (Lane,
The thousand and one nights, i, 424; Lagarde, Arabes mitrati,
in Nachrichten. . . Gottingen [1891], 160 ff.; and the tide
of the well-known dictionary Tdaj al-carus; cf. for Eastern
Turkestan, Brockelmann, in Asia Major, ii, 122).
The tdaj was given a special religious significance
as a headdress among the dervishes. The assumption
of the tdaj was an essential part of the shadd [q.v.].
The different dervish orders each had their tdaj of
distinct form and colour, frequently with 12 seams
(terk) from the number of the Imams, or with 9, 7 etc.,
and there were numerous names and symbolical interpretations associated with them (see Ahmed RiPat,
Mir3at al-makdsid, Istanbul 1293, 212-15; Brown, The
Darvishes, 148 ff.; pictures in d'Ohsson, ii, 292; there
is also a large coloured table of the 14 most important dervish orders with pictures of their tdaj and
accounts of the silsile of their founders, printed in the
Istanbul press of Mahmud Bey, publ. by the Sand3ic-i
nefise resim-khdnesi of Ziya Bey, dated 15 Sha'ban
1314). In Persia, under Shaykh Haydar [q.v.; whence
Tdaj-i Haydan\ and Shah Isma'il [q.v.], we find the
Sufi" tdaj as a kind of official headdress for the king,
the court, the army and the officials, granted with a
special ceremonial, but it probably existed before them
(see Karabacek, op. cit., 87; and KIZIL-BASH).
We find tdaj used in many ways with a metaphorical application. Names of honour (alkdb) combined
with tdaj are very common in later times, and were
probably most popular in the Mamluk period. At first
they were content with simple epithets like Tdaj alDin for soldiers (al-Kalkashandf, v, 488) or Tdaj alDawla for Christian secretaries (ibid., v, 487); then we
get double epithets like fAdud al-Dawla wa-Tdaj alMilla (v, 492), Tadj. al-'Ulamd3 wa 'l-Hukkdm for kadis
(vi, 41) and many others. For infidel kings, forms of
address like Bakiyyat Abnd3 al-Tukhut wa 'l-Tlajdn (vi,
85), Mukhawwil al-Tukhut wa 'l-Ti&dn (vi, 175), Wdrith
al-Asirra wa '1-Tlajdn (vi, 177) were used. Perhaps the
custom, of which there are countless examples, of giving books titles in the form of Tdaj with a genitive
is connected with this.
In astronomy, Tdaj-i Sa'ddn = Saturn [see ZUHAL];

Taaj al-Qiabbar = a star near Orion. Tdaj camud is the
capital of a column (see Sarre-Herzfeld, Archaeol. Reise,
ii, 185); tdaj is also the name given to the comb of
a cock and similar birds. A famous palace of the
caliphs was called Kasr al-Tdaj. It was built under the
caliphs al-Muftadid and al-Muktan" out of the ruins
of a palace in al-Mada'in, one of the seven wonders
of the world, burnt down in 549/1154 after being
struck by lightning, rebuilt but not finished, and completely destroyed in 574/1178-9 (Yakut, i, 806-9, tr.
in %DMG, xviii, 403-6; Sacy, Chrestomathie, i, 74; von
Kremer, Kulturgeschichte, ii, 54; Sarre-Herzfeld, i, 92,
ii, 63, 148). Among the pleasure houses (mandzir} of
the caliphs in Cairo there was one called Manzarat
al-Tdaj, built by Badr al-Djamalf [q.v], which was in
ruins by the time of al-Makriz! (al-Maknzi, i, 481,
ii, 129; Yakut, suppl, v, 15; Sacy, Chrestomathie, i, 224,
228).
Bibliography: In addition to the particular works
mentioned in the text, see in general: Dozy, Dictionnaire des vetements, s.v. Tdaj; Hastings' Encyclopaedia
of Religion and Ethics, s.v. Crown; Karabacek, AbendIdndische Kunstler in Konstantinopel im 15. u. 16. Jahrhundert, I. Italienische Kunstler am Hofe Muhammeds II. des
Eroberers 1451-1481, in Denkschriften d. k. Akad. d. Wiss.
Wien, lxii/1 (1918). See also KiziL-BASH and LIBAS
and their Bibls.
(W. BJCJRKMAN*)
TADJ MAHALL, the mausoleum which the
Mughal emperor Shah Djahan [q.v.] (r. 1037-68/162858) built for his favourite wife Mumtaz Mahall at
Agra [q.v]. This is the grandest in a series of monumental dynastic mausoleums that have become synonyms of Mughal architecture. Mughal imperial tombs
are the most spectacular exponents of a funerary tradition which creatively synthesised and developed
ideas of its Tlmurid heritage and local Indian building conventions.
The a r c h i t e c t u r e . The success of the Tadj
Mahall lies not only in its aesthetic, romantic and
symbolic appeal but in the fact that it expresses in
a canonical form the architectural principles of the
period. The Mughals had no written architectural
theory; it was laid down here in a built form: (1)
A rational and strict geometry brought about by modular planning using grid systems based on the Shahdjahanl gaz (varying in length between 80 and 82 cm
or ca. 32 inches) (see R.A. Barraud, Modular gaz planning of the Taj Mahal, Agra, unpubl. ms. 1995; Begley's
and Desai's grids [Taj Mahal, figs. 13, 17] are not
correct); (2) Consistent symmetrical planning with
emphasis on bilateral symmetry on both sides of a
central axis (karma) into which are integrated centralised schemes; (3) A hierarchical grading of material,
forms and colour down to the most minute ornamental detail; and (4) A sophisticated symbolism in
the architectural programme.
The mausoleum is set at the northern end of the
main axis of a vast oblong walled-in complex (ca.
1,114.5 x 373 gaz) formed of three units: the tomb
and its garden with elaborate water works (Fig. 3, A,
B, E), and two courtyard complexes to its south with
subsidiary structures (C, D), only one of which survives. The preserved Tadj complex measures ca. 561
m x 300 m (690 x 313 gaz). In its layout the tomb
garden (A and B) is the monumentalised version of
the ShahdjahanT expression of the waterfront garden,
a type specific to Mughal architecture (Koch, The
Mughal water front garden, in A. Petruccioli (ed.), Theory
and design of gardens during the times of the great Muslim
empires, Leiden 1997). The plan shows the characteristic configuration of a raised rectangular terrace (kursi,
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A) on which are placed the main buildings and a
lower centrally planned four-part garden (cahdr bdgh)
(B);.its square, measuring 368 x 368 gaz/296.31 x
296.31 m, formed the basis for developing the grid
of the plan. The two complexes with the subsidiary
structures are arranged according to the same compositional scheme of a rectangle (C) combined with
a centrally-planned unit (D) but here the buildings
consist of open courtyards formed of narrow wings
and arcades, typical of the residential and utilitarian
architecture of the period (for the function of the
buildings see MUGHALS. 7. ARCHITECTURE, at Vol. VII,
332). The courtyard complex adjoining the tomb garden contains also subsidiary tombs for other women
of Shah Djahan's zandna. These tombs are set in
miniature replicas of the main garden (C, 9a, b). (Their
form revives an older Sultanate type of a domed octagon surrounded by arcades, translated into the lighter
architectural vocabulary of the period; see MUTHAMMAN;
Koch, Mughal architecture, 101, and figs. 34, 35.) Outside
the walled enclosure is another small tomb complex
varying this pattern (9c) and a tomb and a mosque

(11, 12).

The income of the bazars and the karwansara3is of
the subsidiary complexes (8, 10)—together with that of
thirty villages from the district of Agra—was devoted
by imperial command to the upkeep of the mausoleum.
In the tomb garden, emphasis is on the features
on the central axis: the grandiose group of the mausoleum (rawdd) (1) and its four minarets, flanked by
a mosque (2) and a "guest house" (mihmdn-khdnd),
rather an assembly hall (3), set the main accent. Radial
symmetry is observed in the gatehouse (darwdza, 5)
and the tomb proper. Both follow the ninefold plan
(Fig. 4), the favourite plan of Mughal architecture
with Tfmurid antecedents (L. Golombek, From Tamerlane to the Taj Mahal, in Islamic art and architecture. Essays
in Islamic art and architecture in honor of Katharina OttoDorn, ed. A. Daneshvari, Malibu 1981, i, 43-50;
E. Koch, Mughal architecture, 44-50, 80-1, 99-100). The
plan of the mausoleum is inscribed in a square with
chamfered corners or irregular octagon, described in
the contemporary texts as muthamman [q.v] baghdddi.
The elevation follows—in the interior—the Tfmurid
concept of two super-imposed tomb chambers surmounted by a high double dome (Fig. 2). The exterior—composed of monumental ptshtdks [q.v.] flanked
by double-storey niches—brings the cubical tomb of
the Dihlf tradition enhanced by Deccani features (bulbous profile of the dome) to a formal apotheosis of
unparalleled elegance and harmony (Fig. 1). The balanced proportions are highlighted by the sophisticated
facing of the brick structure: the white marble inlaid with pietre dure reacts to atmospheric changes and
enhances the mystical and mythical aura of the building. All the subsidiary structures of the Tadj complex
are faced with red sandstone; special features, such
as domes may be clad in white marble. This hierarchically graded colour dualism—generally characteristic of imperial Mughal architecture but here explored
with unparalled sophistication—connects with ancient
Indian sdstric traditions, laid down in the Visnudharmottara (8th century?) (tr. P. Shah, Ahmedabad 1990,
268, 271) where white-coloured stones are assigned
to brdhmans and red ones to ksatriyas. The marble for
the Tadj was brought from Makrana in Radjasthan
and the sandstone from the quarries of the Vindhyan
system in the region of Fathpur Sfkri and Rupbas.
The architectural decoration with naturalistic flowers and plants executed in relief (Fig. 5) and in the
famous Italianate inlay with semi-precious stones
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(pietre dure, Mughal parcin kan [q.v.]) (Koch, Shah Jahan
and Orpheus, Graz 1988, esp. 15-22, 39 n. 24) finds
its richest and most artistic expression in the central
chamber of the tomb (Fig. 6). It symbolises eternal
bloom and supports thus the architectural programme
of the building as an earthly replica of the abode of
the pardoned Mumtaz in the gardens of heavenly
Paradise. The elaborate Kur'anic inscriptions designed
by Amanat Khan al-Shfrazf focus accordingly on the
Day of Resurrection, Last Judgement, and the Reward
of the Faithful.
The a r c h i t e c t . The question about the identity
of the architect of the building has as yet not been
entirely solved, since contemporary sources minimise
the role of the architects and emphasise the involvement of the patron. Mir cAbd al-Karfm, Djahangfr's
leading architect and the Mughal official Makramat
Khan are named as overseers of the construction;
Ustad Ahmad Lahawrf is also reported to have been
connected with the building (Begley and Desai, Taj
Mahal, pp. xli-xliii, 260-86). The craftsmen made their
contribution known with numerous mason marks,
which still await systematic study.
History. Mumtaz died on 17 Dhu 'l-Kacda 10407
17 June 1631 in Burhanpur [q.v] and was temporarily
buried there. The construction on the Tadj started
in Djumada II 1041/January 1632 after the takeover of the site had been negotiated with its then
owner, Radja Djai Singh Kachwaha of Amber. The
body of Mumtaz was brought in December 1631 from
Burhanpur to Agra and temporarily reburied in
January 1632 on the construction site. In June 1632
Shah Djahan commemorated the first death anniversary ((urs) in the sahn (courtyard [ajilaw khdna]?) of
the building with rites aimed at obtaining divine pardon for the deceased. The second curs in May of the
following year was already held on the monumental
platform (cabutrd) on the terrace (kursi] raised over the
third and final burial place of Mumtaz; the place of
the tombstone was on this occasion surrounded by a
screen of enamelled gold, the work of the imperial
goldsmiths' department supervised by Blbadal Khan
(replaced in 1643 by the present inlaid marble screen).
At this time, the domed tomb structure had not as
yet been raised. According to two inscriptions in the
interior of the mausoleum and one in the portal of
the west facade, the main mausoleum was completed
in 1048/1638-9. The histories report that the entire
complex was finished in 1052/1643 but—according
to an inscription on the garden facade of the main
gateway—work on the decoration went on at least
until 1057/1647. Muhammad Salih Kanbo even
reports that the entire complex took twenty years to
be completed. The cost amounted to 50 lakhs (4 to
5 millions) rupees (see S. Moosvi, Expenditure on buildings under Shahjahan—a chapter of imperial financial history,
in Procs. of the Indian History Congress, 46th session Amritsar,
1985, 285-99).
The curs celebrations are mentioned intermittently
until the fourteenth death anniversary. Of particular
importance was the 12th curs on 17 Dhu '1 Kacda
1052/6 February 1643, when the tomb was officially
reported as being complete, on which occasion Lahawrf
and Kanbo provided detailed descriptions of the entire
complex which—with regard to exactitude, detail and
consistent terminology—are unparalleled in all of
Mughal writing on architecture. After the 14th curs,
Shah Djahan spent over two years in the north of his
empire and moved his capital in 1648 to the newlyconstructed Shahdjahanabad at Dihlf. The last documented imperial visit to the Tadj is that of Safar
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1065/December 1654. When Shah Djahan died in
1076/1666, after having spent the last years of his
life in captivity at Agra, he was buried in the tomb
at the side of his wife.
After Shah Djahan's burial little is known about
the mausoleum until the later 18th century when it
began to enter the awareness of the west through the
depictions and descriptions of British visitors to India
in search of the picturesque (Pal, 199 if.). In 1803
the British conquered Agra and the tomb became the
focus of their selective restoration of monuments, which
was put on a more systematic basis at the beginning of the 20th century when the Archaeological
Survey of India (founded in 1860) also took on the
agenda of conservation. Today, the Tadj Mahall is
included in the Monuments of World Heritage in
India and also, sadly, appeared on the 1996 list of
the world's hundred most endangered historic sites,
according to World Monuments Watch (tourism and
uncontrolled industrial growth in its surroundings).
Despite India's uneasiness with its Islamic past, the
Tadj Mahall has become India's national symbol,
advertising in particular tourism.
Bibliography (including references given above):
1. Original sources. All known 17th century
sources—Mughal and Western—related to the Tadj
Mahall have been compiled and translated by W.E.
Begley and Z.A. Desai, Taj Mahal: the illumined tomb,
Cambridge, Mass. 1989; the work includes also a
detailed photographic documentation.
2. Studies. The vast literature on the Tadj
Mahall comprises surprisingly few serious scholarly
studies. There is as yet no monograph dedicated
to its architecture; J.A. Hodgson's plan (1828) published in Memoir on the length of the Illahee guz, or
imperial land measure of Hindostan, in JRAS, vii (1843),
42-63, remained until recently the most accurate
survey of the Tadj complex and the basis of all
later plans. A new plan based on measurements
taken in 1995 by R.A. Barraud and E. Koch is
published here as PI. IV. Pioneering studies are
M. Moin-ud-Din, The history of the Taj and the buildings in its vicinity, Agra 1905; and M.A. Chaghtai,
Le Tadj Mahal d'Agra (Inde): histoire et description,
Brussels 1938. In addition to the works mentioned
in the text, see R. Nath, The immortal Taj Mahal.
The evolution of the tomb in Mughal architecture, Bombay
1972; R.A. Jairazbhoy, The Taj Mahal in the context
of East and West: a study in the comparative method, in
Jnal of the Warburg and Courtauld Institutes, xxiv (1961),
59-88; Begley, Amdnat Khan and the calligraphy on the
Taj Mahal, in Kunst des Orients, xii (1978-9), 5-39;
idem, The myth of the Taj Mahal and a new theory of
its symbolic meaning, in The Art Bulletin, Ixi (1979),
7-37; P. Pal, J. Leoshko et alii, Romance of the Taj
Mahal, Los Angeles and London 1989; and for
excellent photographs, see J.L. Nou, A. Okada and
M.C. Joshi, Taj Mahal, Paris and New York 1993.
For the most recent treatment in the context of
Mughal architecture, see Ebba Koch, Mughal architecture: an outline of its history and development (15261858), Munich 1991, and C.B. Asher, Architecture of
Mughal India, Cambridge 1992. See also the bibls.
to AGRA and MUGHALS. 7. Architecture.
(EBBA KOCH)
TADI AL-DAWLA [see TUTUSH].
TADI AL-DIN [see AL-SUBKI].
TADI AL-DIN YILDIZ MU'IZZI, Turkish slave
commander of the Ghurid sultan Mucizz or Shihab
al-Dln Muhammad, who after that ruler's death in
602/1206, made himself, with the support of a group

of other Turkish soldiers, independent in Ghazna in
eastern Afghanistan. Mu c izz al-Dln's successor at
Flruzkuh [q.v.], Mahmud b. Ghiyath al-Dfn Muhammad, had to manumit Yildiz and recognise him as
governor in Ghazna. During his nine years' rule there,
Yildiz treated another Mu'izzf slave commander
Iltutmish [q.v.], who had established himself in northern India, as his subordinate. But in the end, Yildiz
was driven out of Ghazna in 611/1215 by the
Khwarazmian forces of Djalal al-Dln; he fled to India,
but was defeated there in battle by Iltutmish and
executed.
Bibliography: The main source is Djuzdjanl,
Tabakdt-i Ndsin, ed. Habfbl, i, 410-14, tr. Raverty,
i, 496-506. See also M. Habib and K.A. Nizami
(eds.), A comprehensive history of India, v. The Delhi
Sultanat (A.D. 1206-1526], Delhi, etc. 1970, 198-214.
(C.E. BOSWORTH)
TADJ AL-MULUK [see BURIDS].
TADJALLI (A.), a masdar formation from form V
of the root dj.-1-w, which means "to appear, to come
to light, to be clear or brilliant". Rabah b. cAmr alKaysf (d. ca. 180/796) of 'Irak seems to have been
the first to use this term to designate the manifestation of God to a person at the time of the Judgement
and then in Paradise (L. Massignon, Essai sur les origines du lexique technique de la mystique musulmane, Paris
1922, 217).
Sahl al-Tustarl (d. 283/896) introduced it into Sufism,
giving it a meaning which is reproduced in the manuals of the 10th and llth centuries (G. Bowering,
The mystical vision of existence in classical Islam, 172-5 and
index s.v. tagalll; al-Kalabadhi, al-Tacarruf li-madhhab ahl
al-tasawwuf, Damascus 1986, 121-2; al-Kushayn, Risdla,
Damascus 1988, 74; al-Sarradj, al-Lumac fi 'l-tasawwuf,
ed. Nicholson, Leiden 1914, 362, etc.). The ta&alK consists of mukdshqfa, an "unveiling", which allows divine
light to "irradiate" the heart of the meditator; it therefore releases human nature from its darkness in the
same way that the sun chases away gloom (cf. Kur'an,
XCII, 2).
The influence of al-Tustarf is also equally noticeable
in the Salimiyya, a spiritual movement which grew
from him, as in his disciple al-Halladj (L. Massignon,
Passion, 2Paris 1975, i, 432, 568, 621, iii, 181-2; but
note that Massignon has a tendency to "Christianise"
the word taajalli by translating it as "transfiguration",
and in fact Christian Arabs use this same term to
denote the Transfiguration of Christ).
Later mystics retain the meaning of "unveiling" in
the term (cf. Ibn al-cArabl, Istildh al-sufiyya, in Rasd'il,
Haydarabad 1948, 9, and this is often taken up again
by other authors) while also exploring its range of
meaning for initiation. Taajalli reveals divine knowledge which is in the heart of man, thus opening to
him the pathway to gnosis. Such theophany is so
powerful (according to Kur'an, VII, 143, it reduced
Mount Sinai to dust before the eyes of Moses) that
it made the human ego volatile. Mystics then experiment by attempting to annihilate the "Sinai of the
soul", according to the formula of Kubrawl Sufis (cf.
the introduction of H. Landolt to N. Isfararayini,
Revelateur des mysteres, Lagrasse 1986, 106; and see also
M. de Miras, La methode spirituelle d'un maitre du Soufisme
iranien, Mr Ali-Shah, Paris 1973, 295, 322). Therefore a
person can only tolerate theophanies of divine attributes, names and acts, and these paradoxically form
"so many protective veils between the divine essential being and the creature".
The term taajallt also has a metaphysical and a
cosmogonic meaning; as the correlative of the first, it
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Fig. 1. Tadj Mahall 1041-52/1632-43

Fig. 2. Section (Drawing R.A. Barraud/E. Koch)
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PLATE II
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Fig. 3.
Site plan (Drawing R.A. Barraud/E. Koch)
A terrace (kurst)
B tomb garden (\cahar\bag/it)
C complex of forecourt (djilaw khana)
D complex with cross-shaped (car sit) bazar and
four | karwan \ sara'is
E water works
1 mausoleum (rawda)
2 mosque (masdjid)
3 assembly hall (mihman Isharta)
4 garden pavilion
5 gate (darw&za)
6 tower pavilion (burdj)
7 quarters for tomb attendants (khawasspura)
8 bazar street
9 subsidiary tomb (makbara)
10 karwan]sara'i
11 tomb
12 mosque
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Fig. 4.

PLATE III

Overall plan of preserved complex showing main levels of the individual buildings (Drawing R.A. Barraud/E. Koch)

PLATE IV
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Fig. 5. Main mausoleum, northern portal (Photo:

E. Koch, 1979)

Fig. 6. Tombstones in main tomb chamber (Photo: E. Koch, 1981)
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appears in Sufism, especially from Ibn al-cArabi onwards. The Arab philosophers were already using tadj.alli
in such a perspective. For Ibn Sfna, souls and the
tangible world flow by "irradiation" from the actuating intellect, which itself comes from God, the supreme
light (L. Gardet, La pensee religieuse d'Avicenne, Paris
1951, 52, 166). In the work of the faldsifa, as in that
of the later mystics, the notion of tadj.alli shows affinities with that offqyd, the theory of "emanation", borrowed from Plotinus.
Ibn al-cArabf, who distinguishes the two terms, made
the first one of them the foundation for his metaphysical doctrine. Ibn Khaldun puts tadj.alli elsewhere
as a characteristic tenet of the major representatives
of "the school of theophany" (ahl or ashdb al-ta^alli)
which in his opinion represents the major current of
thought in "modern" Sufism (Shifa* al-sd'il li-tahdhib
al-masd'il, Tunis 1991, 212; Mukaddima, tr. V. Monteil,
Discours sur I'Histoire universelk, Beirut 1968, 1017-22;
however, the poet Ibn al-Farid, who is also included
in this changing hierarchy, favours the termfqyd). According to Ibn al-cArabi, multiplicity extends gradually outwards from unity, through a long unbroken
line of theophanies, which assume countless different
forms; the world continues to exist thanks to "perpetual creation" (khalk dj_adid). By the "irradiation" of the
Divine Essence on them, creatures pass from nothingness to existence, or from virtual existence to effective
existence. Everything or every being is therefore a
"theophanic locus" (ma^har, ma^ld), a receptacle (kdbil)
which receives this "irradiation" according to its predispositions (isti'dad}. Consequently, man sees only his
own image in the divine mirror.
Elsewhere, most of the masters deny that God is
revealed to objects in His Essence (ta^alli dhdtr, cf.,
e.g. Ibn al-'Arabf, al-Futuhdt al-makkiyya, Cairo 1329,
ii, 606). For Tadj al-Dfn al-Subkf (Tabakdt al-shdficiyya
al-kubrd, Cairo 1964, ii, 312), an author as early as
al-Kushayn had this perception of ta^alli, but he was
afraid to divulge its esoteric implications in his Risdla
(loc. cit.).
Ibn al-cArabl develops the metaphysics of taajallT in
many passages of his works (in particular the Fusus
al-hikam and the K. al-Tad^alliydt; for this last work,
use the edition of O. Yahia in al-Mashrik [1966-7]).
This doctrine has clearly diffused mainly into the
school of Ibn al-cArabf (Kashanf, Djfli, Kaysarf, etc.)
but also into more orthodoxly Sunn! Sufism (cf. for
example K. al-Tadjalliydt of the Shadhilf Ibn Zaghdan, ms. Berlin We II, 1505), Imamite gnosis (cf. La
philosophic shicite, texts by H. Amoli, ed. H. Corbin
and O. Yahia, Paris-Tehran 1969), and also to Isma'flf
gnosis (cAzfz-i NasafT, Le livre de I'homme parfait, ed.
M. Mole, Paris-Tehran 1962; H. Corbin, Trilogie ismaelienne, Paris-Tehran 1961); the Ismacm~s already professed the doctrine of the cycles of occulation (satr)
and of manifestation (tadj.alli).
Bibliography. The occurrences of the term ta^alli
in mystical literature, particularly in that which is
later than Ibn al-cArabf, are too numerous to be
recorded here. But a discussion of the teaching of
the master on this subject is presented by Sucad
al-Haklm, al-Mucd^am al-sufi, Beirut 1981, 257-69;
similarly see H. Corbin, ^imagination creatrice dans
le soufisme d'Ibn cArabi, Paris 1958, 324 (index);
G. Bowering, The mystical vision of existence in Classical
Islam. The Quranic hermeneutics of the Sufi Sahl AtTustan (d. 283/896), Berlin and New York 1980;
W.C. Chittick et alii, Les Illuminations de la Mecque,
The Meccan Illuminations, Paris 1988, 501 n. 7 (with
copious references to passages on tad^alll in al-Futuhdt
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al-Makkiyya of Ibn al-cArabr); Chittick, The Sufi path
of knowledge, Albany 1989, index s.v. jilwa.
(E. GEOFFROY)
TADJDID (A.) "renewal", verbal noun of the form
II verb dj.addada "to renew", a term of both classical and m o d e r n Islamic politico-religiosocial vocabulary.
A well-known tradition preserved in Abu Dawud's
hadith collection (Wensinck, Concordance, i, 364) reports
how the Prophet predicted that at the beginning of
each century, God will send someone who will renew
the religion of that century: cald ra3si kulli mi'ati sanatm
man yu^addidu lahd dinahd.
The title of mudj.addid [q.v.] "renewer" has been
bestowed, amongst others, on the Umayyad caliph
c
Umar II (r. 717-20) and the famous theologian alGhazall (d. I l l 1). The great writer al-Suyutf (d. 9117
1505) expected his contemporaries to recognise him
as the renewer of the 10th/16th century [see further,
MUDJADDID] .
In modern times, the idea of a renewer for each
century of the Muslim era has remained alive. It may
be more a part of popular Islam than of the High
Islam of the established official fulamd\ The first day
of the first month of the Muslim year 1400 fell on
21-2 November 1979. On the eve of the 15th century A.H., a number of candidates for the tide of
Renewer of the century were under discussion.
One of these was Ruh Allah al-Khumaym, who
had come to power in Iran earlier that year. But the
Egyptian Muslim reformer and cult leader Shukri
Mustafa (b. 1942, executed March 1978 for his involvement in an assassination which had taken-place
in July 1977) was, earlier in the 1970s, seen by
many as, possibly, the Renewer of Islam of the 15th
century.
Also, the word tacfrdid is repeatedly used in the title
of books about the renewal of the Arab Muslim world
in its confrontation with the West. One of the most
famous of such books is Tad^did al-fikr al-carabi (1971)
by the Egyptian neopositivist philosopher Zakl Nadjlb
Mahmud (1905-93). This book argues that every culture is a collection of techniques, values, beliefs, utensils, etc., and that modern Arab culture should not
simply imitate the West but has carefully to select the
elements which it wants to take over from the West
in order to create a new, cohesive culture that is truly
both modern and Arab at the same time.
The tension between High and Low Islam, it has
been repeatedly pointed out, especially eloquently and
convincingly in the writings of Ernest Gellner (d. 1995),
has been responsible for the frequent launching of
internal purification and renewal movements. Periodically, High Islam would attempt to impose itself on
the whole of society. In the long run, this could not
be successful, so that the resulting pattern has been
one that might be called cyclical reformation.
In the confrontation with the West, this state of
affairs has created a particular development. Should
Muslim countries, it was now asked, emulate those
with whom they wished to be equal in power (thereby
spurning their own tradition), or should they, on the
contrary, affirm the values of their own tradition, even
at the price of material and military weakness?
The dominant and persuasive answer did not recommend emulation of the West, nor idealisation of some
folk virtue and wisdom. It commended a return to,
or a more rigorous observance of, High Islam. Selfrenewal did, in this case, not have to go outside the
society. Society could find self-renewal in its own perfectly genuine and real Higher Culture which had
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been recognised, though not implemented, as a valid
norm by the rest of Muslim society.
It is this vision which is now conquering the Muslim
world. The many books and articles about renewal
of the Muslim world which are written and published
in the Middle East often do not do much more than
present a version of this view. In the West, since the
seventies, such views, especially when violent, are usually called "fundamentalist".
Bibliography: JJ.G. Jansen, The philosophical development of %aki Nagib Mahmud, in Bi Or, xxxiv (1977),
298-300; idem, The significance of modern Muslim radicalism, in C. van Dijk and A.H. de Groot (eds.),
State and Islam, Leiden 1995, 115-23 (on Shukrl
Mustafa); E. Gellner, especially his Postmodernism,
reason and religion, London and New York 1992.
. _
(JJ-G. JANSEN)
TADJIK, the later form of a word Tazik or Tazik
used in the Iranian and Turkish worlds. In Islamic
usage, it eventually came to designate the Persians,
as opposed to the Turks.
1. Etymology and early linguistic development of the term.
The traditional explanation of the term goes back
at least to E. Quatremere, Histoire des sultans mamelouks
de I'Egypte, ii/2, Paris 1845, 154-5, and was set forth,
e.g., in Barthold's E71 art. This derives Tazik, etc./
Tadjik from the name of the Arab tribe of Tayyi1
[q.v.], Syriac Tayyaye, meaning "Arabs", said to have
been the first Arab tribe encountered by the Persians
in pre-Islamic times (this would presumably be from
contacts with the Lakhmids [q.v.] of al-Hlra, who used
the Tayyi1 as frontier guards in 'Irak, with lyas b.
Kablsa al-TaJI in A.D. 602 actually taking over the
wardenship of the marches from the Lakhmids), so
that the Persians then applied it to the Arabs in general. The usage of the term may, however, be older
than the 6th century. It spread eastwards with the
Arab advance through Persia in the 7th century A.D.,
and when Arab troops reached Transoxania and first
encountered members of the Western Turkish empire,
the latter gradually took over the term, at first applying it to all Muslims (between whose component
ethnic groups they did not as yet distinguish) but subsequently to the Iranian peoples of Transoxania and
then Persia proper, as the Muslim people with whom
they were, by that time, most in contact. From the
Turkish side, the Turks' nomadic, steppe background
led them to use Tazik, etc., as applied essentially to
sedentary agriculturists and town dwellers, somewhat
disparagingly (for similar processes at work here with
other terms from the same milieu and period, see
SART and TAT). However, it also begins to be used
by the Persians themselves. In the mid-llth century,
the Ghaznawid historian Abu '1-Fadl BayhakI in his
Ta3nkh-i Mas'udi, ed. Gham and Fayykd, Tehran 13247
1945, 594 ult, has a Persian official at the court
speaking of his people as "we tdzikdn", i.e. it was by
then a self-designation of the Persians in their relations with the Turkish ruling and military classes.
In a thoroughgoing study of more than half-acentury ago, H.H. Schaeder examined the origins and
development of the terms Tat and Tadjik. He noted
the MP form tacik (and the Armenian one tacik), which
would normally yield in NP *tdzig. The transition is
visible in languages of the Further East, where the
term begins to be borrowed from MP: Old Turkish
tazik, twice appearing in the Orkhon [q.v.] inscriptions
of the first half of the 8th century to denote nonTurkish peoples of Central Asia, such as Transoxania;
Chinese ta-she; and Tibetan stag-gzig = ta-zig. Hence

when New Persian evolved, Tazik appears from the
first half of the llth century, and especially from the
Mongol period, e.g. in the contrasting pair of terms
Turk u Tdzik. The Old Turkish form tazik must come
not from NP but from MP tacik >^azik > tazik (tdzik
in Mahmud Kashghari, and forms with z in the Cairo
ms. of the Kutadghu bilig [q.v]). At the side of tdzik
we have in NP the word tdzi for the Arabs (hence
Firdawsl speaks of tdzijdni, i.e. Arab, horses, see Ph.
Wolff, Glossar zu Firdosis Schahname, Berlin 1935, s.v.).
Here, the process of development from the name of the
Arab tribe Tayyi1 seems clear, and Schaeder felt that
tdzi and tazlk could only spring from a common origin.
The form Tadjik would thus be a later development, but seems to have become the standard one
by the 15th century; the oldest citation for it which
Schaeder could find was in verses of Djalal al-Dln
Ruml (13th century [</.#.]). He suggested that the transition tdzik > tddjik first took place in western Persia
via an intermediary form tazik.
The topic has since been taken up by V.A. Livshits
and Werner Sundermann. The implication now is that
NP tdzi "Arab" goes back to a MP *tazik/g and
Middle Parthian *tdzik/g which was an Iranian caique
on Tayyaye arising quite early in the Christian era
(possibly on analogy with MP rdzik/g as the ethnic
adjective from the city of al-Rayy, rhyming closely
with Tayyi', and especially with its truncated form
Tayy). Thus coined in western Persia to denote "Arab",
the term would then have been carried by Persians
and Parthians, traders and others, into various parts
of Central Asia, but more probably by Parthians, the
western neighbours of Sogdia, given the Sogdian
spelling t'zyk - tdzik/g. When, on the other hand,
Arabs or Muslims in Central Asia are referred to, in
the sources from the 8th century onwards, as Tazik
with z, it must have been Persians who introduced
the name or confirmed it by then established Persian
pronunciation with z> The majority of Persian invaders
of Transoxania in early Islamic times were, however,
no less Muslim than their Arab commanders, to whom
they, for ethnic and not for religious distinction from
themselves, referred as Tazik/g. Hence Barthold and
Schaeder thought it possible that the name Tadjik,
as today applied to and used by native speakers of
the form of Persian language current in what is now
the former Tadjikistan SSR, finds its ultimate explanation in a restriction to the meaning "Persian", by
the still un-Islamised Turks of Inner Asia, of a term
originally meaning "Arab", which they had come to
use in the sense of "Muslim".
There is, however, a complication in that popular
speech in the western province of Fars was at the
end of the 19th century using the term tadjik (not
with £ or |) to designate the everyday Persian koine
spoken there, in order to show its distinctiveness from
the true Iranian dialects of Fars (see O. Mann, Die
Tajik-Mundarten der Provinz Fars. Kurdisch-persische Forschungen, Abt. 1., Berlin 1909, p. XXVIII). This peculiar usage may go back as far as Sasanid times.
W. Henning (cited in M. Mu'in's ed. of the Burhdn-i
kdtic, Tehran, i, 455) therefore concluded that tdftik
in the sense of "Persian" has nothing to do with MP
tazik/g and MParth tdzik/g, which exclusively mean
"Arab", and convincingly postulated an origin for
tddj.ik in *Tdt-cik, originally *Tdd-cik. Persians migrating from Fars to Transoxania would have brought
with them their own name for themselves and their
language, a name quite distinct from Tazik and Tazik,
names by which the Persians and Parthians respectively called the Arabs.

TADJIK
In later centuries of the Islamic period, as with the
term Sart [q.v.], Tadjik became for some Turkish peoples of Inner Eurasia especially associated with the
Iranians in their role as traders. Thus amongst the
Volga Tatars, Tadjlk/Tazik came to be used as a
common noun "merchant, trader"; according to one
of the original sources for the Russian conquest of
Kazan [q.v.] in 1552 (Prince Kurbskiy's account), the
citadel of Kazan was defended by the "ditch of the
Tezik" (tezitskiy/teshitskiy rov), with Tezik explained as
meaning "merchant".
By the 19th century, Tadjik was sometimes used
to denote the Eastern Iranian peoples of Khurasan
and Transoxania, as distinct from the Persians proper
of central and western Persia; hence its particular
usage during the 20th century in the designation of
the Tadjikistan Autonomous SSR, set up in 1924 (in
1929 a SSSR), the present independent Tadzhikistan
Republic, and the language used there [see below,
TADJIK! 1.; and TADJIKISTAN] .
Bibliography: In addition to references in the
article, see Barthold, El1 art. s.v.; H.H. Schaeder,
Tiirkische Namen der Iranier, in G. Jaschke (ed.),
Festschrift F. Giese, Sonderband der Welt des Islams,
Leipzig 1941, 1-34; V.A. Livshits, Sogdiiskie dokumenti
s gori Mug II, Moscow 1962, cited in Sundermann
(see below); W. Sundermann, An early attestation of
the name of the Tajiks., in Medioiranica. Procs. of the
Internal. Colloquium . . . Katholieke Universiteit Leuven . . .
1990, Leuven 1993, 163-71. (C.E. BOSWORTH)
2. Historical development of the term from
Tlmurid times onwards.
In the usage of early Islamised Turks in Central
Asia (Mahmud Kashgharl, Diwdn lughdt al-turk, and in
the Kutadghu bilig [q.v.]) the word Te&k (alongside Tat)
appears as a designation for the "Persians". In Persian
documents up to the 19th century (in historiographical works since BayhakI) the word appears regularly
with the meaning of "Persians", almost always in a
delimiting or contrastive combination with Turk. In this
context, the comprehensive term Turk u Tadjik may
mean something like "the totality of the subjects", the
focus here being on social rather then ethnic differentiations. This situation becomes particularly clear in
Tlmurid times (9th/15th century). According to the
stereotypical imaginations typically formulated in this
period, the following was generally accepted: The Turk
are the warriors (ahl-i sayf), organised in tribes and
being conscious of their tribal affiliations; the Tadjik
are free of all tribal connections and are sedentary
(peasants or urban dwellers); in the expectations of
others they are not warriors, but rather tradesmen
and, most particularly, merchants and bureaucrats
(ahl-i kalam). The use of Persian is no differentiating criterion: at least those Turks that belonged to the elite
were just as well in command of it as were the Tadjik.
They had, however, one linguistic advantage: they
spoke, in addition to Persian, their own Turkish vernacular which the Tadjik learned only in exceptional
circumstances. At least, this is the way the contrast
appeared to the Turk politician and poet Mir CA1I
Shir Nawa'I [q.v] in the courtly society of the late
Tlmurid state; he belonged to the class of the amirs,
i.e. the ahl-i sayf, although he himself was no active
military man. The functional segregation of Turk and
Tadjik was explicitly regulated in the government and
court of the Tlmurids: there were two princely councils (diwdn), the "Turkish Dlwan" (in Persian diwdn-i
umard3, in Turkish Turk diwdm) for the tribal and military leaders, and the "Persian Dlwan" of the bureaucrats (in Persian diwdn-i tddjjkdn, in Turkish sart diwdm;
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see Roemer, Staatsschreiben, 169 ff.). Sart [q.v] was a
further designation of the Tadjik, taken from Turkish
usage, originally having the explicit meaning of "trader",
"merchant" (for the semantic development of the term
Sart see Baldauf, 79 ff.).
Thus from the time of the Tlmurids onward (and
in Persia proper and Central Asia certainly up to the
19th century) the term Tadjik was used, first and foremost, in the contrastive pair Turk vs. Tadjik, without
any specific regional correlation. The two terms had,
if at all, only partially an ethnolinguistic semantic component. Turk implied also military prowess, tribal nobility, and other such attributes, whereas Tadjik (with its
synonym Sart) denoted, alongside the use of Persian,
also sedentariness, lack of tribal affiliation, and often
an urban way of life and the occupation of merchant
(Bregel, Turko-Mongol influences, 63). Members of Persianspeaking tribes were never called Tadjik.
This state of affairs changed with Russia's colonial
rule over Central Asia. During the repeated censuses
of the Russian colonial administration, observations
of ethnographers were used as statistical categories
throughout the empire. Thus it became current among
the Russian bureaucrats to use Tadjik for those inhabitants of Transoxania, Farghana, and the Pamirs who
spoke Iranian languages and dialects, while sedentary
people living in towns and rural areas and speaking
predominantly Turkish (often, however, being bilingual)
were statistically assigned the term Sart. This was based
to a large extent on a misunderstanding, given that
until then the two terms had denoted the same type
of inhabitants. Even the fact that the major part of
the urban Sart/Tadjlk of the Zarafshan [q.v] valley
(Samarkand, Bukhara) and of the Farghana valley had
become bilingual during the last three hundred years,
had not been taken into account with this new terminology. During Russian rule, Sart and Tadjik were
considered to be designations for two ethnolinguistic
groups that were conceived of as quite distinct.
In the early Soviet period, this differentiation
was further developed. Literati like Sadr al-Dln cAyni
(Becka, Sadriddin Ayni, passim) and the "regionalist" and
Turkestanist cAbd al-Ra'uf Fitrat (Becka, Tajik literature, following Bertel's) [see TADJIK!. 2. Literature] superimposed the notion of Tadjik on to the linguistic term
Tadjik! (todjiki), which denoted a modernised form of
the Persian literary language as adapted to the colloquial language of the inhabitants of Bukhara and
Samarkand. cAynI was also representative of a tendency
favoured by the Soviets, to separate the Tadjik as a
Persian-(TadjlkI-)speaking nation from the Uzbeks,
who were conceived as Turkophone. The term Uzbek,
up to that time a tribal name, from now on also covered the Russian colonial term Sart. With the founding of the Soviet Republic of Tadjikistan (Todjikiston)
in 1929, Tadjik finally became the official name of
a Soviet titular nation and, since 1991, that of the
majority nation of an independent republic [see TADJIKISTAN]. In Uzbekistan, Tadjik indicates the minority
of Persian-(TadjIkI-)speakers in Bukhara, Samarkand,
the Kashka Darya region and in parts of Farghana,
which are mostly bilingual (Uzbek, Tadjik). Since the
"national delimitation" of Central Asia in 1924, the
Tadjik of the Uzbek part of the Zarafshan valley have
been exposed to an extensive process of Uzbekisation.
Following the usage of Russian colonial times, speakers of non-Persian Iranian languages and dialects
were also called Tadjik, a fact which led to further
confusion (Bregel, Notes, 15). For the sake of differentiation, terms like "Mountain Tadjiks" (a synonym
of Galca) were introduced; these were all foreign des-
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ignations, which were, however, adopted by the peoples concerned under the influence of colonial, later
Soviet, language regulation.
In the People's Republic of China, Tadjik today
almost exclusively means speakers of Iranian Pamir
languages in Xinjiang (Sinkiang [</.£.] )> in particular,
speakers of Sarikull. In Afghanistan, to the present
day, it is the Persian-speaking, traditionally sedentary,
and in no way tribally-bound population that is called
Tadjik. As a self-designation this term, which earlier on
had been more or less pejorative, has become acceptable during the last twenty years, particularly as a
conscious and comprehensive delimitation of Persianspeaking Afghans. The self-designation of Persianspeakers in Afghanistan had been for a long time most
commonly Fdrsiwdn, Fdrsibdn, or Fdrsi-gu(y). However,
even today Tadjik does not comprise all Persian-speaking groups in Afghanistan; it has obviously preserved
a socio-cultural semantic component. The Uzbeks in
northern Afghanistan, mostly bilingual and thus also
Persian-speaking, consider themselves, as can be expected, clearly distinct from the Tadjik, and so do
the Persian-speaking ShI£I Hazara [see HAZARAS, in
Suppl.] and some other tribes.
Until today, under the influence of the ethnographers, a meaning of the term Tadjik has been preserved in scholarly literature on regions outside the
Republic of Tajikistan, one which corresponds closely
to the concept of the Russian colonial administration.
This may be helpful as a convention among scholars,
but has little to do with the historical and the modern meanings of the term and the self-understanding
of the Tadjik.
Bibliography. CA1I Shir Nawa'I, Muhdkamat allughatayn, introd., tr. and ann. R. Devereux, Leiden
1966; I. Baldauf, Some thoughts on the making of the
Uzbek nation, in Cahiers du Monde russe et sovietique,
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A. Kappeler and Brigitte Roth, Die Nationalitdten des
Russischen Reiches in der VoJkszdhlung von 1897, Stuttgart
1991; J. Becka, Sadriddin Ayni. Father of modern Tajik
culture, Naples 1980; idem, Tajik literature from the
16th century to the present, in Rypka et alii, History of
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Notes on the study of Central Asia, Bloomington, Ind.
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Opisaniye bukharskiye khanstva, St. Petersburg 1843;
H.R. Roemer, Staatsschreiben der Timuridenzeit—das
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Todj.ikistoni muosir, Dushanbe 1993.
(B.G. FRAGNER)
TADJIK!
1. Language.
Tadjlkl is the name of an Iranian (Irano-Aryan)
language commonly applied to the official language
of Tadjikistan (formerly a republic of the Soviet Union
which declared its independence on 8 September 1991).
Closely-related varieties of the spoken language called
Tadjlkl are used by different ethnic groups (not necessarily sometimes identifying themselves Tadjiks) in
many places over Central Asia, northern Afghanistan.
Pakistan and the Sinkiang-Uygur province of China.
All these genetically South-Western Iranic dialects go
back to the classical New Persian language of the
9th-16th centuries, the common ancestor of modern
Persian, Tadjlkl and modern Dan of Afghanistan. In
Tadjikistan, South-Western forms of Iranian supplanted
indigenous Eastern Iranian languages (Bactrian, Sogdian and others) over a long period of time, mainly
after Islamisation of the area (8th-9th centuries) [see
further, IRAN. 3. Languages, in Suppl.].
The total number of speakers can be estimated at
about 7-8 millions (over 3 millions in Tadjikistan). In
Central Asia, dialectically differentiated are so-called
groups of "northern" (Bukhara, Samarkand, Khudjand,
Farghana), "central" (Zarafshan, Hisar, Dushanbe),
"southeastern" (Badakhshan, Darwaz) and "southwestern" (Kulyab—Khatlan) dialects.
The first indications of Tadjlkl grammatical pecularities may be traced in literary texts originating in
Central Asia and written in Arabo-Persian script from
the 16th century onwards. After the introduction in
1929 of a Latinised alphabet into Tadjikistan, the
phonetical features of Tadjlkl became obvious. This
Latinised alphabet was replaced in 1940 by the Cyrillic
(Russian) one, with 6 additional letters. Appeals for
the restoration of the Arabo-Persian script are now
being mooted.
The written variety of Tadjlkl is characterised by
a phonetic system of 6 vowels and 24 consonants
(compared to the modern Persian 8 vowels—6 monophthongs and 2 diphthongs—and 23 consonants' system).
In morphological structure, Tadjlkl is differentiated
from Persian by the existence of a developed system
of verb formation, including several specific forms for
definite tenses (such as xonda istoda-ast "he is reading
now", xonda istoda bud "he was reading at some definite time in the past"), subjunctive participles in ~gi
(xondagi-st "he is supposed to have read"), composite
verbal aspectual formations of various types (xonda mond
"he finished reading") and also other peculiar verbal
constructions (auditive, i.e. "non-obvious" perfect and
other forms).
Written Central Asian Tadjlkl is clearly orientated
more to the spoken dialect variety of the "northern"
group. Some dialects of this group are strongly under
Turkic influence, and intermediate Uzbek-Tadjik vernaculars exist in the region of active Uzbek-Tadjik
bilingualism where Uzbek is supplanting Tadjlkl in all
spheres of life (not only in the bazaars but also amongst
families at home). In the south, on the contrary, the
process of Tadjlkl's supplanting local Eastern Iranic
(i.e. Pamir) languages continues (especially as Tadjlkl
till recently remained the only written language of the
Western Pamir area).
Naturally, there is much Russian influence and a
great amount of loanwords and Russian loanword-formations in the sphere of official and journalistic language; but attempts are now being made to substitute
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for Russian loanwords Persian ones (sometimes, ones
coming from other European languages).
The dialectal spoken varieties of Tadjik! become
closer to Persian ones as one goes towards the southwest (sc. towards Khurasan). Among the Turkicised
varieties of the north, some can be classified as Turkic
by morphology, but lacking such Turkic features as
vowel harmony (together with some Iranised Uzbek
dialects).
The authors of important works on Tadjik! and its
dialects include the Russian scholars M.S. Andreyev,
A.A. Semenov, I.I. Zarubin, V.S. Rastorgueva and
A.Z. Rosenfeld, and the Tadjik scholars M. Shukurov,
Sh. Rustamov and R. Ghafforov.
Bibliography: V.S. Rastorgueva, A short sketch of
Tajik grammar, Bloomington 1963; eadem, Opit sravnitelnogo izuceniya tad&kskikh govorov, Moscow 1964.
I.M. Oranskij, Die neuiranischen Sprachen der Sowjetunion,
The Hague 1975; V.A. Efimov, V.C. Rastorgueva
and E.N. Shrova, Persidskiy, dari, tad&kskiy, Osnovi
iranskogo yazikoznaniya. Novoiranskie yaziki, Moscow 1982, 5-230; Grammatikai zaboni adabii hozirai tojik,
ed. Sh. Rustamov and R. Ghafforov, Dushanbe 1985;
G. Lazard, Le persan, Compendium Linguarum Iranicarum, ed. R. Schmitt, Wiesbaden 1989, 263-93
(with bibl.).
(I. STEBLIN-KAMENSKY)
2. L i t e r a t u r e .
Tadjik! is an indivisible part of Persian literature
[see IRAN, vii], but its thousand-year existence and its
historical circumstances justify treating it as a separate entity. In the Central Asia where the Tadjiks
live, there originated, in the 10th and llth centuries,
the first Persian poets, whence the oldest style of
Persian literature is called sabk-i turkistdm, but until
the 15th century at least, Persian literature was homogeneous, and the classic works of Sacdl, Nizaml, Hafiz,
and Rum! [q.vv.] have always been considered a part
of the literature of the Tadjiks in Central Asia.
From the 16th century onwards, a certain separation in culture from Shlcl Persia and Central Asia
began. Some authors used local dialects at times, and
the influence of the large Turk! population was also
felt. Literary production was more and more influenced by the so-called Indian style, sabk-i hindi [q.v.].
From the region sprang authors like Hilall, Wasifi,
Banna3! [q.v.] and cAbd al-Rahman Mushfikl (93294/1525-85 [</.#.]), author of several mathnawis and a
diwdn-i mutd'ibdt, which won him place among the
popular jesters. Mir Abld Sayyida Nasafi, was the
representative of the so-called artisanal poetry, author
of the often-imitated ddstdn, the Bahdriyydt or Haywanatndma. Central Asian literature in Persian was completely taken over by the style of the Indo-Persian
author Bldil [q.v], unknown at that period in Western
Persia, and from the 18th century onwards, there was
no poet or writer in Central Asia or in Afghanistan
who did not imitate him. A prominent representative
of derwish poetry was Sufi Allahyar Kattakurghan!
(d. 1136/1723), who, in verse written in Persian and
Turk!, preached the renunciation of the earthly life.
In the 19th century were notable the Bukharan poets
c
Abd al-Kadir Khwadja Sawda (1239-90/1823-73) and
Muhammad Shams al-Dln Shahln (1274-1312/185794), the author of a diwan and of the mathnawl Layld
wa Maa^nun, the Tuhfat-i dustdn and the prose work
Baddci al-sandci. A new spirit was brought into the
poetry by Tashkhudja Asm of Khodjand (1261-1315/
1864-1916), and new ideas are discernible in Ahmad
Danish Kalla (1242-1315/1827-97) [see AZAD'I, in
Suppl., at 109], author of the prose work Nawddir alwakd3ic containing new opinions on education, culture
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and technology. His Risala contains a condemnation
of the Bukharan ruling dynasty. Danish was a predecessor of the so-called Djadld or Young Bukharan
movement, whose theoretician then became cAbd alRa'uf Fitrat [q.v.]. An important follower of theirs was
a pupil from the madrasas of Bukhara, Sadr al-Dln
c
Ayn! (1878-1954 [#.z>.]), who was, for his reformist
educational methods (maktab-i usul-i ajaaid), condemned
to 75 strokes of the cane in 1917 and narrowly escaped
death.
Tadjik! literature takes a new path after the
Bukharan revolution in 1920. cAynI, Fitrat and others
welcomed in their verse the fall of the amirate; its
backwardness was described by cAyn! in his story
Adina about the life of a poor Tadjik boy, the first
truly realist piece of prose in the Tadjik language.
In 1926 'Aynl's Namuna-yi adabiyydt-i tdajik was published, a traditional-type tadhkira that brought together
samples of and short notices about 500 Central Asian
poets and several writers, such as the Persian LahutI
[q.v.], who participated prominently in the formation
of post-revolutionary Tadjik poetry. In the poetry of
the 1920s, the leading place belongs to the innovator Payraw SulaymanI (1899-1933).
A serious estrangement from the mainstream of
Persian literature was caused by the substitution of a
Latin script for the Arabic-Persian one in 1929 and
later, 1940, a Cyrillic alphabet. In these years cAyn!
and the Tadjik language scholars were fixing the
norms of their language, which showed differences in
phonology, morphology, syntax and vocabulary from
the Persian of Iran and Afghanistan; these differences
are above all evident in works of prose, especially in
journalistic language.
c
Aynl's novels Dokhunda (1930) (a transcription from
the Tadjik Cyrillic script is used from here onwards)
and Ghulomon (1934) form, together with Odina, a trilogy about the destiny of the Tadjik nation. It was
followed by the successful satirical novel Margi sudkhur
(1939, new version 1953). Tadjik poetry is marked
by the arrival of poets brought up in post-revolution
schools, who published poetry which, in a less traditional form, praises the liberation of women, the growth
of education, victory over the Basmacis [q.v] and the
so-called success of the Soviet development, including
eulogies of Lenin and Stalin. As everywhere in the
Soviet Union, so in Tadjikistan there were in the
1930s repressions; some writers were imprisoned, exiled or even lost their lives, and cAyn! himself was
persecuted. He then, in the 1940s and early 1950s,
wrote his fundamental work, a book of recollections,
Toddoshtho, a chronicle of the Bukharan society at the
turn of the 19th century. cAynfs followers are younger
writers like Djalol Ikromi (1909-93), with a short novel
Tirmor (1939), an autobiographic novel Subhi ajavonii
mo (1954) and others works, and also several plays
for the theatre on historical and contemporary subjects. The 1960s brought a certain detente. In poetry,
the leading place belongs to Mirzo Tursunzoda (191177), who was for a long time President of the Tadjik
Writers Union. He published several books of poetry
denouncing colonialism, stressing the brotherhood
between the eastern nations, and also some intimate
lyrics. There are series of lyrical epic poems (dostons)
about the changes in Tadjik life: Hasani arobakash
(1954), AZ Gang to KremL, about the journey of Raja
Pratap to Moscow, or Caroghi abadt (1958), in honour
of Sadriddin Ayni. Mirsaid Mirshakar (1911-93) published collections of poems as well as poetry for children or dostons like Kishloki tillol (1944) a legend from
the Pamir region, and others, as well as his memoires
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Tordi yon mehrubon (1979). Mu'min Kanoat (b. 1932)
wrote Korvoni nur, and the dostons Surudi Stalingrad,
Gahvorai Ibni Sino, etc. To the distinguished poets of
this time belong Ghaffor Mirzo, Abdudjabbor Kahhori,
the poetess Gulrukhsor Safiyeva, Loik Sherall, Bozor
Sobir and others.
Although poetry was dominant, Tadjik prose is now
gaining more prominence. IkromI published his novel
on contemporary themes ^pghhoi badmur (1977), and
the crimes against humanity during the Stalinist era
are treated in his short story Duvozdah kilometr (1967),
published only in 1988. Ulughzoda published historical works such as FirdusI (1978); Rahim Djalil (190989) wrote about the formation of socialism, and Foteh
Niyozl (1914-91) treated mostly of war events. An
author of some promise was Fazliddin Muhammadiyev
(1928-91), with his novel Palatai kunajaki ("The corner
room") showing a more liberal civil standpoint. Contemporary life is the theme of authors like Yusufdjon
Akobirov, Muhiddin Khodjayev, Amindjon Shukuhl
or Djum'a Odina, whose novel Guzashti ayyom (1978)
was prohibited because of its critical attitude to a
Communist party functionary; and there are many
other authors, like Urun Kuhzod, Sorbon, Bahrom
Firuz, Adash Istad, etc. The plays of GhanI Abdullo
(1912-84) and those of authors like Ulughzoda, Ikroml,
Shukuhi, Muhammadiyev, including the poets Mirshakar and Fayzullo Ansorf, have been staged in Tadjikistan theatres.
In 1989 the Tadjikistan Parliament accepted a law
about the priority of the "toajiki (forsi}" language,
which is expected to mean a return to the traditional
script, but this has not so far been implemented. At
the University of Dushanbe there has been created a
department for the study of adabiyoti navini forsii toajik.
Political liberation at the end of the 1980s resulted
in an outpouring of patriotic poetry, verses praising
the mother-tongue, the national traditions, including
Islam, and condemning the Soviet regime, the losses
of Bukhara and Samarkand, etc. After civil war broke
out in 1991, a quarter of a million Tadjiks, mostly
intelligentsia, left the country, and from Russia, Persia
and other countries are now resounding proclamations and verses of protest: doston Mucmin Kanoat's
Hamosai dod (1994), the verses of Bozor Sobir, the collection of sorrowful poems £odruzi dard (Moscow 1994)
by the poetess Gulrukhsor, and others.
Bibliography: S. cAyni, Namuna-i adabiyydt-i tdajtk,
Moscow 1926; J. Becka, in J. Rypka et alii, History
of Iranian literature, Dordrecht 1968, 483-605, J. Becka,
Adabiyyat-i fdm dar Tadjikistan, Tehran 1372/1993;
A. Abdulloyev and S. Sa£diyev, Adabiyoti forsu toajik
dar nimai dujumi asri XI va avvali asri XII, Dushanbe
1986; A. Abdulloyev, Adabiyoti forsu toajik dar nimai
avvali asri XI, Dushanbe 1986; Usmon Karimov, Adabiyoti toajik dar asri XVI, Dushanbe 1985; U. Karimov, Adabiyoti toajik dar nimai duvvumi asri XVIII va
avvali asri XIX, Dushanbe 1974; Rasul Hodizoda,
Adabiyoti toajik dar nimai duvvumi asri XIX, Dushanbe
1968; J. Becka, Sadriddin Ayni. Father of modern Tajik
culture, _Nap\es_ 1980.
(J. BECKA)
TADJIKISTAN (^umhurii Toajikiston), a modern
republic in Central Asia bordering on China
(frontier of 430 km), Afghanistan (1,030 km), Uzbekistan (950 km), and Kirgizstan (590 km). 93% of its
territory (in total 143,000 km2) is covered by mountains, almost half of them higher than 3,000 m/9,840
feet above sea level. Its capital is Dushanbe, renamed
1929-61 Stalinabad. The state language is, according
to the constitution of 1994, Tadjlkl (under Soviet rule
officially promoted as a distinct Iranian language, nowa-

days generally regarded as a variant of New Persian)
[see TADJIK!. 1.], and besides that, Russian for "international relations". The population amounts to ca. 5.5
million consisting, according to the last census (1989),
of 62.3% Tadjiks, 23.5% Uzbeks, 7.6% Russians, and
others (these figures may partly have changed due to
developments connected with the civil war of 1992).
As already the topography of the country suggests,
the titular nation of the Tadjiks is of a regionally
rather diverse character. It ranges between, on the
one hand, a population of mixed Turkic-Iranian extraction (prior to the 1920s, in the Russian sphere of influence usually referred to as Sarts [q.v.]), not seldom
bilingual in Turkic and Persian, and originating in
the densely-populated agricultural regions and urban
centres of the lowland; and, on the other hand, population remnants of Eastern Iranian elements, which have
survived in the refuge areas of remote high mountain
valleys, and have in part preserved their archaic languages (such as YaghnabI, YazghulamI, ShughnI and
Wakhl). Even though certain popular traditions and
religious practices were more or less radically suppressed in Soviet times, the local population, especially the rural one, to a certain extent kept up their
customs and beliefs (predominantly SunnI of the Hanafi law school, with an Isma'IlI community in GornoBadakhshan).
The creation of the state of Tadjikistan was brought
forth under Soviet auspicies by the so-called nationalterritorial delimitation of Central Asia in 1924. The
Tadjik Autonomous Soviet Socialist Republic (ASSR),
functioning as a part of the Uzbek SSR, was made
up of Eastern Bukhara—till then belonging to the
Bukharan People's Republic (removed by the abovementioned delimitation; until September 1920 the
Emirate of Bukhara); a part of the Pamirs [q.v.] (since
1895 under Russian dominion), and twelve districts
(volost') of the Turkestan ASSR (also removed by the
delimitation of 1924; until 1917, a governor-generalship of Russia). In October 1929 the province and
city of Khudjand [q.v.] (renamed Leninabad) was added
to the territory of Tadjikistan, which at the same time
received the status of a Union Republic (SSR).
Tadjikistan was included in the general development schemes of the Soviet Union (collectivisation,
industrialisation, etc.) and became subject to various
campaigns—all of them, more or less extensively, for
the first time launched from 1927-8—such as the elimination of illiteracy, the changeover to the Latin then
to the Cyrillic alphabet [see TADJIK!. 1], the unveiling and liberation of women, the promotion of atheism, resettlement operations and political purges.
During the first decade of these policies, there were
waves of emigration (mainly to Afghanistan) and antiSoviet, traditionalist, armed resistance by the Basmacis
[q.v.]', one of the most prominent Basmaci leaders was
Ibrahim Beg (arrested 1931, executed 1932).
In the decades following World War II, Tadjikistan,
although continuing to be considered as the poorest
republic of the Soviet Union, in a technical sense represented a relatively developed country, with a certain
amount of industrial and agricultural production, a
basic infrastructure, and broad networks of public
health and education. At the breakdown of the Soviet
Union (August 1991), Tadjikistan declared itself independent but soon fell into a precarious situation.
Regional animosities and political quarrels led to a
civil war (1992). These conflicts and their manifold
consequences are not yet (1996) finally resolved. The
economy, apart from its having been a integral and
therefore heavily dependent part of the centralised
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economy of the USSR, has almost come to a halt,
thereby fostering further social disruption.
Bibliography: There exists an ample amount of
biased Soviet literature on Tadjikistan. For general
information see, e.g., Istoriya Tadzhikistana (Ukazatel'
sovetskoy literatun 1917-1983], i ff., Dushanbe 1986
ff.; Taddiikskaya Sovetskaya Socialisticeskaya Respublika,
Dushanbe 1974. For a post-Soviet assessment of the
recent situation, see Respublika Tadjikistan. Otcet po
celoveceskomu razvitiyu 1995, Bishkek 1995. Wellinformed, comprehensive Western studies are not
available. For certain aspects, see T. RakowskaHarmstone, Russia and nationalism in Central Asia. The
case of Tadjikistan, Baltimore and London 1970;
M. Atkin, The subtlest battle. Islam in Soviet Tajikistan,
Philadelphia 1989; Le Tadjikistan, existe-t-il? Destins
politiques d'une "nation imparfaite" (Cahiers d'Etudes sur
la Mediterranee Orientale et le Monde TurcoTranien, no.
18, 1994).
(R. EISENER)
TADJIK (A.), m e r c h a n t , trader, further defined
by Arabic authors as a person engaged in the
buying and selling of commodities. The etymology of the term and the attitude towards merchants
and trading in early Islamic society, with the evidence
from the Kur'an and from Hadith and then from
subsequent writers, is considered below in TIDJARA. 2.
Hence here will be given only some few comments
on the role of the merchant; for an extended treatment, see TIDJARA.
The trader was certainly a well-known figure in
the urban societies of pre-Islamic Arabia and Arabia
at the time of the Prophet, even if some aspects of
the significance of trading within the global society
of Arabia and its Near Eastern environment are matters for controversy (see Patricia Crone, Meccan trade
and the rise of Islam, Princeton 1987). Muhammad himself acted as a trader in the earlier part of his life,
and Companions such as Abu Bakr, 'Uthman b. 'Affan,
c
Abd al-Rahman b. cAwf, Talha b. cUbayd Allah and
c
Amr b. al-cAs [q.vv.] likewise followed this avocation.
Yet, as Islamic society developed, traders often had
something of an ambivalent status within it. There
was a hierarchy within them, with perfume sellers and
clothiers somewhere near the top, and the customary
prescriptions of kafa'a, social compatibility for marriage, meant that e.g. a weaver was not regarded as
the equal of a jeweller (djawhari) or money-changer
(sayrafi). Senior government officials were considered
to be higher in status than traders. Abu Hayyan alTawhrdf [q.v.] was probably voicing public opinion of
his time when he said that these last lacked refinement (adab) and moral virtue (muruwwa), so that they
ranked below the elite or khdssa of the ruler and his
courtiers (al-Imtdc wa 'l-mu'anasa, Cairo 1944, iii, 60-1).
A proverbial saying echoed such beliefs, that traders
were like wolves beneath their outward clothing (ahl
al-suk dhi'db taht al-thiydb).
The cognomen of al-Tadjir was known for merchants
who traded outside their own towns or lands on a
large scale (cf. al-Sam'am, Ansdb, facs. ed. fol. 102a-b =
ed. Haydarabad, iii, 2-4), such as the trader with the
Far East cited by Ibn al-Fakfh, 11, Sulayman al-Tadjir.
Bibliography: This is substantially given in
TIDJARA, but see also S.D. Goitein, The rise of the
Near Eastern bourgeoisie in early Islamic times, in Jnal.
of World Hist., iii (1957), 596-604; M.AJ. Beg, Social
mobility in Islamic civilization, Kuala Lumpur 1981,

28-30.

(M.AJ. BEG)

TADJMlR (A.), the verbal noun of form II of
d^-m-r meaning basically "to come together".
In early Islamic military and administra-
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tive usage, dj.ammara had the meaning of "to keep
the troops quartered on distant frontiers, far away
from their families" (see LCA1, v, 217). The caliph
c
Umar is said to have disapproved of this, as leading to discontent and rebelliousness amongst the Arab
warriors. But once the initial phase of the Arab conquests was over, the mukdtila found themselves fighting in distant, climatically and topographically difficult
environments like Central Asia and Afghanistan, so that
complaints grew. It was discontent at al-Hadjdjadj's
[q.v.] policy in the late 690s of stationing troops on
the far eastern frontiers in permanent garrisons (tadjmir
al-bucuth) which sparked off the revolt of the "Peacock
Army" under cAbd al-Rahman b. al-Ashcath in 82/701
and almost toppled the Umayyad caliphate (see IBN
AL-ASHCATH and C.E. Bosworth, 'Ubaidalldh b. Abi Bakra
and the "Army of Destruction" in ^dbulistdn (79/698), in
IsL, 1 [1973], 268-83).
Bibliography: Given in the article.
(C.E. BOSWORTH)
TADJNIS (A.), a technical term for a rhetorical
figure (alternative names, all from the same root, are
ajinds [very common], muajdnasa, muajdnas, and taajdnus),
variously translated as paronomasia, pun, homonymy, and alliteration. The last two terms, however, do not cover all the types that have traditionally
been subsumed under this heading, while "pun" has
also been used to render tawriya [q.v.], the difference
being that tawriya is a one-term pun (double entendre).
A general definition of tad^nls would be: a pair of
utterances (mostly, but not necessarily single words),
within a line or colon, which are semantically different but phonetically, either completely or partially,
identical. The alternative "completeness or lack of
such" is the basis for distinguishing the various subtypes that the rhetoricians have discovered. Since words
that are only partially identical are very likely to be
semantically different anyway, it becomes clear that
two notions have merged in the tadjnis concept: a
narrow one which covers only the case of complete
phonetic identity (this is the tadjms tdmm, which some
say, or imply, is the original and "correct" meaning
of the term), and a broader one in which the two
terms of the taints show any kind of lesser degrees
of assonance, down to root-repetition (ishtikdk, figura
etymologicd). Some authors deny that ishtikdk is a subtype of taajms.
I. Literary history
Tadjms is without doubt one of the most popular
and sought-after rhetorical figures, especially in later
Arabic poetry and ornate prose, whence it became
also a favourite in other Islamic literatures. Word plays
are, of course, universal in all languages and literatures. In world-views that consider names not to be
arbitrary, puns are used to discover and express hidden relationships between similarly named things, while
those who do not believe in "natural" names, may
still use puns the same way, though tongue in cheek,
or else employ them to create witty and unexpected
connections. However, Arabic, as a Semitic language,
has particularly ample possibilities here due to its rootand-pattern structure. Different derivations from the
same root play an important role even in everyday
syntax, as shown by such constructions as the cognate accusative (e.g. kdla kawlan), the participial expression of an indefinite subject (e.g. kdla kd3ilm), and the
strengthening of a noun with an etymologically related
but per se meaningless adjective (e.g. laylm Id3ilm/alyalu;
laylatm Iayld3u) (see Reckendorf and Griinert, in Bibl.).
This kind of repetition (figura etymologica in Classical
terms, and ishtikdk in the later rhetorical taxonomy,
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but see below) thus comes naturally to artisans of the
language and is made the starting-point for other more
artistic uses of root-derivations. Examples collected by
the rhetoricians from early, pre-"modern" poetry show
that this particular type is moderately well attested.
Particularly rich are the Umayyad raajaz poets: Ru'ba
[q.v.] has more than 1,200 cases in his Diwdn (ed.
Ahlwardt, p. xciii; and see the specimens, pp. xcivxcvii). One specific use of this figure is to extract
"meaning" from a personal or geographic name, a
method that remains popular also in later poetry (cf.
Djarir [q.v.], Diwdn, ed. al-Sawf, 326, 1. 6: fa-ma zdla
mackulm 'Ikdlun cani 'l-uld—wa-md zdla mahbus™ cani
'l-mad^di Hdbisu, a closure line in a hiajd3 against alFarazdak that resounds with its two malicious name
games). Apart from root repetition, there are also
other, less extended, phonetic repetitions that were
clearly intended by the poets, but which find their
way into the later tadjms category only in part (see
Renate Jacobi, Studien zvr Poetik der altarabischen Qaside,
Wiesbaden 1971, 183-93; Th. Bauer, Altarabische
Dichtkunst, Wiesbaden 1992, i, 163-71). Word repetition is not uncommon in early poetry (ibid.), but rarely
has the second word a different meaning; thus the
repetition does not constitute a taajnis in the later taxonomies. The rhetoricians who can be trusted to have
looked very hard cannot muster more than four or
five examples of taajnis tdmm in ancient poetry (e.g.
al-Afwah al-Awdl [q.v.] apud Ibn Rashlk, al-cUmda, i,
322: wa-aktacu 'l-hawajala musta3nism—bi-hawdj.alm cayrdnatm caytamus "I cut through the pathless desert [hawdjal]
taking comfort—in an onager-like magnificent fleet
camel mare [hawajal]").
With the rise of the "modern" poetry of the 'Abbasid
era, taints became a bone of contention, as it was
one of the phenomena in the centre of the badic controversy. As Ibn al-Muctazz (d. 296/908 [q.v]) correctly explains (Badif, 1), poets like Abu Tammam
(d. 231/845 or 232/846 [q.v]), who was the focus of
the debate, "exaggerated" the use of this and other
figures of speech and thus shifted the character of
these figures from being a means of poetic style to
becoming an essential part of the poetic endeavour.
For a study of taajms in this period in general, see
J.E. Bencheikh, Poetique arabe. Precedee de Essai sur un
discours critique, Paris 1989, 186-202 (who deals only
with the ishtikdk variety), and for individual poets, see
E. Wagner, Abu Nuwds. Eine Studie zur arabischen Literatur
derjrilhen 'Abbdsidenzeit, Wiesbaden 1965, 432-36; Magda
M. al-Nowaihi, The poetry of Ibn Khqfdja. A literary analysis, Leiden 1993, 71-96; and, on al-Macarn, S. Sperl,
Mannerism in Arabic poetry, Cambridge 1989, 142-51
(who includes phonetic repetition). Although tiiejigura
etymologica can probably claim the lion's share, the
tadjnts tdmm and, in particular, its murakkab variety gain
much in popularity and soon have their own specialists, such as Abu '1-Fath al-Bustl (d. 400/1010 or
later [</.y.]). His friend, the arch-adib al-Thacalibi
(d. 429/1038 [q.v]), declared the taints murakkab to
be the crowning achievement in this field and he
compiled a sizable anthology of thematically arranged
verse displaying this particular variety of punning (Anis,
see Bibl.), in which al-Bustl figures prominently (e.g.
Anis, 452: had tafd'altu bi 'l-ardki fa-lammd—an ra'aytu
'l-ardka kultu ardki—khd'ifan min saldhihi li-siwdkin—an
yakuna 'lladhi ardhu siwdki "I took the arak-tree [ardki]
for a good omen and when—I saw the arak-tree, I
said: I shall see you [ard-ki],—(though) fearing that,
due to its being good for (the making of) tooth-sticks
[siwdki(n)],—the one I shall see will be someone other
than you [siwd-ki]"). Actually, the Anis contains also

a number of instances of taajms tdmm. One particular use made of both varieties is homonymous rhyme.
Examples of this artifice, which retained a certain
popularity through the centuries, are already attested
for the 3rd/9th century (an inshdd of Tha'lab [q.v]
quoted by Abu Hilal al-'Askarl, K. al~Sindcatayn, 43840, with eleven instances of the rhyme-word khdll).
What is remarkable here is the fact that the taajnis
stretches over more than one line.
In another work (K. al-Mutashdbih, see Bibl.), alTha'alibi devotes a large part to the taajnts musahhaf,
for which he adduces numerous examples, this time
not only from poetry but also from prose, mostly cola
from ornate epistles of well-known people of eloquence.
A poetic example is the following verse by Ibn alRuml: Id asriku 'l-shicra wa-ghayri kdlah—yakfiniya 3ntikhdluhu 3ntihdlah "I do not steal poetry, when another
has said it;—sifting it prevents me from lifting it"
(Mutashdbih, 22), i.e. it is not good enough for me.
The popularity, among the scribes, of this ingenious
artifice is easy to understand. Al-Tha'alibl does, however, express his dislike for texts that consist exclusively of pairs of taajms musahhaf, such as ghanaka
'izzuka fa-sdra kusdru dhdlika dhullaka . . . (Mutashdbih, 24,
and see below, II. Terminology, B, 1-2), where in
every pair the words exhibit the same rasm. Nonetheless, even this odd self-imposed hardship found its
adherents and reached its apogee in al-Risdla altaw3amiyya, the "Twin Epistle," of SafT al-Dln al-Hilll
(d. ca. 749/1348 [q.v.]).
In post-classical poetry, the taajms, together with its
cousin, the tawriya [q.v.], becomes ever more central.
Al-Safadl (d. 764/1362 [q.v.]) wrote independent studies on both figures of speech and, in the Djindn alajinds, included as its third part an anthology of his
own ajinds poetry. Studies are, however, still few. For
Ayyubid poetry, see the few remarks in J. Rikabi, La
poesie profane sous les Ayyubides et ses principaux representants, Paris 1949, 264-8; on Mamluk poetry, see
Muhammad Zaghlul Salam, al-Adabfi 'l-casr al-mamlufd,
2 vols., Cairo n.d. [1971], index of technical terms,
s.w. taajms and ajinds. Salam makes the point that
the Syrians were more interested in taajms, while the
Egyptian poets concentrated their efforts on the tawriya
(op. cit., ii, 126).
It is interesting to note that the tadjnis, which is
often taken as a symbol of the late artificial, ossified
state of pre-Modern Arabic poetry, also made it into
many genres of folk poetry, particularly the mawdliyd
[q.v], where it often is a feature of the rhyme scheme.
This is to some extent already attested in pre-Modern
sources (cf. a mawdliyd by al-Shihab al-HidjazI with a
taajms murakkab rhyme "kallam", apud al-Suyutl [d. 911/
1505], Diana, 141). In modern Egyptian mawwdh, the
rhyme paronomasia is generally achieved by wilfully
distorting the words; this feature is called zahr "flowers" (see MAWALIYA, and P. Cachia, Popular narrative
ballads of modern Egypt, Oxford 1989, see index s.w.
"paronomasia" and "#z/zr").
II. Terminology
Whether the early poets had terminological ways
of talking about paronomasia is unclear. The earliest
attestations from late Umayyad times onward show
various terms, some of which do not find acceptance
in the later terminology. Thus al-cAdjdjadj [q.v], in
an argument with his son Ru'ba [q.v], emphatically
tells him that he, al-cAdjdjadj, taught him eatf al-raajaz,
and as an example he adduces a line with triple
paronomasia (apud Ibn Rashlk, cUmda, i, 331, and cf.
G. Kanazi, Studies in the Kitdb as-Sindcatayn, 64). It is
not certain, but very likely, that the enigmatic catf (in

TADJNlS
the sense of "folding back" or "adding on"?) meant
"paronomasia." Similarly, cUmara b. cAkfl, great-grandson of the Umayyad poet Djarfr [q.v.], compared Abu
Tammam's paronomasias to those of his famous forebear and called them radddt "echos" (?). The first term
seems to be taken up again in the term ta'attuf of
Abu Hilal al-'Askan (d. 395/1005 [q.v.]) (Sina'atayn,
438-40; see below), whereas radddt may have metamorphosed into the later term tardid, which however
refers to a repetition of the same word with the same
meaning in different syntactic contexts to create a
contrast and is thus not a paronomasia.
The first theorists are less than homogeneous in
their technical language. Tha'lab (d. 291/904) uses
the term mutdbak, and although he defines it as the
repetition of the same word with a different meaning, he includes a fair amount of figura etymologica cases
(Kawd'id, 64-7). Interestingly, his one-time disciple
Kudama (d. 337/948 [q.v.]) takes up this term but
combines it with muajdnas and assigns the meaning of
"pun" to the former and the meaning of "figura etymologic^ to the latter. Thus, although he considers
both as one phenomenon, he seems to feel uneasy in
lumping the two subcategories together. At about the
same time, Ibn al-Mu c tazz uses the term taajms;
whether he introduced the term (some say he "invented" it) is unclear. Abu Hilal al-cAskarf, who as a
compiler is, of course, very much dependent on his
predecessors, nonetheless veers off by using tad^nts for
thejigura etymologica and excluding the word-repetition,
which he says is called tacattuf(see above, on eatf). But
the later theorists grosso modo understand taajms, or the
equally frequent gjinds, as covering both phenomena.
There are numerous subcategories with a plethora
of synonymous technical terms. The most important
subcategories are the following, taking al-Khatfb alKazwmi (d. 734/1338 [q.v.]) as the basis:
A. Tdmm, complete agreement in nature, number,
and arrangement of consonants and vowels between
two words of different meaning.
1. Mtifrad, either term is one word.
(a) mumdthil, both words belong to the same word
class, as in zd'iru 'l-sultdni 3l-ajd3m ka-zjofiri 3l-laythi
3
l-Zd3iri "who visits an unjust ruler is like someone
visiting a roaring lion" (zd'ir "visiting" from root
Z-w-r, "roaring" from root z-'-r).
(b) mustawfd, the two words belong to different word
classes, as in ma mdta min karami 'l-zamdni fa-innahu
yahyd ladd Tahyd bni cAbdi lldhi (Abu Tammam) "whatever dies of the nobility of Time, that lives on with
Yahya b. cAbd Allah" (yahyd verb and Tahyd proper
name).
2. Murakkab, one term is a composite.
(a) malfuf, the composite term consists of two independent words.
(b) marfuw, the composite term consists of one word
and a fragment of another. An additional consideration is the question whether the two terms are spelled
the same way (mutashdbih) or differently (mqfruk).
Example of malfuf mutashdbih:
Idhd malikm lamyakun dhd hibah—-fa-dachu fa-dawlatuhu
dhdhibah (al-Bustf)
"When a king is not generous (lit. one of gift),
leave him, for his rule is transient".
Example of malfuf mqfruk:
kullukum kad akhadha 'l-d^dma wa-ld ajdma land—ma
lladhi darra mudira 'l-a^dmi law djamalana (al-Bustl)
"Each of you has received the goblet, but there is
none for us—what harm would have been done to
the one who makes the goblet go around, if he had
been friendly to us?"
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Example of marfuw mqfruk:
wa-ld talhu can tadhkdri dhanbika wa-3bkihi—bi-damfin
yuhdki 'l-muzna hdla masdbihi—wa-maththil li-caynayka
'l-himdma wa-wakcahu—wa-rawcata malkdhu wa-mateama
sdbihi (al-Harfrf)
"Don't fail to be mindful of your sins and mourn
them with tears that are like the rainclouds at the
time of a downpour—and put before your eyes the
fall of death, the terror of its encounter and its bitterroot taste".
3. Mulqffak, both terms are composites, as in lid
hatfi sacd kadami—ard kadami ardka dami (al-Bustl)
"Toward my ruin ran my foot: I see my foot having spilled my blood".
B. "Imperfect" paronomasia (there is no generally
accepted cover term for this), which means lack of
agreement (1) in the pronunciation of the consonants,
(2) in their number, (3) in their arrangement, and (4)
in individual consonants of the two terms.
1. Muharrqf, difference in vocalisation, as in al-daynu
shaynu 'l-din "debt is a blemish on religion".
2. Musahhaf (or ajinds al-khatt), difference in diacritics, as in idhd ^ahara 'l-zind wa-'l-ribd fi karyatm
adhina 'lldhu fi haldkihd "when fornication and usury
appear in a town, God will permit its ruin".
Often both types are mixed, systematically, e.g. in
the following pairing of terms: ghanaka cizzuka fa-sdra
kusdru dhdlika dhullaka fa-khsha Jahisha Jiflika fa-callaka
tuhdd bi-hddhd wa 'l-saldm (from an alleged letter of
C
A1I to Mucawiya). "Your might has deluded you, so
the outcome of that became your humiliation. Fear
therefore your abominable deeds, perhaps you will be
guided by that. Peace".
3. Ndkis, one term incomplete by one or two letters, which may be at the beginning or end or in
the middle of the term.
Example for incompleteness at the end of the word:
yamudduna min aydm cawdsm cawdsimm—tasulu bi-asydfm
kawddm kawddibi (Abu Tammam) "they stretch out
hands that attack and defend, which wield cutting
sharp swords".
If several letters are "appended" to one term, the
taints is called mudhqyyal, as in inna 'l-bukd'a huwa
}
l-shifd3u mina 'l-ajawd bayna }l-ajawdnih (al-Khansa1) "crying is the medicine against love passion between the
ribs".
4. Diinds al-kalb, difference in the arrangement of
the letters, as in husdmuka fihi li 'l-ahbdbi fathm—warumhuka fihi li }l-acdd3i hatfu (al-Ahnaf) "Your sword
carries victory for your friends, your lance carries
death for your enemies".
If the distribution of the two terms is the beginning
and the end of a verse, it is called muajannah, as in
Idha anwdru 3l-nadd min—kqffihi fi kulli hdli "the rays
of generosity shone from his hand in every situation".
5. One divergent consonant.
(a) muddri', homorganic, i.e. similar articulation area,
as in baym wa-bayna kinnl laylm ddmisun wa-tankm tdmis(m)
(Makdmdt al-Hann) "Between me and my inn is a
dark night and an effaced road".
(b) Idhik, non-homorganic, as in waylm li-kulli humazatm lumazah "woe unto every calumniator and libeller"
6. Terms are derivations of the same root (or seemingly the same root) (figura etymologica) [taints al-ishtikdk],
as in fa-akim wadfhaka li 'l-dini 3l-kayyim "so turn your
face toward the straight religion".
Bibliography: A. Monographs on taajnts/
grinds: Tha'alibl, al-Mutashdbih, ed. Ibrahim alSamarra'I, in Maajallat Kulliyyat al-Addb, Qdmi'at
Baghdad, x (1967), 5-33; idem, al-Ams fi gtiurar altad}ms, ed. Hilal NadjI, in Maa^allat al-Madj.mac al-
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'Ilrni al-(Irdki, xxxiii (1402/1982), 369-480; SafadI,
Dfindn al-ajinds, Constantinople 1299/[1881-2], and
ed. Samlr Husayn Halabi, Beirut 1407/1987; Suyutl,
Diana al-d^inds, ed. Muh. 'All Rizk al-KhafadjI, n.p.
n.d. [1986] [with important introd.]; Djarmanus
Farhat (d. 1145/1732), Bulugh al-arab fi cilm al-adab.
c
llm al-djinas, ed. Incam Fawwal, Beirut 1990.
B. All works on rhetoric and literary criticism
have a chapter on tad^ms, the earlier and the more
extensive ones are listed here: Tha'lab, Kawa'id alshi'r, ed. Ramadan £Abd al-Tawwab, Cairo 1966,
64-7; Ibn al-Mu£tazz, K. al-Badi(, ed. I. Kratchkovsky, London 1935, 25-35; Kudama, K. Nakd al-shi'r,
ed. S.A. Bonebakker, Leiden 1956, 93-5; idem,
Diawdhir al-alfd^, ed. Muh. Muhyi '1-Dln cAbd alHamld, Beirut'l 399/1979, 3, 4-5; Ishak b. Ibrahim
Ibn Wahb al-Katib (1st half 4th/10th cent.), alBurhdn ft wud^uh al-baydn, edd. Ahmad Matlub and
Khadldja al-Hadlthi, Bagdad 1387/1967/181 (almutdbaka wa 'l-mushdkala); Amid! (d. 371/981), alMuwdzana bayn shi'r Abi Tammdm wa 'l-Buhtun, ed.
al-Sayyid Ahmad Sakr, Cairo 1380-4/1961-5, i, 14
\badic > isti'dra, tibdk, taa^nis], 265-71 [bad tadjms in
Abu Tammam]; RummanI (d. 386/997), al-Nukat
fi i'didz al-Kur'dn, edd. Muh. Khalaf Allah and
Muh. Zaghlul Salam, in Thaldth rasd'il fi i'didz alKur;dn, Cairo n.d., 91-2 (taa^dnus); Hatiml (d. 388/
998), Hilyat al-muhddara, ed. Dja'far al-Kattanl, 2
vols., [Baghdad] 1979, i, 146 [fragmentary]; Khwarazmf, Mqfdfih al-ulum, ed. van Vloten, Leiden 1895,
repr. 1968, 72-3 (in the section on muwddafdt kuttdb al-rasd'il: ishtikdk = in poetry: mua^dnasa), 94 (in
the section on nakd al-shicr: mudjdnasa); al-Kadl alDjurdjani, al-Wasdta bayn al-Mutanabbi wa-khusumih,
edd. Muh. Abu '1-Fadl Ibrahim and CA1I Muh. alBidjawl, 3 Cairo n.d., 41-4 (tadjms mutlak, t. mustawfd, t. ndkis), 46 (tashif); Ibn Waklc (d.' 393/1003),
K. al-Munsif li 3l-sdrik wa 'l-masruk minhu fi ighdr
sarikdt Abi 'l-Tayyib al-Mutanabbi, ed. Muh. Yusuf
Nadjm, part i j Kuwait: 1404/1984, 50-2 (mu^dnasa);
Abu Hilal al-cAskan, K. al-Sindcatayn al-kitdba wa
}
l-shicr, edd. CA1I Muh. al-BidjawI and Muh. Abu
'1-Fadl Ibrahim, 2Cairo n.d. [1971], 330-45 (taifms),
438-440 (ta'attuf), cf. also G. Kanazi, Studies in the
Kitdb as-Sindcatayn of Abu Hilal al-'Askari, Leiden
1989, index; Bakillanl, r$az al-Kur'dn, ed. alSayyid Ahmad Sakr, Cairo 1963, 83-7, cf. also von
Grunebaum (tr.), A tenth-century document., 20-5; Ibn
Rashlk, al-cUmda fi mahdsin al-shifr wa-dddbih wanakdih, ed. Muh. Muhyi '1-Dln cAbd al-Hamld,
3
Cairo 1383/1963-4, i,' 321-32; Yazdadl (d. after
403/1012-13), Kamdl al-baldgha wa-huwa rasd'il Shams
al-Ma'dti Kdbus b. Wushmgir, Cairo 1341/[1922-3],
20-1 (muajdnis, sic voc.), 24 (explanation of term
mu^dnis); Ibn Sinan al-KhafadjI (d. 466/1074), Sin
al-fasdha, ed. cAbd al-Mutacal al-Sac!dI, Cairo 1389/
1969, 185-91 (mu^dnas)' cAbd al-Kahir al-Djurdjanl,
K. Asrdr al-baldgha, ed. H. Ritter, Istanbul 1954,
5-19, cf. also Ritter (tr.), Die Geheimnisse der Wortkunst,
Wiesbaden 1959, 5-36; Sakkakl, Miftdh al-culum, ed.
Nucaym Zarzur, Beirut 1403/1983, 429-30; DiyaJ
al-Dln Ibn al-Athlr, al-Didmi' al-kabir fi sind'at alman^um min al-kaldm wa 'l-manthur, edd. Mustafa
Djawad and Djamll Sa'Id, Baghdad 1375/1956,
256-63; idem, al-Mathal al-sd3ir fi adab al-kdtib wa
'l-shdcir, edd. Ahmad al-Hufi and Badawl Tabana,
2
Riyad 1403/1983, iii, 229-32 (ishtikdk); Ibn alZamlakanl (d. 651/1253), al-Tibydn fi cilm al-baydn
al-mutlic cald i'djdz al-Kur'an, edd. Ahmad Matlub and
Khadldja al-Hadlthl, Baghdad 1383/1964, 166-9
(taints), 169-70 (ishtikdk); Ibn Abi 'l-Isbac (d. 654/

1256), Badic al-Kur3dn, ed. Hifm Muh. Sharaf, 2Cairo
n.d., 27-30; idem, Tahrir al-tahbir fi sind'at al-sjiicr
wa 'l-nathr wa-baydn i'ajdz al-Kur'dn, ed. Sharaf.
Cairo 1963, 102-10; al-Muzaffar b. al-Fadl al-£AlawI
al-Husaynl (d. 656/1258), Nadrat al-ighnd fi nusrat
al-karid, ed. Nuha cArif al-Hasan, Damascus 1396/
1976, 49-97; Zandjam (JL 660/1262), K. Mi'ydr alnuzzar fi culum al-ash'dr, ed. Muh. CA1I Rizk alKhafao^I, Cairo 1991, ii, 73-82; SidjilmasI (d. after
704/1304-5), al-Manzac al-badtc fi taints asdtib albadi', ed. cAUal al-GhazI, Rabat 1401/1980, 48198; Nuwayri, Mhdyat al-arab fi Junun al-adab, vii,
Cairo n.d., 90-8; al-Khatlb al-Kazwml (d. 739/
1338), al-Iddh fi culum al-baldgha, ed. Muh. cAbd
al-Muncim KhafadjI, 3Beirut 1391/1971, 535-43
(a^inds); idem, al-Talkhisfi culum al-baldgjia [i.e. Talkhts
al-Miftdh], ed. cAbd al-Rahman al-Barkukl, n.p. n.d.
[Beirut 1982], 388-92 (a^inds).—Hebrew literature
(text in Judaeo-Arabic): Moshe ibn 'Ezra, K. alMuhddara wa 'l-mudhdkara, ed. and tr. Montserrat
Abumalhan Mas, Madrid 1985-6, i, 257-60 (mua^dnasa), ii, 275-80.—Persian texts: Raduyam, Tardjumdn al-baldgha, ed. Ahmet Ate§, Istanbul 1949, 10-15
(taa^nls); Shams-i Kays, al-Mu{dj.amfi ma'dyir ash'dr alf
aa^am, ed. Muh. ibn cAbd al-Wahhab KazwinI,
Leiden and London 1909, 309-17 (ta&ms); Rashld
al-Dln Watwat, Haddyik al-sihr fi dakdyik al-shicr, ed.
c
Abbas Ikbal,'[Tehran] 1362/1983^ 5-'l4 (taajms).
C. Taajnis in modern presentations: (a)
Arabic: Hifnl Muhammad Sharaf, al-Suwar albadiciyya bayn al-na^ariyya wa 'l-tatbik, [Cairo] 1385/
1966, ii, 5-49 (ajinds); £AlI al-Djundl, Fann al-Qinas.
Baldgha—adab—nakd, Cairo n.d. [1954]—(b) Persian: Djalll Tadjlll, Diinds dor pahna-yi adab-i jam,
[Tehran] 1367/1988—(c) Turkish:—MuaUim Naci,
Istilahat-i edebiyye. Edebiyat terimleri, edd. A. Yalcm
and A. Hayber, Ankara n.d. [1984], 124-129 (cinas),
29-30 (iftikdk); W.G. Andrews, Jr., An introduction to
Ottoman poetry, Minneapolis 1976, 86-92 (cinas, tecnis).
(W.P. HEINRICHS)
TADJUH, the Tagus river, wddi Tddj.uh (Port.
Tejo, Span. Tajo), together with the Ebro [see IBRUH],
the Douro and the Guadalquivir (al-wadi al-kabir), one
of the great rivers of the Iberian peninsula.
Rising in the Serrania of Cuenca in Aragon, its course
of over 1,000 km/600 miles, crosses the Castilian
Meseta and Estremadura and then enters Portugal,
to debouch into the Atlantic in the Bay of Lisbon.
It is mentioned by Arabic geographers essentially in passages dealing with the towns of Toledo
(Tulaytula), Talavera (Talablra), Santarem (Shantarln)
and Lisbon (Ushbuna [q.w.]). Most of them mention a
bridge dating from Antiquity, crossing it downstream
from Toledo, probably that of Alcantara (al-Kantara).
Al-Himyarl alone, taking up al-RazI, devotes a complete notice, though brief, to the river in his K. alRawd al-miftdr. He compares the Tagus to the Nile
for its floods and the alluvium which it deposits on
the plain of Santarem. Al-IdrlsI mentions mills along
its course as well as a piece of hydraulic machinery
meant to draw water to an aqueduct.
With the Muslim conquest in the early 8th century, the Tagus came within the ddr al-Isldm. For two
centuries, the neighbouring regions were characterised
by the implantation of numerous Berber tribesmen in
the mountainous regions along its upper and middle
zones (Masmuda, Nafza, Hawwara, Miknasa, etc.). At
the end of this period, the territory effectively occupied by the Muslims must have begun more or less
with the line of sierras separating the Tagus from the
Douro basin. But there was probably hardly any stable,
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dense population before the Tagus valley itself, where
the line of fortresses of the Middle and Lower Marches
were established to defend the Muslim territory:
Santarem, Alcantara, Nafza and above all Talavera
and Toledo [see AL-THUGHUR. 2]. Other places, recently
revealed by archaeological excavations, reinforced this
line: e.g. the town of Vascos (the Nafza of the Arabic
texts?) not far from Talavera de la Reina, whose ruins
stretch over more than 6 ha and are enclosed by an
imposing wall of dressed stone, but there were also
a certain number of fortifications in the rural districts
along the Tagus (Gastros, Alija, Espejel, etc.) whose
architecture suggests a probable Berber occupation.
Further to the north, between the Tagus and the
sierras, some advanced points like Coria must have
controlled a land where there was no-one but a few,
fairly widely-spaced Berber tribesmen, perhaps still
semi-nomadic. Against the image sketched out by LeviProven9al in his Hist. Esp. mus. of marches strongly
controlled from Cordova and having a well-defined
administrative status, recent historians like Eduardo
Manzano have opposed that of a mosaic of Berber
or indigenous populations who were for most of the
time outside the authority of the Asturian-Leonese
kings and the amtrs of Cordova. These territories comparatively independent of the central power were in
practice governed by local families, often Berber like
the Dhu '1-Nunids and the Banu Razln [<7-zw.], whose
authority Cordova simply recognised rather than formally entrusting it to them.
Toledo was the capital of the Middle March until
the Umayyad caliph cAbd al-Rahman III al-Nasir
decided to transfer its functions nearer to the scene
of operations at Medinaceli. But after Alfonso VI of
Castile's capture of Toledo in 1085, it was along the
approaches to the Tagus that the Christian and Muslim positions finally became stabilised. In the western
part, the river remained within Islamic territory. In
the modern Portugal and in Estremadura, Muslim
Santarem faced Christian Leiria and Coria faced
Salamanca, but each side had bridgeheads on the
other bank. On the other hand, upstream from Toledo,
after half-a-century of fierce fighting to control the
course of the Tagus or to defend it, this last really
did separate Muslims from Christians. The Christian
victory at Las Navas de Tolosa (al-clkdb [q.v.]) in 1212
marks the definitive conquest of the river's course by
the Christian kingdoms, the opening-up of the gates
of Andalusia to their armies and the fixing of the
frontier in the southern parts of the Peninsula.
Bibliography: See the geographers mentioned,
and Levi-Provencal's work; J. Gautier-Dalche, Islam
et chretiente en Espagne au XIP siecle, in Hesperis, xlvii
(1959), 183-217; P. Guichard, Structures sociaks "orientates" et "occidentales" dans I'Espagne musulmane, Paris
1977; J. Vallve Bermejo, La division territorial de la
Espana musulmana, CSIC Madrid 1986; S. Martinez
Lillo, Arquitectura militar de dmbito rural de la Marca Media
(al-thagtir al-awsat). Antecedentes y evolution, in Boletin de
arqueologia medieval, iv (1990), 135-71; E. Manzano
Moreno, Lajrontera de al-Andalus en epoca de los Omeyas,
CSIC Madrid 1991; R. Izquierdo Benito, Ciudad
hispanomusulmana "Vascos", Madrid 1994.
(P. BURESI)

TADJURRA, in English conventionally Tadjura;
in French, Tadjoura; in Italian, Tagiura; etc., a small
coastal port on the gulf of the same name
in the Republic of Djibouti and residence of
the dardar ("sultan") of Tadjura, one of the traditional
c
Afar chieftains.
The Arabic name Tadjurra is itself a corruption of
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the name given to the locality by its inhabitants in
their own 'Afar dialect, sc. Tagorri. This last name
is derived from tagor, pi. of tagra (a leather bucket for
drawing water). The town is thus "tagor [le feela]",
meaning "[the well] with buckets", "the place of abundant water". Tadjura is, in fact, primarily an oasis.
Flanked by a palm-grove to the west and overshadowed by the Goda mountains from which it is
separated by a plain traversed by wadis, the settlement is located on an impressive site. It consists of
solidly built, single-storey white houses, interspersed
with shacks constructed from vegetal material.
Islam has a long history in Tadjura and is well
entrenched, even if the practice of it is hardly conspicuous. A degree of revival is, however, perceptible
and non-Islamic practices are in decline. The last sacrifice to the genies of the sea (baddi maskin], for example, is said to date back to 1973. Kur'anic education
depends on women and on men, some of whom have
left an indelible mark, such as Hajji Kaamil who
was active during the 1970s. Tadjura is traditionally
known as "the town of the seven mosques", a substantial number by the standards of the region; in
fact Tadjura had nine of them (almost all endowed
with a short and square minaret), including the
Khoroojib mosque and the Djaamic mosque, but the
c
ldi mosque was replaced in 1987 by a landing strip.
The town possesses a kadi. Sufi brotherhoods seem
to be non-existent.
The waits or saints revered in the region are: shaykh
Gonduruhmaan, shaykh Abazeed, also known as Abu
YazTd al-Bistamf and shaykh Muhammad Ibrahim alZarben. The first is reckoned to have arrived from
Sudan around 1880. Having died once at Balo in
Ethiopia, he came to Ambabbo, some 10 km to the
west of Tadjura, where he was betrothed to a Hasooba
girl, but finally died for the second time before marrying. His tomb is the object of a siyyaara on 27
Ramadan. The second, who allegedly lived from 188
to 261 A.H., is honoured on the peak of Barracbarre
in the Goda mountains, where his tomb (or his cenotaph?) attracts pilgrims not only from the surrounding region but also from Yemen and Somalia. The
third, doubtless of Arab origin, threw his spear from
Zaylac (Saylac) towards Tadjura. The place where it
fell, at Marsaaki, is marked by a heap of dry stones.
The inhabitants of Tadjura come to this place to
appeal to the saint for prosperity and fertility.
The "sultanate" of Tadjura which is defined as
"the area [subject to] the dardar of Tadjura" (Tagorri
dardarih deddar) is the only 'Afar chiefdom, the territory of which is entirely enclosed within the frontiers
of the Republic of Djibouti. It occupies part of the
northern shore of the eponymous gulf and is bordered by the {Afar sultanates of Rahayto (which has
in the past grown at its expense) to the north and
east, of the Awsa to the north and west, and of
Goobacad to the south-west.
The cAfar clans occupying the territory are the
Ad'ali, the Hasooba, the 'Able (the most numerous?),
the Ayrolasso, the Songo Goda, the Macandiyta, the
Seeka and the Mafa. cAfar society recognises transversal associations, the fi'ma, which counterbalance
tribal divisions. In Tadjura there are four, the two
male being Diinekala and Farrada, the two female
Amrisa and Mahaysa.
It is very difficult to construct a continuous history
of Tadjura and of the sultanate. The first mention of
the town would seem to be in the writings of alIdnsI, and it is shown on the earliest Portuguese maps.
Arab and European travellers mentioned it regularly.
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The AcTali, for their part, trace their origin from
the miraculous appearance in the tree overshadowing
the wells of 'Adaylu, 30 km to the north of Tadjura,
of Hadalmaahis, "he who was in contact with (i.e.
"on", "under" "beside", etc.) the tree in the morning". This individual, traditionally regarded as being
of Arab origin, established himself in this place and
married there. The Adcali are descended from his second son, Adaacal. Calculations based on the study of
genealogies make it possible to locate the event towards
the end of the 8th/14th century. In fact, it is known
that at about this time there was an Ad'ali chiefdom
in the upper Weecima which soon extended its power
to Tadjura, expelling ca. 1600 from the place another
c
Afar group, the Ankaala.
The Adcali constitute the majority of the £Adohyammara (the "Whites"), a major grouping of families
rivalling another assemblage, that of the 'Asahyammara (the "Reds"), of whom numerous elements, the
Moodayto of Awsa and the Dammohoyta of Bidu,
for example, nevertheless also claim descent from
Hadalmaahis.
The sultanate's connections with France date back
to 1705, in which year Bretons on their way towards
Mokha arrived, as a result of navigational error, in the
gulf of "Tagora" and made contact with the sultan
Muhammad b. Dini. In the following century, after
first contemplating competition on the Arabian shore
of the Gulf with Great Britain, which had occupied
Aden since 1839, France began to take an interest
in the African shore. On 11 March 1862, the sultans
of Tadjura, Rahayto and Goobacad agreed to a convention acknowledging French possession of Obock
(Oboki, in cAfar: Hayyu), an anchorage which was
not effectively occupied until the summer of 1884. It
was then that Leonce Lagarde, newly-appointed governor of Obock, signed protectorate treaties: on 9
August with the sultan of Goobacad, and on 21
September with the sultan of Tadjura, Ahmad b.
Muhammad. In 1896 these 'Afar chiefdoms were
joined to Somali territory to form a new colony, misleadingly called the French Coast of the Somalis. In
March 1949, Tadjura became the provincial capital
of an administrative division of 13,000 km2, currently
one of the five districts of the Republic of Djibouti.
Since the 19th century and until independence (1977),
the population—always difficult to estimate—has varied around the 3,000 mark. At present (1997), it may
reach 10,000 (70,000 for the district). Tadjura is, in
any case, the most important town of the northern
shore of the gulf, ahead of Obock and of the 'Afar
region of Djibouti.
Tadjura has always benefited by its position as a
transit centre. On the landward side, the town is a
point of convergence and a bartering site for nomads.
It is also the point of arrival and departure of caravans heading towards Shoa, and in this capacity it
was for many years the regional bridgehead for the
traffic in slaves. This trade was still active after the
First World War, supplying in particular the market
in Djedda. The sultan himself was implicated, as were
his counterparts in Awsa and Gooba'ad. It was as a
result of a press campaign launched in 1922, and of
abolitionist edicts issued by the Tafari ras with the
aim of easing Ethiopia's admission to the League of
Nations (1923) that this resource of the inhabitants of
Tadjura steadily dwindled before finally disappearing.
On the seaward side, Tadjura is a cabotage-port
linked to Djibouti (by a ferry of often dubious reliability), as well as to ports on the Arabian and African
shores of the Red Sea. There is also a small-scale

boat-building operation, managed by expatriates from
Yemen.
Today, the community subsists on coastal fishing,
various trades (including the traffic in kat [q.v.]) and
supplies and posts for various local officials.
The dardar, whose title, mis-translated as "sultan",
derives from the Arabo-Persian sarddr, is assisted by
a banoyta (or "vizier"). These two functions alternate
within two clans, the Burhanto and the Diinite; when
the dardar is a Burhanto, the banoyta is a Diinite and
vice-versa. At one time, the dardar ruled over a vast
domain. Today his power is much reduced and his
control is confined to his personal property.
After the year of traditional mourning which followed the death of the Diinite dardar Habib Ahmed
(enthroned in 1964), the dardar Abdoulkader Houmed
and the banoyta Chehem Ahmed were enthroned on
8 April 1985 in the presence of 40,000 persons and
the significant absence of the Somali President of the
Republic, Hassan Gouled. When unrest erupted in
1991, Abdoulkader was asked by the government to
intervene with the aim of obtaining the surrender of
3,000 mutinous soldiers. He refused vehemently, thus
regaining some of the prestige which he had earlier
forfeited as a result of his obsequious appeasement of
the authorities.
Bibliography: In addition to the titles cited below,
information regarding Tadjura and its population
is to be found in works relating to the cAfar and
to the territory of Djibouti, as well as in the accounts
of travellers who made their way by caravan from
the coast to the Ethiopian plateau or who navigated
the southern reaches of the Red Sea. On these
subjects, the existing bibliographies may be consulted, with the addition of useful and recently-published titles such as D. Morin, Le Ginnili, Paris 1991,
and idem, Des paroles douces comme la soie, Paris 1995.
But a monograph on Tadjura which would lead
to progress in cAfar studies has yet to be written.
Ahmed Dini Ahmed, Unfait social 'afar: lafi'ma, in
Fount (Djibouti), iii (1967), 31-6; M. Albospeyre, Les
Danakil du Cerck de Tadjoura, Memoire du CHEAM,
2154, 1953 (unpubl., extracts in Mer Rouge-Afrique
Orientate, Paris 1959, 103-61); Aramis Houmed Soule,
Le sultanat de Tadjourah, in Fount, xvii (1987), 3-11;
N. de Callieres, L'abolition de I'esclavage a Tadjourah,
in L'lllustmtion, no. 2543 (1 March 1890); E. Chedeville, Quelques faits de ^organisation sociak des 'Afars in
Africa (London), xxxvii/2 (1966), 173-96; M. Chailley,
Notes sur Us 'Afar de la region de Tadjoura, Paris, Acad.
des Sc. d'O.M., 1980; Mohamed Kadamy, L'intronisation du "dardar" de Tadjourah, etc. in Bull, des et.
afric. de I'lNALCO, xi (1986), 155-8.
(A. ROUAUD)
TADJWID (A.), verbal noun from ajawwada, literally means "to make better" in the sense of tahsin "to
embellish, beautify", but has come to be understood
generally as the art of reciting the K u r ' a n ,
known as eihn al-tad^wld. The term does not occur in
the Kur'an, but it was used early. For example, 'All
b. Abl Talib, son-in-law of the Prophet and fourth
caliph, is reported to have replied in answer to a
question about the meaning of the Kur'anic phrase
in sura LXXIII, 4, wa-rattili 'l-kur'ana tartll™ ("and
recite the Kur'an by means of tartil") that it means
taajwid al-huruf wa-macrifat al-wukuf ("excellent rendering of the consonant sounds and knowledge of the
pauses"). In this terse definition we see the importance of both the phonetics and the semantics of
Kur'anic recitation: giving each letter its due and
knowing where to pause in the recitation, which also
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entails knowing where to resume it. This latter aspect
came to be known as al-wakf ("pause", pi. wukuf) wa
'l-ibtidd3 ("and beginning, resumption"), and occupies
an important place in (ilm al-tadjwid. Modern copies
of the Arabic text of the Kur'an contain symbols indicating the pauses and their several kinds, as well as
whether they are obligatory or optional.
Although tadjwld is principally concerned with the
rules and skills of the oral performance of recitation,
it also extends to knowledge and practices that are
not strictly phonetic in nature. For example, in addition to the semantically and syntactically-oriented pause
and beginning (al-wakf wa 'l-ibtidd3) is the etiquette of
recitation (dddb al-tildwd], covered in many tadjwld manuals as an important part of the piety if not strictly
the performance practices of recitation.
1. Other terms. Another term for Kur'anic recitation is kird'a, lit. "recitation, recital", in the general
sense of reciting passages during the prayer or reciting the entire Kur'an, as well as "reading", i.e. among
variants. In this last sense, the discourse has to do
not with the rules of recitation—its manner—but with
the text itself—its matter—which from earliest times
admitted of variation in a largely oral culture before
the Arabic script had reached maturity. The "science
of readings" (cilm al-kird3dt [see KIRA'A] became an
important, complex discourse with first seven, then ten,
and later fourteen canonical readings of the Kur'anic
text, although it is the seven which remain important. The multiplicity of readings does not mean that
there are different versions of the Kur'an, but that
there are variant readings—most very minor—of the
same basic text. The question of whether reciters
should mix variant readings in recitation performance
has been much discussed, with a general tendency
toward not doing so in the presence of listeners unfamiliar with these matters, whose confidence in the
revealed text might thereby be endangered through
confusion.
The teacher of "readings and recitation" (al-kird3dt
wa 'l-kira'd) is known as a mukri3 (pi. mukri'uri), and a
reciter of the Kur'an is called a kari3 (pi. kurrd3). The
former is a member of a relatively small professional
elite, whereas the latter is a much more common performer, albeit highly respected for mastery of tadjwld
and, often, full memorisation of the Kur'an as a hdji£.
Every mukri3 must be a kari3, but only rarely is a kari3
also a mukri3 in the strict sense of being a certified
expert in the science of readings and recitation.
Probably the most generic term for recitation of
the Kur'an is tilawa "to follow, to read/read out loud,
to recite". The term, like tartil, is Kur'anic (II, 121,
"those unto whom We have given the Scripture, who
read it [yatlunahu\ with the right reading [hakka
tildwatihi], those believe in it"). But tilawa does not
specify anything concerning performance; that is the
domain of tagjund and, to a lesser extent, kird3a. Abu
Hamid Muhammad al-Ghazall's gloss of tilawa (from
his Ihyd3, as cited in cAmir b. al-Sayyid cUthman,
Kayfa yutld 'l-Kur3dn, Cairo 1394/1974, 9), contextualises Kur'anic recitation within scriptural piety rather
than merely skilled technical oral performance: "[The
Kur'an's] true recitation (tilawa) is that the tongue,
the intellect and the heart share in it. The portion
of the tongue is to render the consonants authentic
by tartil, the portion of the intellect is the explanation of the meaning, and the portion of the heart is
admonishment". The lexical meanings of tilawa convey the double senses of reading and being obedient
to—"following"—the message.
2. Selected technical aspects of tacfrwid. The
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typical handbook quickly gets right into the technical
matters of the phonetics of Kur'anic recitation, most
of which require demonstrations to comprehend fully.
First the letters of the Arabic alphabet are discussed,
along with their places of articulation (makhdridj. alhuruf) in the human vocal anatomy and their manners of articulation (sifdt al-huruf). With respect to
makhdridi al-huruf, modern manuals sometimes contain
illustrations of the mouth, throat, teeth and lips with
indications of precisely where each letter's utterance
originates. One influential Indonesian manual has
lessons with thoughtfully arranged sequences of juxtaposed sounds—using nonsense patterns—so that the
non-Arabic speaking student will be able to master
the difficult muscular and auditory skills of Arabic
pronunciation. The sifat al-huruf treat groups of the
alphabet in pairs of opposites, according to their characteristics as pronounced (some examples follow):
whether they are gently uttered (e.g. tha3, khd3, sin,
kdf hd3) or fully voiced (e.g. bd3, dal, rd3, zd3, cayn, kdf,
lam, mlm, wdw,yd3), whether the letters are pronounced
with confidence in their place of origin (e.g. ajlm, dal,
kdf, td3) or with some lack of confidence in the exact
point (e.g. tha3, fa3, wdw, ha3), whether they are pronounced with tongue elevated (khd3, sad, dad, ghayn,
td3, kdf, £d3) or lowered (the remainder) in the mouth,
whether they are "covered" (sad, dad, td3, £d3) or
"opened" (the remainder) with respect to the tongue
being closely covered by contact with the hard palate,
and whether the pronunciation is light—coming from
the tip of the tongue and lips (fa3, rd3, mlm, nun, lam,
bd3) or hard (the remainder). Some fine points under
sifat include kalkala, strong pronunciation of certain
letters when they are quiet (sdkiri), e.g. kdf, td3, dal);
taknr, trilling the rd3 at certain times; and istitdla
"stretching" the sound from one side of the tongue
to the other when pronouncing dad.
The manuals then proceed to treat a number of
additional matters pertaining to tadjwld: ghunna, nasal
sound of certain letters in excess of ordinary speech;
assimilation (idghdm [q.v.]) of certain letter sounds, for
example, silent nun and tanwln when followed by tanwin and rd3, as in II, 5, where cald hudan min rabbihim is rendered cald hudammirrabihim; madd "extending"
the duration of a syllable; ikldb "alteration" of a letter's sound, as in quiescent nun followed by bd3, where
the phrase min bacd becomes mim bacd; and others.
3. Styles of recitation. Recitation style is determined in some degree by the pace of performance,
ranging from very slow to rapid. The ideal form,
which has dominated the discourse since earliest times,
is called tartil, after the Kur'anic passage quoted above.
A contemporary manual defines tartil as "recitation . . .
done at a slow pace . . . and the kari3 observes with
great care the clarity in pronunciation of each letter
from its makhraa^, place of origin, strictly follows all
the rules of al-tadjwld, uses a melodious voice, exercises pauses and enables the listeners to comprehend
each letter and meaning of the words for their reflection . . . ." (Muh. I.H.I. Surty, A course in the science of
reciting the Qur3dn, Leicester 1988, 197).
Another term for slow recitation is tahklk "meticulousness". It is in the class of tartil but slower than
ordinary tartil, and used principally in learning and
practising taajwid. Medium-paced recitation is known
as tadwir, whereas rapid recitation is called hadr. The
latter is generally reserved for private use, as when
the reciter wishes to maintain the text in memory
through frequent repetition. One reciter in East Java
informed the present writer that he profitably and
pleasantly passes the time on the slow train from
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Surabaya to Yogyakarta by reciting the whole Kur'an
in hadr style. All the styles are strictly governed by
the rules of tadjwid.
Certain kinds of recitation are considered as detestable and others are unlawful. An example of the
first is lengthening the short vowels and then stretching the elongated (madd) vowels even more, and one
of the second is transforming the recitation into singing
(other examples, together with a table of words whose
mispronunciation will change the meaning of the text
and lead the reciter into unbelief, are in Surty, op.
cit., 201-2).
4. Melodic recitation of the K u r ' a n . There
is an ancient, absorbing and continuing discourse concerning the place and propriety of musical performance in Kur'anic and other types of pious recitation
in Islam, such as the dhikr and samdc practices of Sufi
orders. We do not know what the earliest Kur'anic
recitation sounded like, so far as melodies and modes
are concerned. A famous prophetic hadith is: "He is
not one of us who does not chant the Kur'an" (alBukharr). The word translated as "chant" isyataghannd,
which can also mean "sing", although some commentators prefer "be content with" (yastaghni). Muhammad enjoyed listening to the Kur'anic recitation of
others and. declared, according to another hadith, that
Abu Musa al-Ashcarf's recitation was like "a flute of
the people of David", where al-Nawawf glosses "flute"
(mizmdr) as "beautiful voice" (al-sawt al-hasan) (Sahih
Muslim, bi-sharh al-Nawam, Cairo 1964, vi, 80). Ibn
Khaldun's interpretation (tr. Rosenthal, ii, 401) is that
it "does not refer to cadence and melodious music,
b u t . . . to a beautiful voice, a clear pronunciation",
that is, to strict taajwtd. There are reports in early
Muslim history of recitation of the Kur'an using popular melodies (alhdn), but the influence of art song on
the practice seems to have been relatively short-lived.
It came under the severe censure of the 'ulamd3 quite
early.
Although the musical dimension of Kur'anic recitation is a diverse, complex discourse, sustained over
many centuries, the practice of taajwid came universally to be independent of any kind of popular singing,
with set melodies. In contemporary Egypt, which has
great influence on recitation everywhere, the word
tadj.wid may be understood to designate melodic and
highly embellished Kur'anic recitation as well its more
generic meaning, discussed above. A more precise
term for melodic recitation is mucfrawwad style, as distinguished from murattal style (from tartil). It employs
musical modes/pitches (makdm, pi. makdmdt) and largely
improvised melodic chants (naghamdt). But even mudj.awwad recitation should ideally be spontaneous, without
set melodies, and obeying the rules of tadjwld (see
the detailed exposition by Kristina Nelson, The art
of reciting the Qur'dn, Austin 1985, 32-51, 101-35 and
passim).
Sound recordings of Kur'anic recitation have
become important means for learning the art, as well
as for enjoying its many expressions. Two influential
reciters of this century were the Egyptians Shaykh
£
Abd al-Basit cAbd al-Samad, renowned for his muajawwad performances, and Shaykh Mahmud Khalfl alHusarf, whose recitation in murattal style was greatly
admired. A respected contemporary woman reciter is
the East Javanese reciter Mariya Ulfa, who is active
in Kur'an recitation educational affairs, including the
famous biennial Musabaqah Tilawatil Qur'dn ("Contest
in the Recitation of the Kur'an") in Indonesia. Performance recordings of all three reciters, and many
more besides, are widely available.

5. Other performance matters and examples of the etiquette of recitation. Recitation
of any portion of the Kur'an should be preceded by
ta'awwudh [q.v.] "seeking protection" by saying the formula a'udhu billdhi min al-shaytdn al-radjim "I seek refuge
in God from the accursed Satan". After seeking refuge,
the reciter utters the basmala (regardless of whether
the recitation begins at the beginning of or within a
sura), "In the Name of God, the Merciful, the Compassionate". Then the portion to be recited is commenced. At the end of recitation is said sadaka 'lldhu
'l-'azim "God the Mighty has spoken truthfully".
Another matter is weeping during recitation, which
is recommended both by the Kur'an (XVII, 109) and
in hadith. One should induce weeping if it does not
come spontaneously, because thereby it brings more
forcefully to mind, as al-Ghazalf wrote, the "threats,
warnings, covenants and promises . . . in the Kur'an",
noting that the "greatest of all misfortunes" is a "lack
of grief and tears" for which, if nothing else, a person should weep (M.A. Quasem, The recitation and interpretation of the Qur'dn: al-Ghazdfr's theory, Kuala Lumpur
1979, 44).
The best context for recitation is generally agreed
to be while standing at the saldt worship service. In
any event, one should recite facing the kibla in a clean
location and, if handling a Kur'an copy (mushaf), be
ritually pure. It is permissible to recite the Kur'an
from memory without first performing wudu3, whether
sitting, standing, reclining or walking. At certain points
in the text prostration (saajda), as in the saldt, is
observed after reciting an aya such as VII, 206, "They
celebrate His praises, and bow down before Him".
The classical Sunn! madhhabs recognise 11 to 15 obligatory sadjda verses, and most printed copies contain
a rubric designating each prostration verse. In addition to prostrations are various uttered words and
phrases at certain points in the text, e.g. Subhdn Allah
"Praise God!" when a verse glorifying Him is recited.
Opinions vary as to the amount to be recited at
one time. Some people recite the entire Kur'an in
one night, but it is more common for the text to be
recited in its entirety over three days, a week, or a
month. In an oft-quoted hadith, the Prophet declared
that one who completes a recitation of the Kur'an
in less than three days does not understand it (e.g.
Ibn Madja, Sunan, al-Riyad 1404/1984, i, 244-5,
"Ikama", no. 1341). Kur'an copies have marginal indications for divisions and subdivisions of the text into
equal portions for weekly or monthly completions. It
is common for a group of reciters to perform by taking turns, completing the entire Kur'an according to
differing time-frames, which depend in part on whether
the style adopted is tartil or the much slower-paced
mua^awwad, and to what extent the session is also for
training, with sufficient time for correction and commentary. In any recitation, both reciters and listeners have the duty to stop the proceedings for correction
when an error is noticed.
A completion of the recitation of the entire text is
called a khatma, whereupon it is recommended immediately to recite sura I "al-Fatihd\ and the first five
verses of sura II "al-Bakara", ending with uld'ika humu
'l-muflihun "these are the successful". It is common at
this point to recite appropriate litanies and supplications (du'd3 [q.v.]), for which there is an established
literature.
Bibliography (besides works cited in full in the
text): Musa b. cUbayd Allah b. Khakan, Kaslda fi
'l-tadjwid, the oldest surviving treatise on the subject,
published with tr. and comm. in P. Boneschi, La
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qasida Ji 't-tajwid attribute a Musa b. 'Ubayd Allah b.
Khdqdn, in RCAL, Classe di Scienze Morali, Storiche
e Filologiche, ser. 6, xiv (1938), 51-92; Ghazall,
Ihyd3 'ulurn al-din, Cairo 1358/1939, Kitdb adab tildwat
al-Kur3dn, i, 279-301 (especially helpful in understanding—with copious hadith citations—the deep
piety of reading and interpreting the Kur'an; tr. in
M.A. Quasem, The recitation and interpretation of the
Qur3dn); Husayn al-Baghawf, expanded by Wall alDfn al-Khatfb al-TibrizI, Mishkdt al-masdbih, section
Fadd3il al-Kur3dn, various Arabic editions available
(valuable and varied collection of hadith on recitation and related matters), Eng. tr. under romanised
Arabic title by J. Robson, Lahore 1965, ii, 446-70;
Kastallanf, Latd3if al-ishdrdt li-funun al-kird3dt, Cairo
1392/1972, i (treats both readings and recitation
in detail); Ahmad cAbd al-Kanm al-Ashmunl, Mandr
al-huddfi baydn wakf wa 'l-ibtidd3, Cairo 1393/1973;
Nawawl, al-Tibydn fi adab hamalat al-Kur'dn, Cairo
1379/1960 (probing and authoritative discussions
of etiquette); Shams al-Dln Muhammad Ibn alDjazari, Ghdyat al-nihdya fi tabakdt al-kurrd3, 2 vols.
ed. G. Bergstrasser, Cairo 1352/1933; idem, alNashrfi 'l-kird'dt al-cashr, 2 vols. Beirut n.d.; Muhammad Makkl Nasr, Nihdyat al-kawl al-mufid fi cilm
al-taa^wld, Cairo 1349/1930 (comprehensive and
authoritative); Muhammad al-Sadik al-Kamhawf, alBurhdn fi tadjwid al-Kur'dn, Cairo 1971-2 (widely
used contemporary manual); Mahmud al-Husan,
Maca al-Kur3dn al-Kanm, Cairo n.d. (comprehensive
discussion of Kur'anic etiquette by a leading modern reciter); Lablb al-Sac!d, al-^amc al-sawti al-awwal
li'l-Kur'dn al-Kanm, aw al-mushaf al-murattal, bawd'ithuhu
wa-mukhattatdtuhu, Cairo 1387/1967, tr. and adapted
B. Weiss, M.A. Abdul Rauf and M. Berger as The
recited Koran: a history of the first recorded version,
Princeton, NJ. 1975; G. Bergstrasser, Die Koranlesung
in Kairo, in Isl, xx (1932), 1-42, xxi (1933), 11040; J. Cantineau and L. Barbes, La recitation coranique
aDamasetdAlger, mAIEOAlger, vi, 66-107 (1942-7);
M. Talbi, La qird'a bi 'l-alhdn, in Arabica, v (1958),
183-90; F. Denny, The adab of Qur3dn recitation: text
and context, in International Congress for the Study
of the Qur'an, Proceedings, Canberra 1980, 143-60;
idem, Qur3dn recitation training in Indonesia: a survey of
contexts and handbooks, in A. Rippin, Approaches to the
history of the interpretation of the Qur3dn, Oxford 1988,
28_8-306.
(F.M. DENNY)
TADLA, a vast region of c e n t r a l Morocco.
It is a landscape of plains, foothills and mountains.
In the east it starts at the sources of the Umm alRabl* (Wansifane) and the Moulouya, and in the
Middle-Atlas (Fazaz) it follows the upper course of
the former river to its confluence with the Wad alc
Abid. From there the plains of the Tadla stretch on
both sides of the two rivers until they reach the fields
of phosphates in the north; then they skirt the sills
of the Sraghna and the Shawiya in the west. Southwards, Tadla thrusts towards the slopes of the High
Atlas (Drane). It has a Mediterranean type climate,
semi-arid to dry with an average precipitation of 350
mm, except in the foothills where humidity is more
noticeable. The geological evolution of the region has
endowed Tadla with an alluvial plain which is particularly rich in water resources and highly fertile.
There are still divided opinions about how this vocable should be written (Tadla, Tadila, Tidle, etc.) and
what it means. The Amazigh language of Morocco,
Algeria, and the Touareg includes terms derived from
the root t-d-l which indicate the colour "black" or
"dark green". The morphological parallel which may
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exist between the vocables Tadila and Dila', denoting
the mountainous zone in the north-east with the famous
Zawiya of Dila', has already been emphasised elsewhere by the present writer, and can also be found
in the writings of historians such as cAbd al-cAz!z alFishtalT (d. 1031/1622-1) in Mandhil al-safd3, and Abu
al-Kasim al-Zayyam (d. 1241/1883) in al-Bustdn allanf. The word Tadla, as it is pronounced locally,
means "a sheaf of corn", which fits in well with the
preponderant agricultural realities of the region. In
Classical Arabic the ethnic name is tddili, and in
dialect it is tddldwi.
The ancient inhabitants of the Tadla were Berbers,
with the Zenata agriculturalists in the plains, and the
Haskura-Snaga shepherds in the mountains. The first
contact the Tadla had with the Arabs was when cUkba
b. Nafic (d. 63/683 [q.v.]) passed through on his way
back from Sus. But when Idns I conquered Tadla in
172/789 he found only a small number of Muslims;
the majority of the population were either Jews or
Christians. In 202/818 the Andalusian Arabs on their
flight from Spain after the revolt of the Rabad at
Cordova settled in Tadla. Some years later, other Arabs
from Fas followed them when an Idrlsid amfrate was
created in that region. However, the main Arab migration took place only at the end of the 6th/12th century, when the Almohads decided to make the Arab
Bedouin of the Banu Hilal and Sulaym, who had settled in Tunisia, move towards Morocco. The Arabs
then spread out within the country. On this subject
Ibn Khaldun wrote that "the immigrant Arabs of
the Djusham and Riyah have made their home in
the plains and Morocco is being submerged by countless clans".
After the assassination of the Almohad Yahya b.
Nasir in 633/1236, the Banu Djabir, another group
of the Djusham, flocked to Tadla and settled in the
foothills neighbouring the Snaga, who were established
in the hilltops and the plains. Sometimes the Banu
Djabir risked going to the plains but when they learned
of danger coming from the central power or a ruthless leader they withdrew to the mountains to their
Berber allies. The Sa'dians, in their turn, brought in
the Ma'kil Arabs who originally came from the Yemen
to Tadla.
In time, a heterogeneous Arabo-Berber population
grew up. Because of its strategic situation between the
north and the south, and its control of the road linking the two imperial cities, Fas and Marrakush, and
its natural resources, Tadla has been the object of
constant interest on the part of all the dynasties of
Morocco, and each has tried to strengthen its hold
there by nominating representatives from it to high
levels of power.
Nevertheless, conflicts affected the region badly;
some towns were destroyed and rebuilt, but others
just disappeared and new ones were built on their
ruins. That is how, in the Middle Ages, the town of
Tadla was a metropolis which gave its name to the
whole province; al-Himyan wrote in his al-Rawd almi'tdr that "it is an ancient town where relics of ancient times can be found". Al-IdnsI adds that "the
city of Tadla held a prime position for the production
of cotton and exported large quantities of it in all
directions; it was the principal raw material used in the
production of cotton fabric in the Maghrib al-Aksa".
Only the town of Day at the foot of the mountain could be compared to it. Al-Bakn, calling it hisn,
a stronghold, describes a lively trade there, with traders
from Fas, Basra and Sidjilmasa. Al-IdnsI noted that
Day had an advantage over the town of Tadla in its
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rich mineral resources, above all, its mine of pure
copper. This was probably the reason why the Idrfsids
chose Day as the chief town of their armrate and
prince Yahya (or Ahmad), the son of Idrfs II, settled
there when the sultan of Fas, Muhammad b. Idns,
shared out the provinces of Morocco among his
brothers in 213/829. The Idnsids had been very successful in penetrating into the mountains of Tadla
and setting up there several mints, at Wazekkur, Mrirt,
Wawahna and Tagarag.
When the Banu Yafran, the Zenata Berber princes
governing Sala and Shalla, had hounded the Idnsids
from power, they seized the province of Tadla, which
they held until it was wrested from them by the
Almoravids. It would seem that Day suffered enormously from these events and that the Almoravids
did so much restoration work that it looked like a
newly-created town. They also built the fortress of
Tagrart in the neighbourhood. Scarcely a century
later, the Almohads ousted the Almoravids from Day
and Tagrart, and completely razed the two cities to
the ground. At the same time, the city of Tadla perished, never to rise again; perhaps this was because
of the opposition of the population to such tendencies of the Almohads as Mahdism and the impeccability of their Imam.
When he visited the province of Tadla at the beginning of the 16th century Leo Africanus (who
called it Tidle) spoke of new towns built at a high
altitude. He mentions "Tafza, the chief town, built
on the mountain side about five leagues away from
the plains; the town of Afza, two leagues from the
previous town; between them flows the Wadf Darna.
The town of Ayt cltab, to the south-west of that place,
was approximately forty leagues distant. Finally there
is the town of Ayt clyat, built on a small mountain
in the Adas range". These towns all disappeared in
their turn as a consequence of the many military
actions on the battlefields of Tadla, in which the
Wattasids were engaged against the Sacdians.
When the Sacdf prince Zaydan was named viceroy
of Tadla by his father Ahmad al-Mansur al-Dhahabf
in 1584, he had a kasha built on the left bank of the
Umm al-RabIc, where he settled and which bore the
name of Kasba Zaydaniyya. It was also destroyed,
during the military operations which took place between the sons of Ahmad al-Mansur after the death
of their father. However, the remains of this kasha
are still standing.
One of the objectives in the political strategy of
the cAlawf sultan Mawlay Isma'fl was the establishment of law and order. He therefore had fortified
kashas built all across Morocco. He built one on the
right bank of the Umm al-Rabfc in 1688, and garrisoned it with about 1,000 cavalrymen conscripted
from the cAbld. Then in 1700 he named his heirpresumptive Ahmad al-Dhahabr to act as his governor of Tadla, gave him 3,000 soldiers and ordered
him to undertake the extension of the precincts of the
kasha. He built another kasha, in addition to the kasha
of his father, within the precincts of which he built
a palace for himself. The two fortifications together
bore the name Kasba-Tadla, and they played important political and military roles in the course of the
18th and 19th centuries; several times they changed
masters and would pass from the hands of dissidents
to the hands of refugees or conquerors, before being
totally abandoned.
Charles de Foucauld visited Kasba-Tadla on 17
September 1883 and gave a detailed description of it,
but without mentioning the kasha of Mawlay Isma'fl,

indicating that there was no trace of it at that time.
As for the kasha of Ahmad al-Dhahabi, de Foucauld
only found the walls, the doors, the towers, the mosque
and the palace of the Makhzan. Everything was deserted
and devastated. In the suburbs people had set up
homes in dwellings with mud walls, whilst others were
living in tents and huts.
Early in its history, Tadla witnessed much cultural
and mystical activity, possibly because of its contacts
with the great intellectual centres from Sabta/Ceuta
and Fas to Aghmat and Marrakush on the one hand,
and on the other hand because of their constant confrontation with their heretical neighbours, the Barghawata [q.v.], who dominated the plains of the Tamasna.
This cultural and mystical activity was reflected in
the 6th/12th century by the work of Ibn al-Zayyat
al-Tadill, al-Tashawwiif, which comprises more than
twenty biographies of Sufis originating from Tadla,
ranking first among whom was Abu Yacza Yalannur
al-Haskurf (d. 573/1177). His qualities and his miracles
gave rise to important literary works, and his mausoleum, otherwise known as Mawlay Bu cAzza, still
receives a constant stream of pilgrims and visitors.
There are some zdwiyas scattered across Tadla, six
of which are very important: the Zawiya Ahansal, on
the banks of Assif Ahansal, one of the tributaries of
the Wad! al-'Abfd, was founded in the 7th/13th century
by the shqykh Sacld Ahansal the Great; the Zawiyat
al-Sawmaca was erected on the ruins of the town of
Day, near the minaret of the Almoravid mosque,
which had been spared; this zawiya remained until
the beginning of the century as a centre of learning
and mystical exercises; the Zawiya of Dila° [q.v. in
Suppl.] was a religious and cultural influence on the
whole of Morocco for about a hundred years, before
it was devastated in 1668 by the young 'Alawf sultan
Mawlay Rashid; the Zawiya of Bu Djacd, called the
Zawiya al-Sharkawiyya, still enjoys great esteem
throughout the Tadla; the Zawiya of Tamadjdjut,
about 30 km to the east of the town of Bani-Mellal,
was founded by the shaykh cAlf b. cAbd al-Rahman
al-DarcI (d. 1091/1680); it was destroyed but was
later reconstructed, and a mawsim is organised there
every summer; finally, there is the Zawiyat al-Shaykh,
the foundation of which was encouraged by Mawlay
Isma£Il with the aim of counteracting the influence
of the Zawiya Bu Djacd, a branch from the Zawiyya
Nasiriyya of Tamgrut, in the Darca.
Most of the scholars and Sufis bore the ethnic
name of al-Tadill, whilst some of them were known by
an appellation like al-Sawmacf, al-DilaJf, al-SharkawI,
al-Djabirf, al-Bzfwi, al-'Utabf, al-cUmayrI, al-Macdanf,
etc., according to which zavuiya or with which tribe
of the region they were associated. Others belonged
to part of a tribe or some forgotten corner of the
region, so that their origin can only be discovered by
reading biographical and genealogical works. Such is
the case for Abu VAbbas al-Garraw! (d. 609/1212),
for example, the famous poet of the Almohad court,
who at the request of Ya'kub al-Mansur composed
Sajwat al-adab wa-diwan al-cArab, an example of heroic
Maghrib! poetry distinct from the heroic poetry of
the East.
In the 20th century, the plain of Tadla has undergone an important agricultural revolution, principally
due to the introduction of a modern irrigation system. As a result of the construction of the KasbaTadla barrage in 1929, the Umm al-Rabrc was able
to irrigate 34,500 ha of the territory of the Ban!
c
Amir on its right bank; and in 1953 the Bin alWldan barrage on the Wad! al-cAbfd irrigated 69,500
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ha of the land of the Bam Musa on the left bank
of the Umm al-Rab!c; in all a total of some 104,000
ha. After the independence of Morocco, interest in
irrigation grew, so that the total surface area under
irrigation increased to 120,000 ha. As a result there
has been economic and social development, as well
as a growth in the network of urban centres which
have been created to absorb and organise the flow
of emigrants from the different regions.
The decree of 19 December 1955 announcing the
first administrative divisions of independent Morocco
promised thirteen provinces, one of which was the
province of Banl-Mellal, to be made up of most of
the territories in Tadla, plains and mountains. But in
1974, this vast province was divided, and the province
of BanT-Mellal, which would encompass only the plains,
was separated from the province of Azilal, which was
to include the mountainous regions throughout Tadla.
The province of Ban! Mellal actually includes ten
urban centres, the majority of which bear the names
of the tribes who live there. The chief town of the
province is Bam-Mellal with 130,000 inhabitants (in
1988); the others are Fklh ben Salah, Kasba-Tadla,
Sebt Ulad al-Namma, Ulad 'lyyad, Ulad Mbarek, Bar
Wald Ziduh, Ulad Ya'ish, Had al-Bradya and Sfdf
Djaber.
The province of Azilal has six urban centres; Azilal
is the chief town, and the others are Demnat, Afurar,
Wawizaght, Fum al-Djumuca and Bzu.
There are other tribes or parts of tribes not mentioned above which also live in the two provinces. In
the plains are the Bam Shagdal, Ayt al-Rbac, Ban!
Macdan, Gtaya, Semkat, Ulad Hamdan, Ulad Sacld,
and the Ulad Gnaw; and in the mountains are the
Berber Ayt cltab, Ayt Mhammad, Ihansalane, Fatwaka,
Ayt cAtta-u-Malu, Ayt Buzld, Ayt Utfarkal, Ayt Bugummaz, and the Ayt cAbbas.
Bibliography: See the geographers and travellers (Bakrf; Idrfsf; Himyan; Leo Africanus) and the
historians (Ibn Khaldun, Tbar; anon, K. al-Istibsdr;
Baydhak, Akhbdr al-Mahdt, Rabat 1971; al-Muktabas
min Kitdb al-ansdb, Rabat 1971; Ahmad al-Zayya.nl
al-Mansurf, Ta'rikh baldat Khunifra, ed. Amahzuh,
Casablanca 1986). Also Ch. de la Foucauld, Reconnaissance au Maroc, Paris 1988; L. Massignon, LeMaroc
dans les premieres annees du 16me siecle, Algiers 1900;
R. Peyronnet, Histoire du Tadla des origines a 1910,
Algiers 1924; Tadla, Moyen-Atlas, pays ^aian, Algiers
1923; H. Terrasse, Hist, du Maroc, Casablanca 1950;
J. Martin et alii, Geographic du Maroc, Paris 1964;
Muhammad Hadjdji, al-^dwiya al-dild'iyya, Rabat
1964; Mustafa cArbush, Min ta'rikh mintakat iklim
Tadla wa-Bani Malldl, Casablanca 1989; Muhammad
Tamlm, art. Azilal, in Encyclopedic du Maroc, Sala
1989; Ahmad cAmalak, art. Tadla, in ibid.', cAbd
al-Fattah Abu 'l-clzz, al-Djihaz al-hadan bi-Tddld,
diss. 1989-90; Actes du collogue de la Faculte des Lettres
de Beni-Mellal on the theme Tddld, histoire, espace et
culture, _Casablanca 1993.
(MOHAMMAD HAJJI)
TADLIS (A.), a term of Islamic law, verbal
noun from Form II verb dallasa which means, according to LCA, "to conceal a fault in a commodity", with a not obviously related noun form dalas
"darkness".
1. In the law of sale and c o n t r a c t .
According to a generally-accepted view, found e.g.
in Coulson, the term stems from the Byzantine Greek
word dolos (< Latin dolus) with the idea of fraudulent
concealment of defects in merchandise. Ryner points
out that both tadlis and taghnr [q.v] appear to be
almost synonymous and used interchangeably by clas-
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sical authors. Tadlis is the term adopted by the Maliki
school for the concept of taghnr, although this school
represents only a part of the Medinan law, and the
main term used for fraud, taghrir, is a native Arabic
word. Tadlis is quoted by Ryner as parallel to the
English legal term of "misrepresentation", as used in
Bahrain law (article 20). The difference between taghnr
and tadlis remains subtle, and perhaps one can trace
it in the nature of the action contained in each word.
Although both refer to fraudulent actions, tadtis is more
concerned with the object of the contract, mahall alc
akd, whereas taghnr is a fraudulent action that takes
place against a second person who buys or enters into
the contract. Tadlis, according to Shaykh al-Dardfr,
occurs "when the buyer does not explain a fault that
he is aware of in his commodity". The distinction
between the two might be less ambiguous when we
observe their other usage in Arabic; tadlis often seems
to be used to describe abstract concepts like a weak
hadith (see 2. below), while taghnr is used to describe
a physical action like deception in marriage. Although
tadlis is not found in the primary Islamic sources (e.g.
the Kur'an) or frequently mentioned in early texts,
the LCA quotes SacTd b. al-Musayyab as having used
a word of the same root to describe temporary marriage as a cause that leads to the evil of fornication,
dhancat al-zind. Sacld b. al-Musayyab used the term
dawlasi instead of dhan'a, the means of evil. This can
be seen as one of the instances that views evil from
a positive angle [see further SADD AL-DHARA?IC] .
Bibliography: LCA, Beirut n.d., vi, 86; Ibn alAthlr, Nihdya, Cairo 1963, ii, 130; NJ. Coulson, A
history of Islamic law, Edinburgh 1964, 28; Ahmad
b. Muhammad al-cAdaw! al-Dardlr, al-Sharh al-saghir
c
ald akrab al-masdlik ild madhhab Malik, ed. Mustafa
Kamal Wasfi, Cairo 1973, iii, 160-4, iv, 43-5; Nur
al-Dm cltr, Lexique des terms techniques de la science du
Hadith, Fr. tr. and adaptation by 'Abd al-Latff alShirazf al-Sabbagh and Dawud Gril, Damascus
1977, 25-7; S.E. Ryner, The theory of contracts in
Islamic law, London 1991, 194, 204, 208.
(M.Y. Izzi DIEN)
2. In the science of hadith.
Here, tadlis is a generic term indicating a number
of deceitful methods used by hadith transmitters
to make isndds [q.v.], with which traditions had to be
authenticated, acceptable.
The term used in a hadith context developed out
of the original connotation of deceit, e.g. of a man
who pretends that he is a free-born but is in reality
a slave (al-Kulaym, Kofi, ed. Ghifarl, v, 405, 1. 1, 410).
Goldziher (Muh. Stud., ii, 48) states that the word is
connected etymologically with dolus. By general consensus, this tampering with isndds was considered a
kind of fraud but less objectionable than outright mendacity (= kadhib). In mediaeval Muslim hadith sources,
it is recorded that tadlis was already resorted to among
the second earliest generation of hadith transmitters,
that of the Successors. Examples of such Successors
mentioned are al-Hasan al-Basri (d. 110/728 [q.v.])
and Katada b. Di'ama (d. 117/735 [q.v.]) among many
others. In fact, all through the first two and a half
centuries after the Hiajra, during which time traditions were transmitted that eventually found a place
in the canonical collections, tadlis was practised on
varying scales of deceitfulness by very many transmitters whose activities, however, hardly ever escaped
detection, if the large number of cases recorded is
anything to go by. Apparently the first hadith scholar
to catalogue the diverse tadlis methods used was alHakim al-Naysabun (d. 405/1014 [q.v]), cf. his Macrifat
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c
ulum al-hadith, ed. Mu'azzam Husayn, HaydarabadCairo 1937, 103-12. He distinguished six categories.
Several of these showed up so much overlap in the
eyes of the mediaeval hadith expert Ibn al-Salah alShahrazuri (d. 643/1245 [q.v]) that he summarised
those six under only two headings: (1) tadlis in the
isndd amounting to mentioning an informant but without adding that between that informant and oneself
there were one, two or more other transmitters left
unmentioned; and (2) tadtis in the identification of
one's informant in an isndd by deliberately using a
name, patronymic or agnomen by which the person
was generally not known in order that he might not
be recognised. The first category became the more
severely criticised of the two, even prompting Shu'ba
b. al-Hadjdjadj [q.v.] to label it "the brother of mendacity". It eventually gave rise to some casuistry on
how to deal with such toaf/w-affected traditions. The
second category was seen to be less infamous, and
qualifying this form as tadtis depended on the overall
measure of (un)reliability of the transmitter once
that man's identity was denuded of mystification.
Possibly the earliest collection solely devoted to riajdl
[q.v.] accused or suspected of tadlis is the Kitdb alMudallism of Husayn b. 'All al-KarablsI (d. 245/859
or 248/862 [q.v], cf. Sezgin, GAS, i, 599-600), which
is preserved in some fragments in later works, but
the Fihrist of Ibn al-Nadfm also mentions a similar
collection ascribed to CA1I Ibn al-Madfm (d. 234/849)
of which there does not seem to be a trace. In all
the later riajdl lexicons, the term shows up frequently.
Bibliography. Ibn Abl Hatim, K. al-Maajruhm,
Haydarabad 1970, 77, lists some famous thikdt [q.v]
among the mudallisun; al-Khatfb al-Baghdadl, K. alKifdya f t cilm al-riwdya, Haydarabad 1357, 355-71;
Ibn al-Salah al-Shahrazurf, Mukaddima [ft cilm alhadith], ed. cAJisha cAbd al-Rahman Bint al-Shati3,
Cairo 1974, 165-72; Ibn Radjab, Shark cilal alTirmidhl, ed. al-Sayyid Subhf Djasim al-Humaydf,
Baghdad 1396, 264-8; Suyuti, Tadrib al-rdwi ft shark
Takrib al-NawdwT, ed. cAbd al-Wahhab cAbd al-Latif,
2
Cairo 1966, i, 223-31; G.H.A. Juynboll, Muslim
tradition. Studies in chronology, provenance and authorship
of early hadith, Cambridge 1983, index s.w. Karabfsf
and tadlis.
(G.H.A. JUYNBOLL)
TADMAKKAT (also Tadmakkat, Tadmakka,
Tadimakka, and Tadmak, in Arabic transcription;
Tadmakkat in modern Tamashak), name of a mediaeval urban crossroads between Black Africa
and North Africa and al-Andalus. According
to Ibn Hawkal (i, 84, 105), the Tadmakkat area was
ruled by Muslim Berbers of the Banu Tanmak. Yakut
(ii, 938), probably borrowing from the lost work of
al-Muhallabl (d. 380/990), mentions "Zakram" (possibly a textual corruption of *Akram, from the Berber
aghrem "settlement") as the capital of the "kingdom of
Tadmak". Since al-Bakn (460/1067-8), the name
"Tadmakkat" has been glossed as "The likeness of
Mecca", or "This is Mecca", on account of the town's
topography and role as Islamic centre.
Tadmakkat's ruins and cemeteries, rich in Arabic
inscriptions, are in the Adagh-n-Ifoghas, Mali, at lat.
18° 46' N., long. 1° 11' E., at the site called 3ssuk
in Tamashak (possibly from the Arabic al-suk "The
Market") which also displays rock engravings and inscriptions in Tifmagh [q.v., and see BERBERS, vi]. The
earliest Arabic inscription so far published dates from
404/1013-4. But trans-Saharan contacts started much
earlier. 3ssuk is on an ancient chariot route from
the Fazzan. Later, from the late 2nd/8th century to
the late 5th/llth century, Tadmakkat was frequented

by Ibadiyya [q.v] Maghribi traders coming from
Tahart (until its fall in 296/909), the Djabal Nafusa,
Sadrata and Warglan. The military intervention by
Ghana and the Murabitun [q.w.] in 476/1083-4 or
503/1109-10 was a setback to Ibadr influence in
Tadmakkat. But even before this, the town's Maghribf contacts had been not only with Ibadr centres
but also with Kayrawan and Tripoli. Its principal
sources of slaves, gold, and ivory were Gawgaw
(Kawkaw or Djawdjaw), i.e. Gao on the Niger, and
Ghana.
By 737-8/1337-8 al-'Umarf mentions Tadmakkat
no longer as a major trans-Saharan crossroads but in
the context of a mainly pastoralist economy. However, this perhaps reflected a temporary situation. Two
confused passages in Ibn Khaldun, clbar vi, 202, vii,
51-2, dating from 754-76/1353-75, purportedly about
Takadda (Tagadda, in the Ahlr/Ayar area), are likelier to refer in part to Tadmakkat. If so, they suggest
a renewal of this town's long-distance contacts—with
the Mali empire and Ibadr and other areas of the
Maghrib. In any case, 3ssuk/Tadmakkat remained on
the caravan route transporting Saharan salt to Gao,
and up to the mid-11th/17th century retained a degree
of urban life though perhaps not without interruptions.
The 19th-century writings of the Kal-3ssuk Tuareg
depict the town as a seminal centre of dispersion of
Sufi (Kadirf) mystics in the Sahel in the late 9th/15th
and the 10th/16th centuries, following ruinous attacks
by Songhay armies. It was finally abandoned after the
Moroccan conquest of Songhay (999/1591) downgraded the route to Gao, and following the llth/17thcentury droughts and conflicts in the Adagh-n-Ifoghas.
Bibliography: See also Bakrf, al-Masdlik wa'l-mamdlik, ed. and tr. de Slane, 181-3/338-43; Zuhrf,
K. al-^acrdfiyya, ed. Mahammad Hadj-Sadok, in
BEL Or., xxi (1968), 180-1, 183-4; cUmarf, Masdlik
al-absdr, excerpt, tr. J.F.P. Hopkins and N. Levtzion,
in Corpus of early Arabic sources for West African history, Cambridge 1981, 274; H. Lhote, Contribution d
I'etude des Touaregs soudanais, in BIFAN, xvii B (1955),
334-70; H.T. Norris, The Tuaregs, Warminster 1975,
passim', idem, The Arab conquest of the Western Sahara,
Harlow and Beirut 1986, 81-90; J.O. Hunwick, Gao
and the Almoravids, in B.-K. Swartz Jr. and R.E.
Dumett (eds.), West African culture dynamics, The
Hague 1979, 413-30; T. Lewicki, Les origines et
I'islamisation de la ville de Tadmakka, in Le sol, la parole
et I'ecrit. Melanges en hommage a Raymond Mauny, i,
Paris 1981, 439-44; E. Hodgkin, Social and political
relations on the Niger Bend in the 17th century, Ph.D.
thesis, Birmingham University 1987, unpubl., 67-8,
444-9; P.F. de Moraes Farias, The oldest extant writing of West Africa, in Journal des Africanistes, Ix (1990),
65-113._
(P.F. DE MORAES FARIAS)
TADMIN (A.), quotation, enjambment, implication.
This term ("inclusion") has a n u m b e r of different senses in Arabic poetics and stylistic s. It is used for the incorporation in a poem of
a line, or part of a line, by another poet by way of
quotation rather than plagiarism [see SARIKA. In literature, in Suppl.]. Felicitous quotation was included
by Ibn al-Muctazz [q.v] in his seminal K. al-Badi(among
the "beauties of speech" and was therefore adopted
by many later authors, who often discuss it together
with related phenomena such as the literary quotation
of Kur'an or Tradition [see IKTIBAS]. Related terms
are isti'dna ("seeking help") and iddc ("depositing"),
sometimes as synonyms of tadmln in order to avoid
confusion with other senses of the term. It was par-
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ticularly appreciated if a different twist was given to
the quoted part in its new context. Witty quotations
are found already in Abu Nuwas [q.v.]', extensive use
of tadmin is found in parody. The kharaja of the
muwasJishah normally poses as a quotation, which it
often is.
Tadmin meaning enjambment, the syntactical dependence of a line on a following line, is usually condemned by the prosodists, especially the more extreme
forms (the standard example is al-Nabigha al-Dhubyanfs
innll'shahidtu "I/have witnessed", a phrase that straddles two consecutive lines). The same restrictions were
sometimes made to apply to sagjc [q.v.]. Some forms
were, however, condoned and even appreciated, such
as the structure exemplified by the same poet in ma
'l-Furatu. . . bi-aajwada minhu ("The Euphrates... is
not more generous than he"), with several lines intervening, a structure often found. The short lines of
some metres from cAbbasid times and strophic forms
such as muwashshah and za$al [q.vv] brought about a
relaxation of the strict rules of the prosodists. Ignoring
the caesura between hemistichs (idradj. or tadwir) is not
condemned; in some metres (e.g. khqftf), words often
straddle the two halves of a line.
Tadmin meaning "implication" is listed in al-Nukat
ft icdj.dz al-Kur}dn by al-Rummanf [q.v.] as one of the
ten elements of Kur'anic eloquence; it is explained as
either a form of brevity (lajdz, also separately listed
among the ten elements) or the connotation of word
or expression (e.g. muhdath "created" implying a muhdith
"creator"). This sense was rarely taken over by writers on stylistics and rhetoric.
Bibliography. Tahanawf, al-Kashshdf/A dictionary
of the technical terms., 896-8; A.F.M. von Mehren, Die
Rhetorik der Araber, Copenhagen-Vienna 1853, 138-40;
A. Jones, Final tadmin in the poems of Abu Nuvuds,
in Arabicus felix . . . (Festschrift A.F.L. Beestori), Oxford
1991, 61-73; Amidu Sanni, On tadmin (enjambment)
and structural coherence in classical Arabic poetry, in BSOAS,
lii (1989) 463-6; J.E. Bencheikh, Poetique arabe, Paris
1975, 148-55; Sayed Al-Bahrawi, L'enjambement: des
restrictions prosodiques a la liberte du vers, in Actes du
XF Congr. de L'Assoc. Intern, de Litt. Comp. (Paris,
1985), vi, 205-12; GJ. van Gelder, Beyond the line,
Leiden 1982 (see index); idem, Breaking rules for fun:
making lines that run/on, in LA. El-Sheikh et alii (eds.),
The challenge of the Middle East, Amsterdam 1982,
25-31, 184-6; A. Arazi, Metrique et langage poetique:
le cos de Hdlid al-Kdtib et des poetes de muwassah, in
IOS, xi (1991) 107-36.
(G.J.H. VAN GELDER)
TADMUR, TADMOR, the ancient name, and that
of modern Arabic usage, for the city of Palmyra.
It lies in the Syrian Desert some 145 km/90 miles
east of Hims and 240 km/150 miles west of the middle Euphrates (lat. 34° 36' N., long. 38° 15' E., altitude 407 m/1,336 feet).
From early times, Tadmur must have been a station on the caravan route connecting Mesopotamia
with Syria, since the road on which it lay could pass
through a gap in the southwest to northeastwardsrunning chain of hills: to the southwest of Tadmur,
the Djabal al-Khanazir, and to the north and northeast, the Djabal Abu Radjmayn running on to the
Djabal al-Bishrf and the Euphrates. It was clearly of
importance in the late second millennium B.C., when
letters from Mari record that Tiglath-Pileser I (11161076) defeated men from Tadmur in the land of
Aiiiurru, and it was significant enough for the Old
Testament author of II Chron. viii. 4 to attribute its
building to King Solomon.
Under the Romans, the place was of international
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significance because of its position facing the lands of
the Romans' enemies, the Parthians and the Sasanid
Persians. In the troubled 3rd century A.D., the citystate of Palmyra was able to develop a wide-ranging
policy and become a military power of significance
under its energetic prince Septimius Odenathus II
(Udhayna b. Hayran b. Wahb Allat), who drove the
Persian emperor Shapur I [q.v.] back as far as his
capital Ctesiphon and who acquired from the Roman
emperor the title corrector totius orientis "governor of all
the East". After Odenathus's assassination in 267 or
268, his widow Zenobia (Zaynab) and her son Vaballathus (Wahb Allat) continued Odenathus's activist policy, but in 272 Palmyra had to open its gates to the
emperor Aurelian and Roman control. Zenobia, famed
equally for her beauty and her intellect, entered later
Arabic folklore under the name of al-Zabba; inter alia,
she was said to have enticed and then killed the king
of al-Hfra, predecessor there of the Lakhmids, Djadhfma al-Abrash [q.v.] (al-Tabarf, i, 757-61; al-Mascudf,
Muruaj, iii, 189-99 = §§ 1046-57; cf. R.A. Nicholson,
A literary history of the Arabs, London 1907, 35-7). Palmyra subsequently became a legionary station on the
strata Diocletiana linking Damascus with the Euphrates.
In 325 its bishop, Marinus (who could conceivably
be, in the surmise of Irfan Shahid, an Arab, since
we know of a famous Arab clan in al-Hfra, the Banu
Manna; see his Byzantium and the Arabs in the fourth
century, Washington D.C. 1984, 345), attended the
Council of Nicaea, and Justinian later built a church
there.
Its great days ended with the Arab overrunning of
Syria. In the 630s, it surrendered sulhm to Khalid b.
al-Walld but later rebelled and had to be conquered
c
anwatan (al-Baladhun, Futuh, 111-12; Yakut, Bulddn, ed.
Beirut, ii, 18-19). It now became a settlement of the
Kalb, who dominated central Syria under the Umayyads. It was one of the towns which, under the
claimant Sulayman b. Hisham, rebelled against Marwan II al-Himar in 127/744-5 (al-Tabarl, ii, 1896,
1912), and according to Ibn al-Faklh, 110, cf. Yakut,
ii, 17, Marwan had part of Tadmur's walls pulled
down. Soon afterwards, its people were involved in
the pro-Sufyanid, anti-cAbbasid movement in Syria of
Abu '1-Ward al-Kilabl (al-Taban, iii, 53).
The town suffered in later times from earthquakes,
especially that of 552/1157, and Benjamin of Tudela's
assertion, only sixteen years later, that there were
2,000 Jews at Tadmur seems unlikely. It now sank
to the status of a miserable village amongst the extensive ruins of ancient Palmyra. It was rediscovered by
the West when in 1678 two traders from the English
Levant Company's factory at Aleppo visited the site,
and this last was explored in detail by Robert Wood
in 1751 and splenoUdly described and illustrated by
him in his The ruins of Palmyra, otherwise Tedmor, in the
desert, London 1753. The town has now revived in
the 20th century through its position during the interWar period and the post-Second World War years
on the Iraq Petroleum Company's Kirkuk-Tripoli oil
pipeline and through the growing tourist trade; it is
now a town of over 30,000 inhabitants in the muhdfaza
or governorate of Hims.
Palmyra was of significance in the development of
early Arabic culture. Although the inscriptions, numbering almost 2,000, found at Palmyra include many
in what is a continuation of Imperial Aramaic and
although Greek must also have been a language of
cultural prestige, the everyday language of the townspeople in the early Christian centuries was probably
Arabic and the people themselves ethnically Arab.
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This is shown by the Arab names of its rulers during the period of its florescence in the 3rd century
A.D. and the fact that over half the personal names
occurring in the inscriptions (naturally, from the class
of notables and leading merchants) can be explained
etymologically as Arabic; they include, e.g. many theophoric names with the god Arsu and the pan-Arab
goddess Allat [see AL-LAT]. As well as Arsu, whose
name is an adaptation of Ar. Ruda "the Favourable,
Benevolent One", and Allat, other Arab deities are
prominent, such as Macn, cAz!zu, Sacr or Sacd, Salman
and Rahfm. The whole region of Palmyrene, passing
under the control of the Lakhmids of al-Hlra, must
have become substantially Arabised; in 328, at alNamara [q.v] some 220 km/140 miles to the southsouthwest of Palmyra, the king ImruJ al-Kays b. cAmr's
funerary inscription was written not in Aramaic but
in Arabic language with the Nabataean alphabet (see
F. Briquel-Chatonnet, in L'Arabie antique de Karib'il
a Mahomet. Nouvelles donnees sur I'histoire des Arabes grace
aux inscriptions., ed. Gh. Robin = RMMM, no. 61
[1991-3], 40-3).
Bibliography: For older bibl., see El1 art. Palmyra
(F. Buhl): See now Le Strange, Palestine under the
Moslems, 540-2; R. Dussaud, La topographie historique
de la Syrie antique et medievak, Paris 1927, 247 ff.;
A. Musil, Palmyrena. A topographical itinerary, New York
1928, 136-43 and index; Christine P. Grant, The
Syrian Desert. Caravans, travel and exploration, London
1937, index; Naval Intelligence Division. Admiralty
Handbooks, Syria, London 1943, 230 and index;
Shahid, Byzantium and the Arabs in the fourth century,
20-2; I. Browning, Palmyra, London 1974; J. Starcky
and M. Gawlikowski, Palmyre, Paris 1985; J. Texidor,
Un port romain du desert, Paris 1985; D.N. Freedman
(ed.), The Anchor Bibk dictionary, New York 1992, v,
136-7; Gawlikowski, Les Arabes en Palmyrene, in Helene
Lozachmeur (ed.), Presence arabe dans le Croissant fertile avant I'Hegire, Paris 1995, 103-8; E.M. Myers (ed.),
The Oxford encyclopedia of archaeology in the Near East,
New York 1996, iv, 238-44.
(C.E. BOSWORTH)
TADRIS (A.), the masdar of the form II Arabic
verb darrasa "to teach". One who teaches is known
as a mudarris. In contemporary usage, the term is an
unfocussed one, referring to instruction of different
varieties. The term mudarris thus indicates a "teacher"
in its most general sense, although it can also have
a more specific meaning: in the hierarchy of modern
Egyptian universities, for example, a mudarris is an
instructor holding the Ph.D., but ranking below an
ustddh and ustddh musd'id—roughly analogous, therefore,
to an assistant professor in an American university.
In the classical and mediaeval periods, the term
tadns, as well as various other technical terms derived
from the same root, had more precise connotations.
Tadns usually referred specifically to the teaching of
the religious law, that is, fkh [q.v.], and in this was
distinct from other terms used to describe the transmission of knowledge: the relatively uncommon tasdir,
for instance, when used to mean instruction, had a
more general application, while ta'llm, which also indicated teaching, usually referred to instruction at a
more basic level (hence mucallim, a primary school
instructor or Kur'an teacher). The term tadns could
be used with regard to instruction in other subjects,
especially when it was combined with a qualifying
phrase; thus, for example, tadns al-tafsir ("teaching
Kur'anic exegesis"), or even tadns al-tibb ("teaching
medicine").
The methodology of instruction in the law has

been thoroughly studied in a number of works by
G. Makdisi, and discussed more fully in other entries
of this Encyclopaedia [see esp. MADRASA]. After an
invocation, a class (dars, pi. durus) consisted of lecture
and dictation, with the instructor providing an exegesis of the text or question under cHscussion. At more
advanced levels, instruction focused on disputation
(mund^ara), in which the mudarris explored fine points
of legal doctrine with his students and probed their
understanding of the issues and their ability to solve
difficult legal problems. As in all the traditional Islamic
sciences (as, indeed, in pre-modern education more
generally), memorisation played an important role. As
the purpose of instruction in the law was the training of qualified jurists and professors, legal education
culminated in the issuing to the student of an idjdza
[q.v.] (the term was borrowed from the conventions
for the transmission of hadlth [q.v.]) acknowledging his
qualifications to teach the law himself (iajaza li 'l-tadris)
or to issue fatwds (iajdza li 'l-iftd3), or sometimes one
encompassing both practices (iajdzat al-iftd3 wa 'ltadns) (examples in al-Kalkashandf, Subh al-acshd, xiv,
322 ff).
The establishment of institutions devoted principally
or exclusively to higher education (both mosques with
endowments supporting organised classes, and, from
the 5th/llth century, madrasas) had little effect on the
process of tadns itself. Methods of instruction remained
the same, as did the measure of a pupil's success (the
idjdza, usually awarded by his teacher or teachers):
no system of institutional degrees took root before the
modern period. But the spread of educational institutions, and of the endowments which supported them,
did have a profound impact on the social context in
which tadns took place. Most importantly, tadns came
to signify not merely an activity but an office, in
effect, a professorship, one to which a learned individual could be appointed, and from which he might
derive valuable emoluments. The reification of tadns
is reflected in the appearance in the sources of a
plural form, taddns, which was used to indicate the
separate "professorships" in different fields (fkh, hadith,
tafsir, Arabic grammar, etc.) which an institution might
support, or the multiple teaching posts held by a single individual (al-Kalkashandf, Subh, iv, 39).
The social and even political consequences of this
process of reification were enormous. Many of the new
schools and endowed mosques were the creation of
the ruling elite, and the founders might retain control of appointments to their institutions' professorships. So, for example, when Nizam al-Mulk called
Abu Hamid al-Ghazalf to Baghdad and appointed
him to the tadns of Shafi'f fkh in the Nizamiyya
madrasa, bestowing on him the honorifics "Zayn alDm" and "Sharaf al-Asimma" (Ibn al-Djawzf, alMunta^am, ix, 55), his action was as much a political
statement as an expression of personal piety. Sultans
in Mamluk Cairo routinely interfered in the appointment process, naming scholars to professorships not
only in madrasas which they themselves had founded
but in older institutions as well.
From the standpoint of academic instruction, a more
important issue concerned the way in which scholars
themselves learned to control and manipulate professorial posts. On one level, of course, the academic
elite benefited from the proliferation of endowed professorships. Not only were they guaranteed a stipend
for their instructional efforts, but a respected scholar
might acquire and hold multiple positions simultaneously. In the mid 8th/14th century, Takf al-Dln alSubki held professorships mjikh in several institutions
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in Cairo, which he then passed on to his son Baha'
al-Dm (Ibn Hadjar al-cAskalani, al-Durar al-kdmina,
Cairo 1966-7,'i, 225-6; Ibn 'Taghrfbirdl, al-Manhal alsdfi, Cairo 1984, i, 409)—indicating that scholars, as
well as sultans and viziers, had learned how to play
the game of patronage. Another member of the Subkl
family, Tadj al-Dm cAbd al-Wahhab, was critical of
scholars holding professorships in two or more schools
(Mu'id al-nicam wa-mubid al-nikam, ed. D.N. Myhrman,
London 1908, 164), but in fact the practice was common, and led to the frequent appointment of substitutes to fulfill the duties of an absent or over-burdened
mudarris. Alternatively, a lucrative professorship might
be divided among several different scholars; the sources
frequently report that some individual "held half the
professorship" (lahu nisf al-tadris) in a given institution.
Moreover, the financial lure of a well-paid tadris could
be deleterious to the quality of instruction by attracting unqualified individuals. Tadj al-Dm al-Subkf worried about lazy professors who would simply memorise
two or three lines of a text, deliver them to the assembled class, and leave; such individuals, he said, were
"not fit for a professorship [of law]" (ghqyr sdlih li
'l-tadris) and did not deserve a professor's stipend (ibid.,
153). Such problems did not necessarily pose a serious threat to the transmission of knowledge in mediaeval Islamic societies, but they did result from the
transformation of tadris into an institutionalised and
remunerative office.
Bibliography: G. Makdisi, The rise of colleges. Institutions of learning in Islam and the West., Edinburgh
1981; J. Berkey, The transmission of knowledge in medieval
Cairo. A social history of Islamic education, Princeton
1992. _
(J.P. BERKEY)
TADWIN (A.), the verbal noun from dawwana "to
register", most probably a denominal verb from the
Persian noun diwan [q.v.]. For tadwm in the connotation of "drawing up lists for military and administrative purposes", see DIWAN. For its use as "gathering
poetry of a certain poet or tribe", see SHICR.
In the science of hadith, the term indicates the collecting of traditions in writing in order to derive
legal precepts from them and not as a mere memory aid, for which rather the terms kitdbat al-cilm or
k. al-hadith were used. The period of tadwm al-hadith
is generally assumed to have started at the end of
the 1st/7th century with the order issued by the
Umayyad caliph 'Umar b. cAbd al-cAzIz to Ibn Shihab
al-Zuhrf (d. 124/742) to repair to Medina and collect all the traditions he could lay his hands on.
Another person receiving a similar order is Abu Bakr
b. Muhammad b. cAmr b. Hazm (d. sometime between 110/728 and 120/738),'cf. Ibn Hadjar, Tahdhib
al-tahdhib, Haydarabad 1327, xii, 39, Suyuti, d-Wasa'il
fi musdmarat al-awd3il, ed. M.S.B. Zaghlul, Beirut 1986,
100. This resulted in as yet unstructured collections
which differed from those made during the kitdba stage
in that they aimed at completeness. The Meccan traditionist cAbd al-Malik b. cAbd al-cAzfz Ibn Djuraydj
(d. 150/767) is also mentioned as one of the first to
collect cilm in this manner. Out of tadwtn there arose
the tabwib: there we see the first attempts at bringing
the material together in chapters (Ar. bob, pi. abwab)
under certain subject headings of gradually increasing
detail and sophistication. Alongside this we find the
first structural division of hadlths into collections
ascribed to certain ancient individuals, Companions
or Successors, which resulted in the first musnad [g.v.]
collections, while the tabwib gave rise to the first
musannqf [g.v.] works.
Bibliography: For a detailed account of the
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Muslim point of view, cf. Muhammad 'Adjdjadj alKhatlb, d-Sunna kabl d-tadwn, 'Cairo 1963, 293-382;
G. Schoeler published on this subject four articles
in Isl., Ixii (1985), 201-30; Ixvi (1989), 38-67, 213-51;
and Ixix (1992), 1-43; G.H.A. Juynboll, Muslim tradition. Studies on chronology, provenance and authorship of
early hadrth, Cambridge 1983, 21-2.
(G.H.A. JUYNBOLL)
TAFARNUDI (A.), from Ifrandj [q.v.], lit. "adopting, imitating or aping the manners and customs of
the Franks, i.e. the Europeans". The term was used
by the pioneer journalist Khalfl al-Khurf in his satirical novella Way idhan lastu bi-Ifrandji ("Alas then, I
am not a European"), published in the magazine
Hadikat al-Akhbdr in 1860, and may be older. The
Turkish alqfranga[lik], from Italian alia franca, and the
Persian gharbzada[gi\, literally "West-struck[ness]", convey the same meaning. The latter term has been variously rendered as "Westosis" and "Westoxication".
During the 19th century, Muslims in significant
numbers became aware of the culture, as well as of
the political, military and commercial power of Europe,
and reacted to it in various ways. Some responded
eagerly, learning a European language, reading and
even translating European books, and sometimes even
adopting European dress and some European social
usages. Others responded negatively, and called for
the rejection of these alien and infidel innovations.
Tafarnudj., with its equivalents in other Islamic languages,
was a term used by the latter to designate—and
denigrate—the former. The first European language
to be widely used in the Middle East was Italian, followed by French and finally English. The stages of
cultural penetration can be traced in the sequence
and distribution of loanwords. Senate and Parliament
in Ottoman Turkish are Senato and Parlamento, because
it was in Italian that the Ottomans first heard of
these physically and culturally remote institutions. It
was not until late that Turks met senators, and that
reports of parliaments reached the Arab provinces—
hence Turkish senator and Arabic barlamdn. By that
time, French had replaced Italian as the European
lingua franca of the Levant. In the late 20th century,
both were being replaced by English, usually in its
American form.
Like the Frenchified fop in English, German and
other European literatures in the period of French
cultural ascendancy, the imitator of European ways
became a figure of fun in Arabic, Persian and Turkish
literature. Sometimes the attack is directed against
any and every form of Western influence or borrowing. More often, in modern literature, it is concerned
with the mindless imitation of everything Western,
good, bad and indifferent alike.
Bibliography: Rotraud Wielandt, Das Bild der
Europder in der modernen arabischen Erzahl- und Theaterliteratur, Beirut-Wiesbaden 1980, esp. 131 ff., 146 ff.,
151-2; Jalal Al-e Ahmad, Plagued by the West (Gharbzadegi). Translated from the Persian by Paul Sprachman,
New York 1982; Hasan Mukaddam, I^ajar Khdn
az Farang dmada (Fr. and Pers.), Oakland, Calif.
1984. On earlier Muslim perceptions of Europe
and Europeans, see B. Lewis, The Muslim discovery
of Europe, New York 1982. On Ottoman reactions
to the first inroads of French language and culture, see idem, The impact of the French Revolution in
Turkey, in Jnal. of World History, i (1953), 105-25,
revised version in G.S. Metraux and F. Crouzet
(eds.), The new Asia. Readings in the history of mankind,
New York and London 1965, 31-59.
(B. LEWIS)
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TAFDIL (A.), literally "superiority, the act of raising something to a higher level or degree". In grammar, it is the raising of a quality to a degree
combining both the "comparative" and "superlative"
functions of European adjectives, hence usually translated as "elative". Formally, the elative has the patterns qfcalu (masc.) and fifld (fern.) with sound plurals
(also qfacilu and Jucalu respectively), in an obvious but
still unexplained parallelism with the colour and defect
adjective patterns afcalu a.ndfacld3u. The origins of the
patterns remain obscure: Wehr, 598 ff. (summarised in
Fleisch, 409 ff.) provides some circumstantial evidence
to connect afcalu with exclamatory formulae; Bravmann,
34, speculates, with no evidence at all, that ahsan is
a variant of hasan produced by a different resolution
of the initial consonant cluster in *hsan which would
underlie both forms. However, no theories can account
for the feminine forms, still less for the syntax and
possible links with the ffl al-tafaajajub or "verb of surprise", which also has the form qfcal (in md afcalahu,
or qf'il in qfcil bihi).
The comparative and superlative senses are distinguished only syntactically, broadly a distributive structure (af'alu min) for our comparative, and annexation
(afcalu shay3m, qfcalu }l-shay31, qf{alu 'l-ashyd31) for the
superlative (see Wehr, 572, and reference grammars
for details), which is thus seen to have the same syntax as hull "all" and ayy "which". Wehr, 612, makes
the important point that qfcalu forms are derived not
only from simple "positive" adjectives but fromxany
kind of word, even a verb.
The semantic and rhetorical features of the elative,
as in other languages, are most complex. An interesting case is the occurrence of qfcalu in isolation, of
which the best known example is Allah" akbaru\
Slbawayhi's [q.v] "comparative" paraphrase akbaru min
kuW shafin (Kitdb, ed. Bulak, i, 233, ed. Derenbourg,
i, 199) clearly reflects the intuitive understanding of
this expression, but is remarkable also for the way it
delicately avoids the heresy implicit in a "superlative"
paraphrase akbaru shay3™/ 'l-asjyd31, even though logically
the two formulations might appear synonymous (wa
'Hah" cflam}. Nor was Slbawayhi unaware of syntactical problems caused by comparing a thing with itself,
as in md ra3aytu raajul0" ahsanu/a ft caynihi 'l-kuhl" minhu
Ji cayn{ zaydm (ibid., i, 232/i, 199), a topic which
detached itself as the "Kuhl question" (mas'alat al-kuhl]
in later literature (see al-Mubarrad [q.v], al-Muktadab
iii, 248 ff., where there are also further references).
Bibliography: H. Reckendorf, Arabische Syntax,
Heidelberg 1921, index, s.v. Elativ, Komparativ,
Superlativ; H. Wehr, Der arabische Elativ, Wiesbaden
[1953]; W. Wright, A grammar of the Arabic language,
index, s.v. Adjectives', M.M. Bravmann, The Arabic
elative. A new approach, Leiden 1968; al-Mubarrad,
K. al-Muktadab, ed. M/A.Kh. c Udayma, Cairo
1964-8; H. Fleisch, Traite de philologie arabe, Beirut
1961-79, i, 408-15; M. Ullmann, Arabische Komparativsatze, in Machrichten der Akad. der Wiss. in Gottingen
(1985), no. 7; V. Cantarino, Syntax of Modern Arabic
prose, Bloomington-London 1974-5, ii, 467-86.
(M.G. CARTER)
AL-TAFF, the desert region that lies west of
Kufa along the alluvial plain of the Euphrates. It is
higher than the low-lying ground by the river and
forms the transition to the central Arabian plateau.
According to the authorities quoted by Yakut, Bulddn,
iii, 359, al-tqff means an area raised above the surrounding country or fringe, edge, bank; the name is
not found after the 13th century. The district contains a number of springs, the waters of which run

southwest (cf. Ibn al-Fakfh, 187). The best known of
these wells was al-eUdhayr. From its geographical position al-Taff was the scene of the first encounter between the Arabs and Persians (al-Tabarl, i, 2210,
2247; Ibn al-Athlr, iii, 345, 351). The Sasanid kings
had stationed there feudal guardians of the frontier
which was defended by forts (maslaha) and a great
ditch (khandak) which began at Hit (Ibn Rosta, 107).
On al-Taff lay al-Kadisiyya [q.v.] and also Karbala'
[q.v], famous as the scene of the death of al-Husayn
(Yakut, loc. cit., and Bakrl, Mu'ajam, ii, 456). The latter is accordingly referred to as al-Maktul bi 'l-Tqff
(cf. al-Mukhtar, in Ibn al-Athfr, iv, 140; cf. also the
poem quoted by Yakut, loc. cit., and Ibn al-Athlr, iv,
267). In later centuries, al-Taff is rarely mentioned
(e.g. in Ibn al-Athfr, vii, 379 in connection with the
Karmatian troubles), and the majority of the Arab
geographers make no mention of it.
Bibliography: Given in the article; see also
A. Musil, The Middle Euphrates, a topographical itinerary^ New York 1927, 48, 351. (J.H. KRAMERS)
TAFlLALT, with the nisba Filall, pi. Filala, the
name of a district of southeastern Morocco,
essentially comprising the broad basin of the Wad!
Zlz, which runs into the fringes of the Sahara Desert
(roughly between lats. 31° and 32° N. and longs. 3°
30' and 4° W.).
It consists of an alluvial plain 20 km/12 miles long
and 16 km/10 miles broad, over which are scattered
200 ksur (or fortified dwellings of clay) surrounded by
gardens and cultivated fields. Where irrigation from
wells is possible, the soil is wonderfully fertile. The
chief product of Tafilalt is the palm-tree, of which
there are several hundred thousand, and the most
developed industry is the preparation of goat-skins by
the use of the bark of the mimosa which yields a tanning gall. FilalT leather is famous and sought after
throughout all North Africa. The population is dense,
in the ksur of Tafilalt it was estimated in 1920 at 150200,000. The historical capital of Tafilalt was Sidjilmasa ([q.v.] for the pre-modern political history of
Tafilalt). Here one may simply state that the district
was the cradle of the dynasty of the £AlawI or Filalf
Sharffs, who have ruled Morocco from 1041/1631
and the time of Mawlay Mahammad I al-Shanf up
to the present day [see CALAWIS] . Many of these Sharlfs
after the accession of their family to the throne
remained in or returned to settle in Tafilalt, where
they may be counted by thousands. A khalifa of the
Moroccan sultan traditionally represented the authority of the makhzen among them and in the valley of
the Zlz.
After the establishment of the French Protectorate
over Morocco, a French mission arrived at Tfghmart,
which has defences built at the end of the 19th century
by Mawlay al-Hasan; but its presence was immediately challenged by the local Ayt Atta confederation of
Berbers under a claimant to power, al-Semlali. The district was not re-occupied, by troops under Col. Giraud,
till 1932.
The main urban centres of Tafilalt are the administrative chef-lieu, Er-Rachida (al-Rashida), formerly Ksar
Es-Souk (Ksar al-Suk) and, to its south, Erfoud, both
now linked by a road across the High Atlas and Middle Atlas to Azrou (Azru) and then Fes (Fas) and
Meknes (Miknas). At 15 km/10 miles south of Erzou
is Rissani, a ksar built in the 18th century by Mawlay
Isma'Il and an ancient centre for the caravan trade
between southern Morocco and the Sahara and Western Sudan. In its environs are a large market, Bu cAmm;
the zdwiya of Mawlay CA1I al-Sharif, ancestor of the
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Filah ruling house (ca. 1050/1640); and the ruinous
site of Sidjilmasa, whose kasha was finally destroyed
by the Ayt Atta in 1818.
Bibliography: See those to CALAWIS and SIDJILMASA, and also P. Ricard, revised Ch. Bacquet, Guide
Bleue. Maroc, 8th ed. Paris 1954, 424-31 and map
at p. 416.
(E. LEVI-PROVEN^AL*)
TAFKHIM (A.), the verbal noun from fakhkhama
meaning "to make thick, to emphasise or to make
grand". In Arabic, it is a phonetic phenomenon involving the pronunciation of the emphatic consonants,
mufakhkhama (sing, mufakhkham], /t 1>, d jo, s ^, 9 J?/and
also includes the marginal emphatics /r, I/. Kur'anic
orthoepists used the term tafkhim to describe certain
variants of /r/ when it occurs next to low and back
vowels; however, they designated the term taghliz,
thickening, which they used synonymously with tajkhim,
for the description of certain variants of /!/. The /}/,
as an emphatic variant, has a limited environment
and is primarily used with the word Allah when not
preceded by /i, I/.
The earliest occurrence of the term tajkhim was
when Sfbawayhi used it to describe what he called
alif al-taJkJnm and he considered it as a variant, not
a phoneme. According to him, alif al-tajkhim is found
in a limited number of words such as saldt, prayers;
zakdt, the giving of alms to the poor; and hay at, life,
especially in the dialect of Hidjaz (al-Kitdb, iv, 432).
The four primary emphatic consonants /s, d, t 5 /
are not referred to by Slbawayhi as mufakhkhama but
as mutbaka (sing, mutbak), a tradition followed by Arab
grammarians and Kur'anic orthoepists. The verbal
noun itbdk "act of covering or putting on a lid", is used
to describe the position of the tongue in the pronunciation of the mutbaka. The mutbaka, along with the
velar/uvular group /x £, y £, q j/, are referred to by
the generic term mustacliya, high or raised. The mustacliya
consonants are described as preventing the occurrence
of imdla [q.v.], "inclination" of /a/ towards /i/.
Contemporary Arabists and linguists use the term
tafkhim to describe the emphatic consonants, mufakhkhama., /t, d, s, 5 / and the marginal emphatics /r
and I/. Tafkhim is often characterised by pharyngealisation or velarisation, but the mufakhkhama consonants
are best characterised by the phonetic feature of retraction which involves moving the tongue up and
further back toward the velum and upper pharynx.
Tafkhim is not restricted to the environment of the
emphatics, but rather spreads to any adjacent vowel
or consonant making it emphatic. It is this feature of
retraction that makes this group of consonants opaque
[see SAWTIYYA].
Bibliography: For related articles on tafkhim in
El2, See IMALA, MAKHARIDJ AL-HURUF and SAWTIYYA.

Also Salman H. Al-Ani, and Moharned S. El-Dalee,
Tajkhlm in Arabic. The acoustic and physiological parameter, in M.P:R. Van den Broecke and A. Cohen
(eds.), Proceedings of the Xth International Congress of
Phonetic Sciences, Utrecht 1984, 385-9; Ibn Djinm,
Sin sindcat al-i'rab, Damascus 1985, i, 45-67; Ibn
al-Djazarf, al-Nashr fi 'l-kird'dt al-cashr, Cairo n.d.,
i, 210-4, ii, 90-119. R. Jakobson, Mufaxxama. The
"emphatic" phonemes in Arabic, in Studies presented to
Joshua Whatmough, ed. E. Pulgram, The Hague 1957,
105-15; Sfbawayhi, al-Kitab, ed. cAbd al-Salam
Muhammad Harun, Beirut 1975, iv.
(SALMAN H. AL-ANI)
TAFRA (A.), lit., "leap or impulsive movement",
from tafara "to jump, leap", a term of Islamic
philosophy, which became an important part of
anti-atomistic theories brought into play during the
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controversies of the Basra Mu'tazih cosmology, and
which is attributed in particular to Ibrahim b. Sayyar
al-Nazzam (and also to Hisham b. al-Hakam). AlNazzam [q.v.] is taken to have argued that it is possible to move over a distance without going through
all the parts of the distance, by leaping over those
parts. Although this theory came in for a lot of criticism by those sympathetic to atomism, al-Nazzam was
successful in pointing to difficulties in the minimal
parts discrete geometry of the atomists. This is a version of the paradoxes which Zeno first discussed in
connection with the existence of indivisible magnitudes. The paradox of the flying arrow is that every
thing which is moving is really resting at each stage
of the movement. The movement itself is hidden in
the substance and only appears when the substance
itself is moving. Hisham al-Fuwatf (fl. early 3rd/9th
century) is said to have abandoned the theory of leaps
once he realised that, if it is valid, then a creature
which had dipped its legs in ink would produce a
discontinuous rather than a continuous track when it
covered a particular distance (see Ibn Mattawayh, 169).
This sort of example played a large part in contemporary disputes over the plausibility of atomism and
its alternatives as a theory of the nature of physical
reality.
Bibliography: Ashcarf, Makdldt al-Isldmiyyin,
Istanbul 1929-30, 61, 321; Baghdad!, Park, 113;
Shahrastam, 38-39; Ibn Hazm, Fisal, Cairo 1899,
64, 92; Isfara'im, Tabsir, Cairo 1955, 68; H. Daiber,
Das theologisch-philosophische System des Mucammar ibn
c
Abbdd as-Sulami, Beirut 1975, 300-2; Ibn Mattawayh,
Tadhkira fl ahkdm al-ajawdhir wa 'l-a'rdd, ed. S. Lutf
and F. cAwn, Cairo 1975; H. Wolfson, The philosophy of the Kalam, Cambridge, Mass. 1976, 514-7;
J. van Ess, Theologie und Gesellschajt im 2. und 3.
Jahrhundert Hidschra, Berlin and New York 1991-7,
iii, 310-24, and index s.v. t-f-r at iv, 1001;
A. Dhanani, The physical theory of kaldm. Atoms, space
and void in Basrian Mu'tazili cosmology, Leiden 1994,
176-8L
(O.N.H. LEAMAN)
TAFSIR (A.), pi. tafdsir "interpretation" (as a
process and a literary genre), generally, but not always,
of the Kur'an. The word is used for commentaries
on Greek scientific and philosophical works, being
equivalent to shark [q.v.]; the term is applied to the
Greek and Arabic commentaries on the works of
Aristotle, for example. Jews and Christians writing in
Arabic also use the word in the context of translations and commentaries on the Bible, as some of the
works of Saadia Gaon demonstrate. The most significant usage of the word, however, and the focus of
this article, is its reference to the branch of Islamic
learning concerned with the Kur'an. An essential part
of madrasa training, the study of tafdsir of the Kur'an
stands alongside the study of hadith and fikh as elements of the traditional curriculum.
The emergence of the word tafsir as a technical
term is unclear. It is used once in the Kur'an at
XXV, 33, "They [the unbelievers] bring not to thee
[Muhammad] any similitude [mathal] but that We
bring thee the truth and the best tafsir". This follows
on a verse which states, "The unbelievers say, 'Why has
the Kur'an not been sent down all at once?' Even so,
that We may strengthen thy heart thereby, and We
have chanted it very distinctly". The idea would appear
to be that God has provided an explanation, tafsir,
of why the Kur'an is being revealed piece-by-piece.
Of course, other technical terms in Muslim religious
thinking frequently have no special status within the
Kur'an, so the lack of a firm reference point for the
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term tqfsir is not particularly surprising (see J. Wansbrough, Quranic studies. Sources and methods of scriptural
interpretation, Oxford 1977, 154-8). For the first three
Islamic centuries, there appears to be no consistent
differentiation between tafsir, ta3wil [q.v] and ma'nd
[q.v., section 1] when used in titles of books or as a
technical term within works of tqfsir (and, indeed, this
is the attitude of the lexicographers: see Lane, i, 2397;
for the ambiguities of the differentiation between the
terms in early times, see N. Kinberg, A lexicon of alFarrd3}s terminology in his Qur3dn commentary, Leiden 1996,
40-2, 503-27, 563-6). After some time, tafsir was distinguished from ta'wll by the latter being considered
the product of research and investigation, the former
dependent upon transmission from Muhammad and
his companions. In its developed sense, ta'wil became
limited to interpretation which leaves the "obvious"
(gahir) sense and delves into more speculative levels
of language (bdtin). Ma'nd, on the other hand, became
more constrained and limited primarily to lexicographical aspects of interpretation.
A tafsir of the Kur'an is a work which provides an
interpretation of the Arabic text of the scripture. There
are formal characteristics of such works which help
to define the literary genre further. In most cases, a
work entitled Tafsir will follow the text of the Kur'an
from the beginning to the end, and will provide an
interpretation (tafsir] of segments of the text (wordby-word, phrase-by-phrase, or verse-by-verse) as a
running commentary. The major exceptions to this
fundamental characteristic are to be found in the formative and the contemporary periods of Islam; in the
formative period, one finds works of tafsir which cover
only isolated segments of the text, and in the contemporary period, thematic (mawduci) tafdsir have
become quite popular (see JJ.G. Jansen, The interpretation of the Koran in modern Egypt, Leiden 1974, 13-4).
But the presence of scriptural text and commentary
as two elements interplaying remains. A number of
sub-disciplines are often included within the broad
scholarly enterprise itself and these have resulted in
books which concentrate on asbdb al-nuzul, ghanb alKur'an, kisas al-anbiyd3, kird3dt, mar sum al-khatt, al-ndsikh
wa 'l-mansukh, al-wakf wa 'l-ibtidd3 and al-wuajuh wa
}
l-na£d3ir. These works are best understood as a part
of the overall fulum al-Kur3dn (to which books are
devoted as summaries of the various sub-disciplines,
e.g., al-Zarkash! (d. 794/1392 [q.v.]), al-BurhdnJi culum
al-Kur3dn, and Djalal al-Dm al-Suyut! (d. 911/1505
[</.£.]), al-Itkdnfi culum al-Kur3dn). However, the contents
of these books have often been derived from the major
works of tafsir (and then subsequently have acted as
a source for them in many instances), so, in that sense,
such works are a part of the intellectual discipline
while not formally being a part of the literary genre.
Within the genre attempts have been made to
classify the various books. Attempts to describe
the "method" of the books predominate in Muslim
discussions, and such classifications have also found
their way into scholarly works (e.g., I. Goldziher, Die
Richtungen der islamischen Koranauslegung, Leiden 1920).
The basic separation between tafsir bi 'l-ma3thur (or
riwdyd) and tafsir bi 'l-ra'y (or dirdyd), with the occasional addition of tafsir bi 'l-ishdra, reflects a tension
which runs throughout the Muslim community and
its intellectual disciplines, that of the authority of the
community (ma'thur) versus that of the intellect (ra3y)
(ishdra being the speculative "hint" or "allusion" generally connected to Sufism and outside these two main
classifications). This separation does not, however, provide a sufficient analytical tool by which one may

characterise the wide variety of books and approaches
which are contained within the broadly-defined genre
of tafsir, since it concentrates on a superficial understanding of the form of the works with little attention to their underlying substance.
Recent scholarly attempts to define the genre have
concentrated on isolating the variety of elements which
come together within a given text in varying proportions (see N. Calder, Tafsir from Tabari to Ibn Kathir:
problems in the description of a genre, illustrated with reference
to the story of Abraham, in G.R. Hawting and A.-K.A.
Shareef (eds.), Approaches to the Qur3dn, London 1993,
101 -40; P. Heath, Creative hermeneutics: a comparative analysis of three Islamic approaches, in Arabica, xxxvi [1989],
173-210). Different mufassirun have different concerns
and goals, and this is reflected in the relative weight
they put upon elements such as history, grammar,
semantics, law, theology, or folklore. All commentators are concerned with the process of analysing the
text in light of the "external world", however that be
defined for the individual author, with the aim of
resolving any apparent conflict and making the text
"clear". Each element that comes into play within a
text of tafsir acts both to prompt exegesis (in the sense
that a conflict is perceived between the world and
the text) and to characterise the emphasis of a given
interpretative approach.
Pride of place in the tools used in the interpretative process has been given to grammar (including
elements of lexicography and orthography). As an implement for asserting the scholar's status and authority, arguments over grammar have had no rival (see
M.G. Carter, Language control as people control in medieval
Islam: the aims of the grammarians in their cultural context,
in Al-Abhdth, xxxi [1983], 65-84). Grammar became
a specialisation within tafsir, producing works such
as Ma'dm 'l-Kur3dn wa icrdbuhu by al-Zadjdjadj (d.
311/923; see'GAS, viii, 99-101), Icrdb al-Kur'dn by alNahhas (d. 338/950; see GAS, ix, 207-9) and Mushkil
icrd'b al-Kur3dn by Makkl al-Kays! (d. 437/1045 [q.v]).
The historical origins of grammar and lexicographical comparison within the framework of tafsir have
become a matter of scholarly controversy in light of
Wansbrough's arguments for the relatively late introduction of both aspects (see Quranic studies, 216-27);
for example, C.H.M. Versteegh, Arabic grammar and
Qur'dnic exegesis in early Islam, Leiden 1993, and
M. Muranyi, Neue Materialien zur tafsir-Forschung in der
Moscheebibliothek von Qairawdn, in S. Wild (ed.), The
Qur'an as text, Leiden 1996, 225-55, both argue against
Wansbrough's point, citing grammar and poetical references in texts understood to be early in date. Much
of the dispute depends upon dating of texts (see
A. Rippin, Studying early tafsir texts, in Isl, Ixxii [1995],
310-23).
Rivalling grammar but yet itself often thought of
as dependent upon it, the framework of legal analysis emerges quite clearly in some works, achieving a
status reflected in titles such as the Ahkdm al-Kur3dn
written by the Hanafi al-Djassas (d. 370/981 [q.v]),
the Malik! Ibn al-cArab! (d. 543/1148 [q.v]) and the
Malik! al-Kurtub! (d. 671/1272 [q.v]). Aiming to
demonstrate that the body of Islamic law may be
derived in the first instance from the Kur'an, such
works include, out of necessity, grammatical and historical elements within interpretation in order to argue
their legal points.
Theology, on the other hand, frequently remained
subsumed within the overall contents of tafsir, although
certain works attributed to prominent theologians (e.g.
the Hakd3ik al-ta3wil fl mutashdbih al-tanzll by al-Sharif
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al-Radi, d. 406/1016 [q.v]} tend to provide a thoroughgoing emphasis on a certain theological perspective.
The famous work of al-Zamakhsharl (d. 538/1144
[</.y.]), renowned for its Mu'tazilf perspective, is distinctive primarily for its special outlook and not for
the presence of an overall theological argument per
se, nor for the quantity of such argumentation. Other
works, especially those from Shicf writers such as alTusi (d. 460/1067) and al-Tabris! (d. 548/1153), provide more detailed and thorough-going examples of
the Mu'tazilf tendency, as does the work only available in "reconstructed" form from al-Djubba'I (d. 303/
915 [q.v.]) (see D. Gimaret, line lecture mu'tazilite du Goran.
Le tafslr d'Abu CAU al-Djubba'i [m. 303/915], LouvainParis 1994). All other major works of tafslr have a
theological perspective as well (see e.g. C. Gilliot, Exegese, langue, et theologie en Islam. L'exegese coranique de Tabari
(m. 311/923), Paris 1990, 207-78) but are not so "distinctive" as to gain a reputation in that regard. The
observation regarding al-Zamakhsharf's distinctiveness
(but not uniqueness) is confirmed by the frequent use
of that book within the madrasa context, regardless of
its theological perspective.
The genius of Muslim tafslr is perhaps best seen
in its historicisation of the text through the general
tools of narrative provided by prophetic history, both
of the distant past as found in the kisas al-anbiya'', and
of the contemporary as found in the sira of Muhammad. Designed both to prove the fact of revelation
and to embody an interpretation that would relate
the text to a context (see Rippin, The function of asbdb
al-nuzul in Qur'anic exegesis, in BSOAS, li [1988], 1-20),
historicisation grounded the text in the day-to-day life
of the Muslim community. In that manner, the extraction of law was facilitated, the sense of moral guidance was emphasised and the "foreign" made Islamic.
Whether this was a matter of filling in the details on
the life of the former prophets with incidents to which
Muslims could relate (see e.g. J. Lassner, Demonizing
the Queen of Sheba. Boundaries of gender and culture in postbiblical Judaism and medieval Islam, Chicago 1993), a
concern with identifying the unknown within the context of the life of Muhammad (ta'yln al-mubham) (see
U. Rubin, The eye of the beholder: the life of Muhammad
as viewed by the early Muslims: a textual analysis, Princeton
1995), or a polemical impulse from the context of
SunnT-ShTeT interaction (see e.g. U. Rubin, Prophets and
progenitors in the early Shl'a tradition, in JSAI, i [1979],
41-65), historicisation of the text was comprehensive
and compelling. Of course, this is not the history of
contemporary historians, but a history which is both
controlled by, and productive of, the meaning of the
text of the Kur'an.
It is in the flight from the constraints of sacred history, however, that symbol, allegory and inspiration
gained their status, especially in tafslr from within the
context of Sufism, but by no means limited to that
area. The appreciation of the literary qualities of the
text of the Kur'an in terms of literary figures and
general stylistic concerns may well have led, over the
course of time, to more wide-ranging symbolic and
allegorical readings of the text. In the hands of Sufi's,
such readings became supported by notions of insight
derived from mystical experience; this is reflected in
the text of their tafaslr in the way in which a passage of the Kur'an can be the jumping-off point (a
"keynote") for a meditation on a topic seemingly
unconnected to the text itself but derived from images
contained within the personal experience of the individual Sufi (on Sufi interpretation, see P. Nwyia, Exegese
coranique et langue mystique, Beirut 1970).
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Within all these aspects and procedures, there are
changing emphases over time. Variability in the matter of citation of authorities is one such factor, and
the one which Muslims seized upon in their efforts
at classification, as noted above. Expansion and contraction in the number of meanings provided is
another, independent variable which appears to vary
over time. It is perhaps one of the ironies (but also
one of an author's celebrations) that the reliance on
the citation of authorities tended, in some hands at
least, to proliferate meanings. There was a continual
building upon the past which was being accumulated
for future generations within these works. Al-Kurtubl,
for example, exemplifies the tendency towards multiplicity of meanings with little indication of what is to
be preferred. The Kur'an, it is being suggested, incorporates all these potentialities. Named authorities are
an important element within this proliferation of alternatives. But even then, it needs to be remembered that
all this is done within a certain framework of the
author, his concerns and allegiances (e.g. his concept of
what "Sunn!" Islam encompasses). The citations are
always subject to choice, the authorities subject to selection. Time, location, sectarian and popular beliefs will
all have affected the selections and choices. The selection of material is precisely what defines the tradition
within which an author is working (and thus for the
purposes of this overview of tafslr as a genre, distinctions such as Sunn! versus Shf c f are irrelevant; on the
specific characteristics of the latter, see G. Monnot,
Islam: exegese coranique, in Annuaire EPHE, Ve section, xci
[1982-3], 309-17).
Another such variable may be seen in the expansion and contraction in the amount of supplementary
material provided within a tafslr. This is especially so
in the contemporary context, but it is a tendency
which has roots in the mature stage of Muslim tafslr
for a variety of reasons. Some authors clearly aimed
their works at more popular (although not necessarily less learned) audiences with the result of producing concise works suitable for easy copying and
detailed study. Such works (e.g. Djalal al-Dln alMahalll, d. 864/1459 [q.v] and Djalal al-Dln al-Suyutl
[d. 911/1505], Tafslr al-I^alalqyn) end up being technical and presumptive of a great deal of knowledge
in areas of grammar and the like. Other authors,
however, reacted to the accumulation of exegetical
material with a more negative attitude, feeling that
much of it was "getting away" from the meaning of
the Kur'an. Categories of material emerged which
were deemed to be extraneous and were to be censured: the movement against Isra'lliyyat [q.v.], a technical term within tafslr apparently first employed as
such by Ibn Taymiyya (d. 728/1328 [q.v.]), serves as
the prime example of this tendency. Rigorous isndd
criticism and a prioritising of knowledge by its proximity in time to Muhammad also provided criteria
by which the treasure trove of material from the generations of past exegetes was whittled down to produce more limited ranges of meaning.
In tracing the historical developments of the genre,
it is possible to separate out four periods of expression: formative, classical, mature and contemporary.
The separation is artificial, particularly fuzzy at the
edges and certainly in need of refinement. It does,
however, provide a means by which to summarise the
contents of the genre by its highlights.
A debate has raged for a century now in scholarly literature concerning the origins of tafslr as a procedure and as written works. To some extent, this is
a continuation of a debate within Islam itself concern-
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ing authority in tqfsir: did Muhammad authorise interpreting the Kur'an? If so, then interpretations from
him and his closest companions might be thought to
be of the highest importance in establishing what the
text means. It may be observed in passing that such
an argument tends to be a restraining one, suggesting a limited range of legitimate meanings; these arguments become closely associated in mediaeval times
with Ibn Taymiyya and Ibn Kathfr (d. 774/1373 [q.v.]).
On the other hand, an early reluctance to interpret
the Kur'an is to be noted, especially associated with
statements attributed to the caliph cUmar b. al-Khattab
[q.v.]. An attempt to reconcile these two ideas is found
in the notion that {Umar was only against interpretation of "unclear" verses. The lack of documentary
evidence makes the debate a difficult one to adjudicate, and the debate among the views of Goldziher,
Richtungen; H. Birkeland, Old Muslim opposition against
the interpretation of the Koran, Oslo 1955; N. Abbott,
Studies in Arabic literary papyri: Quranic commentary and
tradition, Chicago 1967; and Wansbrough, Quranic studies,
remains unresolved (see Gilliot, Les debuts de I'exegese
coranique, in RMMM, Iviii. 4 [1990], 82-100).
One response to this uncertain historical situation
has been the attempt on the part of a number of
contemporary editors to reconstruct texts on the basis
of attributions found in later texts. Such "books" are
historically said to have existed (as Sezgin documents
in GAS, i, 6-8, 25-35 esp.) but are no longer found
in manuscript copies. Thus the only choice has been
to reconstruct them. Such publications have recently
proliferated and a number of examples can be cited:
al-Hasan al-Basn (d. 110/728 [q.v.] and see Gilliot,
Textes arabes anciens edites en Egypte au cours des annees
1992 d 1994, in MIDEO, xxii [1994], 295-6, no. 36);
Ibn Abr Talha (d. 120/737; see Gilliot, Textes arabes
anciens edites en Egypte au cours des annees 1990 d 1992,
in MIDEO, xxi [1993], 439-40, no. 78); al-Suddi (d.
128/745; see Gilliot, Textes arabes anciens edites en Egypte
au cours des annees 1992 d 1994, 296, no. 37, and
E. Kohlberg, A medieval Muslim scholar at work. Ibn
Tdwus and his library, Leiden 1992, 348, no. 574); and
Sufyan b. cUyayna (d. 196/811 [q.v], and see Gilliot,
Les debuts de I'exegese coranique, 89-90). In some senses,
these reconstructions may be no different from the
supposedly early works found in late manuscript form
ascribed to Mu^jahid b. Djabr (d. ca. 100-4/718-22
[q.v], and see Gilliot, Textes arabes anciens edites en Egypte
au cours des annees 1990 d 1992, 440, no. 79) and
Sufyan al-Thawn (d. 161/778 [q.v], and see Gilliot,
Les debuts de Vexegese coranique, 89). A fundamental issue
exists regarding the fragmentary nature of these books:
should it be interpreted as evidence of the fragmentary nature of early tafsir per se, or as evidence of a
mediaeval attempt to extract these books from later
works? On this, see Rippin, Al-^uhn, naskh al-Qur3dn
and the problem of early tafstr texts, in BSOAS, xlvii (1985),
22-43.
We are on somewhat firmer ground for discussion
of the formative period of tafstr with a series of books
the character of which is more cohesive and thus
more likely to be authentic, although certainly not
free of later interpolation, reformulation and editorial
intrusion. Works ascribed to Mukatil b. Sulayman
(d. 150/767 [q.v]), al-Farra' (d. 207/822 [q.v]), cAbd
al-Razzak al-Sancam (d. 211/827; see GAS, i, 99), and
al-Akhfash al-Awsat (d. 215/830; see Gilliot, Textes
arabes anciens edites en Egypte au cours des annees 1990 d
1992, 441-2, no. 81) may all be thought to fit into
this category. However, the work ascribed to al-Kalbf
(d. 146/763 [q.v])—and at the same time ascribed to
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Abd Allah b. al-£Abbas (d. ca. 68/687 [q.v.]) and alFfruzabadl (d. 817/1415 [q.v])—indicates the difficulty in accepting an ascription without detailed
examination and comparison; in this particular case,
the work is more likely attributed to the 4th/10th
century (see Rippin, Tafsir Ibn fAbbds and criteria for
dating early tqfsir texts, in JSAI, xviii [1994], 38-83). It
should be noted that the fragmentary nature of the
works ascribed to Ibn Wahb (d. 197/812 [q.v.]) has
been argued by Muranyi, (Abd Allah b. Wahb (125/743197/812). al-Gdmif. Tafsir al-Qur'dn (Die Koranexegese),
Wiesbaden 1993-5, i, 2, to be evidence that this formative stage of tafsir is not as uniform as the above
summary may suggest, but the nagging question of
assessing the date of all these early texts still remains.
The classical period of tafsir is often considered to
come into existence with the D^amif al-baydn can ta'wil
ay al-Kur'dn of Abu Dja'far al-Taban (d. 311/923
[<?.#.]). Al-Taban's work, the focus of a series of studies by Gilliot (esp. Exegese, langue et theologie en Islam),
is a vast compendium of traditions and analysis in
which grammar plays its role as the major arbitrator
between rival meanings. However, this period was
clearly one of intense development of works of tafsir,
and several significant works from authors who lived
roughly in the same period as al-Tabarf still exist and
need to be viewed as a part of this expression of
classical tafsir. Notably, a number of other works that
express differing theological viewpoints need close attention, especially when viewed in light of the polemical aspects of al-Taban: Hud b. Muhkim (d. towards
the end of the 3rd/9th century; see GAS, i, 41), Tafsir,
an Ibadl work; Furat b. Furat al-KufT (d. ca. 310/
922; see GAS, i, 539), Tafsir, ShiT; al-'Ayyashf (d. ca.
320/932 [q.v]), Tafsir al-cAyydsJn, Shr'f; al-Kummf (d.
end 4th/10th century; see GAS, i 45-6), Tafsir alKur'an, a brief and markedly Shlcf work; al-Tustaif
(d. 283/896; see GAS, i, 647, and G. Bowering, The
mystical vision of existence in classical Islam. The Qur3dnic
hermeneutics of the Sufi Sahl al-Tustan (d. 283/896), Berlin
1980), Tafsir. More subtle in its theological variance
but significant none the less is al-Maturidi (d. 333/944
[</.r;.]), Ta'wildt ahl al-sunna (only vol. i published).
Within the mature phase of tafsir there is an abundant number of works, the full dimensions of which
have not been fully catalogued. Among the most
famous are al-Thaelabf (d. 427/1035 [q.v]), al-Kashf
wa 'l-baydn can tafsir al-Kur^an (unpublished except for
its bibliographic introduction, ed. I. Goldfeld, Acre
1984), a vast compendium of material whose interests are partially reflected in the author's work, 'Ard'is
al-maajdlis fi kisas al-anbiyd3; al-Sulamf (d. 412/1021;
see GAS, i, 671-4, and G. Bowering, The Qur}dn commentary of al-Sulami, in W.B. Hallaq and D.P. Little
(eds.), Islamic studies presented to Charles J. Adams, Leiden
1991, 41-56), Hakcfik al-tafsir, a work characterised
by Sufi" interpretations (al-Sulamf's Zjyadat hakd'ik altafsir has now been published, ed. Bowering, Beirut
1995); al-Mawardr (d. 450/1058 [q.v], and see Gilliot,
Textes arabes anciens edites en Egypte au cours des annees
1992 d 1994, 296-7, no. 38), al-Nukat wa 'l-'uyun; alTusf (d. 460/1067 [q.v.]), al-Tibyan fi tafsir al-Kur}dn,
a significant Shr'I expression; al-Zamakhshari, alKashshdf can haka'ik ghawdmid al-tanzil; al-Tabrisf (d.
548/1153 [q'.v.], and also see M.O.A. Abdul, The
Qur3an: Shaykh Tabarsi's commentary, Lahore 1977),
Maajma' al-baydn li-culum al-Kur'dn, a moderate Shr'f
work; Ibn al-Djawzf (d. 597/1201 [q.v], and see Jane
McAuliffe, Ibn al-Jaw^i's exegetical propaedeutic: introduction and translation, in Alif. Journal of Comparative Poetics,
viii [1988], 101-13), Fakhr al-Dm al-Razf (d. 606/1209
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[q.v], Kitdb zdd al-masir ji cilm al-tafsir, and also see
the studies by J. Jomier, Les mafatih al-ghayb de I'imam
Fakhr al-Din al-Razi: quelques dates, Iwux, manuscrits, in
MIDEO, xiii [1977], 253-90 and Fakhr al-Din al-Ratf
(m. 606 H.I 1210) et les commentaires du Goran plus anciens,
in ibid., xv [1982], 145-72), Mafatlh al-ghayb, a work
generally cited for its vast coverage and philosophical depth; al-Kurtubl (d. 671/1273 [q.v.]), al-I£dmic liahkdm al-Kur3dn, one of the most masterly compendia
of interpretational material; al-Baydawi (d. between
685-716/1286-1316; [q.v.]), Anwar al-tanzll wa-asrdr alta'wll, a work usually understood as an epitomisation
of that of al-Zamakhsharl, minus the Muctazill theological slant; £Abd al-Razzak al-Kashani (d. 731/1330
[q.v.], see also P. Lory, Les commentaires esoteriques du
Goran d'apres cAbd ar-Razzdq al-Qdshdnl, Paris 1980),
usually known under the title Tafslr Ibn al-cArabl, a
Suff tqfsir, reflecting al-Kashanl's mystical forebear Ibn
al-'Arabi (d. 628/1240 [q.v.])', Abu Hayyan al-Gharnati
(d. 745/1344 [q.v.]), al-Bahr al-muhlt; Ibn Kathir, Tafsir
al-Kur3dn al-ca^lm\ al-Mahalli and al-Suyuti, Tafsir alDjaldlayn', al-SuyutT also wrote his own larger work,
al-Durr al-manthur fi 'l-tafslr bi 'l-ma'thur. This summary
of titles only takes into account some of the major
published works readily available; many more works
exist, both published and unpublished, especially from
the later centuries, of which only a small portion has
been examined with scholarly eyes.
It is in this mature phase that substantial debates
rage within the discipline and have their affect upon
the works produced. Ibn Taymiyya's al-Mukaddima fl
usul al-tafslr is one of the most strident and polemical of all such presentations and the effect of these
ideas on Ibn Kathir and many contemporary mufassiriin is noticeable. Fundamentally antagonistic to intellectual speculation of all types, whether legal or
exegetical, Ibn Taymiyya and Ibn Kathir stand in
contrast to the general tendency in tafslr to allow for
diversity. The latter champions dogmatism in his
attempt to juxtapose and reconcile the Kur'an and
the sunna, both understood as revealed books (see
Calder, Tafsir from Tabarl to Ibn Kathir, 130; McAuliffe,
Quranic hermeneutics: the views of al-Taban and Ibn Kathir,
in Rippin, Approaches to the history of the interpretation of
the Qur'an, Oxford 1988, 46-62).
In a manner which may well be unique amongst
the world's religions, Muslims continue down to the
present day to produce tafdsir of the classical form,
while also taking the enterprise into new literary regions. The contemporary phase of tafslr, then, is an
important one. The impetus behind much of the writing of tafdsir from the 19th century on has been an
attempt to simplify the content of the texts, making
them more accessible to an increasingly literate but
not necessarily formally religiously-trained population.
As well, there has been the desire to spread religious
and social ideas associated with the various contemporary platforms of reform, and an effective vehicle
for doing this has been tafslr (overviews of the subject are provided by J.M.S. Baljon, Modern Muslim
Koran interpretation (1880-1960), Leiden 1968, and JJ.G.
Jansen, The interpretation of the Koran in modern Egypt).
One can, then, point to a series of tafdsir written
in the 19th and 20th centuries that, in basic form,
follow the classical literary genre. It is in their authors'
conceptions of the world around them that the texts
differ so markedly from their classical counterparts.
This has especially led to a displacement of the exegetical tools of grammar and to an emphasis on theology and law but with those two disciplines defined
to a large extent outside of their classical modes. Thus
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the Tafsir al-Mandr of Muhammad cAbduh (d. 1905
[q.v.]) and Rashld Rida (d. 1935 [q.v.]) places an
emphasis on law but sees this in general terms of
moral guidance on the practical and social planes.
Perhaps the most famous and influential of all contemporary tafdsir, Fl zildl al-Kur}dn of Sayyid Kutb
(d. 1966 [</.y.]), is an eloquent statement constructing
an Islamic vision of the world that is, at times, brilliant in its ability to relate the Kur'anic text to the
contemporary situation often through the tools of allegory and symbolism (see e.g. A.H. Johns, Let my people
go! Sayyid Qutb and the vocation of Moses, in Islam and
Christian-Muslim relations, i [1990], 143-70, and O. Carre,
Mystique et politique. Lecture revolutionnaire du Goran par
Sayyid Qutb, frere musulman radical, Paris 1984). Likewise, works known as tafslr cilml (for example, Tantawl
Djawharf (d. 1940 [see DJAWHARI, TANTAWI]), al-^awdhir
fl tafslr al-Kur'dn al-karlm) are characterised by an
emphasis upon the "scientific" elements of the Kur'an
and could be said to introduce a new tool for interpretation, that of the discipline of science.
As well, there has been a tendency among contemporary writers to leave the form of classical tafslr
and compose works more limited in scope but embracing particular methods of approach. 'A'isha cAbd alRahman (b. 1913) has written (under the pseudonym
Bint al-Shati') al-Tafslr al-baydnl li 'l-Kur'dn al-Karlm,
a study of 14 short suras which focusses on lexical
matters and "original meanings" of individual words
within a framework of attention to Kur'anic stylistic
usage. Nasr Hamid Abu Zayd, Mafhum al-nass. Dirdsa
fl culum al-Kur}dn, is another recent example in quite
a different vein, for it is a book which raises methodological issues (severely challenged by some) about the
understanding of the Kur'an within contemporary
times, in a form structured along the lines of classical introductions to tafslr (see R. Wielandt, Wurzeln der
Schwierigkeit innerislamischen Gesprdchs uber neue hermeneutische
Zugdnge zum Korantext, in Wild (ed.), The Qufan as text,
257-82).
The other important approach in contemporary
times has been thematic (mawducl), a form that has
no direct classical counterpart and breaks significantly
from the description of the literary genre since, in
the main, it leaves the principle of following the order
of the scriptural text. The tafslr of Mahmud Shaltut
[q.v.], for example, does follow the Kur'an sura-bysura, but emphasises the themes which emerge from
a given sura and then brings that theme into conjunction with all other passages dealing with the same
theme. The treatment of each sura thus ends up being
organised by theme rather than verse order (see
K. Zebiri, Mahmud Shaltut and Islamic modernism, Oxford
1993). As a technique of interpretation, this does not
move far from Ibn Taymiyya's emphasis on the first
source of interpretation being the Kur'an itself. Nor,
upon close analysis, is it significantly different methodologically from the classical exegetes' well-established
willingness to adduce other passages from elsewhere
in the Kur'an which would help in the elucidation
of a problematic verse (al-Taban, for example, provides many such instances of referring the reader back
to earlier discussions of a given point of dispute). It
is thus the form in which the commentary appears
that gives the contemporary works their distinctiveness. The popularity of this method has also led to
the publication of vast numbers of monographs dealing explicitly with single themes within the Kur'an
(e.g. Mahmud Shaltut, Min hudd 'l-Kur'dn, which contains a number of individual monographs).
It is important to observe as well that in contem-
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porary times, the writing of tqfdsir in languages other
than Arabic has become more significant. While classical examples of such books exist in languages from
Persian to Malay, such works were frequently (although
not always; cf. the Persian tafsir of al-Maybudi, d. 6th/
12th century [q.v.], Kashf al-asrdr wa-cuddat al-abrdr)
based around translations from Arabic. In contemporary times there has been a recognition of the need
to express an interpretation of the Kur'an in local
languages and to rafse interpretational issues of local
concern. The extent of the material, as reflected in
the example of Indonesia (see H. Federspiel, Popular
Indonesian literature on the Qur'an, Ithaca 1994), indicates
that this will be a significant field of study in the
future. Tafsir has also been an important vehicle for
new religious expressions, notably in the case of the
Babf and Baha'F faiths, once again indicating an
increasing flexibility in the genre within the contemporary period.
Bibliography: Largely given in the text. C. Gilliot,
Exegese, langue et theologie en Islam, contains a significant bibliography of the subject. For further bibliographies, see A. Rippin, The present status of tafsir
studies, in MW, Ixxii [1982], 224-38; A. Neuwirth,
Koran, in H. Gatje (ed.), Grundriss der arabischen
Philologie, Band II, Literaturwissenschaft, Wiesbaden
1987, 119-35 (sections 3.7 and 3.8) and Band III,
Supplement^. Fischer, ed.), Wiesbaden 1992, 262-4.
Still valuable as an overview of the subject is
T. Noldeke and F. Schwally, Geschichte des Qorans,
ii, Die Sammlung des Qorans, Leipzig 1919, 163-92.
Muhammad Husayn al-Dhahabi, al-Tafsir wa }lmufassirun, 2Cairo 1967, surveys the major tafdsir in
a useful manner.
(A. RIPPIN)
TAFTA (P.), a type and weave of fabric used
mainly in dress in Persia and Turkey from the 16th
century onwards. Since the verb taftan has many meanings, e.g. to twist, turn, be woven, be shining, be
sparkling, there has been much ambiguity and confusion of identification; the term has been used indiscriminately for both silk cloth and linen garments.
The safest definition is based on technique, and here
the meanings "twisted" and "shining" are important.
Tafia is a silk cloth of technically simple plain or
tabby weave. Fine horizontal silk weft threads pass
over and under single alternating vertical silk warp
threads of equal weight and thickness to produce a
firm textured, but supple and versatile, fabric. Tafia
was usually dyed in one colour only, and has a soft
shimmering appearance, in contrast to the highlypolished surface of satin.
Tafia was woven in large quantities in Persia during the Safawid period as a light silk garment fabric.
The best surviving examples are coats of 17th century date, with tight bodices, long sleeves and full
bell-shaped skirts which were all probably woven in
Isfahan, with Yazd and Kirman as important secondary centres of manufacture. Background colours
include light blue, orange and golden yellow. Variations
in the basic tafia weave depend on the twist of the
silk, which produces a more or less pronounced ribbed
effect. Tafia can be decorated with stamped geometric motifs or with sprays of flowers woven in supplementary brocade weave in coloured silks and gold
and silver wire. Tafia production continued into the
18th and 19th centuries, brocaded with small repeated
floral motifs. Tafia was used in Turkey from the 16th
century onwards, mainly as a plain fabric decorated
with stamped designs. Here it was used as linings and
facings in contrasting colours to the long, formal kaftan
and entari robes made of velvet or heavy silk brocade.

Tafia passed into Europe as Italian taffeta, German
Tafi, where, although possibly represented in 16th century paintings, it is best known as a light silk fabric
in fresh colours—blue, green, pink—made into women's
fashionable dresses of the late 17th to 18th centuries.
The tafia weave survives today but it is machinewoven in synthetic fibres.
Bibliography. Nancy A. Reath and Eleanor B.
Sachs, Persian textiles and their techniques from the sixth
to the eighteenth centuries, including a system for general
textile classification, New Haven 1937; Carol Bier
(ed.), Woven from the soul, spun from the heart, Textile
Museum, Washington B.C. 1987; Hiilya Tezcan,
Atlaslar atlasi. A catalogue of the Vedat Nedim Tor fabric collection, Istanbul 1993.
(JENNIFER M. SCARCE)
AL-TAFTAZANI, SA'D AL-DIN MAS'UD B. <UMAR
b. £Abd Allah, renowned scholar and author on
grammar, rhetoric, theology, logic, law and
K u r ' a n exegesis, born in Safar 722/FebruaryMarch 1322 in Taftazan, a village near Nasa in
Khurasan, d. 793/1390 (on the form of this placename, see al-Samcanf, Ansdb, ed. Haydarabad, iii, 612; Yakut, Bulddn, ed. Beirut, ii, 35).
His family seems to have been distinguished in scholarship for several generations, and his grandfather
Fakhr al-Dfn cUmar was a kadi. Nothing certain is
known about his education. Ibn Hadjar al-cAskalam
in his unreliable biographical notice in his Inba3 describes him as a pupil of cAdud al-Dln al-Idjf and
Kutb al-Dln al-Razf without specifying a time or place
for his alleged studies with them. It is, in fact, unlikely
that al-Idjf ever taught him. In his commentary on
al-Idjf's Shark al-Mukhtasarfi 'l-usul, al-Taftaza.nl praises
him highly without referring to him as his teacher.
A story reported by Ibn al-clmad about al-Taftaz_anf's
having at first been the most stupid among al-Idjfs
pupils is entirely fictitious. According to Ibn cArabshah,
al-Taftazanf and Kutb al-Dfn al-Razf were both among
the scholars active at the court of the Khans of the
Golden Horde in Saray. If they were there at the
same time, al-Taftaza.nl may have benefited from Kutb
al-Dfh's learning in philosophy. He was, however,
already an established scholar at that time. More reliable is perhaps a note in Ibn Hadjar's biography of
DiyaJ al-Dln <Abd Allah b. Sacd Allah al-Kazwfnf alKirimf that al-Taftazanf was among his pupils. AlTaftazanf's fields of learning, especially his expertise
in both Hanaff and ShafTf law and usul, closely
matched those of DiyaJ al-Dfn. Al-Taftazanf, in any
case, completed his earliest book, a commentary on
al-Tasrif al-clzzi by al-Zandjanf on Arabic morphology,
in 738/1338 at the age of sixteen, according to Fasfh
al-Khwafi in Faryumad.
His further peregrinations are better known from
the dates and places of completion of his works. In
742/1342 he was in Djurdjaniyya in Khwarazm. Then
he became attached to the ruler of Harat, Mucizz alDfn Kart, to whom he dedicated his Shark al-Talkhis
al-mutawwal in 748/1347. In 752/1351 he was in
Djam. Next, he joined Djanf Beg, Khan of the Golden
Horde, to whom he dedicated his Mukhtasar al-macdni,
completed at Ghudjduwan in 756/1355. Two years
later he was in "Gulistan of Turkistan". Giilistan is
known as a mint of the Golden Horde; its exact location is uncertain, but it has been thought to be near
New Saray. Al-Taftazanf departed, presumably because of the troubles following the death of Djanf Beg,
and was back in Harat in 759/1358. He completed
books in Khwarazm in 768/1367, 770/1369, and 778/
1367-8 and was evidently attached during this period
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to Husayn Sufi, independent ruler of Khwarazm. When
Timur seized Khwarazm in 781/1379, Mucizz al-Dln
Kart's son Malik Muhammad, ruler of Sarakhs, asked
his nephew, Plr Muhammad b. Ghiyath al-Dm, who
was in the suite of Tlmur, to obtain the latter's
permission for al-Taftazani to join him in Sarakhs.
Al-Taftazani thus was in Sarakhs in 782/1380. Subsequently, learning of his eminence in scholarship, Tlmur
insisted that he come to Samarkand. He was there
in 784/1382 and, after returning to Sarakhs in 7S5-6/
1383-4, stayed in Samarkand permanently from 787/
1385 until his death on 22 Muharram 793/30 December 1390. Tfmur at first treated him with great honour. A scholarly rivalry, however, arose between him
and the much younger al-Sharff al-Djurdjanf, whom
Tfmur brought to Samarkand after his conquest of
Shfraz in 789/1387. (The assertion of some modern
scholars that Sacd al-Dfn al-Taftazanf had earlier introduced al-Djurdjanf to Shah Shudjac, the Muzaffarid
ruler of Fars, is based on a confusion with another
Sacd al-Dm.) A public debate about al-Zamakhsharf's
exegesis of Kur'an, II, 5, took place between them
in the presence of Tfmur. The Mu'tazilf scholar
Nucman al-Dfn al-KhwarazmI judged in favour of alDjurdjanf, and Tfmur backed him. Al-Taftazanf's
severe grief about this defeat is said to have hastened
his end. His body was carried to Sarakhs where he
was buried.
Al-Taftazanf's fame rests mainly on his commentaries on well-known works in various fields of learning, which came to be widely used in teaching at
madrasas until modern times. Many of them received
supercommentaries by later scholars. His own original works are few, such as al-Makasid on theology,
al-Miftdh on Shafi'f law, a collection of Hanaff fatwds,
and a Persian commentary on the Kur'an entitled
Kashf al-asrdr wa-cuddat al-abrdr. Noteworthy are also a
Turkish versified translation of Sa'df's Bustan composed in 755/1354 (Gibb, HOP, i, 202-3) and a polemical refutation of Ibn al-cArabl's Fusus al-hikam.
Al-Taftaza.nl wrote on both Hanafi and ShaficT law,
and is described in some of his biographies as a
ShafTl. From remarks in his al-Talwih it seems evident, however, that he personally adhered to the
Hanafi school. In theology he sometimes, especially
in his commentary on the 'Akd'id of the Maturfdf
scholar Nadjm al-Dm al-Nasafi, upheld Maturfdf
positions against Ash'arf criticism, but he also often
endorsed Ash'arf doctrine. Altogether, he backed a
broad, though anti-Muctazill Sunnism, which was in
accord with later concepts of Sunn! orthodoxy. In
later literature, he is often quoted simply as "al£
Allama".
Bibliography: Ibn Hadjar, Durar, Haydarabad
1350, iv, 350; idem, Inbd3 al-ghumr, ed. H Habashf,
Cairo 1969, i, 183, 389-90; Fasfh Khwaff, Mucfrmali Fasihi, ed. Mahmud Farrukh, Mashhad 1962, iii,
124; Ibn 'Arabshah, cAdj.d3ib al-makdur, ed. CA1T
Muhammad cUmar, Cairo 1979, 83; Ibn al-clmad,
Shadhardt, vi, 319-22; Khwandamfr, Habib al-siyar,
Tehran n.d. [1954], iii, 544-6; Tashkubrfzada, Miflah
al-sacdda, ed. K.K. Bakrf and CA. Abu '1-Nur, Cairo
1968, i, 205-8; Laknawf, al-Fawd}id al-bahiyya, Cairo
1324, 128-30, 134-7; Browne, LHP, iii, 353-4; Brockelmann, II, 278-80, S II, 301-4; Taftazanf, Shark
al-cakd3id al-Nasafiyya, ed. Klud Salama, Damascus
1974, introd. 6-36; idem, Shark al-Makasid, ed. cAbd
al-Rahman cUmayra, Cairo 1984-9, i, introd., 74-146.
(W. MADELUNG)
TAGHAZA, a S a h a r a n salt pan (sabkha [t/.fl.]),
situated in lat. 23° 26' N., long. 4° 59' W. (hence
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now in southern Algeria), and a major source of
rock salt for West Africa down to the mid-sixteenth
century. It is possible that it is to be identified with
the Tatantal of al-Bakn (K. al-Masdlik wa 'l-mamalik,
ed. de Slane, Algiers 1857, 171), which is described as
a mine twenty days from Sidjilmasa [q.v.], from which
huge quantities of salt are sent to Sidjilmasa and to
bildd al-sudan. Salt blocks also formed the local building
material. Al-Kazwfnf (cAdj.d3ib al-makhlukdt, ed. Wiistenfeld, ii, 16), the first author to mention Taghaza by
name (for Taghara read Taghaza) also notes this feature,
and says the salt was mined by slaves of the Masufa.
Ibn Battuta (iv, 377-8, tr. Gibb and Beckingham, iv,
947), whose journey from Sidjilmasa to Taghaza took
twenty-five days, remarked on the large amounts of
gold dust traded there for the salt. This salt was then
carried to Walata and on to Mali [q.v] where it was
sold at great profit. He also notes the use of this salt,
cut in pieces, as currency, as it was also in Gao (alBakn, 183).
At what point Taghaza came under the control of
Songhay [q.v] is not clear, but already by ca. 946/
1539-40 the Sacdian sultan Ahmad al-Acradj was
laying claim to it with Askiya Ishak I. Later, in 964/
1556-7, Mawlay Muhammad al-Shaykh attempted to
install his own representative there. The mine was
abandoned in favour of another called Taghaza alghizlan. On his accession in 986/1578, Mawlay alMansur demanded that Songhay hand over to him
the tax revenue from this mine. Askiya Dawud responded with a generous gift, but in 994/1586 a small
Sa'dian force occupied this Taghaza and exploitation
was moved to a site probably to be identified with
Taoudeni (at lat. 22° 40' N. long. 3° 59' W.). A new
Sa'dian demand to be paid the salt tax revenue in
Safar 998/December 1589-January 1590 was met with
defiance from Askiya Ishak II. This provided the pretext for the Sa'dian conquest of Songhay in 1000/1591.
Although the original mines of Taghaza were abandoned, the site was used as an occasional caravan
station. As late as 1828 Rene Caillie found Tadjakant
nomads there clearing out wells and saw the ruins of
houses made of salt slabs (Journal d'un voyage a
Tombouctou et a Jenne, Paris 1830, ii, 471-8). Several
superficial archaeological excavations have been carried out there, revealing two villages, one to the southeast and one to the north-west of the salt pan. In
each, the remains of a mosque was found and, in
the north-westerly one, traces of a fort. Mauny estimates that their total population may have reached
1,200-1,800. Salt is still being mined at Taoudeni and
carried to Timbuktu on camel-back (see J. Skolle, The
road to Timbuctoo, London 1956).
Bibliography: R. Mauny, Tableau geographique de
I'ouest ajricain au moyen age, Dakar 1961 (Mems. IFAN,
no. 61), 116-17, 328-32, 474-5, 485-7; cAbd alRahman al-SacdI, Ta'nkh al-sudan, ed. O. Houdas,
Paris 1898, 99, 111, 121, 137-8; Th. Monod,
Teghaza, la ville en sel gemme, in La Nature, no. 3025
(15 May 1938), 289-96.
(J.O. HUNWICK)
TAGHLIB B. WAIL (also Taghlib Wa'il), an
important, mostly nomadic, tribe of the Rablca b.
Nizar group [see RABICA and MUDAR; NIZAR B. MA'ADD].
A member of this tribe was called TaghlabI or Taghlibf
(for the plural Taghaliba, see al-ThacalibI, Thimdr alkulub, ed. Ibrahim, Cairo 1384/1965, 130). The tribe's
pedigree is Taghlib/Dithar b. Wa'il b. Kasit b. Hinb
b. Afsa b. Ducml b. Djadlla b. Asad b. Rablca b.
Nizar b. Macadd b. cAdnan.
Until the Basus [q.v.] war which they fought against
their brother-tribe, Bakr b. Wa'il [q.v.], the Taghlib
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lived in Nadjd [g.v]. Following their defeat in the
battle known as Yawm Tahlak al-Limam ("the day
of the shaving off of the hair that descends below
the lobe of the ear", also called Yawm al-Tahaluk),
which took place after the death of Kulayb b. Rabf ca
[g.v.; and see MIMA], the Taghlib dispersed (fa-tafarraku;
Yakut, s.v. Kida) and settled, together with their "paternal uncles", the Namir b. Kasit and Ghufayla b. Kasit,
on the lower Euphrates, where some of them may
have settled earlier. After cAmr b. Kulthum [g.v] had
in 569-70 assassinated the king of al-Hfra [g.v.], cAmr
b. Hind [g.v.], they migrated further up the river to
al-Djazfra [g.v].
Before Islam the Taghlib were within the sphere
of influence of the Sasanids [g.v] and their clientkings, the Lakhmids [g.v] of al-Hira. Already in the
4th century A.D. Shapur [g.v] II transferred Taghlibr
captives to Bahrayn, more precisely to Dann, "the
name of which is Haydj"(!), and al-Khatt (al-Tabarf,
i, 839, cf. 845; Noldeke, Gesch. d. Perser, 56-7, cf. 67).
But the place-name "Haydj" owes its existence to a
scribal error: instead of Dann wa-3smuhd h.y.d}, read:
Dann wa-Samdhid} (Ibn al-'Adlm, Bughyat al-talab. . .,
facs. ed. Frankfurt a. M. 1986 ff., ix, 290; for the
later history of the Taghlib in Bahrayn, see al-Kalkashandr, Subh al-acshd, ed. Shams al-Dm, Beirut 14077
1987, i, 395-6). The poet Djabir b. Hunayy al-Taghlibf
complained about the practices of a tax-collector sent
by the king of al-Hfra and the customs imposed on
trade at the markets of 'Irak (Mufaddaliyydt, ed. Lyall,
no. xlii). The Taghlib were at some stage part of the
riddfa institution (MJ. Kister, Al-Hira: some notes on its
relations with Arabia, in Arabica, xv [1968], 143-69, at
149, 166, repr. in idem, Studies in Jdhiliyya and Early
Islam, Variorum Reprints, London 1980, no. III).
For several decades in the second half of the 5th
century and the first half of the 6th, Taghlib's fortunes were connected to the rise of Kinda [g.v] in
central and northern Arabia. After a major Taghlibr
defeat in the war against the Bakr and the retirement
of their leader, Muhalhil, several tribes, including the
Taghlib and Bakr, agreed to subject themselves to
king al-Harith b. cAmr b. Hudjr/Akil al-Murar alKindi. There followed a short interregnum of Kinda
[g.v] in al-Hira in the twenties of the 6th century
[see SASANIDS, vol. IX, at 77a]. After the king's death
two of his sons, Shurahbfl and Salama, fought against
each other at al-Kulab (after 530; it was the First
Day of al-Kulab, or the Kulab of the Rabr£a; on
Wadi '1-Kulab (modern Wad! 5l-ShacraJ), see al-(Arab
[Riyad] xiii/1-2 [July-Aug. 1978], 14-29). The two
brother-tribes returned to their feud; the Bakr fought
on Shurahbfl's side while the Taghlib and Namir were
with Salama. The latter's cavalry was led by the
Taghlibr warrior al-Saffah (Salama b. Khalid) (Abu
c
Ubayda, al-Dtbadj, ed. al-Djarbuc and al-cUthaymfn,
Cairo 1411/1991, 100). Shurahbrl was killed by cAmr
b. Kulthum's cousin, Abu Hanash cUs(u)m b. alNu'man. The war between the Taghlib and Bakr
came to an end [see BAKR B. WA'IL] around the middle of the 6th century with the signing of a peace
treaty at the market of Dhu '1-Madjaz near Mecca.
When the Lakhmids regained control of al-Hfra,
they could count on Taghlib's support. Al-Wazfr alMaghribf (d. 418/1027; see AL-MAGIRIBI, vol. V, at
121 lb; Sezgin, GAS, viii, 245-6; Ibn al-cAdfm, Bughya,
vi} 27 ff.) corrects a common error with regard to
the famous visit of Irnru1 al-Kays b. Hudjr [g.v] to
Byzantium. It was not against the Asad [g.v], who
had killed his father, that Imru' al-Kays wanted the
Byzantines to support him, but against the king of

al-Hfra, al-Mundhir III (b. Ma' al-Samas, ca. 505-54).
Upon his return to the throne in al-Hira, al-Mundhir
sent an army of the Taghlib and Bakr to hunt down
Kinda's leading family, the Banu Akil al-Murar (Ibn
al-cAdfm, Bughya, iv, 567, confirming the reading
"Taghlib" in Agham1, viii, 64, 1. 17; cf. G. Olinder,
The kings of Kinda, Lunds Universitets Arsskrift, Nova
Series xxiii/1 [1927], 1-118, at 66-7; Caussin de
Perceval, Essai, ii, 85, n. 5).
In the Islamic period, there were Taghlibfs in the
Farasan [g.v] island(s) in the Red Sea near the Yemeni
coast. The name Farasan originally belonged to a
tribal group of the Taghlib which emigrated from
Syria to the Mawzac area (Ahmad b. Muhammad alKurtubf, al-Tacnf fi 'l-ansdb . . ., ed. Zalam, Cairo
[1407/1986], 119-22; cf. Hamad al-Djasir, in al-'Arab
[Riyad] xxvi/3-4 [March-April 1991], 258-67, xxxvi/
5-6 [May-June 1991], 390).
The genealogical literature records the name of
al-Akhzar b. Suhayma, an early Taghlibf genealogist
[nassdba] who transmitted at least part of the information on his tribe available to later scholars (cf.
W. Caskel and G. Strenziok, Gamharat an-Nasab, i, 457). Between al-Akhzar's generation and that of the
great philologists of the 2nd Islamic century there
were intermediaries who in most cases remained anonymous. Yet we know that one of Abu cUbayda's [g.v]
informants on the Yawm Irab was the Taghlibr Abu
Khayra Affar b. Lakft (Nakd3id Djarir wa-l-Farazdak,
ed. A.A. Bevan, Cambridge 1905, i, 473, 1. 11, ii,
703, 1. 4; his nisba, al-cAdawf, shows that he belonged
to the cAdf Taghlib, i.e. cAdf b. Usama b. Malik b.
Bakr). But expertise in Taghlibf history and genealogy was not an exclusive Taghlibr domain. Ibn alKalbfs informant about the First Day of al-Kulab,
and about cAmr b. Kulthum, was Khirash b. Isma'fl
al-cldjlf [cf. CIDIL] al-rdwiya (on Khirash, see Ibn alKalbl, Diamhamt al-nasab, ed. Hasan, Beirut 1407/1986,
551; cf. op. cit., 544-5, 547; GAS, ii, 40). Khirash also
gave information about the battle of Siffin (M. Hinds,
The banners and battle cries of the Arabs at Siffin (657
A.D.), in al-Abhdth, xxiv [1971], 3-42, at 6, 20), which
indicates that his scholarly interests included both the
pre-lslamic and early Islamic periods. Interestingly, a
passage from Abu cUbayda's K. al-Ayydm (taken either
from his K. al-Ayydm al-saghlr or K. al-Ayydm al-kabir),
which deals with the killing of cUmayr b. al-Hubab
al-Sularm in the war between the Taghlib and the
Kays cAylan [q.v], demonstrates that Abu 'Ubayda's
K. al-Ayydm (at least in its longer version) included not
only pre-lslamic Ayydm but also battles of the early
Islamic period (Bakrf, Mu'ajam ma 'sta'ajama, ed. alSakka, Cairo 1364/1945 ff., i, 216, iv, 1362).
Ibn al-Kalbl's interest in the Taghlib is reflected
in the titles of two of his monographs, K. Akhbdr Rabica
wa 'l-Basus wa-hurub Taghlib wa-Bakr and K. Akhbdr bam
Taghlib wa-ayydmihim wa-ansdbihim (al-Nadjashf, Rid^dl,
ed. al-NaTm, Beirut 1408/1988, ii, 400).
The 2nd/8th century scholar cAllan al-Shucubi compiled K. Nasab Taghlib b. Wd'il and Abu '1-Faradj alIsfaham compiled Nasab bam Taghlib (Yakut, Udabd32,
ed. 'Abbas, Beirut 1993, iv, 1631, 1709).'Other early
collections of reports about the Taghlib were entitled Ashcdr [Bant] Taghlib (see Sezgin, GAS, ii, passim',
I. Goldziher, Some notes on the Dtwdns of the Arabic
tribes, in JRAS [1897], 325-34, at 331, repr. in
idem, Gesammelte Schriften, iv, 119-28). Beside poetry,
these monographs also included reports about the
historical background of the verses (cf., e.g., Khizanat
al-adab, ed. Harun, Cairo 1387/1967 ff., ii, 173-4,
viii, 557-60).
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From Taghlib are descended three sons: Ghanm,
al-Aws and Imran. But the genealogical literature,
keeping to the essentials, deals almost exclusively with
the descendants of Ghanm b. Taghlib. The six sons
of Bakr b. Hubayb b. cAmr b. Ghanm formed a
group called al-Arakim (pi. of al-Arkam, a certain
speckled serpent). All six were eponyms of tribes
(kabd'il), the most numerous and prestigious being the
Djusham. Two of the Arakim tribes, the Djusham and
the Malik, were referred to as al-rawkdnl ("the two
horns" or "the two numerous and strong companies").
Bakr's other sons were cAmr, Tha'laba, al-Harith
and Mu'awiya. The Arakim were the most important
group among the Taghlib; nearly all the information
about the Taghlib in the genealogy books relates to
them.
Among the Djusham b. Bakr, the Zuhayr b.
Djusham had a nisba of their own, al-ZuhayrT. The
Zuhayr included several separate groups, the most
important being the 'Attab b. Sacd b. Zuhayr. One
of the 'Attab was the mucallakat [q.v] poet cAmr b.
Kulthum. Also, the poet and epistle writer Abu cAmr
Kulthum b. cAmr [q.v.] al-Kinnasrini, who lived at
the time of al-Ma'mun and Harun al-Rashid, belonged
to the cAttab (Yakut, Udaba'2, v, 2243-6). The cAttab
kept their leading position in Islamic times. When the
Taghlib-Kays war began, the Taghlib were led by
£
Amr b. Kulthum's great-great-grandson (Aghdm\ xx,
128, 1. 4). The cAttab and their brother-clans, cUtba
and cltban, formed a group called al-cUtab. The other
descendants of Sacd b. Zuhayr, namely the offspring
of cAwf and Kacb, were called Banu '1-Wahad or alAwhad.
Still within the Zuhayr b. Djusham, but along the
genealogical line of al-Harith b. Zuhayr, we find
Kulayb b. Rablca and his brother, the poet and leader
Muhalhil. Kulayb was a ajarrdr, i.e. one who commanded 1,000 men, and the same was said of his
father Rablca.
The other component of the rawkdn1, namely the
Malik b. Bakr, included the Djahill warrior al-Saffah,
whose descendants, like those of cAmr b. Kulthum,
were prominent in the Islamic period.
There were among the Taghlib at least five more
tribal groups (asnaf) known by a tribal appellation.
Most of them belonged to the Malik b. Bakr: alKamakim, al-Lahazim (probably the cAwf b. Malik
b. Bakr), al-Abna' (the RabTca, 'A'idh and Imru' alKays, sons of Taym b. Usama; J. Barth, Diwdn des
c
Umeir ibn Schujeim al-Qutdmi, Leiden 1902, no. 31, 1),
al-Kucur (the Malik b. Malik b. Bakr and al-Harith
b. Malik b. Bakr) and Rish al-Hubara (the Ku'ayn
b. Malik b. Bakr). The cAmr b. Bakr were nicknamed
al-Nakhabika.
Rich evidence about Taghlib's tribal divisions in
the Umayyad period is derived from the reports about
the Taghlib-Kays war. Particularly detailed is the
description of the battle of al-Hashshak. Having been
fatally wounded, their commander, Hanzala b. Kays
b. Hawbar al-Kinam (of the Kinana b. Taym) was
replaced by al-Marrar b. cAlkama al-ZuhayrT, who
organised the TaghlibT units under their tribal banners (rayat) and ordered each clan (banu ab) to place
the women behind them. They were set in war dis->
position by a member of al-Abna5. The Malik b. Bakr
had a banner of their own and one of their groups,
the cAd! Taghlib, was at the centre of the army (Shi'r
al-Akhtal, ed. Kabawa, Aleppo 1390/1970, i, 75-6).
Before Islam, Taghlib was one of the strongest and
most numerous nomadic tribes. The Taghlibls were
involved in some of the largest battles of pre-Islamic
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Arabia and often fought in large military formations.
This indicates a high degree of solidarity among their
subdivisions. Out of the eleven Rabl'a leaders listed
as ajarrdrun, four belonged to the Taghlib (Ibn Habib,
Muhabbar, ed. I. Lichtenstadter, Haydarabad 13617
1942, 249-50; for a fifth ftarrar, al-Saffah, see Ibn
Durayd, Ishtikdk, ed. Harun, Cairo 1378/1958, 337).
This is also true of Islamic times: in the category of
those who held the command (ri'dsa) over whole tribes
or groups of tribes, the following are mentioned in
connection with the Taghlib-Kays war: Hanzala [b.
Kays] b. Hawbar, Shu'ayth b. Mulayl and Marrar b.
c
Alkama al-Zuhayn (Muhabbar, 255-6).
However, after the advent of Islam, Taghlib's political importance declined. In the battle of Dhu Kar
[q.v.] around 605, the Taghlib and Namir (under alNu c man b. Zurca, a descendant of al-Saffah) fought
on the Sasanid side. Since the Taghlib lived far from
the birthplace of Islam, they could not have played
a central role in Islamic history during the Prophet's
life. Only four Taghlibls were found in the biographical
dictionaries dedicated to the Prophet's Companions:
1. 'Atiyya b. Hisn, said to have visited the Prophet;
2. Trie poet cUtba b. al-Waghl; 3. A member of alAkhtal's [q.v] clan, the Banu Fadawkas, called Kablsa
b. Walik, a Kufan sharif and one of al-Hadjdjadj b.
Yusuf's [q.v] generals; and 4. Khawla bt. al-Hudhayl
b. Hubayra, a niece of the Companion Dihya b.
Khalifa al-Kalbl and probably a Christian, was reportedly given in marriage to the Prophet but died on
the way from Syria to Medina.
The Taghlib took part in the ridda. The false
prophetess Sadjah [q.v], and her Tamlml clan were
clients of the Taghlib in the Djazlra, to whom her
mother belonged. It was among the Taghlib that she
began her career. One of her followers was al-Hudhayl
b. clmran, a former Christian who led the Taghlibf
unit in an army made of "mixed sorts of men from
RablV (afnd} Rabi'd) which followed her into Arabia.
Al-Hudhayl, who was one of the ajarrdrun, was later
involved in fighting against the conquering Muslims
at cAyn al-Tamr and elsewhere.
Some wrongly assumed that al-Hudhayl b. clmran
was identical to Khawla's father, al-Hudhayl b.
Hubayra of the Thaclaba b. Bakr (or rather, the Hurfa
b. Thaclaba), who was also one of the ^arrdrun. Now
in order to differentiate between the two famous alHudhayls, al-Hudhayl b. clmran was called al-asghar
or "the younger" (Djarir, Dlwdn, ed. Taha, Cairo
[1969-71], i, 253), while al-Hudhayl b. Hubayra was
called al-akbar or "the older" (Nakd'id Dianr wa 'lFarazdak, i, 473, 1. 9). Indeed, whereas "the older"
was connected to the pre-Islamic ayyam, "the younger"
was linked to the conquests and was still alive at the
time of cUthman.
The Taghlib fought against the conquering Muslim
armies in western 'Irak and the Djazlra. The cUtba
b. Sacd b. Zuhayr are specifically known to have taken
part in the fighting. Al-Sahba3 Umm Hablb, the daughter of the TaghlibI leader, Rablca b. Budjayr of the
c
Utba, was taken captive at al-Thanl and sent to
Medina where she was bought by 'All b. Abl Talib
[q.v.]. She bore 'All twins, a boy and a girl, cUmar
al-akbar (Ibn al-Taghlibiyya) and Rukayya.
Yet at some stage during the conquests, TaghlibT
troops fought with the Muslims. The most prominent
person among them was cUtba b. al-Waghl (mentioned above as a Companion) of the Sacd b. Djusham
b. Bakr. At the time of cUthman he was a political
activist in Kufa, where the TaghlibI troops had settled. Taghlib's limited support in the conquests and
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c
Umar b. al-Khattab's Realpolitik guaranteed for Taghlib
a special status with regard to taxation.
In the battle of the Camel [see AL-DTAMAL], the
Rabi c a (including the Taghlib) and Kinda fought
under the same banner on cAll's side (Abu cUbayda,
al-LKbddj., 153-4). In connection with Siffm [q.v], we
hear of the joint ri'asa of Kinda and Rabf ca. Among
the Rabica who fought with cAlf at Sifim there were
also TaghlibFs who had their own banner (Hinds, op.
cit., 21), and the Arakim are specified in a verse (Nasr
b. Muzahim, Wak'at Siffin, ed. Harun, Cairo 14017
1981, 486, 1. 13). The Arakim were also involved in
the Taghlib-Kays war (see e.g., Yakut, s.v. al-Rahub).
At Siffih there were Taghlibfs on Mu'awiya's side as
well. One of them was "Mu'awiya's poet", Kacb b.
Dju'ayl (Wak'at Siffin, 549). 'All's reported hostile attitude towards the Taghlib (al-Baladhun, Futuh, 183, 1.
2; 'Ikd, Cairo 1384/1965, vi, 248, 1. 15) may suggest
that they were not an insignificant factor in the
Umayyad force (cf. Ya'kubl, ii, 218).
A crucial reconciliation between the Taghlib and
Bakr (who at Dhu Kar still fought on opposite sides)
was affected by the pro-Umayyad Hammam b.
Mutarrif, described as the first leader (awwal man sdda]
of the Taghlib in Islam. He guaranteed (tahammald]
the payment of the pending blood money (reportedly,
for 1,000 men), giving 200 of his own camels, and
paid the dowers of 500 women from each tribe who
married men from the other tribe (al-Kurtubf, Ta'rif,
118; the figures are no doubt exaggerated). The reconciliation was presumably brought about by the TaghlibKays war (cf. Barth, Diwan. . . al-Qutdmi, no. 25, 34-5).
With the backing of both the Taghlib and Bakr, the
leader of the former, cAbd Yasuc, addressed the caliph
c
Abd al-Malik as a representative of both sons of
Wa'il (Ibn al-Kalbi, D}amharat al-nasab, 567).
At the beginning of the rebellion of 'Abd Allah b.
al-Zubayr [q.v.], the Taghlib supported the Kays, who
were led by Zufar b. al-Harith al-Kilabf and cUmayr
b. al-Hubab al-Sulamf (on the latter, cf. M. Lecker,
The Banu Sulaym, Jerusalem 1989, index) in their fight
against the Kalb b. Wabara [q.v.]. Then a series of
battles (maghdzi; Aghdm1, xi, 59, 1. 12) took place between
the Taghlib, often together with the Namir, and the
Kays which continued for some time after Ibn alZubayr's defeat (al-Baladhun, Ansab, v, 308-9, 313-31).
The Taghlibf forces in the battle known as Yawm alHashshak, in which cUmayr b. al-Hubab was killed,
are of particular interest. First, not only Taghlib's
nomads (badiyd) took part in it but also their settled (hadird). Second, Taghlib's forces included 2,000
cavalrymen from their muhdajirun [q.v] (sic) equipped
with heavy armour who had been called in from
Adharbaydjan (Aghdm1, xi, 62, 1. 3).
The settled members among the Taghlib of the
Djazfra were few. Reportedly, the Taghlib were badw
and included no hddira at all, but this statement must
be qualified. In early Islam, the Taghlib, while owning no estates (amwdl), had fields (huruth) as well as
cattle (Abu cUbayd, al-Amwdl, ed. Harras, Cairo 13967
1976, 37; note also the small villages (kurayydt) along
the Khabur inhabited by the Taghlib in the Umayyad
period; Aghdm1, xx, 127, 1. 9).
The Taghlib-Kays war was merely an episode in
the struggle between cAbd al-Malik and cAbd Allah
b. al-Zubayr. The Taghlib were pro-Umayyad. Ibn
al-Zubayr's governor in al-Mawsil [see AL-MUHALLAB
B. ABI SUFRA] threatened to raid them if they did not
pledge their allegiance to Ibn al-Zubayr, but was dismissed before he could carry this out. 'Umayr b. alHubab asked Ibn al-Zubayr's brother and governor

of clrak, Mus'ab b. al-Zubayr [q.v], to appoint him
as Taghlib's tax-collector (Aghdnl1, xx, 127, 1. 23).
Moreover, Mus'ab killed the brother of a Bakr b.
Wa'il leader who headed from clrak to the Djazlra
with reinforcements for the Taghlib. (The military aid
must have followed the Taghlib-Bakr reconciliation.)
The Taghlib are said to have complained to a leader
of the Rabf'a, whose support they sought, about the
official support given to their enemies: "You know
that there is Christianity among us and that the Mudar
are the Mudar. They are the government (sultan) and
we cannot combat the government's stable or treasury". cUmayr b. al-Hubab's head was reportedly sent
in 70/689-90 to cAbd al-Malik, who welcomed the
killing of Ibn al-Zubayr's ally.
The conversion of the Taghlib already began in
the early days of Islam. "Mu'awiya's poet", Ka'b b.
Dju'ayl, was a Muslim and the same was true of the
small Taghlibf community in Kufa. The Umayyad
poet al-Kutamf [q.v] ('Umayr b. Shiyaym or Shuyaym)
was a convert to Islam. Among the Taghlibfs living
in Kinnasrfn [q.v] there were early converts to Islam
(see entries on two hadith transmitters, a father and
a son, in al-Mizzf, Tahdhib al-kamdl, ed. Macruf, Beirut
1405/1985 ff., iv, 141-4, xxiv, 5-6).
But the number of converts during the Umayyad
and early 'Abbasid periods was small. At that time the
Taghlib, mostly Christian and living near the boundary of a hostile Christian empire, were not given high
positions in the Muslim state. The Taghlib probably
did not take part in expeditions against Byzantium,
and the participation of the poet known as Acsha Banf
Taghlib in one such expedition (Ibn al-cAdfm, Bughya,
viii, 114) does not indicate the contrary. Yet they did
not lose their military prowess or they would not have
kept so tenaciously to their faith and their vast territories, constantly threatened by massive military pressure from immigrating Arabian tribes.
Under the last Umayyad caliph Marwan II, Hisham
b. cAmr b. Bistam al-Taghlibf (a descendant of alSaflah) was governor of al-Mawsil and the Djazfra.
(He had a partner who was in charge of the kharddi
[q.v].) At the time of al-Mansur, Hisham was governor of Sind. Under al-Mahdf, Bistam b. cAmr alTaghlibf (perhaps Hisham b. cAmr's brother) was
governor of Sind and later of Adharbaydjan.
Both Hisham and Bistam were no doubt Muslims.
The summer expedition against Byzantium of 177/793
was led by £Abd al-Razzak b. cAbd al-Hamfd alTaghlibr (al-Tabarf, iii, 629) whose forces must have
included many Muslims from his own tribe.
Later in the 'Abbasid period, the Taghlib became
increasingly Muslim as well as more and more prominent in the government of their own territory. In
197/813 al-Amfn appointed al-Hasan b. cUmar b. alKhattab al-£Adawf (of the cAdf Taghlib) governor of
al-Mawsil. Al-Hasan took the old town of Adhrama
from its owner, built in it a castle and fortified it.
In the 3rd/9th century there rose a powerful family in the Djazfra linked through marriage to that of
the above-mentioned al-Hasan b. £Umar. Tawk b.
Malik (d. 216/831) of the'cAttab, who was a descendant of cAmr b. Kulthum, officiated at the time of alMajmun as governor of Diyar Rabfca [q.v] or the
eastern Djazira (in al-Mucafa b. Zakariyya0, al-Dfalis
al-sdlih, ed. al-Khulr and I. £Abbas, Beirut 1407/1987 ff.,
iv, 100, instead of al-d.bdr, read al-Diydr).
The former's son, the above-mentioned Malik b.
Tawk b. Malik (d. 260/874; sometimes the sources confuse the two), was governor of Damascus and al-Urdunn
under al-Wathik and al-Mutawakkil (Mukhtasar ta'nhh
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The Maajalla [see MEDJELLE] encapsulates the
Dimashk li-Ibn cAsakir, ed. al-Nahhas et alii, Damascus
Islamic legal definition of taghrir (art. 164) to refer to
1404/1984 ff., xxiv, 50-4). More importantly, Malik
deception (ghishsh). The example given is when the
founded the town of al-Rahba [q.v] or Rahbat Malik
vendor offers the purchaser his commodity for a cerb. Tawk (modern al-Mayadm; cf. Th. Bianquis, Rahba
tain amount, telling him that he will be gaining, since
et les tribus arabes avant les croisades, in BEL Or., xli-xlii
it is worth more than that. The Maajalla permits a
[1989-90], 23-53, at 27-8). There is yet another case
sale contract if it contains excessive undervaluing (gtiabn
of building activity carried out by Taghlibfs in the
same area. The offspring of Abu Rimtha al-TaghlibT fdhish) providing it contains no deception (taghrir). This
clearly reflects a tendency towards a free market econo(of the 'Attab, a descendant of 'Abd Yasuc) settled
my, which gives the vendor the right to sell at any
in the ancient castle of Kafartutha, fortified it and
price he sees fit. The exception to this rule is when
turned it into a madina (fa-maddanuha). In 261/874-5
the buyer is an orphan, or when the buying party is
Khidr b. Ahmad al-Taghlibf was appointed by ala religious endowment (wakf), or the treasury which
Mu'tamid governor of al-Mawsil [see AL-MAWSIL, vol.
represents a public interest (art. 356). This provision
VI, at 900a].
has also been adopted by the Promulgated Civil Code
The Hamdanids who in the 4th/10th century conof United Arab Emirates in article 191. By taking
trolled both al-Mawsil and Aleppo, were reportedly
of the 'Adi Taghlib. However, some claimed that they
this view on taghrir, the Maa^alla follows the standard
Ottoman Hanafi view which divides taghrir into kawli,
were mawdli Taghlib (cf. Canard, H'amdanides, 287-9).
Further evidence on this matter goes back to al-WazIr
verbal (see above), and fi'li, positive action of fraudual-Maghribl, whose father and grandfather were seclence, which takes place by deceiving the purchaser
by misrepresenting the commodity's appearance or
retaries of Sayf al-Dawla al-Hamdanl. Al-WazIr remarks
nature. The classical example of taghrir ficll is when a
that one of those who were envious of the Hamdanids
accused them of having made a false claim regardsubstandard part of the merchandise is placed below
the good, giving the impression that the whole is
ing their pedigree (dacwd). This unspecified person said
good. Taghrir can be seen as a prism that reflects the
that they were in fact the mawdli of Ishak b. Ayyub
al-Taghlibf (on whom, see al-Tabari, index). Al-WazIr
differences between the personal nature of bay' [q.v.]
refutes this, and his defence of the Hamdanids seems
or sale in Muslim society and the formal nature of
marriage [see SAWM]. Tagferir in marriage is unlike
to provide us with valuable evidence concerning a presumed major conversion to Islam among the Taghlib
taghrir in bay1 [q.v] or sale because, once it has taken
in the latter half of the 3rd/9th century: simply, alplace, the contract may be terminated by either party,
Wazfr says, many of them converted to Islam "at the
as it is not a matter of personal economic gain but
hands of" [see MAWLA, vol. VI, at 876a] Ishak (Ibn
rather involves a formal contract that is seen to affect
c
al- Adim, Bughya, vi, 527-9). Roughly in the same
society. Accordingly, if the man is led to believe that
period, Malik b. Tawk convinced al-Akhtal's greata woman is beautiful or a virgin when she is not,
grandson, Sahl b. Bishr b. Malik b. al-Akhtal, to conthe contract can be nullified with ghirra compensation
vert to Islam together with the rest of al-Akhtal's
to be given by the person who caused such a decepoffspring (Mukhtasar ta3rikh Dimashk, xxiv, 52 (see ALtion, the ghdrr. Similar rules apply to a woman deceived
AKHTAL, where it is wrongly stated that the famous
in marriage.
poet left no offspring).
Bibliography: Nasir al-Mutarrizf, al-Mughnb f t
Bibliography (in addition to references given in
tartib al-mucrab, Beirut n.d., 337-8; Wahba al-Zuhaylf,
the article): M. von Oppenheim, Die Beduinen, iv,
al-Fikh al-Isldml wa-adillatuh, Beirut 1985, iv, 527-8,
Index, s.v. Taghlib; Caskel, Gamharat an-nasab, ii,
vii, 123; Shark al-Mad^alla, Beirut repr. 1986, 199;
27-8, 541-2; Ibn al-Kalbl, Qamharat al-nasab, 564-75;
S.E. Ryner, The theory of contracts in Islamic law,
idem, Nasab Ma'add wa 'l-Yaman al-kabir, ed. Hasan,
London 1991, 194, 204.
(M.Y. Izzi DIEN)
Beirut 1408/1988, i, 83-94; Ibn Hazm al-AndalusT,
TAGHUT (A.).
c
Diamharat ansdb al- arab, ed. Harun, Cairo 1382/
1. In pre- and early Islamic usage.
1962, 303-7; Abu 'Ubayd al-Kasim b. Sallam,
The root t-gh-w yields several forms with the genK. al-Nasab, ed. Maryam Khayr al-Darc, Damascus I eral meaning of "to go beyond the measure, be very
1410/1989, 355-6; Yakut, al-Muktadab min kitdb
lofty, overflow, be tyrannical, rebellious, oppressive,
cframharat al-nasab, ed. Hasan, Beirut 1987, 203-7;
proud, etc.", from which two may be noted here:
f
c
Ibn Kutayba, al-Ma drif, ed. Ukasha, Cairo 1969,
taghw, designating a height or mountain summit, and
95-6;'JVoAifl'M/ J£anr wa 'l-Farazdak, i, 266, 373;
tdghut, pi. tawdghit, meaning the great pre-Islamic
H. Lammens, Le chantre des omiades, in JA (1894),
Arabian deities like al-Lat at Ta'if and al-cUzza at
94-176, 193-241, 381-459 (for the tribe's history
Mecca. The term was then applied to Satan, sorcerer
after al-Akhtal, see 438 ff). About the TaghlibI
and rebel, and to any power opposed to that of Islam.
poets, see the relevant entries in GAS, ii. For the
One may also cite taghwa "excess of injustice, impidispute over the question whether or not the Dawaety", as opposed to the sharica and legitimate authorsir in contemporary Saudi Arabia are Taghlibfs,
ity. This usage connects with usages and customs of
see al-cArab (Riyad) xix/1-2 (April-May 1984), 111various tribes in Yemen at variance with the sharica
20. For TaghlibI traditionists of various periods,
(see further for this sense, below, 2.).
see Ibn Nasir al-Dfn, Tawdlh al-mushtabih, ed. alIn the Kur'an, tagjmi is considered as a plural
'Araksusf, Beirut 1407-14/1986-93, ii, 45-9.
when it denotes the idols (II, 256-7; V, 60; XVI,
(M. LECKER)
36; XXXIX, 17) and as a singular when it is the
TAGHRIR (A.) a term of Islamic law norequivalent of shaytdn [q.v] (IV, 60, 67) or diviner and
mally meaning "deception". Its root is commonly
magician (IV, 51) with, however, a collective sense.
used to refer to personal deceptive attributes of a perThe sing, ought to be taghw which, according to
son, while maghrur is a person who is self-deceived
al-Djawharl, ii, 620, means "mountain peak" and "any
and an inexperienced person is called ghirr. This perhigh place". Thus tawdghit are the high places and
spective into the variety of the word's uses may help
sanctuaries taking their place there and the divinities
to distinguish it from tadlls [q.v.], a word often used
worshipped there. But, by assimilation to the Aramaic
synonymously for deception in contracts.
root t-c-w (= Ar. t-gh-w; TCA, x, 225), found once in
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the Bible (Ezek. xii. 10) and meaning essentially "to
lead into error" (not to be confused with t-c-y, Ar.
t-gh-y; T(A, x, 224), whose basic sense is "to be excessive in everything, be despotic", tdghut designates,
according to the exegetes and lexicographers, "everything which leads astray and turns aside from the cult
of Allah" (ibid., x, 225). Cf. however, Eth. ta'ot "idols",
in Noldeke, Neue Beitrdge zur semitischen Sprachwissenschaft,
470, and see this also for al-djibt "idol, magician, impious person", named with tdghut in Kur'an, IV, 51,
and 3amlak gebt, 0eo<; TtpoacpccTcx;. See on this W. Atallah,
Gibt et Tdgut dans le Goran., in Arabica, xvii (1970), 69-82.
In Hadith, the epithet tdghiya is given to Dhu
'1-Khalasa, tdghiyat Daws (al-Bukhari, fitan, 23), to Manat
(ibid., hadjdi, 79, and Muslim, haajaj, 261) and al-Lat
(Abu Dawud, saldt, 12; Ibn Madja, masdajid, 3). One
tradition distinguishes between a simple idol (wathan,
see SANAM) and a leading deity (taghiya) (Ibn Hanbal,
vi, 6, 366). Faith in Allah presupposes the rejection
of the cult of tawdghtt (al-Bukhari, adhdn, 129, tawhid,
24, rikdk, 52; Muslim, imdn, 299; Ibn Hanbal, ii, 275,
293, 524; al-Darfmr, wasiyya, 4) and refusal to resort
to them for their arbitration (al-Bukharf, Imdn, 5; Muslim, Tmdn, 6; al-NasaJI, imdn, 10; Ibn Madja, kajfdrdt,
2; Ibn Hanbal, v, 62).
The cult of the tawdghtt, largely similar to that of
the Kacba, was made up of worshipping stones, bloody
sacrifices and ritual processions (Ibn Hisham, Sim, 545). In origin, it must have had in it various, complementary divine mythologies, given shape in different
rituals, whose fusion into two rituals, that of the hadjaj
on one hand and that of the fumra on the other,
makes these last two incomprehensible through their
composite and fragmentary character.
The hegemony of Mecca ended the ancient rivalry
of the cults outside that of the Ka'ba. An example
of resistance to that hegemony has been studied by
Ihsan cAbbas in his Two unpublished texts on pre-Islamic
religion, in Signification du bos moyen age dans I'histoire et la
culture du monde musulman, Aix-en-Provence 1987, 7-16.
Bibliography: The core of this article is to be
found in T. Fahd, Le pantheon de VArable Centrale a
la veille de I'hegire, Paris 1968, 240. See, especially,
H. Lammens, Les sanctuaires preislamites dans I'Arabie
Occidental, in MUSJ, xi (1926), 39-169; M. Gaudefroy-Demombynes, Mahomet, I'homme et son message,
Paris 1957, 548 (he was hoping, in vain, that excavations carried out at Masdjid al-Khayf (see Yakut,
1, 507-8) and at Mina would reveal the foundations of ancient temples).
(T. FAHD)
2. As a legal term in Yemen.
Here, the term was commonly used by the learned
to refer to the customary law of the tribes, e.g. alShawkam, 73-4 (18th century), Sayyid Mustafa Salim,
209 (decree of the Imam Yahya issued in 1910). This
usage was apparently also known elsewhere in Arabia
(Rossi, 11; Serjeant, Studies, no. Ill, 41). For the
learned, the term was one of opprobrium; but it has
been implied that some tribespeople in their ordinary speech employed the word tdghut to refer to the
customary law, presumably without opprobrium, and
furthermore that the word was used to refer to the
arbitrator in customary law not only in Yemen (Landberg, Datinah, 815n.; Serjeant, Customary and sharicah
law, no. Ill, 45) but also (opprobriously) in Saudi
Arabia (al-£Azzawi, i, 403). More certainly, colloquial
terms that can be used to refer to tribal law include
c
urf or a'rdf al-kabd3il; sunna; sharc; shuruc al-kabd'il alsdbika; silf (al-kabd'il); salaf and ahkdm al-asldf; and in
the south, sibl "custom", sawdbil "precedents", and
perhaps sdriha.

The word manc(a) is used in literary sources to refer
to the customary law, and hukm al-manc and sharc almanf are also attested in the colloquial (Obermeyer,
367). The term probably came into use because much
of the law is concerned with the protection (manc, cf.
Landberg, Glossaire, s.v.; Adra, 164-5) of those to whom
the tribesman has special obligations, e.g. the ajar or
manic "one who seeks refuge" and the rafik "travelling companion". Educated Yemenis are reported to
have distinguished between sharc al-manc, customary
tribal law that was compatible with the shanca even
though not part of it, and tdghut, customary tribal law
that was in contradiction to the shanca.
The belief that the al-manc is consistent with the
shan'a is expressed in more than one Yemenite treatise concerning the manc (Rossi, 33; Serjeant, Materials,
591). No doubt it was this belief that allowed learned
men to write what were in effect brief codes of customary law. Several works of this kind—the oldest dating
back several hundred years—are to be found among
the mss. bequeathed by R.B. Serjeant to the library
of the University of Edinburgh. Rossi, 18-29, offers an
invaluable summary of two of these treatises. Another code of the manc, entitled Kdcidat al-sabcin, has
been published in the form of a photocopy of a damaged and incomplete manuscript (Abu Ghanim,
361-84).
Codes of customary law, which must often have
included matter incompatible with the shanca, were
also sometimes produced at the behest of the tribesmen themselves. Those found in the possession of such
codes were severely punished by the government of
the Imam Yahya (1904-48). Nevertheless, some have
survived. One such, from an area not controlled by
the Imam Yahya, is the sharc agreed upon between
the Sultan and the tribesmen of the 'Awdhalf sultanate; it was published in a "free translation" by R.B.
Serjeant (Naval Intelligence Division, Western Arabia
and the Red Sea, 587-9; Serjeant, Customary and sharicah
law, no. IV, 91). Another is a code agreed on in the
18th century by the tribes of the Barat area (text with
commentary in 'Ulaymi, 118-41; a modern ms. of a
fuller version is photographically reproduced in Abu
Ghanim, 387-400; see also Dresch, 73 n. 23, 352).
The laws of the Yemeni tribes resemble in their
main features the laws of the tribal Arabs of other
parts of Arabia and the Fertile Crescent. See further
C
URF.
Bibliography: C. Landberg, Datinah, Leiden
1905-13; idem, Glossaire datmois, Leiden 1920-42;
c
Abbas al-cAzzawf, cAshd3ir al-clrdk, 4 vols., Baghdad
1937-56; Admiralty Handbooks, Naval Intelligence
Division, Western Arabia and the Red Sea, London
1946; E. Rossi, // diritto consuetudinario delle tribu arabe
del Yemen, in RSO, xxiii (1948), 1-36 (fundamental;
includes analyses of all earlier publications); R.B.
Serjeant, Materials for South Arabian history, in BSOAS,
xiii (1950), 281-307, 581-601; C. Rathjens, Tdghut
gegen Scheri'a, in Jahrbuch des Museums fiir Lander- und
Volkerkunde, Linden Museum, Stuttgart, i (1951), 172187; Muhammad b. cAlf al-Shawkani, al-Dawd3 alc
da^il, in idem, §harh al-Sudur, ed. Muhammad
al-Kibtl, Medina 1389/1969, 59-82; Serjeant, Studies
in Arabian history and civilisation, London 1981; GJ.
Obermeyer, Tdgut, manf and sarifa, in Studio arabica
et islamica. Festschrift for Thsdn cAbbds, ed. Wadad alQadf, Beirut 1981, 365-71; Sayyid Mustafa Salim,
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Ph.D. diss., Temple University 1982 (UMI no.
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Abu Ghanim, al-Binya al-kabaliyya fi 'l-Yaman,
Damascus 1985 (repr. Sanca' 1991) (important);
Rashad al-cUlaymi, al-Kadd3 al-kabali fi 'l-mudj.tamac
al-yamam, San'a' (?) 1986 (?) (important); F.H.
Stewart, Tribal law in the Arab world: a review of the
literature, in 1JMES, xix (1987), 473-90 (lists publications 1948-84); P. Dresch, Tribes, government, and history in Yemen, Oxford 1989 (important); M. Piamenta,
Dictionary of post-classical Yemeni Arabic, Leiden 1990-1;
Serjeant, Customary and sharicah law in Arabian society,
Aldershot 1991; P. Behnstedt, Glossar der jemenitischen
Diakktwb'rter, Vienna 1993; M. Mundy, Domestic government, London 1995.
(F.H. STEWART)
TAHA, <ALI MAHMUD (1902-49), Egyptian
poet, very popular in the 1930s and 1940s. He was
born into a well-to-do family in al-Mansura and educated there at a technical school, the Madrasat alFunun wa 'l-Sand'i'. After he graduated in 1924, he
became a government employee as an architect. He
began writing poetry in 1918 and made the acquaintance of the town's poets, later to earn fame like him,
such as Ibrahim Nadji [</.».], Muhammad cAbd alMuctf al-Hamsharl and Salih Djawdat. He published
his poems in Egyptian periodicals, including al-Risdla
and Apollo of Cairo. In the 1930s, he moved to Cairo,
where he held posts at the Ministry of Commerce and
in the Secretariat of the Egyptian parliament, and
joined the Apollo Group of poets. His first collection of poetry, al-Malldh al-td3ih, appeared in Cairo
in 1934 and received immediate acclaim. Following
a first summer visit to Europe in 1938 and a second
in 1939, he published Laydli }l-malldh al-ta'ih in 1940,
mostly reflecting his frolicking and amatory exploits
in Europe, including a gondola tour in Venice during
a carnival described in his poem "Ughniyat al-Djundul",
which was set to music and sung by Muhammad
e
Abd al-Wahhab, adding to his popularity.
Taha published five other books of poetry and a
book of essays and of translated English and French
verse. His wide popularity rested on his first two books
and a few poems from the others, and was basically
engendered by his Romantic view of life and hedonistic love relations, his strong nationalist feeling, and
his alluring musical use of polished Arabic in his
poems. His popularity faded after mid-century with
the rise of the free verse movement and changes in
Arab poetic sensibility.
Bibliography: al-Sayyid TakT al-Dm al-Sayyid,
c
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Nazik al-Mala'ika, Muhddardt fi shicr cAli Mahmud
Taha, Cairo 1965; CA1I Mahmud Taha, Diwdn,
Beirut 1972 (contains six poetic collections); M.M.
Badawi, A critical introduction to modern Arabic poetry,
Cambridge 1975, 137-45; Salma Khadra Jayyusi,
Trends and movements in modern Arabic poetry, Leiden
1977, ii, 397-410; Anwar al-MacaddawI, cAll Mahmud
Tdhd: al-shacir. . . wa 'l-insdn, Cairo-Baghdad 1986.
(IJ. BOULLATA)
TAHA HUSAYN (1889-1973): Egyptian critic,
essayist, novelist, short story writer, historian, literary and political journalist, translator, editor, publisher and educator.
(1) His formation.
He was born in clzbat al-Kflu near Maghagha in
the governorate of Minya, the seventh of thirteen children in a family of modest condition. At the age of
two, he lost his eyesight. Local educational resources
equipped him with little more than the memorisation
of the Kur'an. In 1902 he was sent to al-Azhar
University under the care of an elder brother who
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was a disciple of its rector, Muhammad cAbduh [q.v.].
Taha heard the reformer's last two lectures and
attended the literature courses of one of his proteges,
al-Sayyid al-Marsaft (d. 1931); but he antagonised the
conservative professors, and in 1912 he was denied a
degree. He had, however, already transferred his loyalty to the modern Egyptian University (later renamed
Fu'ad I, then Cairo University) from its inception,
greatly admiring its Orientalist professors, especially
Carlo Alfonso Nallino; and on presenting a doctoral
dissertation on al-Macarn [q.v.] in 1914, he became
its first graduate.
A scholarship to the University of Paris at the
Sorbonne brought him under the influence of such
scholars as Gustave Lanson, but his doctoral work was
on Ibn Khaldun [q.v.]. He graduated in 1918 and
obtained the Doctoral d'Etat in 1919. He also married
the French lady who had been his reader.
Since early in his student 'days, he had made his
mark as a sharp contributor to the press on literary
and social issues, and was particularly associated with
the circle of Ahmad Lutfi al-Sayyid [q.v.]. Now, enamoured both with classical Arabic literature and with
all aspects of French culture, he was soon to emerge
as a leading modernist who held that the application
of Western standards to the Arab-Islamic heritage was
a process not of innovation but of renovation, sometimes even arguing—perhaps reflecting Duhamel—
that Egypt had always been not an Oriental but
a Mediterranean country. A bold and hard-hitting
polemicist, he was often to be at odds with both the
political and the religious establishments, as well as
with some of his fellow-writers.
(2) His public career.
On his return from France, his alma mater appointed
him first Professor of Ancient History in 1919, then
of Arabic Literature in 1925. The following year, however, his Fi 'l-shi'r al-ajdhili "On pre-Islamic poetry",
which argued that the bulk of this highly-prized corpus had been forged, roused fierce controversy, especially as it adduced religious considerations among the
motives for the fraud. He was accused—but not convicted—of heresy, and the book was banned, only to
reappear in superficially emended form and under a
slightly altered title.
The University, headed by Ahmad Lutfi al-Sayyid
stood by him, and in 1930 he was the first Egyptian
to become Dean of its Faculty of Arts; but it was
now a State institution, and in 1932 his political writings led to a revival of the controversy and his dismissal from all government service. He did later hold
a variety of educational posts, but he lived largely by
his pen. Between 1945 and 1948 he was a very active
director of a publishing house and of its journal, both
called al-Kdtib al-Misn "The Egyptian Scribe". He was
at the time viewed as vaguely "leftist" because of the
stress he laid on the plight of the poor, but his creed
was a paternalistic one, relying on the good will of
a liberal elite for the realisation of social justice, as
was confirmed in his later polemic against the doctrinnaire socialists of the middle 1950s.
He reached the peak of his career as Minister of
Education in the last Wafdist Cabinet, which lasted
two years from January 1950. In this capacity, he not
only gave effect to the policy he had long advocated
of abolishing fees in State schools but also did much
to extend higher education and cultural representation abroad.
He remained active in journalism until the middle
1960s; and despite ill-health, he was faithful to the
end to the concerns of the Academy of the Arabic
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Language, to the presidency of which he had succeeded Ahmad Lutfi al-Sayyid in 1963.
(3) His writings.

In common with many intellectuals of his generation, Taha Husayn wrote profusely and on a wide
variety of subjects. He is credited with 1,481 articles
and 61 volumes of original writings (not a few of
which are collected articles). In addition, he edited
eight texts, translated eleven books and thirty articles,
contributed substantially to twenty-one other books,
and wrote introductions to another thirty-six.
In his youth, he wrote some poetry which he later
discounted. On the other hand, not a small contributor to his popularity was his prose style, for he was
a master of the classical language and a defender of
its purity, while adapting it to new purposes with a
deceptive suppleness and fluency.
It was as a critic that he was most celebrated, for
he produced some major studies and a multitude of
articles covering virtually every period and most major
aspects of classical and modern Arabic literature,
excluding only folk compositions, for he considered
the colloquial forms of the language as corruptions
unworthy of artistic recognition. His aesthetic creed
was never systematically expounded, but the progress
of his thinking can be traced from the early studies,
which claimed scientific rigour and ascribed to social
and psychological factors considerable deterministic
power, leading to an eventual recognition of the critics's complete subjectivity. And in this respect, Taha
Husayn was decidedly romantic, prizing the evocation of emotion as the supreme touchstone of literary worth.
He broke into the narrative field by retelling tales
from early Islamic sources, but not without planting
into them some modernistic seeds, and later wrote
short stories and sketches mainly bearing on contemporary social ills. A more signal achievement was
the first volume of his fictionalised autobiography,
al-Ayydm "The Days", serialised in al-Hildl "The
Crescent" in 1926-7. This was the first modern Arabic
literary work to receive international recognition, being
translated into a number of foreign languages. He
followed this up between 1935 and 1944, with six
novels, and started another in 1946, Ma ward3 al-nahr
"Beyond the river", which was published posthumously
in its incomplete form. Although he was not at his
best in sustaining a well-integrated plot, he was characteristically bold in his choice of themes, Ducd3 alkarawdn "The call of the [mythical bird] Karawan",
being a rare attempt at dealing with the code of honour
that requires the slaughtering of a woman who
offends against sexual mores, and Ahldm Shahrazdd
"The dreams of Scheherezade", being an early exploitation of the Arabian Nights to convey a political
message.
His output includes substantial historical studies of
the first four caliphs and a slighter but revealing early
work, Kddat al-Jikr "Leaders of thought", which celebrates the ascendancy of the Western over the Oriental
mind.
Finally, in his lesser writings and his translations—
which give a good deal of attention to the theatre—
one may detect an effort to fill gaps in the Arab
literary experience and in his own creative work.
(4) His standing.

He was a charismatic figure in his own time, his
bold initiatives at the cutting edge of intellectual
progress earning him the unofficial title of Dean
of Arabic Letters. The next generation—more selfassertive towards the West, more rigorous in its crit-

ical perceptions and imbued with socialist doctrines—
has been somewhat less appreciative of his attainments, though they had opened the way to further
development.
Under the Egyptian monarchy, he was awarded
the title of Bey, then that of Pasha. The Republic,
having abolished tides, awarded him the Order of
the Nile in 1965. Internationally, he received countless
honorary doctorates and the French Legion d'Honneur.
In 1949, mainly on the initiative of Andre Gide, he
was nominated for the Nobel Prize. Finally, the United
Nations' Rights of Man prize was delivered to him
on his deathbed.
Bibliography: Taha Husayn, al-Madjmuca al-kdmila
"Collected works", Beirut 1973-4; Hamdf al-Sakkut
and J. Marsden Jones, A'ldm al-adab al-mu(dsir fi Misr
"Leaders of contemporary literature in Egypt", i,
rev. ed. Cairo and Beirut 1982; P. Cachia, Tdhd
Husayn: his place in the Egyptian literary renaissance,
London 1956; D. Semah, Four Egyptian literary critics, Leiden 1974; Meftah Tahar, Tdhd Husayn, sa
critique litteraire et ses sources Jranfaises, Tunis 1976;
Djabir cAsfur, al-Mardyd al-mutad^dwira "Contiguous
mirrors", Cairo 1983; Abdel-Rashid Mahmoudi,
Taha Husain's education. From al-Azhar to the Sorbonne,
Richmond, Surrey 1998.
(P. CACHIA)
TAHA, MAHMUD MUHAMMAD, free-thinking
Islamic reform theorist, founder and spiritual
leader of the religio-political lay movement
al-Ikhwan al-Djumhuriyyun in Sudan. Born about
1909 in Rufa£a on the Blue Nile, he grew up in a
traditionally mystic-religious environment. Following
graduation as a hydraulics engineer in 1936 from the
Gordon Memorial College in al-Khurtum (Khartoum)
[q.v.], Taha worked until 1941 for the Sudan Railway
Company in 'Atbara.
Taha's thinking was clearly formed by both the
religious nature of his home background and the
intellectual confrontation with European thinking at
the British colonial college and in 'Atbara. In addition
to the traditional literature of his Islamic heritage,
particularly al-Ghazalf, Ibn al-'Arabi and al-Halladj,
he also read sociological texts by Benjamin Kid,
Auguste Comte and Herbert Spencer, as well as works
by European philosophers of the schools of enlightenment, logic and dialectic, from Hegel to Marx and
his successors.
Since the beginning of the Sudanese nationalist
movement in the 1930s, Taha played an active part
in fighting for Sudanese independence. However, his
objective was neither Sudan under British rule, as
advocated by the Umma Party, nor administrative
and political unity with Egypt, as advocated by the
Ashikka' Party, so that together with a few other
intellectuals, he founded his own party in 1945, alHizb al-Djumhurf, and became party chairman. The
objective of this party was an independent, federal
republic of Sudan, where "democratic socialism" would
guarantee individual freedom and perfect social justice.
In 1946, an anti-British leaflet brought Taha into
prison for the first time, accused of anti-government
propaganda. Released prematurely after 50 days, he
was arrested again during the same year and sentenced
to two years' imprisonment for public incitement and
sedition, after preaching a sermon to the population
of Rufaca in which he incited them to use violence
to free a woman from prison who had had her
daughter circumcised. His followers, the Djumhuriyyun,
see this event as the turning point in their history.
During his imprisonment and subsequent two-year
period of voluntary isolation, khalwa, Taha subjected
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himself to stringent Sufi practices of fasting, prayer
and meditation, re-appearing in public in 1951 with
a new understanding of Islam instead of a political
programme. Since recommencing their activities in
1951, the Djumhuriyyun considered themselves to be
more an instructive movement spreading an antilegalistic, humanitarian understanding of Islam, rather
than a political party. After the ban on parties following
the bloodless coup of Dja'far al-Numayn in 1968,
they changed their name to al-Ikhwan al-Djumhuriyyun.
They nevertheless retained their political objectives,
integrating them in their purely Islamic ideological
approach. They propagated their views in lectures,
public discussions, newspaper articles and publications
of their own.
The core of Taha's teaching—the result of divine
inspiration received during personal worship, according
to Tana—is the opinion that the Kur'an contains two
main messages. The first, reversing the revelation
chronology, consists of the laws of Medina (film'),
which is the foundation among others for the traditional shari'a. By contrast, the second message, proclaimed in Mecca, contains the basic spiritual principles
(usul) of the Islamic religion: individual liberty and
religious freedom, equality regardless of sex, race or
religion, and equal rights to property (i.e. socialism).
Taha taught that the first message had only limited
validity for the Islamic society in its status during the
lst/7th century, and should be replaced today by
abrogation, naskh [q.v.], by the second, eternally valid
message, in order to create forms of Islamic living
and society which are in line with the changed realities
of the 20th century. In this context, the focal demands
of the Djumhuriyyun were for an individual, spiritualised religion, together with further development of
the shari'a to assume ethical dimensions.
Since the 1960s, Taha's reforms have repeatedly
met with protest and resistance from the institutional
orthodox Islamic religion in Sudan and on an international dimension, and from the Sudanese Ikhwan
al-Muslirmin, who are based on implementing the
shari'a as focal aspect of their ideology and as legitimation of their claims to political power. Taha was
twice accused of committing apostasy: in 1968 without legal consequences, then in 1985 the proceedings
were followed by his execution on 18 January, 1985,
with posthumous annulment of the sentence because of
numerous discrepancies. On the death of their leader,
the Djumhuriyyun ceased all public involvement.
Bibliography. The main titles of Taha's extensive
works, most of which have disappeared from the
market through being banned and destroyed, include:
at-Risdla al-thdniya min al-Isldm, Umm Durman 1967,
Eng. tr. with introd. by Abdullahi Ahmed an-Na'im,
The Second Message of Islam, Syracuse-New York 1987;
Tank Muhammad, Umm Durman 1966; and Risdlat
al-Saldt, Umm Durman 1966. For Taha's reception,
see al-MukashifT Taha al-Kabbashr, al-Ridda wamuhdkamdt Mahmud Muhammad Tdhdfi 'l-Suddn, Riyad
1987; al-Ustddh Mahmud Muhammad Taha, rd'id altaajdid al-dim fi 'l-Suddn, ed. Markaz al-Dirasat alSudaniyya, Casablanca 1992; J. Rogalski, Mahmud
Muhammad Taha. %ur Erinnerung an das Schicksal eines
Mystikers und Intellektuellen im Sudan, in Asien Afrika
Lateinamerika (1996) no. 1; G. Lichtenthaler, Muslih
mystic and martyr: the vision of Mahmud Muhammad
Taha and the Republican Brothers in the Sudan. Towards
an Islamic Reformation?, in Islam et Societes au sud du
Sahara, no. 9 (Paris, Nov. 1995), 57-82. For other
biographical information, see Annette Oevermann,
Die "Republikanischen Briider" im Sudan. Eine islamische
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Reformbewegung im ^wanzigsten Jahrhundert, Frankfurt
am Main, etc. 1993.
(ANNETTE OEVERMANN)
TAHADJDJUD (A.), verbal noun of form V from
the root h-aj-d, which is one of the roots with opposed
meanings (adddd [<7.fl.]), as it signifies "sleep" and also
"to be awake", "to keep a vigil", "to perform the night saldt or the nightly recitation of the K u r ' a n " . The latter two meanings
have become the usual ones in Islam. The word occurs
only once in the Kur'an, sura XVII, 81: "And in a
part of the night, perform a saldt as a voluntary
effort", etc., but the thing itself is often referred to.
We are told of the pious (LI, 17) that they sleep little
by night and pray to God for forgiveness at dawn.
In XXV, 65, there is a reference to those who spend
the night prostrating themselves and standing before
their Lord.
From the Kur'an it may be deduced that the old
practice in Mecca was to observe two saldts, one by
day and one by night (XVII, 80-1); LXXVI, 25: "And
mention the name of thy Lord in the morning and
in the evening [26] and in the night prostrate thyself before Him and praise Him the livelong night";
XI, 116: "And perform the saldt at both ends of the
day and in the last part of the night". Tradition is
able to tell us that for a shorter or longer period
(mention is actually made of a "period of ten years",
al-Taban, Tqfsir, XXIX, 68), vigils were so ardently
observed that Muhammad and his companions began
to suffer from swollen feet. The old practice is said
to be based on LXXIII, 1. "O thou enfolded one,
2. stand up during the night, except a small portion
of it, 3. the half or rather less, 4. or rather more
and recite the Kur'an with accuracy"; but its origin
cannot be dissociated from the example of Christian
ascetics. In the end, however, this form of asceticism
became too much for Muhammad's companions. The
revelation of LXXIII, 20 ff., brought an alleviation:
"See, thy Lord knoweth that thou standest praying
about two-thirds, or the half or a third of the night,
thou and a part of thy companions. But God measureth the night and the day; he knoweth that ye are
not able for this; therefore he turneth mercifully to
you with permission to recite as much of the Kur'an
as is convenient for you". By the institution of the
five daily saldts, the obligatory character of the tahaajajud was then abolished (cf. Abu Dawud, Tatawwu',
bdb 17, and al-Baydaw! on LXXIII, 20).
Nevertheless, Muhammad is said not to have abandoned the vigils (Abu Dawud, Tatawwu', bdb 18b);
in hadlth and fikh this is considered blameworthy for
those who were wont to perform these saldts (Muslim, Siydm, trad. 185; al-Nasa'T, Kiydm al-layl, bdb 59;
al-Badjun, Hdshiya, i, 165). The performance is in
general regarded as sunna. David is said to have spent
a third of the night in these exercises (Muslim, Siydm,
trad. 189; Abu Dawud, Sawm, bdb 67); another reason given in justification of it is that the tahadj.dj.ud
loosens one of the knots which Satan ties in the hair
of a sleeper (Abu Dawud, Tatawwtf, bdb 18). The
tahadiajud is particularly meritorious in Ramadan and
in the night before each of the two feasts (Ibn Madja,
Siydm, bdb 68: al-Nasa3!, Kiydm al-layl, bdb 17, where
the term ihya' al-layl is used [see also TARAW!H]).
Even at the present day, the mu'adhdhin in some
lands summons to a night saldt (consisting of an even
number of rak'as and therefore called shafc; see WITR)
shortly after midnight by an adhdn to which special
formulae are added (Lane, Manners and customs^ ch. iii
"Religion and Laws"; cf. Snouck Hurgronje, Mekka;
Juynboll, Handleiding, 74).
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Bibliography: Besides the works quoted, see
Sprenger, Das Leben und die Lehre des Mohammad, i,
321 ff.; M.Th. Houtsma, lets over den dagelijkschen
faldt der Mohammedanen, in Theol. Tydschrift (1890),
137 ff.; R. Bell, The origin of Islam in its Christian
environment, London 1926, 143.
For the views of the different law schools, see
also I. Guidi, // "Mufytasar" di Halil ibn Ishdq, Milan
1919, i, 97; Abu Ishak al-Shlrazi, al-Tanbih, ed.
A.W.T. Juynboll, 27; Ramlr, Nihayat al-muhtadj., i,
488 ff.; Ibn Hadjar al-Haythaim, Tuhfa, i, 201 ff;
Abu '1-Kasim al-Hillf, Kitdb Shard3ic al-Isldm, Calcutta
1839, i,' 27; A. Querry, Droit musulman, Paris 1871,
i, 52-3; Nizam, al-Fatdwa al-cdlamgiriyya, Calcutta
1243/1827-8, i, 157.
(AJ. WENSINCK)
AL-TAHANAWI, MUHAMMAD ACLA (cAla> or cAlr
are not correct) b. shaykh fAlf b. kadi Muhammad
Hamid b. Mawlana atkd }l-culamd3 Muhammad Sabir
al-Farukr al-Sunnl al-Hanafi al-TahanawI, originating
from Tohana, a place at about 170 km/105 miles to the
northwest of Dihlf, philologist, especially lexicologist, and kadi. The years of his birth and death
are unknown; we only know that he finished the draft
of his main work, Kashshaf, in the year 1158/1745.
His tomb in his native town is visited until today,
including with the purpose to spend in his presence
days and even weeks in studying scholarly works, in
the expectation to be enlightened by the shaykh.
Among the three works which have come down to
us, is the well-known and often quoted large Kashshaf
istildhdt al-junun, a thesaurus of technical terms compiled from good sources. Because of the numerous
interpolati6ns and parts in Persian, this extensive
work has proved its value for the study of Islamic
scholasticism, especially in India. Under the superintendence of Aloys Sprenger and William Nassau Lees,
and by order of the Asiatic Society, Bengal, the work
was published in altogether 17 fascicules from 1848
onwards) by the Mawlawis Mohammad Wajih, 5Abd
al-Haqq and Gholam K/Qadir, Calcutta 1862, 2 vols.,
the English title being A dictionary of the technical terms
used in the sciences of the Musalmans (Bibliotheca Indica).
In an Appendix, which had already been issued in
1854, Sprenger published the compendium of Nadjm
al-Dfn al-Katibf's Logic, called al-Risdla al-Shamsiyya fi
'l-kawdcid al-mantikiyya, popular in India and repeatedly published [see AL-KATIBI, NADJM AL-D!N], together
with an English translation, The logic of the Arabians
(cf. C. Ralfs, in £DMG, ix [1855], 868 f). The edition of the Kashshaf (Kashf is incorrect) is based on
two manuscripts, which were both copied from one
and the same of the three autographs of the author
which are available. A first, substantial, part was
printed anew in Istanbul 1317-18/1899-1900. There
is a new edition in four small volumes: i-iv ed. Lutfi
4
Abd al-Badrc, the Persian sections having been
translated into Arabic by Amm al-NacIm Muhammad
Hasanayn, and i-ii revised by Amfn al-Khulf, Cairo
1382/1963, 1969, 1972 and 1977. The editor starts
from the author's draft, with its corrections and additions, always taking the two prints into consideration.
Most recently, a new edition by Rafik al-cAdjam has
appeared, 2 vols. Beirut 1996.
Of the second work, Ahkdm al-arddi, a treatise on
the principles of the sharc regarding the ownership and
taxation of the land, with special reference to India
(some parts are explained in Persian), there is a manuscript in the Library of the India Office, London
(R. Levy, Catalogue, ii, 3 [Fiqh], London 1937, no.
1730).—What exactly is hidden behind the title of the
third work, Sabk al-ghaydt fi nask al-dydt, which could

not be traced, remains uncertain. According to Sarkis,
Mu'ajam al-matbucdt, i, 645, it was printed in 1316/1898
in India (Hind).
Bibliography: Brockelmann, IF, 555, S II, 628;
C
U.R. Kahhala, Mutant al-mucallifin, Damascus
1380/1960^'xi, 47; Ziriklf, al-Afldm, Beirut 1979,
vi, 295; cAbd al-Hayy al-Hasam, Nuzhat al-khawdtir,
Haydarabad/Deccan 1376/1957, vi, 278.
(R. SELLHEIM)
TAHANNUTH (A.), verbal noun, and tahannatha,
verb, are words found in some of the accounts of
Muhammad's first prophetic experience. Already in
the earliest texts which are available to us, they are
accompanied by variant interpretative glosses and
explanations, and their significance has been debated
in both traditional and modern scholarship.
In Ibn Hisham's Sira (151-2), Ibn Ishak reports that
Muhammad used to spend one month each year
making djiwdr [q.v.] at Hira3—"that was a part of the
tahannuth of Kuraysh (mimmd tahannatha bihi Kuraysh} in
the Djdhiliyya". Tahannuth is immediately glossed as
tabarrur ("abstaining from sin"?): wa }l-tahannuth al-tabarrur. Ibn Hisham then intervenes in the text to explain
that "the Arabs" customarily pronounced f as th and
that tahannuth, therefore, is the same as tahannuf. Thus
he links the expression with the pristine monotheism
of the Hanffs [q.v.] and the religion of Abraham.
Another report in the Sira (151), which does not use
either the verb or the noun, tells us that as part of
his preparation for prophethood Muhammad had been
caused by God to love solitude. In Ibn Sacd's version
(i/1, 129) the report goes on to say that he would
go alone to the cave of Hira' where he would make
tahannuth (yatahannathu fihi) on certain nights (al-laydli
dhawdt al-eadad) and then would go back to Khadfdja
to obtain provisions for a similar period (li-mithlihd).
It was while he was in the cave doing this that the
revelation came to him. In some of al-Bukharf's
versions of the tradition (see AJ. Wensinck et alii,
Concordance, s.v. tahannatha for references), tahannuth is
glossed by tacabbud ("devoting oneself to the worship
of God").
Other and later traditionists and commentators provide further interpretative additions. The most extensive survey of the material was made by M J. Kister
("Al-tahannuth: an enquiry into the meaning of a term",
in BSOAS, xxxi [1968], 223-36). As well as with tabarrur and tacabbud, tahannuth was equated with such things
as tafakkur (meditation), tahawwub (abstaining from sin),
and ta3alluh (devotion to God). Solitude, (religious)
retreat and withdrawal, devotional practices, gazing
towards the Kacba, and feeding the poor are also
mentioned. Since this was before the revelation made
to the Prophet, speculation involved the question which
body of law (sharica) he followed at the time. Tahannuth
is said to have been practised also by other individuals: Khalid b. al-Harith of Kinana, the Hanff Zayd
b. cAmr, Hakim b. Hizam and others. The traditions
about these individuals supply further material for
speculation regarding the content of tahannuth.
After his survey of traditional and modern scholarship, Kister concluded that tahannuth was indeed an
ancient custom of Kuraysh and that essentially it
consisted of veneration of the Ka'ba and works of
charity while being withdrawn on Mount Hira'. Others,
such as Caetani (Annali, i, 222, "Introduzione", section
208, n. 2), have suspected that the word was not used
in Mecca in the time of the Prophet. N. Calder has
argued that the word reflects the ideas and practices
of the 2nd century A.H. ^Hinth, birr, tabarrur, tahannuth:
an inquiry into the Arabic vocabulary of vows", in
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BSOAS, li [1988], 214-39). He has suggested that
tahannuth refers to the condition which, in fikh, one
assumes by making a binding vow—one becomes
"liable" (hdnith) to fulfil the vow. (Hanith also means
"breaking a vow" and hinth means "perjury".) In the
traditions about the Prophet, the word would reflect
the idea that he had made a vow to enter a period
of retreat (i'tikdf [q.v]), a practice of early Muslim
times which was becoming less widespread as a result
of juristic disapproval of asceticism. It was because
the practice was in decline that the word was such
a puzzle for later generations.
H. Hirschfeld (Mew researches into the composition and
exegesis of the Qoran, London 1902, 19, n. 94), saw
tahannuth., not as a genuine Arabic noun form, but as
an arabisation of Hebrew tehinnoth "prayers or voluntary
devotions apart from the official liturgy". His suggestion
was rejected by S.D. Goitein (Studies in Islamic history
and institutions, Leiden 1966, 93, n. 2) on the grounds
that that plural form is known in Hebrew with that
technical sense only at a significantly later time (Goitein
did not adduce his evidence). It may be noted,
however, that the hithpael form of the Hebrew verb
hdnan with the meaning "to seek favour" (frequently,
but not exclusively, from God), and the noun form
tehinnd with the meaning "supplication" or "cry for
favour" is relatively well attested in the Hebrew Bible
and at Qumran (GJ. Botterwick and H. Ringgren
(eds.), Theological dictionary of the Old Testament, Eng. tr.,
Grand Rapids, Michigan 1986, v, 22 n0.).
Bibliography: Given in the article.
(G.R. HAWTING)
TAHARA (A.), a masdar signifying c l e a n l i n e s s or
freedom from disgusting matter. Some dictionaries suggest as a fundamental meaning the notion
of cleanliness (e.g. Abu 'l-Bakas, al-Kulliyydt, iii, 154)
but the existence of the word in Syriac and Hebrew
with a ritual meaning suggests that from its first usage
in the Kur'an it is a technical term (perhaps for the
cleansing of menstrual blood flow; LCA, iv, 505, s.v.
t-h-r, quoting Ibn 'Abbas). The root may perhaps have
to do with distinction, setting aside through cleansing
(e.g. Kur'an, III, 42).
Tahdra is the rubric under which ritual order and
purity are discussed in manuals of fikh. The word
itself seems to have two aspects: material and formal.
The material one would encompass foods and other
substances to be avoided or removed—e.g. pork, faeces,
blood, carcasses—and the means of their removal—
the number of washings, the characteristics of the water
used in washing, and the like.
In general, substances connected with death, most—
but not all—substances from within the body—blood,
urine, semen, etc.—items associated with carrion or
inedible animals—dogs, or pigs, for instances—must
be avoided, and if they cannot be avoided, they must
be removed in an appropriate manner [see NADJAS].
To reinstate tahdra, the test of whether something has
been successfully removed is its imperceptibility in
taste, smell or colour.
Formal aspects of tahdra concern the fitness of
persons to carry out ritual practices and duties. Menstruation (hayd] and childbirth (nifds), sexual excitement and consummation, defecation and urination, and
various sorts of loss of control—sleep while reclining,
according to some, quarrelling, violent laughter, etc.—
require appropriate ritual cleansings—ablution (wudu3
[q.v.]) for "minor or transient events" (hadath [q.v])—
urination, defecation, breaking wind—the more total
lustration (ghusl [q.v]) for events that preclude one
from religious community (ajandba [q.v.]), such as sex-
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ual activity or menstruation. Despite the claims of
certain apologists, the issue here is not cleanliness in
the hygienic sense but in the formal and ritual sense.
Madhhab differences are too various to be detailed
here. In general, however, Imaml and Zaydl purity
rules are more rigorous and they are more likely to
see the naajas thing or djunub person as contiguously
impure. The Shie Is likewise refuse to accept kitdbis
as butchers and food providers.
Bibliography: C.H. Becker, %ur Geschichte des
islamischen Kultus, in IsL, iii (1912), 374-99; G.-H.
Bousquet, La purete rituelk en Islam (Etude de fiqh et
de sociologie religieuse), in RHR, cxxxviii (1950),
53-71; M. Cook, Early Islamic dietary law, in JSAI,
vii (1987), 217-77; Carol Delaney, Mortal flow.
Menstruation in Turkish village society, in Blood magic,
ed. T. Buckley and Alma Gottlieb, Berkeley 1988,
75-93; I.K.A. Howard, Some aspects of the pagan Arab
background to Islamic ritual, in Bull. British Assoc. Orientalists, N.S. x (1978), 41-8; Julie Marcus, Islam, women
and pollution in Turkey, in Jnal. Anthropological Assoc.
of Oxford, xv/3 (1984), 204-18; E. Mittwoch, %ur
Enstehungsgeschichte des islamischen Gebets und Kultus, in
APAW, Berlin (1913); A.K. Reinhart, Impurity no danger,
in History of Religions, xxx/1 (1990), 1-24 and sources
cited there; R. Rubinacci, La puritd rituale secondo gli
Ibaditi, in AIUON, N.S. vi (1954-6), 1-41; AJ. Wensinck, Der Herkunft der gesetzlichen Bestimmungen die
Reinigung [istina^d3] oder [istitdba] betreffend, in IsL, i
(1910), 101-2; idem, Die Entstehung der muslimischen
Reinheitsgezetzgebung, in IsL, v (1914), 62-80; Abu
'1-Baka3 Ayyub b. Musa al-Husaynl al-KaffawT
(d. 1094/1683), al-Kulliyydt, muc^am fi }l-mustalahdt
wa 'l-furuk al-lughawiyya, ed. cAdnan Darwlsh and
Muhammad al-MisrT, Damascus 1974; Ghazall, Marriage and sexuality in Islam: a translation of al-Ghazali's
book on the etiquette of marriage from the Ihyd3, Salt Lake
City 1984; idem, The mysteries of purity, Lahore 1966.
See also the first section of any fikh book, e.g. cAbd
al-Rahman [Muhammad] al-Djazfrf, al-Fikh cald )lmadhdhib al-arbaca, Beirut n.d.; Muhammad Djawar
Maghniyya, al-Fikh cald 'l-madhdhib al-khamsa. 2 vols.
Beirut n.d.
(A.K. REINHART)
TAHART (or TIHART, TAHERT) known as alHadltha (the New), as opposed to al-Kadlma (the
Old), situated 9 km/5 miles to the north-east, becoming Tagdemt in Berber, the ancient Tingartia, a town
of Algeria, founded by the Rustamids [q.v]—according to a custom frequent in the mediaeval Muslim
world—and capital of their kingdom. In Berber, Tahart
is said to signify "lioness" or "tambourine" (doff), taking the word in its first signification a reference to
its location: a wooded plateau formerly inhabited by
wild beasts which had, mysteriously, abandoned the
place, a miracle borrowed from the foundation of
Kairouan or Kayrawan [q.v.].
The beginnings of Tahart were modest. The anecdote which tells of the founding Imam busily engaged
in building his house with the aid of a slave, even
if false—which is not necessarily the case—reveals
the initial puritanism and principled egalitarianism of
the Ibadls [see IBADIYYA]. In their choice of site, the
Rustamids were guided by several considerations:
the region was populated by tribes—Lamaya, Lawata,
Hawwara, Maghlla, Zuwagha, Matmata and Miknasa
Zanata—committed to Ibadism; the site benefited by
the proximity of an existing ancient urban centre,
with fortifications which often provided refuge during the disorders which affected New Tahart; water
was abundant there, channelled towards homes and
orchards, and the soil fertile; finally, and perhaps
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decisively, the land "belonged to the defenceless people (li-kawm mustad'afiri) of the Marasa" (al-Bakn,
Masdlik, ed. A. Leuven and A. Ferre, Tunis 1992, ii,
736). Construction of the town was, however, a laborious business: everything built by the founders during the daytime was destroyed at night. A compromise
was eventually found when the ancient proprietors,
the Lamaya, were offered a share of the kharddj..
According to the anonymous author of the K, alIstibsdr (ed. Sacd Zaghlul cAbd al-Hamid, Alexandria
1958, 178) the town was initially a rectangle of approximately 1,100 m by 800 m, traversed from east to
west by a long thoroughfare—cardo maximus?—and
enclosed within a perimeter wall of stone, breached
by four gates at the four cardinal points, creating a
chequered layout irresistibly reminiscent of Roman
urban planning, the "islands" (insulae) thus constituted
being cUstributed according to ethnic groups. In fact, all
the contemporary geographers stress the segregation
of the population of Tahart by tribal or regional origin.
The town, which was financially supported at the
outset by the Ibadf community of Basra, grew very
rapidly, to such an extent that within a short space
of time it became literally unrecognisable. The Basran
benefactors failed to recognise the place on their second visit and were obliged, allegedly, to return home
with their donations intact. Tahart soon became a
powerful magnet for people and an important commercial centre. For the indigenous population, it played
an important role in terms of sedentarisation, anp!' its
magnetic appeal extended as far as the Orient; so
much so that it was dubbed "the clrak of the Maghrib"
(al-Yackubr (d. ca. 284/897), Bulddn, tr. G. Wiet, Les
Pays, Cairo 1937, 217).
Towards the end of the Rustamid dynasty, the town
had completely changed its appearance, exchanging
its initial puritanism and simplicity for hedonism and
opulence. Although still dominant, Ibadism ceased to
be the faith of the majority. The town became affluent arid elegant: twelve hammdms, numerous suks, parks
and gardens, sumptuous residences etc. "Highways
connected it to the Sudan and to all the lands of East
and West for the purposes of trade and the exchange
of all kinds of commodities" (Ibn al-Saghfr, Akhbdr alcfimma al-rustamiyyin, in CT, xci-xcii [1975], 325). The
road from the Sudan was the source of gold and of
slaves, which accounts for the particular interest taken
in it: the Imam Aflah (208-58/824-72) had sent an
ambassador to the king of Sudan with lavish gifts
(ibid., 340). Jews, subsequently established in Kairouan,
were actively engaged in commerce (S.D. Goitein, A
Mediterranean society, Berkeley, etc., i, 1967, iii, 1978;
idem, Letters of medieval Jewish traders, Princeton 1974,
index, s.v. Taherti). Wealthy merchants flaunted their
riches ostentatiously and were accompanied in their
travels by considerable entourages, composed principally
of slaves. Predictably, cosmopolitanism and affluence
encouraged moral laxity. "The town was corrupted
(fasadat), as were its inhabitants", notes Ibn al-Saghfr
(op. cit., 363), citing as evidence the consumption of
intoxicating liquor (al-muskir), and pederasty (ghilmdri).
Abu Hatim (281-2/894-5) reacted vigorously, but not
for long; it was in fact his rigorous moral stance which
led to his deposition. As to whether he was equally
intransigent during his second reign (286-94/897-907),
the sources are eloquently silent. The end of the dynasty
was approaching, and it was soon to be swept away
by the Fatimid tide (296/909). The more fervent Ibadis
emigrated towards the south and established themselves in the oasis of Sadrata [q.v] some 8 km to the
south-west of Wardjilan [q.v], currently Ouargla, and

finally at Mzab [q.v.], where their community still upholds the ancient traditions.
The prosperity of Tahart was maintained for some
time. Al-Istakhn, writing at the time of the foundation of al-Mahdiyya (308/920), noted that Tahart was
"a large town, surrounded by an extensive fertile plain
with abundant supplies of water", and that Ibadfs
were still "the dominant force there" (Cairo 1961,
34). Ibn Hawkal, who visited Sidjilmasa in 340/951,
also depicted it as a prosperous town deriving its
wealth from agriculture, arboriculture, apiculture and
stock-breeding (Surat al-ard, Beirut n.d., 84, 93). AlMukaddasf noted that the "district (kura) of Tahart"
comprised no less than thirty-three towns (madind) including Oran. The town, we are told, "disappears amid
gardens . . . a great and very rich city... of wondrous
appearance . . . It is reckoned superior to Damascus",
and also to Cordova, although he does not personally
share this opinion (Description de I'Occident musulman. . .
Arabic text and tr. Ch. Pellat, Algiers 1959, 5, 7, 23).
A century and a half later, al-Idrfsf says of the place:
"the city of Tahart was, in times past (kanat fi-md
salafa min al-zamdri), composed of two large towns ..."
(Nuzhat al-mushtdk, Naples-Rome 1972, as Opus geographicum, iii, 255-6). Al-cAbdarf, who crossed the whole
width of the Maghrib on the Pilgrimage route, does
not mention it in his Rihla (ed. M. al-Fasf, Rabat
1968). Ca. 1526, al-Hasan b. Muhammad al-Wazzan
al-Zayyatf (i.e. Leo Africanus, d. after 1550) had only
vague impressions of it. He could only have discovered ruins there, "those of the town founded by the
Romans, according to some" he says. Furthermore,
he does not refer to Tahart, but to Tagdemt "which
was a very civilised town", formerly ruled by the
Idrisids (al-Addrisa, sic). He adds that wars have taken
their toll, "so much so that the visitor can see there
only the remnants of the foundations, as I have myself
observed" (Wasf IJnkiya, tr. Muhammad Hadjdjf and
Muhammad al-Akhdar, Beirut 1983, ii, 40-1). The
mediocre vestiges revealed by excavations (G. Marcais
and A. Dessus-Lamare, Tthert-Tagdemt, in R. AJr., xc
[1946], 24-54), which have not been pursued further,
definitely do not reflect the state of the city at the
height of its prosperity.
Tahart suffered greatly as a result of the wars which
raged throughout the central Maghrib following the
accession of the Fatimids. The ability to move rapidly
with tents and livestock was essential; nomadism became the sole means of survival. In 297/910, 312/924,
320/932, 358-60/968-71, the town was constantly subjected to successive assaults. In 360/971, in the process
of avenging his father Ziri, BuluggTn carried out a
massacre there of the Zanata, on whose bodies "the
muezzins climbed to proclaim the call to prayer"
(Idrfs, jtndes, Paris 1962, i, 37). In Ramadan 362/June
973, he took Tahart by storm. "He massacred the
men, reduced women and children to slavery, pillaged
and burned the city" (ibid., i, 48). In 374/984 the
Zfrid al-Mansur quelled a rebellion there "with slaughter and pillage" (ibid., i, 79). In 390/998 the city was
again the scene of carnage. From 408/1017 onwards
it was part of the Hammadid kingdom. The amir cAbd
al-Kadir [q.v] established his capital at Tagdemt (183543). It was there that in 1863, General La Moriciere
founded the modern Tihert, currently provincial capital of the wildya, i.e. on the site of Roman Tingartia.
The Tahart of the Rustamids does not survive.
Bibliography: See IBADIYYA and RUSTAMIDS.
Supplementary references, besides works cited in
the body of the text and the two afore-mentioned
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AL-TAHAWI, AHMAD B. MUHAMMAD b. Salama
£
b. Abd al-Malik al-Azdf al-Hadjn Abu Dja'far, a
Hanafl jurist (d. 321/933). He spent most of his
life in Egypt, with only one brief trip to Syria. His
fame depends on his writings which include works of
Jikh, works on technical legal and judicial matters,
hadlth criticism, and a famous and enduring statement
of the Muslim creed.
Life. Basic biographical details are provided in the
Hanafi biographical tradition represented by Ibn Kutlubugha, al-Kurashf and al-LaknawT. The last of these
works incorporates most of the detail of the earlier
ones, as well as extensive reference to the broader
biographical tradition. Four different years of birth
are given: 229/844, 230/845, 238/852 and 239/853.
The last of these dates is given in a report attributed
to al-TahawT himself, the genealogist al-SamcanI prefers
229, and Ibn Khallikan prefers 238. His early training was with his maternal uncle al-Muzani (Isma'Il
b. Yahya d. 264/878 [q.v.]), a pupil of al-Shafici [q.v],
but he subsequently transferred to the Hanafi" madhhab
and trained with Ahmad b. Abi clmran Musa b. clsa.
He went to Syria in 268/882, where he worked
for the kadi Abu Khazim cAbd al-Hamid b. Dja'far
(d. 292/905). He returned to Egypt after a brief stay
and worked again with a kadi, namely Abu Bakra
Bakkar b. Kutayba (d. 270/883 [q.v.]). He continued
to advance his training in the Hanafi madhhab, gradually acquiring prominence as an administrator in the
judicial sphere and as a teacher. The lists of his pupils
include a number of names, none of them very famous,
but, perhaps significantly, including two or three figures
identified as judges (kadis) and one who was both a
kadi and leader of the Zahirls in his time. He produced many books. The most important of these relate
to three broad areas of study: 1. the propagation of
the Hanafi madhhab; 2. a specialist interest in practical judicial activity; 3. hadlth criticism. He also produced his enduring statement of the Muslim creed,
and a history, now lost (al-Ta'fikh al-kablr, possibly a
biographical work). Further details of his role in the
administrative and judicial spheres of Egyptian society
can be gleaned from scattered reports in al-KindT's
Wuldt Misr. Secular biographies show a number of
characteristic expansions, al-SamcanI focusing on
genealogy, Ibn Khallikan on the narrative of the split
between al-Tahawi and al-Muzani (most of it incorporated into al-LaknawT). Specialists in the science of
hadlth tend to criticise him: Ibn 'Asakir and Ibn alDjawzf described him as deficient (nakasa) (cit. in Ibn
Kutlubugha), and Ibn Taymiyya said that his knowledge of isnads was not like that of specialists in the
field (cit. in al-LaknawI, who comments that Ibn
Taymiyya was exaggerating as usual). Most of the
material of the biographical tradition is gathered into
the modern biography by al-Kawtharl, al-Hdwifl slrat
al-imdm Abi Djafar al-Tahdm.
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Works.
1. The madhhab. Al-TahawT's work on the propagation and continuation of the Hanafi madhhab is
represented by his commentaries on al-Shaybanl's
al-Qdmi' al-kablr and al-Q[dmi' al-saghir (both lost). Still
extant are his Mukhtasar fi 'l-Jikh and his Ikhtilaf alfukahd\ Both have been published. The Mukhtasar
follows the usual pattern of such works and attracted
a number of commentaries, notably those of al-Djassas
(Ahmad b. CA1I al-RazI, d. 370/980 [q.v]) and'alSarakhsi (d. ca. 490/1097 [q.v.]). The Ikhtilaf has
been preserved only partially, and possibly only in a
redaction by al-Djassas (see Sezgin; also Ma'suml, in
al-TahawI, Ikhtilaf, ed. Ma'suml).
2. Practical judicial works. Al-Tahawf's most
enduring contribution in this area is represented by
his works on formularies, of which three are mentioned,
al-Shurut al-kablr., al-Shurut al-awsat and al-Shurut alsaghlr. A number of treatises are mentioned in the biographical tradition on topics like mahddir, sidjilldt, wasdyd
and fard'id, but these are in fact sections within the
shurut works. Much of the material from these works
was incorporated into later works of the Hanafi
madhhab, notably the Hiddya of al-Marghlnanl [q.v]
and the Fatdwd 'Alamgiriyya. The K. al-Shurut al-saghlr
is preserved in full, the K. al-Shurut al-kablr only in
part, the Awsat not at all. Some fragments of the
K. al-Shurut al-kablr were published by Joseph Schacht
in the 1920s and a major section, the Kitdb al-buyu',
in 1972, by Jeanette A. Wakin in a work which
incorporates a bibliography and introduction. The
whole of the Shurut al-saghir together with all extant
fragments of the Shurut al-kablr were published in 1974
in Trak (ed. Ruhr Uzdjan), independently of the
Western editions.
3. Hadlth criticism. Al-TahawT produced two
important works in this area, one of which, the Baydn
mushkil al-hadith (or Mushkil al-dthdr, or Sharh mushkil
al-dthdr) was influential and widely admired; the other,
the K. Ma'am 'l-dthdr, also admired in the Hanafi
tradition, was more problematic. The Mushkil al-dthdr
corresponds in aims and structure to the Ta'wll mukhtalif
al-hadith of Ibn Kutayba [q.v], which was clearly an
influence. It is a catalogue of problem cases arising
out of apparent discord between two or more hadlth
and/or between hadlth and the Kurjan. It is not wellstructured, but individual problems are dealt with by
appeal to a variety of hermeneutical arguments, some
of which are notably elegant or skilful. An abridged
version was produced by Abu 'l-Walld Muhammad
b. Ahmad Ibn Rushd (grandfather of the philosopher)
called a mukhtasar, incorporating criticisms. This in
turn was edited by Yusuf b. Musa al-Hanafi (d. 803/
1401) in his al-Muctasar min al-Mukhtasar. (The printed
version of this work identifies the intermediate author
as Abu 'l-Walld Sulayman b. Khalaf al-BadjI, whose
nisba is in fact mentioned in the author's introduction,
but this is certainly an error.) The Ma'am 'l-dthdr is
organised under the normal topics of a work of fikh.
It presents Prophetic hadlth which are problematic in
so far as they conflict with each other or with the
Hanafi madhhab. Al-Tahawfs commentary and analysis
tend to offer arguments that promote harmony between
hadith and madhhab. It is this work that provoked the
negative appreciation of al-Tahaw! amongst hadlth experts of a later date, though it also generated defensive
commentaries within the Hanafi tradition, notably that
of al-cAym (Mahmud b. CA1I, d. 855/1451 [q.v.]). (The
Mushkil al-dthdr and the Ma'am 'l-dthdr are discussed
in Calder, Studies, ch. 9.)
4. Creed. Al-TahawI's presentation of the Muslim
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creed has always been and still is popular; and has
generated important commentaries.
Bibliography: 1. Works by a l - T a h a w f : alMukhtasar, ed. Abu '1-Wafa', al-Afghanl, Cairo
1370/1951; Ikhtilaf al-Jukaha3, in Muhammad Saghir
Hasan Ma'sumF, Tahavui's Disagreement of the Jurists,
Islamabad 1391/1971; Kitab al-$hurut al-kabir, in
Jeanette A. Wakin, The Junction of documents in Islamic
law, Albany 1972; al-Shurut al-saghir mudhayyalm bimd 'uthira calay-hi min al-Shurut al-kabir, ed. Ruhr
Uzdjan, Baghdad 1394/1974; Shark ma'am }l-dthdr,
2 vols., Dihli ? 1348/1929; Mushkil al-dthdr, 4 vols.,
Haydarabad, 1333/1915.
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439-42; Fihrist, ed. Fliigel, 207; Ibn Khallikan, ed.
Wiistenfeld, no. 24, ed. Ihsan 'Abbas, i, 61-2, tr.
de Slane, i, 51-3; Ibn Kutlubugha, Tad} al-taradjim,
no. 15; cAbd al-Kadir b. Abi '1-Wafa' Muhammad
al-Kurashi, al-D^awahir al-mudiyya, Haydarabad 1332,
i, 102-5; Abu '1-Hasanat Muhammad cAbd al-Hayy
al-Laknawf, al-Fawd3id al-bahiyya, Cairo 1324/1906,
31-4; Muhammad Zahid al-Kawthari, al-Hawi ji
sirat al-Imdm Abi ^a'far al-Tahdm, Cairo 1368/1948;
N. Calder, Studies in early Muslim jurisprudence., Oxford
1993 (chs. 9-10); F. Krenkow, in EI\ s.v.
(N. CALDER)
TAHHAN (A.), miller; owner and operator
of mills to grind wheat, and other grains to produce
flour.
There were no millers (tahhdn) and bread-makers
or sellers (khabbdz) in the Islamic society of Medina
during the era of the Prophet. Instead, every family
used to buy grain, grind and make bread for daily
meals (Kattani, Tardttb, ii, 108-9). Some wives of the
Prophet used to grind grains in hand-mills. A favourite
illustration of this practice was the example of the
Prophet's daughter, Fatima, who used to grind grain
for her own family.
In early Islam, some seasonal farm labourers of
Basra were employed to grind grain, as did some
slave-women of Indian origin. A popular anecdote
from the Umayyad period, repeated by many Arab
writers and historians, speaks of a Damascene miller
who hung a bell (ajulajul) on the neck of a donkey
working in the mill so that he could know from a
distance whether the animal was at work or whether
it had stopped and was resting.
During the 'Abbasid period, there were a variety
of mills; for these, see TAHUN.
Some millers were wealthy. During the attack of
the Zandj slaves on Basra in 257/871, a wealthy
miller, al-cAbbas b. al-Faradj al-Riyashl, was killed for
his wealth. Millers' income depended on good or bad
seasonal harvests, which also affected price of grains
and flour. In Fatimid Egypt, when the price of flour
rose high, the government imposed price control measures, including lashing grain-merchants and millers, to
bring down the price.
A strong influence of Shr'ism was detected among
some millers of Baghdad's Karkh district (Ibn alDjawzl, al-Muntazam, x, 267). On the other hand,
there were millers who were strongly Sunnf and who
became well-known as reliable transmitters of traditions (ahddtth). Many of them were known by their
lakab of al-Tahhan, although it was not uncommon
for some friends of millers to share the same surname, as was the case with Khalid al-Wasitf al-Tahhan.
Bibliography: Ibn Sacd, Tabakdt, Beirut J957,
iii, 347; Ahmad b. Hanbal, al-Musnad, ed. Ahmad
Muhammad Shakir, 2Cairo n.d., ii, 149-50; Abu
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al-Mabsut, 2Beirut n.d., xvi, 15-18; Djahiz, Bukhald3,
ed. al-Hadjin, Cairo 1958, 129; idem,' 'Rasa'il, ed.
A.S.M. Harun, Cairo 1965, ii, 240-4; idem, Baydn,
ed. Sandubi, ii, 187-8; Ibn al-Djawzi, Munta^am,
viii, 40, 190, x, 267; Abu Zakariyya' al-Azdf, Ta'rikh
al-Mawsil, ed. CA1I Habiba, Cairo 1967, 362; alKhatlb al-Baghdadf, Ttfrikh Baghdad, i, 91-2, xi, 90,
206, xii, 140, xiii, 301; al-Raghib al-Isfaham, Muhddardt al-udabd\ Beirut 1961, iii, 344; Samcanf, Ansdb,
ed. cAwwama, Beirut 1976, viii, 214-17; Kazwihl,
Athdr al-bildd, Beirut 1960, 202, 241, 260, 462,
477; Safadf, Wdfi, vii, 270, viii, 15-16, xvi, 364;
Ibshrhi, Mustatrqf, Cairo 1952, ii, 53; Makrfzf,
Ighdthat al-umma bi-kashf al-ghumma, Cairo 1940, 13;
Abu 'l-Fidas, Takwim al-bulddn, Geographie d'Aboul/eda,
ed. Reinaud, Paris 1840, 340-1; Dimashkf, Nukhbat
al-dahr, ed. Mehren, 181-2; R.B. Serjeant, A ^aidi
manual of Hisba, in RSO, xxviii (1953), 14; A.H. alKattanf, al-Tardtib al-iddriyya, Beirut n.d., ii, 108-9;
Ibn al-clmad, Shadhardt, i, 287; Le Strange, Baghdad
during the 'Abbdsid caliphate, 145; for mills and millers
in Umayyad Spain, see S.M. Imamuddin, The economic history of Muslim Spain (711-1031), Dacca 1963,
181-6; M.AJ. Beg, A contribution to the economic history
of the caliphate: a study of the cost of living and the economic status of artisans in cAbbdsid 'Iraq, in IQ, xvi
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TAHIR B. AHMAD B. BABASHADH, Abu
'1-Hasan, al-Nahwf al-Misn, the most important
Egyptian g r a m m a r i a n of his time, usually
referred to as IBN BABASHADH, d. 469/1077. Of
Daylarm origins, his father or grandfather set up in
Cairo, where, after an interlude in 'Irak trading in
precious stones, Ibn Babashadh found well-paid
employment as a kdtib in the Diwdn al-inshd', as well
as presiding over Kur'an recitation at the mosque of
c
Amr. He died in a fall from the minaret of this
mosque, in which he had secluded himself for some
time in a pious abandonment of his secular livelihood (he may have been a Sun" as well as a Shi c i:
Haarmann, 167).
Only two of his works survive. Among those lost
are a commentary on the K. al-Usul of Ibn al-Sarradj
[q.v.] and a large treatise of some fifteen volumes
known as Ta'lik al-ghurfa, after the room in the mosque
where it was composed. It passed through the hands
of several of his pupils and subsequently attracted the
admiration of the Ayyubid Sultan al-Malik al-Kamil
[q.v.], but it proved impossible to edit after his death
and has disappeared. An unpublished and highly
regarded commentary on the Diurnal of al-Zadjdjadji
[q.v.] survives in several copies, though the foreshadowed edition (Sezgin, GAS, ix, 90) has not appeared.
His best known work is the Mukaddima, on which
he also wrote his own commentary. The Mukaddima
(see Haarmann, 166, 168, for editions) is conspicuous
for its arbitrary and rigid arrangement of topics into
four sections over ten chapters, in which the principle of classification is not so much the natural features of language as the urge for complete logical
systematisation, probably to serve as a text book in
the madrasa [q.v]. It seems to have enjoyed considerable favour in the Yemen, being memorised by the
Rasulid ruler al-Mu'ayyad (Carter, 179). The arrangement also attracted imitators: we read of a certain
al-Fa'ishi (d. 697/1296) that he composed a grammar "in the Babashadhl style" (ibid).
Bibliography: Brockelmann, I2, 365, S I, 171,
529; Sezgin, GAS, ix, 84, 89-90, 239; N. Moussa,
Les etudes grammaticales en Egypte des origines a la fin
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des Fatimides. Etude bio-bibliographique des grammairiens.
Analyse de leurs osuvres et edition critique d'un traite grammaticale, le Kitab al-Muqaddima ft l-nahw d'Ibn Bdbisdd,
diss. Paris 1974; U. Haarmann, An eleventh century
precis of Arabic orthography, in W. al-Qadl (ed.), Studio,
Arabica et Islamica. Festschrift for Ihsdn 'Abbas, Beirut
1981, 165-82; M.G. Carter, The grammatical riddles
ofcAll ibn Muhammad ibn Ta'is, in A.K. Irvine et alii
(eds.), A miscellany of Middle Eastern articles. In memoriam Thomas Muir Johnstone 1924-1983, London 1989,
178-88.
(M.G. CARTER)
TAHIR B. AL-HUSAYN b. Mus'ab b. Ruzayk,
called Dhu '1-Yamfnayn (? "the ambidextrous"), b.
159/776, d. 207/822, the founder of a short
line of governors in Khurasan during the high
c
Abbasid period, the Tahirids [q.v.]. His forebears had
the aristocratic Arabic nisba of "al-KhuzacT", but were
almost certainly of eastern Persian mawld stock, Mus'ab
having played a part in the 'Abbasid Revolution as
secretary to the ddci Sulayman b. Kathfr [q.v]. He and
his son al-Husayn were rewarded with the governorship of Pushang [see BUSHANDJ], and Mus'ab at least
apparently governed Harat also.
Tahir likewise entered the 'Abbasids' service, and
took part under Harthama b. Acyan in operations
against the rebel in Transoxania Rafic b. al-Layth
[q.v] (194/810). In the civil warfare between the two
sons of Harun al-Rashfd, al-Amln and al-Ma*mun
[</.zw.], Tahir led an army of the latter's and defeated
al-Amfn's general CA1I b. clsa b. Mahan at Hamadhan
in 195/811, pressing on to Bagdad, where his soldiers killed the captive al-Amln (198/813). He then
became governor of the western provinces, with his
base at Harun's old capital of al-Rakka [q.v] on the
Euphrates, and also became sahib al-shurta [see SHURTA]
in Baghdad, the basis of the extensive wealth and
power which the Tahirid family was to acquire in
'Irak. In 205/821 he became governor of Khurasan
and the East. Soon after his arrival there, he began
omitting the caliph's name from the khutba, and certain
coins minted by him in 206/821-2 omit al-Ma'mun's
name; both these actions were virtually declarations
of independence from Baghdad, but at this point, in
207/822, Tahir died at Marw. Because of this abrupt
end, we do not know what Tahir's motives were or
how events might have turned out; but the 'Abbasids
did not hesitate to appoint Tahir's sons and later
descendants to high office in Khurasan and 'Irak.
Tahir is said to have been well educated in Arabic
as well as his native Persian, and his epistle to his
son cAbd Allah on the latter's appointment to his own
old office at al-Rakka in 206/821-2 (text preserved
in Ibn Abl Tahir Tayfur and thence in al-Tabari)
became famed as a model of Arabic eloquence.
Bibliography: 1. Sources. The standard Arabic
chronicles, esp. Ibn Abl Tahir's Kitab Baghdad and
Tabarl; also Ibn Khallikan, ed. 'Abbas, ii, 517-23,
tr. de Slane, i, 649-55. For the famous epistle, see
the Eng. trs. by F. Rosenthal in his tr. of Ibn
Khaldun, Mukaddima, ii, 139-56, and C.E. Bosworth,
in JNES, xxix (1970), 25-41.
2. Studies. D. Sourdel, Les circonstances de la mort
de Tahir I au Hurdsdn en 207/822, in Arabica, v
(1958), 66-9; Bosworth, in Comb, hist. Iran, iv,91-5;
Mongi Kaabi, Les Tdhirides au Hurdsdn et en Iraq,
Paris 1983, i, 69
ff.'
(C.E. BOSWORTH)
TAHIR B. MUHAMMAD b. cAbd Allah b.
Muhammad b. Musa b. Ibrahrm, Abu 'l-cAbbas, ALMUHANNAD AL-BAGHDADI, poet and l e t t e r - w r i t e r
(one biographer mentions interesting ones, rasa'it
'adjjba), born in Baghdad in Ramadan 315/November
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927. In 340/951, in his mid-twenties, al-Muhannad
left Baghdad for Cordova in search of fame and
patronage, both of which he found as panegyrist and
companion to the cAmirid ruler al-Mansur b. Abl
'Amir [q.v.]. His biographers are consequently Andalusian. The earliest notice occurs in Ibn al-Faradf
(d. 403/1013 [q.v]), Ta'rikh 'Ulamd3 al-Andalus, ed. alAbyari, Cairo-Beirut 1983, i, 361, in a section devoted
to foreign scholars (culamd}) in Spain.
Ibn al-Faradi provides details such as al-Muhannad's
full name, his date and place of birth, the date of
his departure for Cordova, and the date of his death
in his adoptive city in Muharram 390/December 999.
However, he makes no mention of the assertion made
by al-Humaydl (d. 488/1095 [q.v.]), D[adhwat al-muktabis
ft ta'rikh fulamd3 al-Andalus, ed. al-Abyarl, Cairo-Beirut
n.d., i, 383, no. 516, that al-Muhannad was a descendant of Ibn Abl Tahir Tayfur [q.v], "the author of
Ta'nkh Baghdad [sic]". Ibn al-Faradf either simply does
not record the connection or is unaware of it, though
he is otherwise very informed about al-Muhannad.
Ibn AbT Tahir and his K. Baghdad would no doubt
have reached Ibn al-Faradl's attention, if through
nothing else but the history of Cordova by al-RazI
(d. 340/955 [q.v]), said to be modelled on that work.
The genealogy in Ibn al-Faradf does argue against
descent but the fact that al-Humaydl claims to have
composed his work entirely from memory in Baghdad
lends some credence to the assertion. Al-Humaydf's
contemporary, Ibn Hayyan al-Kurtubf (388-469/9871076 [(/.P.]), records al-Muhannad in al-Muktabis, ed.
al-Hadj<Jji, Beirut 1983, 31, 120, 156 ff., but, like Ibn
al-Faradl, does not tie him to Ibn Abl Tahir. The
al-Humaydf notice is quoted verbatim by the much
later al-Dabbf (d. 599/1202-3 [q.v]), Buryat al-multamis
ft ta'nkh ri^dl ahl al-Andalus, Cairo 1968, 326, no. 859.
The biographers remark that reports (akhbdr) are
told about al-Muhannad's spiritual contemplations
and how his espousal of the ways of the "heretic"
mystic al-Halladj led people to have a low opinion
of him. As these stories are uncorroborated (hukiyat
c
anhu), al-Humaydf adds that "God knows best!"
Bibliography: Given in the article. See also
Sezgin, GAS, ii, 690. (SHAWKAT M. TOORAWA)
TAHIR SAYF AL-DIN, Aba Muhammad, 51st
ddci al-mutlak, or absolute daci (addressed as
Bdwa Sahib and Sayyidna), vicegerent of the 21st Imam's
(al-Tayyib) descendants, and leader of the small,
predominantly Gudjaratl, Isma'IlI merchant
community of D a w u d l Bohoras [ q . v . ] . He was
born in Bombay in 1304/1886, assumed headship
of the dawat (= da'wa) from cAbd Allah Badr al-Dln
in 1330/1912, and ruled till his death in Matheran
in 1384/1965, when he was succeeded by his son,
Muhammad Burhan al-Dm (b. 1334/1915). He is
buried in the "Rawdat Tahira" mausoleum built by
his son, now a ziyara site for Bohoras.
Though he is not a descendant, recent Bohora
literature identifies Tahir Sayf al-Dln's ancestors as
"the FatimT Imams" and describes the Bohoras as
"FatimT". This re-establishment of links with the
Fatimids was important to Tahir Sayf al-Dln and was
underscored by his successful negotiation with the
Egyptian government for stewardship of the Mosque
of al-Hakim bi-Amr Allah [q.v] in Cairo. Indeed, his
active cultivation of diplomatic contacts with heads of
state brought to the office of ddci the bearing of a
princeship it had not hitherto enjoyed.
Tahir Sayf al-Dm came under much criticism from
Bohora reformist elements about management of dawat
funds, but Privy Council decisions guaranteed him the
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right to manage "as sole trustee with wide discretionary
powers". The reformers are right that the dd'i al-ducdt
(chief ddci), his Fatimid analogue, did not have similar sweeping powers—but that was before the
Occultation of the Imam. The dd'i's right to excommunicate, frequently and prominently exercised in
India as elsewhere (e.g. in Tanzania), also provoked
outcry and judicial intervention.
Tahir Sayf al-Din was responsible for the expansion of the al-Didmi'a al-Sayfiyya in Surat [q.v.] into a
large-scale Academy for the training of tdmik (the
modern successors to the Fatimid regional dd'Is) in
Arabic and religious matters. It is said to be inspired
by the Dar al-Hikma [q.v.] of the Fatimid caliph alHakim and by al-Azhar [q.v.].
Bibliography: F. Daftary, The Ismdcilis, Cambridge
1992; Dawat-e-Hadiyah, The Fatimi tradition, Bombay
1988; idem, The Dawoodi Bohras, Bombay n.d.; idem,
Believers and yet unbelievers; A. A. Engineer, The Bohoras, Bombay 1980, esp. 156-9, 167-75, 209-13; S.C.
Misra, Muslim communities in Gujarat., London 1964;
S. Stern, The succession of the Fatimid Imam al-Amir,
the claims of the later Fdtimids to the Imdmate, and the
rise of Tayyibi Ismailism, in Oriens, iv (1951), 193255; Tahir Sayf al-Dm, Nurul Hakkul Mubin, Bombay
1335/1917; idem, Sahifat al-saldt, Bombay n.d.;
H.Halm, Shiism, Edinburgh 1991, 193-200, 204-5.
(SHAWKAT M. TOORAWA)
TAHIR WAHID, MIRZA MUHAMMAD, Persian
poet, court historian, epistle writer and state
dignitary, born during the beginning of the llth/17th
century, and died most probably in 1110/1698-9.
He was born at Kazwm into a family whose members had served in the state chancery. His father,
Mirza Husayn Khan, was a prominent citizen of
Kazwfn. Tahir Wahid learned the traditional subjects
taught during his time, and acquired a good training
in accountancy and secretarial work. He served as
secretary to two successive prime ministers, Mirza
TakI al-Dm Muhammad, called I'timad al-Dawla,
and Sayyid 'All al-Dfn Khalifa Sultan. Through the
intervention of the latter he was appointed official
chronicler in the administration of Shah 'Abbas II
(r. 1052-77/1642-66), and in 1055/1645-6 he became
the court historian of that ruler. In 1101/168990, after a temporary lay-off, he was recalled to fill
the post of prime minister under Shah Sulayman I
(r. 1077-1105/1666-96), and received the tide of'Irnad
al-Dawla. He held that position till the early years of
Shah Sultan Husayn's reign (1105-35/1694-1722),
when he resigned because of old age or, according
to some writers, as a result of official censure. He
died soon afterwards at the advanced age of nearly
one hundred years.
Tahir Wahid's intellectual activity covered poetry,
letter-writing and historiography. His verse production
is estimated at some 50,000 couplets (see Dhablh Allah
Safa, Tdnkh-i adabiyydt dar Iran, v/2, Tehran 1372/
i 993-4, 1348). It includes, besides kasidas, ghazak and
rubd'ls, a number of long and short mathnawls such
as Khalwat-i rdz "The secret solitude"; Ndz u niydz
"Pride and humility"; Sdki-ndma "Book of the cupbearer"; cAshik u ma'shuk "Lover and beloved"; Fath-i
Kandahar "Conquest of Kandahar"; and Gulzdr-i 'Abbdsi
"The garden of 'Abbas". The poet has been judged
favourably by most literary historians, with the significant exceptions of Rida-kulf Khan Hidayat and
Lutf CA1I Beg Adhar, who expressed their disapproval
in no uncertain terms.
Tahir Wahid's prose output is represented by his
collection of letters, written in the name of Shah

'Abbas II, and his history of the same ruler, published in 1329/1951, under the title cAbbds-ndma. The
letters were collected by the author himself and have
been published from Calcutta in 1243/1826 and again
from Lakhnaw in 1260/1844. The historical work
was composed in response to the command of Shah
'Abbas II, and the published version covers the first
twenty-two years of the monarch's reign ending with
the year 1073/1662-3.
Bibliography: Mirza Muhammad Tahir Wahid
Kazwlnl, cAbbds-ndma, ed. Ibrahim Dahgan, Arak
1329/1951; Muhammad Tahir Nasrabadf, Tadhkira-yi Nasrdbddi, ed. Wahid DastgardI, Tehran
1361/1982; Shaykh Muhammad 'Air Hazln, Tadhkira-yi Hazm (introd. by Muhammad Bakir Ulfat),
Isfahan 1334/1955; Rida-kull Khan Hidayat, Mafaruf
al-Jvsahd3, ed. Mazahir Musafla, Tehran 1339/1960-1,
ii/1; Lutf 'All Beg Adhar, Atashkada, ed. Hasan
Sadat Nasirl, Tehran 1338/1959, iii; Muhammad
Afdal Sarkhush, Kalimdt al-shucard3, Lahore 1942;
Mir Husayn Dust Sanbhall, Tadhkira-yi Husaym,
Lakhnaw 1292/1875-6; Kudrat Allah Gopamawl,
Natd'idj. al-afkdr, Bombay 1336/1958; Muhammad
'All Tabrlzl (Mudarris), Rayhdnat al-adab, Tabriz (?)
1371/1952-3, iv; Browne, LHP, iv; Ahmad Gulcln
Ma'anl, Tadhkira-yi paymdna, Mashhad 1359/1980;
Sayyid Mahmud KhayrI, Tadhkira-yi shufard-yi Kazwm, Tehran 1370-1991; Rieu, Catalogue of Persian
manuscripts in the British Museum, i, Add. 11,632;
Catalogue of the Arabic and Persian manuscripts in the
Oriental Public Library at Bankipore, Calcutta 1912, iii;
Storey, i/1; Fihrist-i Kitdbkhdna-yi Madrasa-yi 'All-yi
Sipahsdldr, Tehran 1316-18/1937-9, ii; Fihrist-i kutubi khatti-yi Kitdbkhdna-yi Maajlis-i Shurd-yi Milti, Tehran
1318-21/1939-42, iii; Dihkhuda, Lughat-ndma, s.v.
Wahid Kazwim; Muhammad Mu'In, Farhang-i Fdrsi,
Tehran 1371/1992, vi; Muhammad 'All Tarbiyat,
Yak safha az risdla-yi hddi (ashar, in Armaghdn, xiii/5
(1311/1932).
(MUNIBUR RAHMAN)
TAHIRIDS, the name of three dynasties of
mediaeval Islam.
1. A line of governors for the 'Abbasid caliphs
in Khurasan and the holders of high offices in
'Irak, who flourished in the 3rd/9th century (205-78/
821-91).
The founder of the line was the Persian commander, of mawld origin, Tahir (I) b. al-Husayn Dhu
'l-Yamlnayn [q.v.], who became governor of Khurasan
in 205/821 but who died almost immediately afterwards, after showing signs of asserting his independence of Baghdad. Nevertheless, the caliph—possibly
being unable to find anyone else with the requisite
prestige and military capability to govern these distant and potentially difficult regions—appointed first
his son Talha (207-13/822-8), who is a somewhat
shadowy figure in the sources, and then another son
'Abd Allah, who left a strong imprint on the history
and culture of his age and who was probably the
greatest of the Tahirids (213-30/828-45 [q.v]). 'Abd
Allah had achieved great military successes for the
caliphate whilst governor of the western provinces,
securing the surrender of the rebel in al-Djazira Nasr
b. Shabath [q.v.] and suppressing a longstanding
rebellion in Egypt. With his local capital at Nlshapur,
'Abd Allah managed to retain the caliphs' favour,
although he prudently stayed in Khurasan and never
visited the caliphal courts in Baghdad and Samarra1.
His territories extended as far as Transoxania, where
his deputy governors included members of the rising
Samanid family [see SAMANIDS]. For details of his governorship, see the article on him.
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Abd Allah's son Tahir (II) was eventually appointed governor after his father's death (230-48/84559), and like his father, received glowing praises from
the historians for his benevolent and just rule in
Khurasan, although they have little specific to say
about the events of his time. But we know that it was
during his governorship that direct Tahirid control
over Sfstan, hitherto an administrative dependency of
Khurasan, was lost to local cayydr leaders, paving the
way for the ultimate triumph in 247/861 of Ya'kub
b. al-Layth and the indigenous Saffarid dynasty [q.v.]
there.
Tahir (II)'s successor at Nishapur was his son
Muhammad [see MUHAMMAD B. TAHIR]. Perhaps because
of his ultimate failure, the sources view him as weak
and pleasure-loving, inferior to his predecessors. He
was unfortunate in that Tahirid rule in the East was
challenged by the Zaydl Shlci rebellion in the Caspian
provinces under al-Hasan b. Zayd, called al-Ddci alKabir, an outbreak provoked by Tahirid financial
oppression in the region. The downfall of Tahirid
authority came, however, from the opposite quarter of
Slstan, where Yackub b. al-Layth [q.v.] speedily made
himself strong enough to challenge the Tahirids. In
259/873 he entered Nlshapur without a blow being
struck, imprisoned Muhammad and effectively ended
Tahirid authority in the East, although various local
military adventurers in Khurasan subsequently claimed
to be acting in the name of Muhammad (who, after
escaping from Saffarid captivity, was once more
appointed governor of Khurasan but who never dared
to take up the office).
The fortunes of the Tahirids in 'Irak were more enduring, based as they were on the immense property
and wealth built up by them in Baghdad, epitomised
in the Hanm al-Tdhir in Baghdad, where the Tahirid
commanders of the police guard (shurta [q.v.]) and governors of clrak resided, and which enjoyed quasi-regal
administrative and legal status (whence Hanm =
"Sanctuary"). The offices in 'Irak were held by members of both the line of Tahir (I) and of his cousin
Ishak b. Ibrahim b. Muscab. Such governors as Ishak
(207-35/822-49) and then the sons of cAbd Allah b.
Tahir (I), Muhammad, Sulayman and £Ubayd Allah,
gained great reputations not only as effective military
commanders at a time when there was intense civic
and ethnic violence enveloping the caliphate but also
as patrons of literature and such arts as music, and
as creative artists themselves; 'Ubayd Allah b. cAbd
Allah [q.v] was himself the author of a work on music
and singing. Some Tahirids held intermittent power
in Trak at the end of the 3rd/opening of the 10th century, but the family then lapsed into obscurity; only
al-ThacalibI mentions a scion of Tahir II who resided
at the Samanid court in Bukhara on estates granted
to him by the Amirs and who was a litterateur.
Earlier orientalists often regarded the Tahirids of
Khurasan as the first provincial dynasty to arise out
of the enfeebled condition of the cAbbasid caliphate
in the mid-3rd/9th century, but it is doubtful whether
we should think of them thus. With the single exception, an apparent aberration, of Tahir (I)'s action at
the end of his life, the Tahirid governors faithfully
acknowledged and fulfilled the constitutional rights of
their overlords the caliphs. Their coins were little different from those of other provincial governors, and
some coins were minted in places definitely under
Tahirid control without mentioning them at all. The
Tahirids seem to have been retained in Khurasan by
the 'Abbasids because they were able to provide firm
government for an important sector of the empire at
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a time when the caliphs themselves were increasingly
constricted in their own power.
Bibliography. 1. Sources. See the Arabic and
Persian chronicles (Ibn Abl Tahir Tayfur; Ya'kubi;
Tabari; Mas'udi, Muruaj; Gardlzl; Ibn al-Athir)
and adab and biographical works (Shabushtl; Ibn
Khallikan).
2. StudiesvBarthold, Turkestan*, 207-18; G. Rothstein, %u as-Sdbusti's Bericht tiber die Tdhiriden, in
Orientalische Studien Theodor Noldeke gewidmet, Giessen
1906, i, 155-70; Spuler, Iran, 59 ff.; C.E. Bosworth,
in Comb. hist, of Iran, iv, 90-106; Mongi Kaabi, Les
origines tdhirides dans la dacwa 'abbdside, in Arabica,
xix (1972), 145-64; idem, Les Tdhirides an Hurdsdn
et en Iraq, 2 vols., Paris 1983 (i = historical study,
ii = texts). On literary and cultural aspects, see
Bosworth, The Tahirids and Arabic culture, in JSS, xiv
(1969), 45-79; idem, The Tahirids and Persian literature,
in Iran, JBIPS, vii (1969), 103-6. For a list of the
governors, see idem, The Mew Islamic dynasties, a
chronological and genealogical manual, Edinburgh 1996,
no. 82.
(C.E. BOSWORTH)
2. A minor dynasty of Al-Andalus.
The Banu Tahir belonged to one of the most influential families of Mursiya (currently Murcia), in
the Shark al-Andalus, of Arab origin (Kays cAylan) and
celebrated by Arab authors for its wealth and social
status. They were major landowners; the name of the
karyat Bant Tahir, near Murcia, is attested in the second half of the 4th/10th century, and they added to
their possessions in the course of the following century.
Some of the Banu Tahir distinguished themselves in
literature and the sciences, while simultaneously playing a major role in the administration of the city.
Also, during the periods of disintegration of the central power (first and second td'ifas), members of this
family were the heads of regional government.
The first of the Banu Tahir to take power was
Abu Bakr Ahmad b. Ishak b. Zayd b. Tahir al-Kaysf
(d. 455/1063), chosen by the ruler of Almeria, the
slave Zuhayr, who wanted to rid himself of the representative of another eminent family, the Banu Khattab. After the death of Zuhayr, Ibn Tahir recognised
the nominal authority of the prince of Valencia, the
'Amirid cAbd al-cAzIz, grandson of al-Mansur. Until
his death, which occurred at a very advanced age,
Ibn Tahir proved capable of maintaining peace in
his domains, taking responsibility for payment of'the
ajund applied to the region and keeping fiscal control
of the territory. His son Abu cAbd al-Rahman Muhammad, who had held the post of sahib al-ma^dlim, continued the policies of Abu Bakr, and his reign is
unanimously commended by Arab historians. However,
he was unable to resist attacks on the part of the
waztr of Seville Ibn cAmmar, who succeeded in making alliances among the nobility of Murcia and ultimately conquered the city. Imprisoned in the castle
of Monteagudo, near Murcia, Muhammad subsequently managed to make his way to Valencia, where
he participated in the events which led to the conquest of the city by the Cid. Imprisoned again in
488/1095, he died in Valencia in 507/1113-14 and
was buried in Murcia. In addition to his political
activities, Muhammad b. Ahmad was a respected man
of letters. He was the author of numerous rasd'il collected by Ibn Bassam in a book entitled Silk al-ajawdhir
min tarsil Ibn Tahir, and reproduced partially in his
Dhakhira. Arabic sources liken the literary output of
Muhammad b. Ahmad to that of al-Sahib Ibn 'Abbad
and convey anecdotes illustrating his wit and his encyclopedic knowledge.
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In Rabf£ I 540/September 1145, during the period
of the second ta'ifas which followed the Almoravid collapse, the people of Murcia united in offering
power to Abu £Abd al-Rahman Muhammad b. £Abd
al-Rahman b. Ahmad b. cAbd al-Rahman b. Tahir.
Once installed in the kasr, this Ibn Tahir at first
accepted the sovereignty of Ibn Hud [see HUDIDS] , but
he was soon to declare himself independent ruler of
Murcia, entrusting command of the cavalry to his
brother Abu Bakr. However, a coup mounted by the
ka3id Ibn Tyad put an end to the reign of Ibn Tahir
fifty days after his seizure of power. Subsequently, he
became increasingly estranged from the new master
of the Shark, Ibn Mardanfsh [q.v], who was presenting active resistance to the AJmohads. In fact, Ibn
Tahir became an ardent supporter of the Almohad
doctrine, and died in Marrakush in 574/1178-9, having travelled to the Moroccan capital to present to
the caliph his risala entitled Al-Kdfiyafi bardhin al-imdm
al-Mahdi radiya Alldhu ta'ala canhu caklan wa-naklm (reproduced by Ibn al-Kattan, Na&n, 101-22). Ibn Tahir's
personal interests were far removed from the political activity in which he was a reluctant participant.
After studying fkh in Murcia and in Cordova, he
devoted himself to the "sciences of the ancients" (culum
al-awd'il), in which he became an authority acknowledged by the specialists in these branches of knowledge; he also lectured in philosophy. Married to Amat
al-Rahman, daughter of the kadi Abu Muhammad
£
Abd al-Hakk b. Ghalib b. £Atfyya (himself a member of an important Granadan family), he had a son
(d. 598/1201) who took the name and kunya of his
maternal grandfather and was a poet and an expert
in the judicial sciences.
As for those members of the Banu Tahir who had
no involvement in public affairs, the biographical dictionaries cite several names, among which the most
important is undoubtedly that of Muhammad b. Tahir
Abi '1-Husam b. Muhammad b. Tahir al-Kays! alShahfd (d. 378/988-9),' a scholar of ascetic inclination
who spent eight years in Mecca perfecting his spiritual
development. After his return to al-Andalus in 366
or 367/976-8, he led a life dedicated to piety and to
the practice of residence in a ribdt, initially in the
vicinity of Murcia and then in the frontier zone. He
also involved himself actively in the practice of ajihdd
and participated in al-Mansur's expeditions against
Zamora and Coimbra; he was only 42 years old when
he died in the course of the Astorga campaign
(377/988). Muhammad b. Tahir is described by the
sources as a Sufi, and as a performer of miracles during the time of his residence in the Mashrik; a book
entitled K. al-Id^abat wa 'l-kardmdt is attributed to him.
Bibliography. 1. Sources. Dabbi, Bugfeyat almultamis, nos. 154, 381; Ibn al-Abbar, al-Hulla alsiyard3, ii, 116-27 and 227-35; Ibn al-Abbar, Takmila,
Cairo 1955, nos. 924, 1418; idem, Madrid 1887,
no. 1807; Ibn Bassam, al-Dhakhlra, ed. £Abbas, iii,
24-40; Ibn al-Faradf, Ta3nkh cUlamd3 al-Andalus, no.
1349; Ibn al-Kattan, Nazm al-djumdn, ed. M.£A.
MakkT, Beirut 'l990, 101-22; Ibn Khakan, Kata'id
al-'ikyan, ed. M. Ibn £Ashur, Tunis 1990, 145-71,
443; Ibn al-Khatfb, A'mal al-a(ldm, ed. E. LeviProvencal, Rabat 1934, 232-3, cf. W. Hoenerbach,
Islamische Geschichte Spaniens. Ubersetzung der Acmdl alA'ldm und erganzender Texte, Zurich and Stuttgart 1970,
382-4; Ibn Sa£rd, Mughrib, ii, 247-8; Marrakushf,
al-Dhayl wa 'l-takmila, v, no. 1165, vi, no. 896.
2. Studies. T. Dandash, al-Andalus ji nihdyat alMurdbitin wa-mustahall al-Muwahhidin, Beirut 1988;
M. Fierro, The Qadr as ruler, in Saber religioso y poder

politico en el Islam, Madrid 1994, 71-116; M. Caspar
Remiro, Historia de la Murcia musulmana, Saragossa
1905, repr. Murcia 1980; P. Guichard, Murcia musulmana (siglos IX al XIII), in Historia de la region murciana, iii, Murcia 1980, 132-85; MJ. Viguera, Los
reinos de taifas y las invasiones magrebies, Madrid 1992;
eadem, Historia politica, in Los reinos de Taifas: alAndalus en el siglo XI, Madrid 1994, 31-129.
(MANUELA MARIN)
3. A Sunni dynasty of South Arabia.
They ruled, as direct successors of the Rasulids
[g.v.], over the southern highlands of the Yemen and
Tihama [q.v.] between the years 858-923/1454-1517.
They take their name from one Tahir b. Macuda,
the father of the first Tahirid ruler, who found
favour with the Rasulids in the early 9th/15th century (see Schuman, pull-out family tree after p. 142).
They were mashdyikh, originating from the area of
Djuban and al-Mikrana, some 80 km/50 miles south
of Rada£.
1. History. The Tahirids had taken Lahdj, just north
of Aden, in 847/1443, as the Rasulids declined in the
midst of internecine squabbles. Their capture of the
chief port in 858/1454 marks the beginning of their
period of rule. There were four sultans: al-Zafir £Amir
[g.v.] and al-Mudjahid £Alf, a dual sovereignty until
864/1460, when the former relinquished his power;
al-Mansur £Abd al-Wahhab, 883-94/1478-89 and
finally al-Zafir £Amir II, 894-923/1517.
The Tahirids were certainly less interested in expanding their territory in Sanca° [q.v.] and into the
north of the Yemen than their predecessors had been
(see Smith, Some observations, passim). After initial consolidation of territory in the southern highlands and
Tihama, the Tahirids settled down to a regular pattern of government: their summers were spent in
Djuban and al-Mikrana, with their easy access to the
southern highlands, and their winters in Zabfd [q.v]
in Tihama. The latter in part returned to its previous role as intellectual and educational capital of the
Yemen and a major seat of learning in the Islamic
world. The primary sources indicate much more political and military activity in Tihama than in the southern highlands. The history of the period, in fact, is
largely taken up with Tahirid efforts to quell the uprising of recalcitrant Tihama tribes and the punishment
often dealt out to them.
The destruction of the Tahirids was due indirectly
to the activities of the Mamluks of Egypt, whose fleet
in 921/1515 arrived off Kamaran, an island in the
Red Sea off the Yemeni coast. The despatch of the
fleet into the Red Sea was part of the Mamluk strategy to combat the increasing Portuguese threat to the
eastern trade route. The Tahirid sultan, al-Zafir £Amir,
refused to provision the ships, but was defeated in
battle near Zabfd by a combined force of Mamluks
and Zaydfs from the north. The Mamluks were able
to capture the Tahirid treasure house at al-Mikrana
and killed al-Zafir £Amir near San£aJ in 923/1517,
thus in effect putting an end to Tahirid rule.
2. Monuments. Although their architectural legacy is
undoubtedly less imposing than the Rasulids', Tahirid
monuments are impressive, and some of them can
still be seen and appreciated to this day. Perhaps the
most famous is the £Amiriyya madrasa in Radac built
in 910/1504. Other outstanding architectural examples can be found in both Djuban and al-Mikrana,
in Zabfd and elsewhere.
Bibliography: 1. History. The history of the
Tahirids can be approached in the primary sources
from three sides: (1) the pro-Tahirid SunnF sources,
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mainly those of their historian, Ibn al-Daybac;
(2) the Zaydl ones; and (3) at least one IsmaTli
source. Most are listed and discussed in G. Rex
Smith, The Tahirid sultans of the Yemen (858-923/14541517) and their historian Ibn al-Daybac, in JSS, xxix/1
(1984), 141-54, but add Ibn al-Daybac, Bughyat almustqfid Ji tdrikh madinat ^abid, and idem, al-Fadl
al-mazld cald Bughyat al-mustajid, both ed. J. Chelhod,
SancaJ 1983. See also L.O. Schuman, Political history of the Yemen at the beginning of the 16th century,
Groningen 1960; G.R. Smith, Some observations on
the Tdhirids and their activities in and around Sanfd3 (858923/1454-1517), in Ihsan Abbas el alii (eds.), Studies
in history and literature in honour of Nicola ^iadeh . . .,
London 1992, 29-37; Venetia Porter, The history and
monuments of the Tahirid dynasty of the Yemen—858923/1454-1517, unpublished Ph.D. diss. University
of Durham 1992, 2 vols. (an excellent work); C.E.
Bosworth, The New Islamic dynasties, Edinburgh 1996,
no. 50.
2. Monuments. See Porter, History and monuments, in particular chs. 7 and 8 of i, and ii, passim.
(G.R. SMITH)
TAHKIM (A.), arbitration (the masdar of the form
II verb hakkama. It denotes the action of making
an appeal to arbitration by someone involved
with another in a conflict or in some affair of a conflicting nature by mutual agreement. It also designates someone fulfilling the role of an agent with the
power of attorney, or an authorised agent (with full
powers to act) in a different or clear matter. This
person should be qualified as a muhakkam, a person
who is solicited for arbitration. The ancient Arabs
preferred to use the word hakam, arbitrator, from the
verb hakama, to judge (form I), from which the noun
of action is hukm or hukuma, a decision, verdict or judgement, and in modern Arabic is also used to mean
power, government (cf. Kur'an, IV, 35; L'A, xii, 142,
s.v. hakama; T'A, Cairo 1888, viii, 252 ff.; Kazimirski,
Dictionnaire arabe-fran^ais, Paris 1960, i, 470; CA. Harun
et alii, al-Mu'&am al-wasit, Cairo 1960, i, 189).
Historically, the term tahkim designated the arbitration which took place between the fourth caliph CA1I
b. Abl Talib and the Umayyad Mu'awiya b. Abl
Sufyan [q.vv] with the intention of effecting a solution to the grave conflict which had broken out
between the two men.
The advent of 'All in the year 35/656, following
the assassination of cUthman, certainly took place
under conditions which were, to say the very least,
difficult and complex. The new caliph had immediately to confront two opposition movements, contesting his legitimacy and accusing him of being involved,
directly or indirectly, in the murder of the deceased
caliph, and also of protecting the assassins. The first
group was led by cAJisha, widow of the Prophet, who
nevertheless had been an adversary of 'Uthman during his lifetime, with the support of Zubayr b. alc
Awwam and of Talha b. 'Ubayd Allah, two illustrious
companions of the Prophet. The second group was led
by the redoubtable Mucawiya, with the support of his
ally cAmr b. al-cAs, who was rightly and suitably nicknamed Ddhiyat al-'Arab, "the supremely shrewd one of
the Arabs", by reason of his intelligence and skill in
political matters.
For the events which followed, involving the Battle
of the Camel and the Battle of Siffin, see £AL! B. ABI
TALIB; AL-DJAMAL; SIFFIN. This last series of skirmishes
on the banks of the Euphrates in what is now northeastern Syria in 36-7/656-7 ended with a final and
most bloody confrontation on the laylat al-hanr "night
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of clamour", Thursday-Friday Safar 37/27-8 July 658.
After many exchanges of emissaries and mediators,
the two opponents came to an agreement to cease
fighting and designated an arbitrator in each camp,
hoping thus to bring the conflict to a reasonable solution, following the principles of the Kur'an. CA1I in
no way wanted this agreement. He wished to continue in combat and to defeat once and for all the
forces of his adversary. However, the kurrd3 [q.v.], the
readers of the Kur'an, who allegedly numbered some
20,000 men of his army although the number sounds
vastly inflated, made him accept the cease-fire.
The Syrians easily made their choice; they designated cAmr b. al-cAs. Then CA1I, once more under
pressure from the kurrd3, was constrained to accept as
his representative Abu Musa al-Ash'an, whom the
Arab authors all depict as an honest though naive
man. It seems CA1I would have preferred his cousin
c
Abd Allah b. cAbbas or failing that, al-Ashtar.
Other voices were again raised in protest among
the supporters of 'All, chanting the famous formula
Id hakanf ilia lldh, wa-ld hukma Hid li-lldh, meaning literally "there is no judge but God and there is no
acceptable judgement but His". They assembled
around cAbd Allah al-Rasibl and were designated as
the muhakkima al-uld, the first group to have proclaimed
the spoken formula la hukma ilia li-lldh. It was they
who initiated one of the first schismatic movements
in Islam, known a little later by the name of Khawdridj
[see KHARIDJITES] , the dissidents, or those coming from
the ranks of the camp of CA1T. While awaiting arbitration, the antagonists left Siffin and returned to their
bases, the Umayyads to Damascus and the followers
of CA1I to Kufa.
The Arbitration (al-tahkim). There is near total
confusion surrounding the role of the two arbitrators
(hakam), as well as the location for the arbitration.
Concerning the place, Arab authors sometimes cite
Dumat al-Djandal (present-day al-Djawf), an intermediate town between Syria and Trak, and sometimes Adhruh, situated between Macan and Petra. H.
Lammens, referring to a poem by al-Akhtal (Diwdn,
Beirut 1309/1891, i, 79) maintained that'the meeting took place in the latter town (EI\ vol. I, 135-6,
art. ADHROH). But many other poets mention Dumat
al-Djandal on different occasions as the place of arbitration (see below). L. Veccia Vaglieri thought that
the arbitrators held two meetings, one at Dumat alDjandal and the other at Adhruh (El2 vol. I, 384,
art. CALI B. ABI TALIB). In all probability there were
indeed two meetings for arbitration, but one would
have taken place at the end of the combat, on the
spot, at Siffin; the other would have been held during the following year in a place half-way between
Syria and Trak. Finally, the choice was fixed on
Dumat al-Djandal.
Ibn Muzahim al-Minkarl (d. 212/827), a specialist
in cAlid affairs and one of the oldest to have devoted
a work to the battle of Siffin (Wak'at Siffin), asserted
authoritatively that several poems support this. For
him the place in question was well and truly Dumat
al-Djandal (see Wak'at Siffin, esp. 616-17 and passim;
cf. Ibn Abi 'l-Hadld, Sharh, iv, 248-9, 253, 256 and
passim; see also al-YackubI, Ta'rikh, Beirut 1379/1960
ii, 190; al-Taban, Cairo 1384/1964, iv, 56-8, 66-7;
al-MascudI, Murudj., ed. Pellat, iii, 145; Ibn Kathlr,
Biddya, vii, 282, etc.).
Accompanied by eminent men from each camp,
the two arbitrators held their first talks. This was a
sort of preliminary meeting which led, after numerous attempts, to a treaty drawn up and signed, very
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probably on Wednesday, 13 Safar 37 in the same
year/31 July 657 (cf. al-Tabani iv, 57; Ibn al-Athfr,
ed. Beirut, iii, 321. While guaranteering the safety of
the arbitrators, the text invited the belligerents to
observe a truce for one year to comply with the verdict of the arbitration which was based strictly on
Kur'anic precepts.
In Ramadan 38/February 658, the two arbitrators met again, each escorted by 400 cavalrymen
from their camp. The two adversaries had to be present. But only Mu'awiya responded to the appeal. CA1I
had his cousin cAbd Allah b. cAbbas represent him.
It was 'Amr b. al-£As who according to the accepted
version of pro-cAbbasid and pro-Shic I historians, manipulated the negotiations. He began by rejecting all
the propositions of the other speaker. Then methodically and with great skill, he managed to draw him
into undermining the caliph and accepting the removal
from power of both adversaries, eAlf and Mu'awiya,
in order to give a free hand to the Muslim community to designate the leader of their choice.
At the end of their work, both arbitrators had each
in turn to appear in public and announce their decision, agreed by common assent. 'Amr feigned a great
respect for Abu Musa on the pretext that he had
been a Companion of the Prophet and was the older
man, and he let him speak first. He hastened to pronounce the verdict. cAmr followed him to the rostrum, and to the great surprise of all, declared: "As
far as I am concerned, I confirm the decision of Abu
Musa about the demotion of his friend [cAlf] but I
am supporting mine [Mu'awiya]". Thus silenced, alAsh'arf set off for Mecca and remained there for the
rest of his days. When this news was announced at
Kufa, CAJI contested the outcome of the arbitration,
considering it contrary to the Kur'an and the sunna.
He took the decision to fight Mu'awiya again, mobilised his forces and left immediately to conquer
Syria.
The ensuing events, the secession of the Kharidjites
and 'All's crushing of the dissidents on the banks of
the Nahr al-Nahrawan on 9 Safar 38/17 July 658,
the continued intransigence of the schismatics and the
final assassination of cAlf by the Kharidjite cAbd alRahman b. Muldjam in the great mosque at Kufa on
17 Ramadan 40/24 January 661, may be followed in
the articles CAL! B. ABI TALIB; IBN MULDJAM; KHARIDJITES.
Bibliography: See the extensive bibls. in the
articles named above and in SIFFIN, to which should
be added G.R. Hawting, The significance of the slogan

la hukma ilia li'llah and the references to the hudud in
the traditions about the Fitna and the murder of cUthmdn,

in BSOAS, xli (1978), 453-63; idem, The fast dynasty
of Islam. The Umayyad caliphate A.D. 661-750, London

and Sydney 1986, 24-33; H. Kennedy, The Prophet
and the age of the caliphates, London and New York
1986.
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TAHLIL (A.), the verbal noun from hallala, form
II verb, with two differing etymologies and meanings.
(1) From hildl, the new moon, meaning "jubilation or excitement at seeing the new moon"
[see HILAL. i; TALBIYA].
(2) From the formula la ildha ilia 'lldh, the first and
main element of the Islamic profession of faith or
shahdda [q.v.]. The verbal form is here obtained by
the so-called procedure of naht "cutting out, carving
out". The tahtil then denotes the pronouncing, in
a high and intelligible voice, of the formula
in question, which implies formal and basic recognition of the divine unity.
Bibliography: See L'A, ed. Beirut 1375/1956,

705; also the Bibls. to ALLAH; HILAL; TAWHID.
'( ED -)
TAHMAN B. 'AMR AL-KILABI, minor Arab
poet of the middle Umayyad period, whose
exact dates are unknown. As the akhbdr on Tahman's
biography in his diwdn (ed. al-Mu'aybid, 39, 42, 50,
52-5, related at length in El\ IV, 665-6) cannot be
corroborated from his poems, but on the contrary are
possibly read into them, his poetry remains the only
reliable source for his life. A laudatory poem on the
Umayyad caliph al-Walfd (no. 5) probably refers to
al-Walrd b. <Abd al-Malik (cf. no. 8, 1. 7); hence
Tahman was alive at some time between the years
86 and 96/705 and 715. Other lines are indicative
of difficult living conditions: in no. 1, 11. 15 and 19,
prison and shackles are mentioned (cf. no. 15, 1. 4,
only in ed. al-Mucaybid), in no. 14 he complains of
an enforced stay in the deserted al-Yamama, in no.
15, 1. 10, only in ed. al-Mucaybid, he calls himself a
stranger in the lands of the Southern Arabian tribe
of Madhhidj. Comparatively well known is poem no.
8, addressed to an Umayyad caliph from the Marwanid
line and containing a complaint about an amputated
right hand; on details such as the identity of the
addressee, the reason for the punishment and the
question as to whether he was punished at all, the
akhbdr contradict each other. His diwdn, preserved only
in a Leiden manuscript and containing 14 poems,
seems to be a fragment of al-Sukkan's (d. 275/888
[q.v]) otherwise lost Ashcdr (or Akhbdr) al-lusus (Sezgin,
GAS, ii, 63). Besides the poems nos. 5 and 8 (see
above), three kasulas (nos. 1, 3 and 12), an elegy on
a deceased comrade (no. 7), a poem about the killing
of an enemy (no. 13) and two hidjd* pieces (nos. 9
and 10) are worth mentioning.
Bibliography: Diwdn, ed. W. Wright, Opuscula
arabica, Leiden 1859, 76-95; ed. M. Dj. al-Mucaybid,
Baghdad 1968 (same sequence of poems, with an
additional poem from other sources); for four additional lines, cf. RIMA (Kuwayt), xxxi/2 (1987), 445;
German tr. of Wright's edn. by O. Rescher, in
Orientalistische Miszelkn, Istanbul 1925, 180-93.
(T. SEIDENSTIGKER)
TAHMASP (Tahmasb), the name of two Shahs
of the Safawid dynasty [q.v.] in Persia.
1. TAHMASP I, Abu '1-Fath, eldest son of Shah
Isma'fl [see ISMACIL i], born at Shahabad in the district of Isfahan on Wednesday, 26 Dhu '1-Hidjdja 919/
22 February 1514 (Hasan-i Rumlu, Ahsan al-tawdrikh
(ed. C.N. Seddon, Baroda 1931, 142),'died Monday,
15 Safar 984/14 May 1576 (Ahsan al-tawarikh, 464),
second ruler of the Safawid dynasty [see
SAFAWIDS. i].
Following the early Safawid practice of appointing
princes of the blood royal to be nominal governors
of provinces, in the care of a Kizilbdsh [q.v.] amir who
was their atabeg/lala (tutor/guardian), in 921/1515 the
infant Tahmasp was appointed governor of Khurasan
in the care of Amir Khan Turkman (Ahsan al-tawdribh,
154).
1. The Kidlbdsji interregnum (930-40/1524-33).
On the death of Shah Ismail I, Tahmasp acceded
to the throne on Monday, 19 Radjab 930/23 May
1524 at the age of ten. His extreme youth enabled
the Kizllbdsh amirs, led by Dlw Sultan Rumlu who,
by virtue of the testamentary disposition of the late
shah had become the atabeg of Tahmasp and amir alumard3 [see EIr, art., Amir al-Omard3. ii. Safavid usage],
to seize power and make themselves de facto rulers of
the state. Civil war ensued as rival Kiztlbdsh tribes
fought for power, and Tahmasp did not succeed in
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asserting his authority over the rebellious amirs until
940/1533 (for details, see R.M. Savory, Studies on the
history of Safawid Iran, Variorum Reprints, London 1987,
no. V, 65-71).
The Ozbegs, led by the powerful chief cUbayd
(Allah) Khan [q.v.], took advantage of this Safawid
military weakness to lay siege to Harat (three times)
and to capture it (twice) between 931/1524 and 940 /
1533. The signal victory won by Tahmasp over the
Ozbegs at the battle of Djam on 11 Muharram 935/25
September 1528 gave the Safawids a brief respite, but
did not remove the Ozbeg threat to the north-east
frontier of the Safawid state (for full details, see M.B.
Dickson, Shah Tahmasp and the Uzbegs: the duel for
Khurasan with 'Ubayd Khan., unpubl. Ph.D. thesis, University of Michigan 1958).
2. Shah Tahmasp in command (940-982/1533-1574).
For over forty years, Tahmasp reigned without further challenge to his authority from the Kizilbdsh amirs.
External forces, however, continued to threaten the
very existence of the Safawid state. The death of
c
Ubayd Khan in 946/1539 for a while reduced the
threat in the north-east, but the threat from the
Ottomans in the west and north-west increased after
the accession of Sultan Siileyman Kanunl [q.v.], who
launched four full-scale invasions of Persia between
940/1533 and 961/1553-4. In these campaigns, the
Ottomans were aided by Kizilbash renegades [see
TAKKALUS] and also by the Shah's perfidious brother
Alkas [see ALKAS MIRZA].
As a military commander, Tahmasp was at a constant disadvantage, in that the armies at his disposal
were numerically inferior to those of his principal enemies, the Ottomans and the Ozbegs. He was therefore rarely able to take the offensive or risk a pitched
battle, but was forced to adopt scorched-earth tactics
to blunt the impact of the Ottoman invasions. For
example, on the occasion of Siileyman's third invasion in 955/1548, and again in 960/1553, Tahmasp
laid waste the entire region between Tabriz and the
Ottoman frontier, and the inhabitants of Tabriz
blocked the underground irrigation channels [see
KANATJ. As a result, the Ottoman armies, denied supplies of food and water, were unable to effect a permanent occupation of the area, and Safawid forces
moved back into it when the Ottomans withdrew to
winter quarters in Anatolia. However, in recognition
of the vulnerability of Tabriz to Ottoman attack, in
955/1548 Tahmasp transferred the capital to Kazwln

[?•"•]•
The

Treaty of Amasya (962/1555) gave Persia a
twenty-year respite from the hostilities with the Ottomans which had gone on intermittently for forty years.
Under the terms of the Treaty, Georgia was divided
into "spheres of influence" between the two parties,
and the Ottoman-Safawid frontier in the north-west
was demarcated without the cession by the Safawids
of large areas of territory. These terms, in the circumstances favourable to the Safawids, are clear evidence of the frustration felt by the Ottoman sultan
at his inability to inflict a decisive defeat on the Safawids. The success of Tahmasp in preserving the Safawid
state, beset as he was by powerful enemies on two
fronts and plagued by treachery both among the
Kizilbdsh amir?, and in his own family, must be seen
as a remarkable achievement. D'Alessandri's accusation that Tahmasp "never had inclination for war"
and was "a man of very little courage" (Narrative of
the Most Noble Vincentio d'Alessandri, ambassador to the King
of Persia for the Most Illustrious Republic of Venice, in A
Narrative of Italian Travels in Persia in the fifteenth and six-
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teenth centuries, Hakluyt Society, London 1873, 216)
should be disregarded. When only fourteen years of
age, Tahmasp commanded the Safawid centre at the
battle of Djam, and it was his heroism that turned
defeat into victory after most of his men had fled the
field (Dickson, op. cit., 134 ff.).
The reassertion of royal authority in 940/1533 had
its effect on the principal offices of state. The office
of amir al-umard3, denoting the commander-in-chief of
the Kizilbdsh troops, virtually disappeared from the
scene, and the office is not recorded in the list of
appointments made by cAbbas I [q.v.', see also EIr,
art. cAbbds I] on his accession (Iskandar Beg Munshi,
Tdnkh-i cAlam-drd-yi cAbbdsi, ed. Iradj Afshar, 2 vols.,
Isfahan 1334-5 A.H.S/1955-6, text i, 384, tr. Savory,
ii, 554). Instead, the title kurclbdshi [see KURGI] was
increasingly used. The title wakil, in the sense of the
alter ego of the Shah with both temporal and spiritual
authority, also fell into disuse. As a direct result of
the lessening of Kizilbdsh influence in government, the
head of the bureaucracy, the wazir, gained greatly in
power, as is demonstrated by the career of Kadi
Djahan Kazwlnl, who was appointed by Tahmasp in
942/1535-6 and held office until about 957/1550-1
(see Savory, Studies, no. V, 73 ff.; on allegations that
Kadi Djahan was a crypto-Sunnl, see Dickson, op. cit.,
191 ff.). Until about midway through the 10th/16th
century, the Safawid state constituted essentially a
Turco-Persian condominium. Between 947/1540-1 and
961/1553-4, however, Tahmasp conducted a series of
campaigns in Georgia, from each of which he brought
back to Persia large numbers of prisoners, mainly
women and children. From the 961/1553-4 campaign
alone he brought back more than 30,000 prisoners,
including a number of Georgian nobles (azndwurdri)
(Ahsan al-tawdnkh, 382). In addition, Armenians and
Circassians were brought back to Persia from Safawid
campaigns in the southern Caucasus. These prisoners, and their offspring, introduced new ethnic elements into Persia which collectively constituted a "third
force" in the Safawid bureaucracy and army which
in time altered the whole balance of power in the
Safawid state (see Savory, Iran under the Safavids,
Cambridge 1980, 67 ff.). The influence of this "third
force" was amply demonstrated in 982/1574, when
Tahmasp fell seriously ill of a fever (tab-i muhrik', possibly typhoid) for two months, and discord and strife
once again broke out among the amirs (Ahsan altawdnkh, 458). With the imminence of Tahmasp's
death, ambitious Georgian and Circassian mothers of
princes of the blood royal intrigued with the aim of
securing the succession of their respective sons. Their
scheming increased in intensity after the death of
Tahmasp in 984/1576.
3. Character of Tahmasp.
No comprehensive biography of Shah Tahmasp
exists, and what evidence we have as to his character
is often of a disparaging nature and to some extent
contradictory. Neither Persian nor Western sources
seem willing to credit him with any significant skills
in either the arts of peace or of war. He is portrayed
as miserly and avaricious; as a religious bigot; as puritanical or alternatively as a voluptuary; and as a man
capable of great cruelty. The charge of avarice seems
to be well attested (see Sharaf al-Dln Bidllsl, Sharafndma, ed. Veliaminof-Zernof, St. Petersburg 1860-2,
ii, 251-2; A chronicle of the Carmelites in Persia, 2 vols.,
London 1939, i, 47-8). The evidence also indicates
that Tahmasp was an Ithna cAsharI zealot. The story
of his reception of the Englishman Anthony Jenkinson,
who had made his way to the Safawid court in
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970/1562 by the extremely hazardous route north of
Scandinavia to Archangel, and thence via Astrakhan,
the Caspian Sea and Shirwan, bearing a letter from
Queen Elizabeth I to Tahmasp which sought to promote trade between England and Persia, clearly indicates the Shah's attitude toward infidels (Early voyages
and travels to Russia and Persia, Hakluyt Society, 1st
Series, nos. LXXII and LXXIII, London 1886, vol.
I, 147). In 951/1544, when the Mughal Emperor
Humayun came to Persia as a fugitive, Tahmasp
forced him to embrace Ithna cAsharf Shf£ism as the
price of sanctuary in Persia and of Safawid military
aid (see Riazul Islam, Indo-Persian relations. A study of
the political and diplomatic relations between the Mughul
Empire and Iran, Tehran 1970, 28 ff., and Appendix
C, Humayun's conversion to Shicism, 196-7; see also
HUMAYUN). In 939/1532-3 Tahmasp performed his celebrated act of repentance (tawba] from all "forbidden
acts" (mandhi). In 963/1555-6 the great amirs and
courtiers were obliged to follow suit, and their example was said to have been followed by the populace
at large (Ahsan al-tawdfikh, 246, 396; Tdnkh-i 'Alamdrd-yi 'Abbdsi, text, i, 122, tr. i, 203). This puritanical posture in later life influenced his attitude toward
poets in two ways: he regarded them as wine-bibbers,
and no longer considered them to be God-fearing
persons. Consequently, they fell from royal favour.
Secondly, if they wrote occasional poems (kit'a) or
odes (kasidd) eulogising the Shah or other members
of the royal family, Tahmasp told them they should
devote their time to writing eulogies of the Imams
(Tdnkh-i cAlam-drd-yi cAbbdsi, text, i, 178, tr. i, 274-5;
for an excellent account of Safawid literature as a
whole, see SAFAWIDS. III. Literature).
When Tahmasp died in 984/1576, his reign was
just nine days short of fifty-two (solar) years; no other
Persian king had reigned for longer, with the exception of the Sasanid ruler Shapur II (A.D. 309-79).
H.R. Roemer, in CHIran, vi, 248, says that Tahmasp
died "as a result of poison" . . . "whether this was by
accident or design has never been established". The
Ahsan al-tawdribh, 464, says that because one of the attending physicians, Abu Nasr (Grlam), had been guilty
of treachery (khiydnat) in the course of the treatment,
he was put to death. The Tdnkh-i cAlam-drd-yi cAbbdsi,
text, i, 168, tr. I, 264, says that Abu Nasr Gilanl
had a good reputation at court as a physician whose
prescriptions were mostly successful. When Tahmasp
fell ill, he attended him night and day, but "he
unwisely sought recognition of his superior status visa-vis the other physicians; as a result, when Tahmasp
died, Abu Nasr was accused of treachery (khiydnat) in
the treatment he had prescribed, and he was put to
death within the palace by members of the royal
bodyguard".
Tahmasp had thirteen sons: Muhammad (later
Sultan Muhammad Shah: 985-96/1578-88); IsmaTl
[see ISMA'IL n]; Haydar; Sulayman; Mustafa; Djunayd;
Mahmud; Imam Kull; £AlI; Ahmad; Murad; Zayn al'Abidfh; and Musa, and probably thirteen daughters
(the eight named in the sources are: Gawhar Sultan
Begum; Pan Khan Khanum; Khadfdja Sultan Begum;
Zaynab Begum; Maryam Sultan Begum; Fatima Sultan
Begum; Shuhra Banu Begum; and Khanish Begum.
Bibliography: In addition to references in the
text, see CHIran, vi, 233-50; Tadhkira-yi Shah
Tahmasp, ed. Phillott, Calcutta 1912 (for mss. of
the work, see Storey, i, 305, 1279). For an annotated bibliography of the sources for the period of
Tahmasp, see Dickson, op. cit., Appendix II.
(R.M. SAVORY)

2. TAHMASP II, one of the last rulers of the
dynasty, ruled 1135-45/1722-32.
Born in 1116/1704, the third son of Shah Husayn
I, he was appointed by his father as crown prince
and heir to the throne during the siege of Isfahan
in 1134/1722 by the Afghans. He broke out o'f Isfahan, and with Husayn's relinquishment of the throne
of Persia to the Ghilzay leader Mahmud, had himself proclaimed Shah at Kazwfn (Muharram 1135/
November 1722), issuing his own coins and decrees.
He was to reign, more or less nominally, for some
ten years, until 1145/1732, when the infant 'Abbas
III was placed on the throne by Nadir Khan, whose
son Rida Kulf had Tahmasp executed in 1151/1739.
The events of Tahmasp's reign are bound up with
the career of Nadir Khan, who became Tahmasp's
wakil al-dawla and in 1139/1726 received from him
the title of Tahmasp Kulf "slave of Tahmasp". For the
course of these events, see NADIR SHAH AFSHAR.
Bibliography: See that to the above-mentioned
article, to whose Bibl. should be added H.R.
Roemer, in Camb. hist, of Iran, vii, 326-8, and C.E.
Bosworth, The New Islamic dynasties, no. 148. Cf.
also EI} art. Tahmasp (Cl. Huart).
(C.E. BOSWORTH)
TAHMURATH, generally accounted the second
king of the Pfshdadid dynasty [q.v.] in legendary Iranian epic history, coming after the first
world-king Kayumarth or Gayomard and the founder
of the Pfshdadids, Hushang [q.v.]. Certain Islamic
sources make him the first king of his line, and the
length of the reign attributed to him—such figures as
an entire millennium or 600 years are given—shows
the importance attached to him. His name appears in
the Avesta as Takhmo urupa azinavea, with the first element takhma, meaning "strong, courageous" (cf. the
name Rustam/Rustahm) and urupi.azinavant, meaning (as
recognised by K. Hoffmann, Aufsatze zur Indo-iranistik,
Wiesbaden 1976, 487-9) "equipped with a fox-skin"
(originally a goat-skin), so that the whole name should
be rendered as "the strong/brave one in the fox-skin".
The Pahlavi spelling, in the Bundahishn and elsewhere,
is thmulp or t'hmwrp, usually read as Tahmorup. There
is no plausible phonetic reason why the final sound
became rendered in the Arabic script as th except
through the erroneous pointing of manuscripts, but
this form was popularised in the Shdh-ndma and became universal. A. Christensen put forward the suggestion that Hushang and Tahmurath were adopted
into Iranian national lore from the Scythians of the
Eurasian steppes.
Various features of the ancient Iranian Tahmurath
are taken up in the Islamic sources. Thus his epithet
in the Shdh-ndma of dewband comes from his subduing
of the demons, from whom he extorted knowledge of
the various kinds of writing (Firdawsf mentions six by
name: the ruml, the tdzi, the par si, the soghdi, the cini
and the pahlawi (Shdh-ndma, ed. Vullers, i, 20-2, ed.
Khalikf-Mutlak, i, 35-7; cf. Ph. Wolff, Glossar zu Firdosis
Schahname, Berlin 1935, 593); this may preserve the
memory of the Iranian tribes entering the land from
Inner Asia and acquiring a knowledge of writing
from the original inhabitants there. It is further said
that it was Tahmurath who initiated the domestication of wild animals, the use of horses for riding, the
weaving of woollen and hair cloth for clothing and
for carpets, the use of birds of prey for hunting, etc.
(see al-Tabarf, i, 175-61; Balcamr, Ta3nkh, ed. M.S.
Bahar, Tehran 1341/1962, 129; al-Tha'alibf, Ghurar
akhbdr muluk al-Furs, ed. and tr. Zotenberg, 8-10; Shdhndma, loc. cit.). There was also an attempt to insert
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Tahmurath, with his predecessors Kayumarth and
Hushang, into the genealogy of the Biblical prophets,
with e.g. Adam as the first man, and Tahmurath
being equated with Noah, and to locate his residence
at Sabur in Fars (see al-Mas£udI, Muruaj, ii, 111, iii,
252 = §§535, 1116).
Unlike other royal names from the Iranian national
epic, such as Rustam, Shahriyar, Hushang, etc.,
Tahmurath did not become popular within Muslim
Persian and Persian-influenced onomastic. However,
it does appear amongst the later line of Shfrwan Shahs
[q.v] as the name of the brother of the Shah Ibrahim
b. Muhammad b. Kay Kubadh (780-821/1378-1418)
(see C.E. Bosworth, The New Islamic dynasties, a chronological and genealogical manual, Edinburgh 1996, no. 62).
Also, it was probably these Shahs' fondness for Iranian
epic names that made the Christian kings of Georgia
(not infrequently allied with the Shahs by marriage)
adopt the name under the form Tceimuraz.
Bibliography (in addition to references given
in the article): Justi, Iranisches Namenbuch, 320-1;
A. Christensen, Les types du premier homme et du premier roi dans I'histoire legendaire des Iraniens, Stockholm
1917, i, 182-216 (interpretations largely speculative
and now untenable); E. Yarshater, Iranian national
history, in Camb. hist. Iran, iii, 422; V. Minorsky, EI[
art. s.v._
(C.E. BOSWORTH)
TAHNIT (A.), the verbal noun of hannata "to prepare a corpse for burial with embalming substances"
(see Lane, i, 657a). For this process, and the substances used, see HINATA.
TAHRIF (A.), change, a l t e r a t i o n , forgery;
used with regard to words, and more specifically with
regard to what Jews and Christians are supposed to
have done to their respective Scriptures (yuharrifuna
'l-kalima can mawddi'hi, sura IV, 46, V, 13; see also
II, 75), in the sense of perverting the language through
altering words from their proper meaning, changing
words in form or substituting words or letters for
others. Such substitution is also termed tabdil, a wider
term, used also in other contexts, but in the Kur'an
and later literature practically synonymous with tahrif
(see II, 59, VII, 162, and the commentary of Mudjahid
b. Djabr [q.v.] to IV, 46, where he explains harrafa
by baddala).
The Kur'an accepts the Tawrdt and Indjil [q.vv] as
genuine divine revelations taken from the same
Guarded Tablets as the Kur'an itself and brought by
true messengers to both Jews and Christians respectively. Those, however, did not adhere to their Law,
but tampered with their own Scriptures (III, 78, with
the verb lawd; V, 15, 45). The Kur'an does not state
explicitly how this was done and when, but later commentaries give various explanations. Some relate it to
the times of Moses (see commentaries to II, 58-9,
wherein the Banu Isra'il are accused of having changed
(orally?) the word hitta). Later authors accuse Israelite
Kings or Priests, especially Ezra the Scribe (see below)
or Byzantine rulers, etc. The accusation that Jewish contemporaries of Muhammad concealed (kitmdn) Biblical
material, e.g. the punishment (stoning) for adultery or
the Biblical prediction of Muhammad's prophecy (see
the commentaries on V, 42-9, and Ibn Hisham, ii,
382 ff., 393-5) is also considered to be tahrif
The accusation of forgery was a widespread polemical motif, already in pre-Islamic times used by pagan,
Samaritan and Christian authors to discredit their
opponents and Scriptures. In the Medinan suras it is
a central theme, apparently used to explain away the
contradictions between the Bible and the Kur'an and
to establish that the coming of the Prophet and the
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rise of Islam had indeed been predicted in the "true"
Bible.
In the first centuries of Islam, tahrif was not a central theme, though well-known. Hadith and early commentaries filled out the gaps left by the relevant
Kur'anic verses. Mudjahid explained that those who
hide and distort Biblical verses are the Jewish 'ulamd3
(see al-Tabarf on the above verses). Others stated
explicitly that the Jews do so in order to hide the
fact that Muhammad was predicted in their Torah
(Mukatil b. Sulayman, To/sir, Cairo 1979, i, 118, to
II, 76, see also 461). Some explained that tahrif means
that the Jews "made the lawful forbidden and the
forbidden lawful, and took the truth as falsehood and
the falsehood as truth" (al-Tabari, on II, 59).
Muslim authors understood the falsification as
either tahrif al-macnd, distortion of the meaning of the
text, or tahrif al-nass, falsification of the text itself (see
the Risdla of the 3rd/9th century writer Ibn al-Layth,
in A.Z. Safwat, ^amharat rasd'il al-cArab, iii, Cairo
1356/1937, 296 ff., who seems to know both meanings
and defends the Kur'an against the counter-argument
of having also been altered). Early Christian authors
already defend themselves and their Scriptures against
both accusations (S.H. Griffith, cAmmdr al-Basri's Kitdb
al-Burhdn. Christian kaldm in the first Abbasid century, in
Le Museon, xlvi [1983], 165-8). Some Muslim authors
take tahrif to mean only the distortion of meaning of
the text, notably al-Kasim b. Ibrahim (d. 246/860;
see I. Di Matteo, Confutazione contro i Christiani dello
Zaydita al-Qasim b. Ibrahim, in RSO, ix [1922], 319)
and Ibn Khaldun, who rejects the idea of actual falsification of Jewish or Christian Scriptures "since custom
prevents people who have a (revealed) religion from
dealing with their divine Scripture in such a manner"
(Mukaddima, ed. Quatremere, i, 12-13, tr. F. Rosenthal
i, 20-1; most printed editions omit this remark).
The more common understanding, however, of tahrif
among Muslim authors, especially from the 5th/llth
century up to modern times, has been the one which
accused Jews and Christians of having deliberately falsified the text of their own respective Scriptures. Jewish
oral tradition, seen as an unauthorised addition to
Scripture, is also considered to be part of this falsification. So is Christian canon and other law. In this
context, Muslim authors stressed the differences
between the "three Bibles": the Hebrew Bible of the
Jews; the Samaritan Bible; and the "Greek Bible" (i.e.
the Septuagint) of the Christians (al-Mascudf, Muruaj,
i, 118-19 = § 115; al-Bfrunl, al-Athdr al-bdkiya, 20-1,
tr. Sachau, 24; Ibn Hazm, al-Fasl f i 'l-milal, i, 117,
198, ii, 7-10) as proof of the falsification.
The argument of tahrif is refuted already in an
early polemical text attributed to the Byzantine
Emperor Leo III (A. Jeffery, Ghevond's text of the correspondence between (Umar II and Leo III, in Harvard Theol.
Review, xxxvii [1944], 269-321) with the statement that
Jews and Christians share the same, widely-known
divine text, and that Ezra, who redacted the Bible,
was a pious, reliable person. The same arguments
appear in later Jewish writings (see Ibn Kammuna
[q.v.], Tankih al-abhdth Ii 'l-milal al-thaldth, ed. and tr.
M. Perlmann, Berkeley 1971, 1967, ch. 2). The personality of Ezra-cUzayr [q.v] becomes very involved
in this discussion in the 4th/10th century, and especially with Ibn Hazm [q.v], who in his Fasl explicitly accused "cAzra" of having falsified and added
interpolations into the Biblical text. He also arranged systematically and in scholarly detail the arguments against the authenticity of the Biblical text in
the first (Hebrew Bible) and second part (New Testa-
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ment) of his book: chronological and geographical
inaccuracies and contradictions; theological impossibilities (anthropomorphic expressions, stories of fornication and whoredom, and the attributing of sins to
prophets), as well as lack of reliable transmission (tawdtur) of the text. He explains how the falsification of
the Pentateuch could have taken place while there
existed only one copy of the Pentateuch kept by the
Aaronid priests in the Temple in Jerusalem. Ibn
Hazm's impact on later Muslim polemics was great,
and the themes which he raised with regard to tahrif
and other polemical ideas—updated only slightly by
some later authors, such as the Jewish convert to
Islam al-Samaw'al al-Maghribr (d. 570/1175) in his
IJhdm al-Tahud (ed. and tr. M. Perlmann, PAAJR, 32,
1964)—became the standard themes of later Muslim
polemical literature against both Jews and Christians
(see, e.g., al-KarafT's (d. 684/1285) al-A$wiba al-fdkhira
c
an al-as'ila al-fda^ira; Ibn Taymiyya; and Ibn Kayyim
al-Djawziyya).
Modern European Bible criticism is taken by some
Muslim authors as a vindication of the theory of tahrif
(see Rahmat Allah al-Hindl's (1818-91) I^hdr al-hakk;
cf. C. Schirrmacher, Mil den Wqffen des Gegners, Christlwhmuslimische Kontroversen im 19 u. 20 Jahrhundert, Berlin
1992, and M. Khalifa Hasan Ahmad, cAldkdt al-Isldm
bi 'l-Tahudiyya. Ru'ya Isldmiyya fi masddir al-Tawrdt alhdliyya, Cairo 1986).
In Sunnf-Shf c r polemics, the problem of tahrif arose
with regard to the text of the Kur'an. Sunn! authors
accused the Shlca of believing that the Kur'an had
been falsified. Early Shf c i material on this topic seems
to be lost; apparently only some ShfT authors held
this view mainly with regard to omissions (of Kur'anic
references to CA1I and his family) and some minor
changes in Kur'anic verses. Although the Shf'fs practically accepted the existing Kur'anic text, these accusations have been raised sporadically up to modern
times (E. Kohlberg, Some notes on the Imdmite attitude to
the Qur'dn, in Islamic philosophy and the Classical tradition.
For R. Walter, Oxford 1972, 209-24).
Bibliography (in addition to references in the
article): Abu '1-Baka5 Salih b. Husayn al-Djacfan,
Takhdjll man harrafa al-Indfil, ed. FJ. van den Ham,
Leiden 1877-90; E. Fritsch, Islam und Christentum im
Mittelalter, Breslau 1930, 54-74; Kurtubl (probably
not the Kur'an commentator but an 8th/14th century author whose first name is not known), al-Icldm
bi-md fi din al-Nasdrd min al-fasdd wa 'l-awhdm, ed.
A. al-SakkaJ, Cairo 1980; Ibn Kayyim al-Djawziyya,
Hiddyat al-haydrd f i 'l-radd cald 'l-Tahud wa 'l-Nasdrd,
ed. S. al-Katib, Beirut 1980; Ibn Taymiyya, al-Djawdb
al-sahih li-man baddala din al-Maslh, ed. A. al-Madani,
Cairo n.d.; C. Adang, Muslim writers on Judaism and
the Hebrew Bible from Ibn Rabban to Ibn Hayn, Leiden
1996, ch. 7; W. Adler, The Jews as falsifiers, in
Translations of Scripture, Suppl. to JQR (1990), 1-27;
A. Bouamama, La litterature polemique musulmane contre
le christianisme, Algiers 1988; R. Caspar and J.-M.
Gaudeul, Textes de la tradition musulmane concernant le
tahrif (falsification)., in Islamochristiana, vi (1980) 61-104;
A. Charfi, al-Fikr al-Isldmi f i }l-radd cald }l-Nasdrd,
Tunis 1986; I. Di Matteo, // "tahrif" od alterazione
della Bibbia secondo i musulmani, in Bessarione xxxviii
(1922), 64-111, 223-60; I. Goldziher, Ueber muhammedanische Polemik gegen Ahl al-Kitdb, in ZT)MG, xxxii
(1878), 341-87; A.Th. Khoury, Der theologische Streit
der Byzantiner mit dem Islam, Paderborn 1969;
H. Lazarus-Yafeh, Intertwined worlds. Medieval Islam
and Bible criticism., Princeton 1992, ch. 2; idem, Tahrif
and thirteen Torah scrolls, in JSAI, xix (1995), 81-8;

S.M. Stern, cAbd al-Jabbar's account of how Christ's
religion was falsified by the adoption of Roman customs,
in JTS, xix (1968) 128-85; M. Schreiner, $tr Geschichte der Polemik zwischen Juden und Muhammedanern,
in ZDMG, xlii (1888) 591-675. See also M. Maimonides, Responsa, ed. J. Blau, Jerusalem 1986, i,
284-5 (no. 149); M.M. Bar-Asher, Studies in early
Imdmi-Shlci Qur'dn exegesis, Ph.D. thesis Jerusalem
1991, unpubl. (in Hebrew), Eng. tr. forthcoming;
idem, Variant readings and additions of the Imdmi Si'a
to the Quran, in IOS, xiii (1993), 39-74.
(HAVA LAZARUS-YAFEH)
TAHRIR (A.), a technical term of Ottoman
administration.
Derived from an Arabic verb which denotes "writing", this word is at times used in the same sense in
Ottoman Turkish as well. But as a technical term,
tahrir has come to denote the Ottoman tax registers
for the most part compiled during the 9th-10th/15th16th centuries (Ba§bakanhk Osmanh ar§ivi rehberi, Ankara
1992, 186-228, records them under this term, a synonym being tapu tahrir defterleri). This is one of the
best-known series of the Ottoman archives, which in
turn can be subdivided into defter-i mufassal, defter-i
idjmdl and defter-i ewkdf. In principle, these registers
were to be compiled about once every thirty years;
but in reality, distances in time between different tahrirs
covering a given region varied widely.
The tahrirs were mainly designed to keep track of
that part of Ottoman state revenue which did not
reach the central treasury, but was assigned locally,
to timdr [q.v.] holders, garrison soldiers, wakf administrators, or even owners of private property (mulK);
the latter might be required to furnish soldiers (eshkinaji)
in return for the privilege of official recognition. The
tahrirs, also recorded the revenues accruing to the central treasury (khdss [q.v.]) and assigned to the sultan
himself, members of his family or provincial governors. From the late 10th/16th century, a tax of variable level, known as the cawdnd [q.v.], came to occupy
a central place in Ottoman finance. As a result, the
expense of preparing a tahrir must have no longer
seemed justified, particularly since an increasing number of revenues was now farmed out to the highest
bidder. Tax registers were no longer compiled in coherent series after the reign of Murad III. However,
individual registers were occasionally prepared both in
the llth/17th and 12th/18th centuries, and a whole
group of Anatolian tahrirs survives from the 1040s/
1630s.
The most extensive form of tahrir is the defter-i
mufassal, which contains an enumeration of taxpayers,
listed by settlement. Muslims precede non-Muslims.
At the end of each settlement, the defter-i mufassal
records certain taxes due from the inhabitants, such
as the tithes (coshur), farm taxes (resm-i cift, resm-i benndk,
ispenaje), and, where applicable, the d^i^ye. Individual
settlements .were grouped by ndhiye and kadd, and
kadds by sandj.ak. The largest unit, namely the wildyet,
on account of its size does not often occur in the
mufassal, but we possess idj.mdh covering one or even
several wildyets. However, this terminology was subject to considerable variation. Some mufassah do not
distinguish between kadd and ndhiye, while, especially
in 9th/15th century registers, the term wildyet was
used for small units consisting of no more than a few
villages. After mentioning the name of the settlement
to be described, but before enumerating the taxpayers, the scribes often provided some information on
the tax history of the town or village in question.
Sometimes this consisted of a simple note to the effect
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that a given village was the timar of a certain personage, or that this or that town formed part of the
khdss-i humdyun. In other instances, the defter might
record that a given village had been wakf, that it had
been converted into a timar by Mehemmed II, and
that it recently had reverted to its previous status. On
the first pages of the defter-i mufassal we often find a
kdnunndme, which contained mainly the rules for taxation to be applied in the area, but in some instances
also specified the punishments to be administered in
the case of crimes and misdemeanours.
To facilitate the distribution of tax revenues to
timdr-holders and other recipients, the data contained
in the mufassal were summarised in the idpndl. Here
taxpayers were not enumerated individually, but merely
the total taxpaying population was recorded for each
settlement. However, many iajmdls contain information on the taxpayers resident in a given kadd who
possessed a special tax status, such as unmarried men
(miiajerred), garrison soldiers, people enjoying tax exemptions in return for services to the Ottoman administration (tuzd^u, derbendaji, yuwadjl, etc.). For a published
version, see 438 numarah muhasebe-i vildyet-i Anadolu deften (937/1530), i-ii, Ankara 1993-4.
As the amount of land recognised as wakf in most
rural areas was fairly limited, wakf registers are often
short, and may simply form an appendix to the iajmdls.
But some of the oldest surviving registers happen to
concern wakf. Particularly notable is the document
describing the province of Karaman shortly after this
principality had finally been incorporated into the
Ottoman domain (881/1476; published by Feridun
Nafiz Uzluk, Fatih devrinde Karaman eydleti vahflan fihristi,
Tapu ve Kadastro Umum Mudiirlugu arsivindeki deftere gore,
Ankara 1958). Moreover, in and around major cities,
such as Bursa or Istanbul, the number of wakfs was
considerable, resulting in voluminous documents (Omer
Lutfi Barkan and Ekrem Hakki Ayverdi (eds.), 953
(1546) tarihli Istanbul vakijlan tahnr defteri, Istanbul 1970).
Bibliography. Barkan (ed.), XV ve XVIina asirlarda
Osmanh imparatorlugunda zirai ekonominin hukuki ve mail
esaslan, i, Istanbul 1943; M. Tayyib Gokbilgin, XVXVI asirlarda Edirne ve Pa§a livdsi, vakijlar—miilkler—
mukataalar, Istanbul 1952; Halil Inalcik, Suret-i defter-i
sancak-i Arvanid, Ankara 1954; L. Fekete, Die SiydqatSchrift in der tiirkischen Finanzverwaltung, 2 vols., Budapest
1955; Barkan, Essai sur les donnees statistiques des registres de recensement dans I'Empire ottoman an XVe et
XVP siecles, in JESHO, i (1958), 9-36; Halil Inalcik,
Osmanhlarda raiyet riisumu, in Belleten, xxiii (1959),
575-610; Refet Ymanc and Mesut Elibuyiik (eds.),
Mams tahrir defteri (1563), 2 vols., Ankara 1988;
Evangelia Balta, UEubee a la fin du XVe siecle, economic
et population. Les registres de Vannee 1474, Athens 1989;
Ahmed Akgiindiiz (ed.), Osmanh kanunnameleri ve hukuki
tahlilleri, 8 vols. to date, Istanbul 1990-; Huricihan
Islamoglu Inan, State and peasant in the Ottoman Empire,
Leiden 1994; Halime Dogru, XVI. yiizyilda Eskisehir
ve Sultanonii sancagi, Istanbul 1992; Bahaeddin Yediyildiz and Unal Ustiin (eds.), Ordu yoresi tarihinin
kaynaklan, 1455 tarihli tahnr defteri, Ankara 1992; St.
Yerasimos, La communaute juive d'Istanbul a la fin du
XVF siecle, in Turcica, xxvii (1995), 101-34.
(SURAIYA FAROQHI)
TAHSIL (A.), the verbal noun of the form II verb
hassala "to collect together, acquire". In Indo-Muslim
usage, this term—taken over from previous regimes—
denoted in the British Indian provinces of Bombay,
Madras and the United Provinces the c o l l e c t i o n of
r e v e n u e and, thence, the a d m i n i s t r a t i v e area
from which this taxation was collected. Thus
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in the above-mentioned provinces, the tahsil was a
subdivision of a District (tacalluka, corruptly, taluk) with
an area of up to 600 square miles. Hence in size, a
tahsil came between the pargana [q.v.~\ and the sarkdr
of the Mughal empire [see MUOHALS. 3.]. The official
in charge of it was called the tahsilddr, and was responsible to such superior officials as the District Magistrate
and the Collector.
Bibliography: Yule and Burnell, Hobson-Jobson, a
glossary of Anglo-Indian colloquial words and phrases2,
London 1903, 888-9; Imperial gazetteer of India2, iii,
53-4.
(C.E. BOSWORTH)
TAHSIN, MIR MUHAMMAD HUSAYN °ATA KHAN,
p i o n e e r in U r d u p r o s e - w r i t i n g , who lived somewhere in the middle of the 18th century. He was a
native of Etawah (Itawa) in present-day Uttar Pradesh,
and came from a middle-class family of sqyjyids. His
ancestors reportedly migrated from Gardlz in what is
now eastern Afghanistan, and settled in Kara Manikpur. His father, Mir Muhammad Bakir, moved to
Dihll at an early age and was employed as commander of 3,000 (sih hazdri) in Awrangzfb's administration; he is said to have been a poet writing under
the pen-name Shawk. During the turbulent times that
followed the death of Awrangzlb, Tahsfn left Dihll
and served for many years under the Mughal viceroys
of Bengal. Later, he was one of the first Indians to
be employed in the service of the East India Company
at Calcutta. He also served as secretary for a British
army officer who is mentioned by him only as General
Smith. When the latter returned to England around
1769, Tahsfn took up employment in Patna. After
some time he proceeded to Faydabad where he
gained access to the court of Shudjac al-Dawla, Nawab
of Awadh, being still employed there in 1775 when
the latter died and was succeeded by his son Asaf alDawla (d. 1797).
Tahsin is known chiefly for his Now tarz~i murassac:
"A new gold-embroidered style", which has been
characterised as the first book of Urdu prose literature produced in northern India (see Nur al-Hasan
Hashimf's introd. to it, 23). It was completed around
1775, and contains the stories of four dervishes; it is
believed to be a translation of a Persian book, Cahdr
darwish, wrongly attributed to Amir Khusraw [q.v.]. It
is written in an ornate style, with an artificial diction. Notwithstanding these drawbacks, one cannot
overlook its importance, if only because it was used
by other writers to pen their own versions of the narrative, most notable among them being Mir Aman's
[see AMAN, MIR] Bdgh o bahdr which, completed in
1217/1802, became the first classic of Urdu prose.
Apart from Naw tarz-i murassa', Tahsfn claims to
have written other works as well, some of which were
in Persian, and are now known only by name. He
is also mentioned as a poet writing in both Persian
and Urdu and as a master calligrapher, whose skill
in fine writing had earned him the title of murassac
rakam "golden penmanship".
Bibliography: Tahsfn, Naw tarz-i murassac, ed.
Nur al-Hasan Hashimi, Allahabad 1978; Ghulam
Muhyf al-Dln Mubtala, Tabakdt-i sukhan, ed. Naslm
Iktidar cAlf, Lucknow 1991; Abu '1-Hasan Amir alDfn Ahmad (Amir Allah Allahabadf), Tadhkira-yi
masarrat-afzd, ed. Kadi cAbd al-Wadud, in Mu'dsir,
Patna, ii/5,6,7; Karfm al-Dm, Tabakdt-i shucard-yi
Hind (introd. by Mahmud Ilahl), Lucknow 1983;
Muhammad Husayn Azad, Ab-i hay at, Lahore 1967;
Garcin de Tassy, Histoire de la litterature Hindouie et
Hindoustam, i, Paris 1839; T.W. Beale, An oriental
biographical dictionary, London 1894; T.G. Bailey, A
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hist, of Urdu literature, London 1932; R.B. Saksena,
A hist, of Urdu literature, Lahore 1975; Sayyid Sajjad,
An early prose-writer of modern Urdu, in 1C, xiii/1 (1939);
Hamid Hasan KadirT, Ddstdn-i tdrikh-i Urdu, Karachi
1966; Gayan Cand Djayn, Urdu ki nathn ddstdneh,
Karachi 1969; Djamfl Djalibr, Tarikh-i adab-i Urdu,
ii/2, Lahore 1982; 'Ubayda Begam, Fort William
College hi adabi khidmdt, Lucknow 1983.
(MUNIBUR RAHMAN)
TAHSIN WA-TAKBIH (A.), "determining something to be good or repellent", a phrase r e f e r r i n g
in shorthand fashion to the controversy over
the sources of the moral a s s e s s m e n t of acts.
Some argued for an assessment of things according
to the dictates of common sense (cakl) or utility (nqfe),
and this led some to hold that the husn or kubh of
an act was part of its ontology as an accident of
essence or as an aspect (wa^h) of the thing itself.
Others argued that it is only the deontic divine command (sharc) that gives moral value to acts.
The "sources" of this discussion are impossible to
establish; certainly, the rudiments of the problem are
already found in Plato's Euthyphro but the problem is
common to all of the Revelational religions, whose
Scripture does not reach in literal form to all possible acts. For Muslims, who had come by the 4th/10th
century to believe that the Kur'an contained an assessment (huhri) for every act, the problem took a particularly acute form. The Mu'tazila, in particular, for
whom God's goodness required that He require only
what was best (al-aslah} for His bondsmen, the immediate pointlessness of ritual also constituted an incentive toward the consideration of this problem. There
were consequently two Muctazill positions on the question. The Baghdadfs, especially al-Kacbl [q.v.], took
the position that the cakl could assess acts, but they
were in fact proscribed (mah^ur] before Revelation
came to give mankind permission to perform them.
The Basrans urged that acts could be assessed, and
that they were, in default of some cakll indication to
the contrary, permitted (mubdh). Of course, at issue
was the category of acts which were not mentioned
in revelation.
Despite the attempts of later biographical and
heresiographical sources to conceal early diversity, it
is clear that Sunn! school positions for theological/legal
schools did not begin to form until the 5th/llth century, with Hanballs, for example, defending "Muctazilf"
positions into the 6th/12th century (e.g. Abu '1-Khattab
Mahmz al-Kalwadhanl, d. 510/1117). By the 7th/13th
century, the matter had sorted itself out so that Shafic Is
and Hanballs generally took the Ash'ari position that
the intellect could not assess the moral value of acts,
and Hanaffs/MaturfdTs took an intermediate position
that gave common sense the ability to assess acts,
with-out that assessment having soteriological significance. Imam! and ZaydT Shi e Is embraced the Basran
Muctazill position that the performance of useful acts,
in default of revelation, was permitted.
Bibliography: R. Brunschvig. Mu'tazilisme et optimum (al-aslah), in St. Isl, xxxix (1974), 5-23; R.M.
Frank, The metaphysics of created being according to Abu
l-Hudhayl al-cAlldf, a philosophical study of the earliest
kaldm, Leuven 1966; G.F. Hourani, Islamic rationalism. The ethics of 'Abdaljabbdr, Oxford 1971; idem,
Reason and tradition in Islamic ethics. Cambridge etc.
1985; idem, The rationalist ethics of fAbd al-Jabbdr, in
Islamic philosophy and the classical tradition, in Essays
presented by his friends and pupils to Richard Walter on
his seventieth birthday, ed. Hourani, Stern and Brown,
Columbia, S.C. 1973, 105-15; A.K. Reinhart, Before

revelation, Albany 1995 (and sources cited therein);
idem, "Thanking the benefactor", in Spoken and unspoken
thanks. Some comparative soundings, ed. J.B. Carman and
FJ. Streng, Cambridge and Dallas 1989, 115-33;
Abu '1-Khattab Mahmz b. Ahmad al-Kalwadhanl
al-HanbalT (d. 510/1117), al-Tamhid Ji usul al-fikh,
ed. Muhammad b. CAH Ibrahim, 4 vols., Djudda
1406/1985.
(A.K. REINHART)
TAHUN (A.), mill. Lane (s.v. t-h-n] also offers the
readings tdhuna as the general word for mill, as well
as watermill, and tahhdna meaning an animal-powered
mill. Contemporary Egyptian usage for the noun tahuna
is given variously as grist mill, windmill and, in the
expression tahunit bunn, coffee grinder; tahhdna is also
the word for grinder and, as in the expression tahhdna
filfil) a pepper mill (Hinds and Badawi, A dictionary of
Egyptian Arabic, Beirut 1986). The root of the word,
meaning crushing or grinding, had instrumental use
both in large scale commercial enterprises and in the
preparation of food in the domestic kitchen. In the
latter case, for example, the term tdhun is found, albeit
but once, in a culinary manual. This occurs in a
recipe called zuhriyya containing sandal, anbar and
dried flower petals which are ground or milled (tahand)
together in a tdhun with cardamon, cloves and sugar
(Kanz, 235). The employment of a small, domestic
mill or hand rotary quern appears in contrast to the
far more commonly used (in the urban household at
least) mortar (hdwun), where the ingredients were
pounded (dakkd) with a pestle. It may be assumed,
however, that in instances where the verb tahana is
used in recipes without mention of the specific instrument being employed, a domestic grinding mill is
intended.
Mediaeval commercial enterprises, whether private
or government controlled, powered their mills by
exploiting the natural forces of water and wind (in
addition to animals), depending upon which was more
easily or consistently available and cheaper to harness
in any given area; there also existed many different
types of mill. Water-powered mills using either the
undershot, overshot or horizontal type of wheel existed
in pre-Islamic times and were employed throughout
the mediaeval period, while wind-powered mills appear
to have been first used in Islamic Persia in regions
where water was scarcer (see H.E. Wulff, The traditional crafts of Persia. Their development, technology, and influence on Eastern and Western civilizations, Cambridge, Mass.
1966, 277-89; M. Harverson, Watermills in Iran, in Iran
JBIPS, xxxi [1993], 149-77). Ship-mills of the undershot wheel type, were found moored in mid-stream
of the Tigris and Euphrates rivers, while tidal mills
are noted in use at Basra (A. Mez, The renaissance of
Islam, Patna 1937, 466-7). Mills of the water-driven
trip-hammer type were used in the manufacture of
paper and for husking rice, while others processed
sugar cane, in addition to their primary purpose of
providing adequate supplies of cereal flour for the
major urban centres and even villages of the Middle
East; a milling stage was also involved in the dressing of metal ore. Regardless of the mill type, the
principles of operation were the same, the grinding
being accomplished by means of a stone rotating on
top of a fixed one. Traditional techniques have continued down to modern times where other sources of
energy, such as fossil fuels, have not replaced those
of water and wind.
Bibliography: See also A.Y. al-Hasan and D.R.
Hill, Islamic technology, an illustrated history, Cambridge
1988; D.R. Hill, Islamic science and engineering,
Edinburgh 1993; Kanz alfawd'idfi tanwi' al-mawd'id,

TAHUN — AL-TA'IF
(eds.) M. Marin and D. Waines, Beirut-Stuttgart
1993.
(D. WAINES)
AL-TAT LI-AMR ALLAH (or LI >LLAH), cAbd alKarTm b. al-Fadl, f a i n e a n t ' A b b a s i d c a l i p h (36381/974-91).
His father was the caliph al-Mutr [q.v], after whose
deposition on 13 Dhu 'l-Ka c da'363/5 August 974
he was proclaimed Commander of the Faithful. His
mother, who survived him, was called cUtb. As Ibn
al-Athir justly observes (ix, 56), al-Ta3ic during his
reign had not sufficient authority to be able to associate himself with any enterprises worthy of mention.
He is only mentioned in history, one may safely say,
in connection with certificates of appointment to office,
letters of condolence and such-like formalities, and his
most remarkable feature seems to have been his extraordinary physical strength. The real rulers were at
first the Buyids [see BUWAYHIDS] but after the most
important of them, cAdud al-Dawla [q.v.] who was
the caliph's father-in-law, had died in Shawwal 372/
March 983, his sons began to quarrel among themselves. In Sha'ban 381/Oct.-Nov. 991 Baha3 al-Dawla
[q.v. in Suppl.], who was in financial difficulties and
could not pay his troops, was persuaded by his influential adviser Abu '1-Hasan Ibn al-Mucallim to overthrow the caliph and seize his treasury. At an audience
at which the Buyid appeared with a large retinue,
the unsuspecting al-Ta3ic was torn from his throne by
Baha3 al-Dawla's orders and taken to the latter's house,
where he was kept a prisoner. He was succeeded as
caliph by his cousin Abu 'l-cAbbas Ahmad, who took
the name al-Kadir [q.v.]. In Radjab 382/September
992 the ex-caliph was allowed to come to al-Kadir's
palace, where he was well treated. He died on 1
Shawwal 393/3 August 1003.
The eastern Islamic dynasty of the Samanids [</.y.],
and their vassals in Khurasan, Sebiiktigin and Mahmud
of Ghazna, refused to acknowledge the accession of
al-Kadir, regarding him as the tool of the Buyids; on
their coins the Samanids continued to their end to
recognise al-Ta'i' as caliph, and he likewise appears
on the coins'of Mahmud till 389/999.
Bibliography: Ibn Shakir al-Kutubl, Fawdt alwafaydt, ed. 'Abbas, ii, 375-6 no. 296; Ibn al-Athlr,
viii-ix, see index; Ibn Khaldun, al-Tbar, iii, 428,
436; Ibn al-Tiktaka, al-Fakhn, ed. Derenbourg, 391;
Weil, Geschichte der Chalifen, iii, 21-44; Muir, The
caliphate, its rise, decline, and falP, 582; Le Strange,
Baghdad during the Abbasid caliphate, 162, 270, 271;
C.E. Bosworth, The imperial policy of the early Ghaznawids, in Islamic Studies (Karachi), i/3 (1962), 60, repr.
in The medieval history of Iran, Afghanistan and Central
Asia, Variorum, London 1977, no. XI; H. Busse,
Chalif und Grosskonig, die Buyiden im Iraq (945-1055),
Beirut 1969, index.
(K.V. ZETTERSTEEN-[C.E. BOSWORTH])
AL-TA'IF, a town in Arabia to the south-east
of Mecca which in the early days of Islam belonged
to the Thakff [q.v] tribe. Today it is the fourth largest
town in Saudi Arabia, located at a road junction on
the way from Mecca to al-Riyad [q.v]. In former
times it took two or three days to go from Mecca to
al-Ta'if, depending on the route. Al-Ta'if is in the
Sarat [q.v] mountains, 1,680 m/5,500 feet above sea
level. Some locate it in Nadjd [q.v], while others
argue that it is in Hidjaz [q.v]. Its pleasant climate
during the summer has made it the summer capital
of western Arabia.
Al-Ta'if is surrounded by valleys, the most important being the one in which it is situated, Wadjdj,
which gave it its pre-Islamic name (see al-cArab [Riyad]
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ix/7-8 [Feb.-March 1975], 514-31; for up-to-date
information see ibid., xxiv/9-10 [Oct.-Nov. 1989], 60416). A clause in the agreement between the Prophet
and the Thakff declared the valley a haram or sacred
territory.
On the eve of Islam, a brick wall was built around
al-Ta'if. The initiative and financing reportedly came
from a merchant who had immigrated to al-Ta'if from
Hadramawt [q.v]. Pre-Islamic al-Ta3if also had fortresses, the origin of which is disputed. Following a joint
Thakafi-Kurashl trade expedition to Persia in which
Ghaylan b. Salama al-Thakaft and Abu Sufyan [q.v]
took part, Khusraw sent, with the former, someone
(i.e. a skilled constructor) who built for him the first
fortress of al-Ta'if. This construction is variously
referred to as an utum and him. This is supposed to
have taken place on the eve of Islam, since both
Ghaylan and Abu Sufyan became Companions of the
Prophet. Another claim for "firstness" points to an
earlier generation by linking the first fortress to Mas'ud
b. Mucattib, who was the father of the Prophet's Companion cUrwa b. Mas'ud. Both Ghaylan and Mas'ud
were members of the Thaklf branch called al-Ahlaf
(moreover, they belonged to the same clan, the
Mu'attib). There was fighting between the Ahlaf and
the Malik, who were a rival branch of Thakff. At
some stage, Mas'ud sought military aid from a friend
in Yathrib, Uhayha b. al-Djulah. Instead, Uhayha sent
with him a slave, a skilled builder of utums, who built
for him the first utum of al-Ta'if (cf. G.R.D. King,
Creswell's appreciation of Arabian architecture, in Muqarnas
viii [1991], 94-102, at 98b-99a).
The combination of fertile land and abundant water
supply turned the valleys around al-Ta'if into a prosperous agricultural area which grew wheat and various fruits and vegetables. One hadith has it that al-Ta'if
was originally a tract of land in Filastfn transferred
by God to Arabia following Abraham's prayer (Kur'an,
XIV, 37). Many dams were constructed around alTa'if, among them one placed some 32 km/20 miles
north-east of al-Ta'if which was built by Mu'awiya I.
A Kufic inscription dates its construction to 58/677-8
(G.C. Miles, Early Islamic inscriptions near To?if in the
Hijaz, in JJVES1, vii [1948], 236-42; A. Grohmann,
Arabic inscriptions, Louvain 1962, 56-8; M. Khan and
A. Al-Mughannam, Ancient dams in the Td3if area 1981
(1401), inAtlal, vi [1982], 125-35, at 129-31). The dam,
in the construction of which no mortar or mud were
used, is still in good condition.
The Ta'if area produced excellent honey, and the
Liyya valley was famous for its pomegranates. But
grapes were probably the most important product of
the local economy. These figure prominently in the
myth about the eponym of the Thakff. He was adopted
by an old Jewess in Wadf al-Kura [q.v], who gave
him vine twigs which he later planted in the Wadjdj
valley. Naturally, there developed in al-Ta'if a wine
industry. A list of tavern-keepers in Ibn al-Kalbl's
K. al-Mathdlib includes two Ta'ifis who had partners
from the Kurashf Banu Umayya. One of them was
Abu Maryam al-Salulf [see SALUL, at vol. VIII, 1004b].
Being a tavern-keeper, Abu Maryam had links with
women of ill-repute [cf. BIGHA', in Suppl.] and at the
time of Mucawiya he testified that Abu Sufyan fornicated with Sumayya. The testimony was given in
support of the claim that Ziyad b. Ablhi [q.v] (as he
was pejoratively called after the Umayyad period) was
Abu Sufyan's son (cf. U. Rubin, al-Walad li-l-firdsh: on
the Islamic campaign against "zind", in SI, Ixxviii [1993],
5-26, at 13-15).
Al-Ta'if supplied, and still supplies, most of Mecca's
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demand in fruit, hence it was called "the orchard of
the haram" (i.e. of Mecca). Rich Kurashfs developed,
already before Islam, large estates in the valleys surrounding al-Ta'if. Their water supply was possibly
based on underground irrigation canals [see KANAT].
Among the Kurashf properties in the vicinity of alTa'if, the best known is al-Waht, which is located in
the Wadjdj valley. cAmr b. al-cAs's [q.v.] father already
owned this estate before Islam. cAmr himself further
developed it and it remained a source of fabulous
revenues for his offspring. At the time of Mu'awiya,
the governor of al-Ta3if, who was the caliph's brother,
tried to seize this estate from cAmr's son, cAbd Allah
(M. Lecker, The estates of'Amr b. al-cAs in Palestine: notes
on a new Negev Arabic inscription, in BSOAS, Hi [1989],
24-37, at 25-6).
Al-Ta'if used to have a famous tanning industry
and the Ta'ifi" shoes, for example, were known for
their quality.
Beside the Thakif, al-Ta'if was also inhabited by
members of other tribes, mainly tribes of the Kays
c
Avian [q.v.~\ (for an up-to-date report on the tribes
in al-Ta'if and its vicinity, see al-cArab [Riyad], xiv/
1-2 [June-July 1979], 42-73).
Most of al-Ta'if's inhabitants before Islam were
idol worshippers and one of the major deities of preIslamic Arabia, al-Lat [q.v.], was situated there. Some
of al-Ta3if's inhabitants were Christians. Those who
considered the famous physician, al-Harith b. Kalada
[q.v. in Suppl.], a Dhimmf (cf. G. Hawting, The development of the biography of al-Hdrith ibn Kalada . . ., in The
Islamic World. . . essays in honor of Bernard Lewis, ed.
C.E. Bosworth et alii, Princeton 1989, 127-40, at 128),
probably had in mind Christianity. In the first decades
of the Islamic era, the Ta'if district (mikhldf) was
inhabited by Jews who had been expelled from the
Yemen and Yathrib. Mu'awiya bought his estates in
al-Ta'if from one of them.
The high standard of living enjoyed by the Ta'ifTs
before Islam and during its early period was accompanied by a level of literacy which was no lower than
that found in Mecca. Consequently, many literate Ta'ifis
could easily be recruited by the administration. The
self-evident link between literacy (including arithmetic
skills) and administration can be demonstrated by details from the biographies of the two most famous exTa'ifis, Ziyad b. Abfhi and al-Hadjdjadj b. Yusuf
[q.v.]. The former, whose mother was a slavegirl, was
nevertheless educated in the kuttdb [q.v] of Djubayr
b. Hayya. Djubayr became a diwdn secretary in Trak
and then his ex-pupil, Ziyad, made him governor of
Isfahan. As to al-Hadjdjadj, he was a former teacher, a
shortcoming which his enemies did not fail to mention.
Bibliography (in addition to references given in
the article): H. Lammens, La cite arabe de Td'if a la
veille de I'hegire, in MFOB, viii (1922), 113-327; MJ.
Kister, Some reports concerning al-Td'if, inJSAI, i (1979),
1-18, repr. in idem, Studies in Jdhiliyya and early
Islam, Variorum, London 1980, no. XI; H. Gaube,
M. Scharabi and G. Schweizer, Taif. Entwicklung,
Struktur und traditionelle Architektur einer arabischen Stadt
im_Umbruch, Wiesbaden 1993.
(M. LECKER)
TAIFA (A.), pi. tawd'if, means in general "a group,
p a r t y , company of men", as in Kur'an, XXIV,
2; in later usage, often "a professional or trade group,
corporation", the equivalent of sinf [q.v]', and in later
mediaeval and modern usage, "a religious or sectarian group", whence td'ifiyya [q.v] "sectarianism, confessionalism". Here, the extended usage from "group"
to its sense in S u f i mysticism will be considered,
since Stiffs used the term in contexts conformable to

the words basic meaning of "group", ajama'a, or "part
of a whole", djuz? (see LCA, Beirut 1988, viii, 223).
From the 3rd/9th century, Muslim religious spirits
affirmed their specificity by calling themselves by the
all-encompassing term al-ta'ifa, abbreviated from td'ifat
al-kawm "the group of the men of God" or "community
of spiritual persons". The term ta'ifa is in this context
often preceded by the demonstrative hddhihi (see e.g.
al-Kushayrf, Risdla, Damascus 1988, 36; al-Hudjwfrf,
Kashfal^nahajub, Ar. tr. Beirut 1980, passim). Sometimes,
al-kawm is found tout court. These expressions certainly
reflect an allusive style favoured by Suits, but their
usage can also be explained by the fact that these
persons were not yet differentiated into separate ways.
Moreover, in certain regions, they were only to designate themselves as Sfifis quite late. The Baghdad
master al-Djunayd (d. 298/911) thus received a nickname which was never to leave him, sc. sayyid al-td3ifa
"master of the Muslim religious spirits" (see e.g. alKushayrf, 430; al-Hudjwm, 419). It was with this generic sense in view that Ibn al-cArabl used the term
td3ifa preceded by the definite article al- (al-Futuhdt
'al-makkiyya, ed. O. Yahia, e.g. iv, 55,85, 190, 319).
On the other hand, the use of the indefinite form
goes back, in his usage, to the most common meaning of the word, that of religious community or group
(op. cit., iv, 191-2, 276, etc.). Stiffs continued to view
themselves as and to be called al-td'ifa in later times
(cf. Ibn Khaldtin, Shift,3 al-sd3il li-tahdhib al-masa'il,
Tunis 1991, 183; Ibn Hadjar al-Haytamf, d. 974/1566,
al-Fatdwd al-hadithiyya, Beirut n.d., 53).
In the 6th/12th and 7th/13th centuries, the emergence of spiritual lines claiming spiritual descent from
the eponymous masters brought into being a second
usage of the term, which eventually supplanted the
first one, sc. that of a particular Sufi" order, distinct
from the others, or also, in a similar fashion, one of
the professional guilds of the futuwwa [q.v]. This partitive sense appears in the expression al-td'ifa min
al-fukard* "groups of those poor for God's sake" used
by Ibn Khallikan in regard to the Rifa c f dervishes
(ed. 'Abbas, i, 171). Already, al-Hudjwirf (d. 465/1072)
had used the term to distinguish several groups of
mystics by their attitude over agreement to the divine
will (al-ridd), but here it is a question merely of spiritual modalities (Kashf, 405). In future, to? if a was to
incarnate the organic dimension of Stifism. In the
sources, it is used concurrently with tanka [q.v], with
the two terms often being used indifferently; but the
second one had nevertheless a wider signification.
In later Stifism—in general, from the beginning of
the 8th/14th century—the term was used in a concrete sense for every branch issuing through ramification from a mother-tanka. This branch would assume
its own autonomy, or this was accorded by the shaykh
of the original tanka', it likewise acquired a specific
name from its initiator. In general, the td'ifas formed
small-sized orders with a local or regional basis, this
being notably true for the Arab East (L. Pouzet,
Damas au Vir/XIIP siecle, Beirut 1988, 209, 229;
E. Geoffrey, Le soufisme en Egypte et en Syrie sous les
derniers Mamelouks et les premiers Ottomans, Damascus
1995, 276-7) and for the Stiff communities of the
Moroccan South (M. Kably, Societe, pouvoir et religion
au Maroc d la fin du Moyen-Age, Paris 1986) or al-Andalus
(see the introd. by R. Perez to Ibn Khaldtin, La voie
et la loi, Paris 1991, 26). A ta'ifa which prospered
could in turn give birth to a "sub-branch" and so
on. In order to establish their legitimacy, these
branches sometimes placed the name of the original
order in their form of identity.
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For J.S. Trimingham, the ta3ifa is characteristic of
the third and last stage of Sufism, during which the
mystical orders provided themselves with a fairly
elaborate organisation; he dates this phase from the
9th/15th century, when the Ottoman empire was constituted (The Sufi orders in Islam, Oxford 1971, 67, 103).
But this idea of things, adopted by researchers working on the brotherhoods at the present time (see e.g.
Les ordres mystiques dans I'Islam, ed. G. Veinstein and
A. Popovic, Paris 1986, 8, 167, 300), corresponds only
partially to reality. In practice, the material structure
of Sufism in many cases only comes about from the
beginning of the 12th/18th century.
Bibliography: Given in the article.
(E. GEOFFROY)
TA1FIYYA (A.) "confessionalism" (also translated
"sectarianism" by opponents), the system of proportional political power-sharing between different religious groups (taw a3 if, sing, td3ifd) practiced in the
Republic of Lebanon since the French mandate (192243). According to Art. 95 of the Lebanese constitution of 1926, it was designed as "a temporary measure
to assure a just representation of all Lebanese sects
[the most important being Sunm, Twelver Shl c f and
Druze Muslims and Maronite, Greek Orthodox and
Greek Catholic Christians] in public offices and in
the formation of cabinets". Its precursors in Ottoman
I^abal Lubnan have been councils representing the six
major sects during the regime of the double kd3immakdmas (1843-60) and the mutasarrifiyya (1861-1915)
[see LUBNAN].
Proportional representation of the sects in parliament was not mentioned in the constitution prior to
1990. From independence (1943) to the last pre-civilwar elections (1972), a ratio of six to five in favour
of the Christian sects was maintained in different electoral laws. The reservation of key-offices for members
of specific sects (Maronite head of state, Sunm prime
minister, Shf c f president of parliament and other stipulations) has been based on unwritten agreements since
the 1930s and confirmed in the unwritten National
Pact of 1943. Their validity has been increasingly
challenged by both Muslim and leftist or Arab nationalist Christian political groups since the late 1960s,
many of them demanding the complete abolishment
of political confessionalism. The refusal of Maronite
political leaders to consider a reform of the confessionalist system was one of the causes for the outbreak of the Lebanese civil war (1975-90).
Following the Ta'if Accord adopted by the remaining members of the 1972 Lebanese parliament on 22
October 1989, Art. 95 of the constitution was amended
with validity from 21 September 1990. It henceforth
stipulates a gradual abolishment of political confessionalism, starting with the lower echelon of the civil
service and the armed forces, while representation of
Muslims and Christians in the parliament and in cabinets must remain equal during an unspecified interim
period. New electoral laws in 1992 and 1996 have
both maintained the principle of confessional proportionality (64 Christians, i.e. 34 Maronites, 15 Greek
Orthodox, 7 Greek Catholic, 6 Armenians, 2 members of other Christian minorities; 64 Muslims, i.e.
27 Sunms, 27 Shr'Is, 8 Druzes, 2 £AlawIs).
Bibliography: Edmond Rabbath, La formation historique du Liban politique et constitutionnel, Beirut 1973;
Abdo I. Baaklini, Legislative and political development:
Lebanon, 1842-1972, Durham, North Carolina 1976;
Fu'ad Shahm, al-Ta'ifiyya fi Lubnan. Hddiruhd
wa-^udhumhd al-ta'nkhl wa 'l-idjtimdci, Beirut 1980;
Georges Charaf, Communautes et pouvoir au Liban,
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Beirut 1981; Muhammad Ahmad Tarhini, al-Usus
al-ta3nkhiyya li-ni^dm Lubnan al-td3ifi, Beirut 1981;
Mas'ud Dahir, al-Dj.udhur al-ta3nkhiyya li >l-mas3ala
al-td3ifiyya al-lubnaniyya 1697-1861, Beirut 1981; Yusuf
Kuzma Khun, al-Td3ijiyya fi Lubnan min khildl
mundkashdt madj_lis al-nuwwdb 1923-1987, Beirut 1989;
P. Basile Basile, Statut personnel et competence judiciaire
des communautes confessionelles au Liban, Kaslik 1993;
Antoine Nasri Messara, Theorie generale du systeme politique libanais, Paris 1994.
(A. RIEGK)
AL-TA'IR, AL-TAYR (A.), any being or thing which
is able to live or to fly above the ground level, either
as a matter of function or for finding sustenance.
Hence immense numbers of i n s e c t s and birds are
covered by the doublet td'ir/tayr (pis. tuyur, atydr).
Moreover, with the advent of modern inventions, the
root is also used for any machine or contrivance for
flying (tayardn), and the flight of such contrivances as
aeroplanes and airships (tayydra, td3ira], space ships and
rockets and planetary satellites launched from an airfield (matdr). By analogy, tayydra can also denote a
swiftly-running ship.
Amongst the birds, certain ones are formed by tayr
plus an annexed complement. Thus amongst the most
current, one finds /. al-md3 for waterfowl; t. al-timsdh
"crocodile bird" for the Egyptian plover (Plavianus
aegyptius) which finds its food between the teeth of the
saurian; t. al-cardkib for all birds of bad omen, such
as the green woodpecker, sharakrak (Picus viridis}; t. aldjamal "camel bird", for the ostrich; t. al-layl "night
bird" for the screech-owl; and /. al-harrdth "tiller's
bird" for the lapwing and seagull. As for the t. alabdbil mentioned in Kur'an, CV, 3, as having pelted
the army of Abraha when it was attacking Mecca
[see MAKKA. 1], there are various views: some take
them to be swifts (Apus apus) or swallows (Hirundo rusticd), and others, bats. One might finally mention the
/. Sulaymdn "Solomon's bird", which is considered to
be the hoopoe (Upupa epops).
Amongst Arabic writers on natural history, it is
really only al-Djahiz who treated at length of birds
and everything connected with ornithology and hunting with birds, in his K. al-Hayawdn (see Bibl.}. Amongst
the winged tribe, he distinguishes three categories: (a)
the bahd'im al-tayr, plant and seed eaters; (b) the sibcf
al-tayr, carnivorous raptors, including the tayr hurr
"noble birds" (falcon, goshawk, sparrow hawk), trained
for hunting by flight [see BAYZARA] ; and (c) the murakkab
and mushtarak, omnivorous birds like sparrows (Hayawdn,
i, 28-9, v, 205-7).
Based on Kur'anic prescriptions, only game which
is winged (the pheasant, partridge, quail) and farmyard birds are lawful for human consumption.
In ichthyology, the tayra or murajdn is the Myripristis,
a small fish of the Mediterranean and Red Sea.
The diminutive tuwayr "small bird" can also be
applied to butterflies, and the tuyuri "bird seller" deals
in small cage birds (canaries, etc.).
Finally, in astronomy, al-Td3ir denotes (a) the Swan,
the 20th northern constellation, and (b) the star Altai'r
(from al-Nasr al-td'ir "the flying vulture", sc. a Aquilae,
mg. 0.9, of the 17th northern constellation of Aquila.
Bibliography: Damfrf, Haydt al-hayawdn al-kubrd,
Cairo 1928-9, ii, 91-5, s.v. td3ir; Kazwfnf, 'A&a'ib
al-makhlukdt, on the margins of Damm, ii, 250-2;
A. Malouf, Mu'ajam al-hayawdn I An Arabic zoological
dictionary, Cairo 1932, passim; Djahiz, K. al-Hayawdn,
Cairo 1947, passim; A. Benhamouda, Les noms arabes
des etoiles, in AIEO Alger, ix (1951), s.v. Altai'r;
P. Kunitzsch, Arabische Sternnamen in Europa, Wiesbaden 1959, 138-8 no. 52; H. Eisenstein, Einfiihrung
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in die arabische ^pographie, Berlin 1990, index s.v.
Vogel, fair.
(F. VIRE)
TACIZZ, now the main town in the southern highlands of the Yemen, some 195 km/120 miles south,
slightly west, of Sanca3 [q.v.] and about 140 km/88
miles north-west of Aden [see CADAN]. It is situated
at the foot of Djabal Sabir which rises to a height
of about 3,000 m/9,600 feet. Although the town is
mentioned during the Ayyubid period of Yemeni history (569-626/1173-1228) [see AYYUBIDS], its main
development came under the Rasulids (628-845/12301441 [</.£.]), who made the town their capital. It seems
that Tacizz was originally a settlement in the region
of al-Djanad, the seat of the early Islamic governors
in the area, possibly until its rise and growth in the
Rasulid era, and that thereafter right down to the
present day al-Djanad was a settlement in the region
of Tacizz.
Our knowledge of Ayyubid Tacizz comes in the
main from Ibn al-Mudjawir, a traveller from the east
who wrote in the early years of the 7th/13th century
(Ta'nkh al-Mustabsir, ed. O. Lofgren, Leiden 1951-4).
He comments (144-5) that the coffers (khizana) of the
port of Aden were taken up each year to the fortress
of Tacizz, four of them in all, containing the income
of the ships arriving in Aden from India, that from
the entry of madder (fuwwa) into the port, that of
the export of horses to India and that of the ships
travelling to India. Each one contained approximately
150,000 dinars. This practice came to an end in 625/
1227. The fortress itself is described by Ibn alMudjawir on p. 156. It was strong, built of gypsum
and stones and with firm gates and walls. It was a
stronghold placed between two towns, al-Maghriba
and 'Udayna, the latter at the foot of Sabir. A plan
of Tacizz follows the description on p. 157 of Lofgren's
edition. Ibn al-Mudjawir also mentions the water supply of Ta'izz (159) which came down from Djabal
Sabir.
The first Rasulid ruler to enlarge and develop Tacizz
was al-Malik al-Muzaffar Yusuf, the second sultan of
the dynasty, who in 653/1255 made the town the
Rasulid capital. With the expansion of the town, the
Rasulid rulers over the years built in particular fine
mosques and madrasas, many of which can still be
seen to this day. In particular, the Djamic al-Muzaffar
(the founder dying in 694/1295) and the Ashrafiyya
dating from al-Ashraf, regn. 778-803/1377-1401, are
the most imposing and dominate the view over the
town. Isma'Il al-Akwac (al-Maddris al-Islamiyya fi 'l-Yaman,
Sanca° 1980) provides some good descriptions of a
number of such Rasulid monuments in Ta'izz and
traces also their historical background.
Tacizz was visited during the Rasulid period in
779/1377 by Ibn Battuta (Travels, ii, tr. H.A.R. Gibb,
Hakluyt Society, Cambridge 1962, 369 ff.) and described in some detail. He found the inhabitants " . . .
overbearing, insolent and rude", though perhaps no
more so than is usual in capital cities! He further
mentions three quarters: [al-Maghriba], where was the
residence of the sultan, and where his courtiers and
civil servants live; 'Udayna, where the sultan's amirs
and troops live; and al-Mahalib, where the common
people live and where the market is situated. He says
much about the ceremonial of the Rasulid court.
Other later visitors to Tacizz included Niebuhr in
1763, Glaser in the late 19th century and Hugh Scott
in 1937.
In the Rasulid context, it should perhaps be mentioned that the small village of Tha'bat on the slopes
of Sabir provided a peaceful retreat for a number of

the sultans (see G.R. Smith, The Yemenite settlement of
Thacbdt: historical, numismatic and epigraphic notes., in Arabian
Studies, i [1974], 119-35).
In 1948, Imam Ahmad Harmd al-Dln left the previous capital, San'a3, and moved to Tacizz. All foreign missions and consulates were also established in
the town. It was not until 1962, the time of the revolution in northern Yemen, that Sanca° regained her
old position as capital of the Yemen Arab Republic
which replaced the Mutawakkilf kingdom under the
Harmd al-Dlns. The importance of Talzz, however,
as the chief town of the southern highlands of the
Yemen (perhaps because of its geographical position
in relation to the ports of Mocha and Aden and to
the capital of the country, San'a3) and the capital of
Shaft'I north Yemen, has continued to this day.
Bibliography. Apart from the sources mentioned
in the text, see also KhazradjI, al-cUkud al-lu'lu'iyya,
Leiden and London 1906-18, passim; Muhammad
b. Ahmad al-Hadjarl, Maajrnu' bulddn al-Taman wakabd'ili-hd, ed. Isma'Il b. CA1I al-Akwac, San'a3 1984,
145-55; Yusuf 'Abd Allah, Ta'izz, in al-Mawsuca
al-Yamaniyya, ed. Ahmad Djabir cAfif et al, San'a3
1992, i, 240-2. For the Rasulid monuments of
Ta'izz, see the following articles in W. Daum (ed.),
Yemen: 3000 years of art and civilisation in Arabia Felix,
Innsbruck 1988: R. Lewcock, The medieval architecture of Yemen; Venetia Porter, The art of the Rasulids;
and Barbara Finster, The architecture of the Rasulids.
(G.R. SMITH)
AL-TAKA [see KASALA].
TAKBAYLIT, a d i a l e c t of T a m a z i g h t or
B e r b e r . It is spoken in Kabylia, one of the four
Berberophone areas of Algeria, and a mountainous
region at about 30 km from Algiers and comprehending roughly the area between Thenia and Collo
along the Mediterranean sea to the Jurjura Mountains
in the south. The numerical percentage of Berberspeaking people in Algeria has not been properly
established, but there is a general agreement to estimate the Tamazight-speaking people to be about 20%
of the population (see Chaker 1989). The Takbaylit
speakers should number in the region of three million, a moderate figure taking into account the high
rate of emigrants from Kabylia in Algiers and France.
The denomination Takbaylit probably derives from
the Arabic kaba'il "tribes" [see KABILA], but it is difficult to trace whether, and if so when, the people
in the area now called Kabylia adopted a common
name for the whole region. Today, the terms Lekbayel
("Kabyles") and Takbaylit, Imazighen ("Free men") and
Tamazight are used by the people to define themselves
and their language. This is linked to the development
of a sense of community which, previously based on
a village or a confederation of villages, now comes
to include all the Kabyle region with an extension to
the other Tamazight-speaking areas.
The general description of the Berber language [see
BERBERS] applies to Takbaylit notwithstanding some
specific traits of this dialect. Phonetically, Takbaylit is
characterised by the presence of affricatives and by
the spirantisation of the short occlusives. The longterm contiguity with Arabic-speaking areas has affected
the Takbaylit lexicon, which has about 35% of borrowings from Arabic (see Chaker 1984, 82, 216-29).
Until the last century, Takbaylit was a spoken language while Arabic script was used by a limited number of religious literates. A system for writing Takbaylit
was developed in Latin script during the French colonisation of Algeria. The colonial school, however, did
not stimulate the acquisition of literacy in Kabyle.
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Similarly, Berber did not find a place in the compulsory education system of independent Algeria, where
Arabic and French were taught. The present diffusion of literacy in Takbaylit has resulted from academic and associated activities that have found logistic
and cultural support in the lands of Kabyle emigration, i.e. France, Canada, Belgium and the United
States. The recent creation of the High Commission
for "Amazigh-ness" (1995), after years of demonstrations and demands of recognition for Takbaylit in particular and Tamazight in general, has marked a change
in the Algerian language policy.
The literary production in Takbaylit comprises oral,
written and "audio-visual" genres. Historical changes
have modified the social and cultural functions of the
oral production, but the oral genres are still appreciated in Kabylia and in Kabyle emigrant circles. A
prestigious genre is the asefru, a sonnet of nine verses
grouped in three strophes rhyming according to the
scheme AAB. Beautiful examples of this genre are the
isefra (pi. form) of the famous poet Si Mohand ou
Mhand (see Boulifa 1904). Another poetic genre is
the so-called izji, a song of two or three couplets in
rhyme. The production of this genre is anonymous
(see Yacine 1988). The lyric genres usually give voice
to individual desires and hopes, while a normative
discourse is expressed in the narrative genres. For
example, the tiqsidin are long narratives in verse recounting the adventures of Muslim heroes and saints,
the tidyanin are aetiological legends about animals,
while the timucuha narrate the adventures of heroes
and heroines who assert the moral and symbolic organisation of the conventional Kabyle society (see LacosteDujardin 1970).
Turning to the written production, texts in Takbaylit
were written by Si Amar ou Said Boulifa already at
the begin of the century, while in the 1940s some
nationalist Kabyle songs had a written origin. Les
cahiers de Belaid by Belai'd Ait Ali (1963) is, however,
considered to be the first literary work written in
Kabyle. This work includes the author's personal versions of timucuha and narratives spanning the folk
story, the novel and the autobiography. Since the
1970s, many collections of poems written in Kabyle
have been published, and six novels in Kabyle have
appeared, the first being Asfel or "Ritual sacrifice" by
Rachid Aliche (Lyon, Federop, 1981).
Genres produced in the "audio-visual" mode, i.e.
supported by technical means of recording, are also
newcomers on the scene. The so-called "modern song"
is the most important genre as to the amount of production and public acclaim. The continuity between
"modern songs" and oral poetry is indubitable, but
modifications in music and themes are also remarkable. The assertion of Kabyle identity is a pivotal element of the "modern songs", but singers such as Ait
Manguellet, Idir and Djura are also radical in their
criticism of social norms and values.
The language used in the recent production is characterised by lexical borrowings from French and by
neologisms derived from other Berber dialects. Syntactic interactions between Kabyle and French occur in
the written genres (see Abrous 1991). Conversely, the
Kabyle mother tongue punctuates novels and poems
written in French by authors such as Taos and Jean
Amrouche, Tahar Djaoud, Nabile Fares, Mouloud
Mammeri and many others. Taking into consideration
the process of literacy acquisition in Kabylia, the works
produced in Kabyle and those written in French by
Kabyle authors should be seen in the framework of an
encompassing Kabyle literary space (see Merolla 1995).
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(DANIELA MEROLLA)
TAKBlR (A.), verbal noun of form II from the
root k-b-r in the denominative sense, to p r o n o u n c e
the formula Alldhu akbar. It is already used in
this sense in the Kur'an (e.g. LXXIV, 3; XVII, 111
with God as the object). On the different explanations of the elative akbar in this formula, see LCA, s.v.,
and the Kur'anic elative akram also applied to God
(XCVI, 3)'and a'la (XCII, 20; LXXXVII, 1).
The formula, as the briefest expression of the
absolute superiority of the One God, is used in Muslim
life in different circumstances, in which the idea of
God, His greatness and goodness is suggested. When
Muhammad had learned by supernatural means of
the death of the Nadjashf in Abyssinia, he proclaimed
the news to those around him, arranged them in rows
on the Musalla and had a takbir pronounced four
times (al-Bukhari, I^and'i^, bdbs 4, 55, 61). On other
occasions also, Muhammad is said to have called the
takbir four or five times over a funeral bier (Muslim,
Diana*iz, trad. 72). The fourfold takbir remained or
became usual at the saldt for the dead (al-Shlrazi,
Kitdb al-Tanbih, ed. A.W.T. Juynboll, 47). The adhdn
[q.v.] is also opened with a fourfold takbir.
The Prophet is said to have uttered very frequently
the takbir during the Hadjdj, at the beginning (Ahmad
b. Hanbal, Musnad, ii, 144), during (al-Bukharf, Dphad,
bah 132, 133; but not too loudly, bdb 131) and at
the end of the journey (Ibn Hanbal, ii, 5), at the
sight of the Kacba (ibid., iii, 320), at the Black Stone
(ibid., i, 264), between Mina and cArafa (al-Bukhan,
Ha^_aj_, bdb, 86), on Safa and Marwa (Ibn Hanbal, iii,
320), etc.
The takbir is prescribed by the law at the beginning
of the saldt (the so-called takblrat al-ihrdm}; during the
saldt it is five times repeated.
Bibliography, the dictionaries, s.v. k-b-r; T.P.
Hughes, A dictionary of Islam, 629; Th.W. Juynboll,
Handleiding, 61, 65; A.J. Wensinck, A handbook of early
Muhammadan tradition, s.v.; Constance E. Padwick,
Muslim devotions, repr. Oxford 1996, 29-36; see also
SALAT. III. 8.
(AJ. WENSINCK)
TAKDIR (A.), verbal noun of the form II verb
kaddara, used variously as a technical term.
1. G r a m m a t i c a l usages.
(a) The predominant meaning of takdir is "the
imaginary utterance which the speaker intends as if
he were saying it, when expressing a given literal
utterance". This definition needs some elucidation.
In this meaning, takdir is a grammatical technical
term belonging to the terminology of one of the main
theories of Arabic grammar, which we may call here
"the theory of takdir". Since Arabic texts on grammar do not include any systematic discussion of this
theory, its principles and notions, as well as the sense
of its terminology, must be inferred from the data
found in these texts.
The theory of takdir is based on the notion of al-
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Khahl, Sibawayhi's teacher, that, when pronouncing
given utterances, the speaker simultaneously intends
that it is as if he were expressing another utterance,
differing in construction, but not in its intended meaning from his literal utterance (see Sfbawayhi, ii, 137,
11. 8-15). Thus, when the speaker expresses a given
literal utterance, a corresponding imaginary utterance
exists in his mind. If we mark the literal utterance
by X and its corresponding imaginary utterance by
Y, we can say that the main notion of the theory of
takdir is that the speaker intends, or imagines, that
when he says X it is as if he were saying Y. For
example, the grammarians hold that when saying
%aydun fi 'l-ddri (= X) "Zayd is in the house", the
speaker intends that it is as if he were saying %jiydun
istakarra f i 'l-ddri (= Y) lit. "Zayd has made his abode
in the house". The imaginary utterance ^aydm istakarra
fi 'l-ddri is given the name takdir.
The notion of takdir was created by the grammarians in order to solve a theoretical difficulty, and they
apply it when they find that the literal construction
of a given utterance does not accord with one of
their theories. E.g. the later grammarians, from the
10th century onwards, believe that the prepositions
called huruf al-d^arr are connective particles which can
only connect a verb or a participle with a noun, as
in the example insaraftu can %aydm "I went away from
Zayd" (see Levin, in JSAI, x, 359-60). Since the literal construction of the utterance 2jiydun fi 'l-ddri does
not include a verb, the particle fi apparently connects
a noun with another noun. Hence the grammarians
assume that when the speaker says %aydun fi 'l-ddri,
he intends to say £jiydm istakarra fi l-ddri. In this imaginary utterance, the particle fi connects the unexpressed verb istakarra with the noun al-ddr, thus bringing
the construction of the imaginary utterance called
takdir into line with the theory that huruf al-ajarr can
only connect a verb or a participle with a noun.
It can be inferred from the sources that, in the
grammarians' view, the relevant construction as far as
grammatical analysis is concerned is that of the imaginary utterance (= al-takdir) and not that of the literal
one (= al-lqfz), since it is the construction of the former
which exists in the speaker's mind. This notion led
the grammarians to believe that an imaginary construction, which accords with their theories, enables the
occurrence of a non-according literal utterance.
(b) It can be inferred that the grammarians assume
takdir to exist in the speaker's mind in the following
four cases:
(i) When they hold that a given part of the sentence is unexpressed by the speaker since it is "concealed" in his mind. In the grammarians' terminology,
the unexpressed part of the sentence is usually called
mudmar "concealed in the mind" (see e.g. Sfbawayhi,
i, 32, 1. 2; 42, 1. 9), but sometimes it is denoted by
the full form of the term, which is mudmar fi 'l-niyya
"concealed in the mind [of the speaker]" (see e.g.
ibid., i, 106, 11. 12-14), mudmar fi niyyatika (i, 131, 11.
12-14), and mudmar fi nafsika "concealed in your mind"
(Ibn Djinnf, al-Khasd'is, i, 103, 11. 11-12). It is also
called mukaddar "intended [in the mind of the speaker]"
(see e.g. Ibn Ya'Ish, i, 820, 1. 8), and rarely also
mukaddar fi 'l-niyya "intended in the mind" (al-Djurdjanf,
i, 275, 1. 3), and mukaddar fi kalbika, lit. "intended in
your heart" (al-Siraff, according to Jahn, i, 2, 74, n. 7).
The considerations leading the grammarians to hold
that a given part of the sentence is concealed in the
speaker's mind are usually grammatical, but sometimes
they are both grammatical and semantic. Frequently,
they say that a given part of the sentence is unex-

pressed in the literal construction since the latter does
not include a word which can serve as an cdmil, i.e.
as a factor producing the case-ending of a given noun,
or a mood-ending of an imperfect verb. Thus, e.g.,
Ibn YacFsh says concerning the sentence 2jiydan darabtuhu "Zayd (ace.) I hit him": wa-takdiruhu darabtu ^aydan
darabtuhu "That which the speaker intends [when
saying ^aydan darabtuhu\ is darabtu ^aydan darabtuhu (lit.
"I hit Zayd, I hit him)" (Ibn Ya'Ish, i, J99, 6). The
form darabtu, occurring at the beginning of the takdir
construction, is unnecessary for understanding the literal utterance 2jiydm darabtuhu, but grammatically it is
indispensable, since it is considered as the cdmil producing the accusative in 2jiydan.
(ii) The grammarians believe that there are given
utterances that include a "superfluous" part. In this
case they assume that a corresponding imaginary utterance (= takdir] which does not include this "superfluous" part, exists in the speaker's mind. E.g. some
grammarians hold the view that in a sentence containing a badal, the noun which is "replaced" by the
badal (- al-mubdal minhu) does not occur in the takdir
construction. E.g. in the sentence ma ajd'am ahadm
ilia ^aydm "Nobody came to me except Zayd", ^aydm
is the badal of ahadm. In referring to this example, alMubarrad says: fa-yasiru 'l-takdiru ma ajd'am Hid %aydm
"the takdir [construction] [of the above utterance] is
ma d}d}am Hid ^aydm (al-Mubarrad, iv, 394, 11. 5-6).
Al-Mubarrad's illustration of this takdir derives from
the notion that each verb can produce the nominative in one subject only. Since in the literal construction of ma ajd'ani ahadun ilia %jiydun, the verb
a^d'a is supposed to produce the nominative both in
ahadm and in ^aydm, al-Mubarrad assumes that, when
expressing this utterance, the speaker intends that it
is as if he were saying md d^d'ani ilia ^aydm. Thus
the takdir construction contains only one nominative
(^aydm) which is affected by the verb djd'a. Note that
in this case the takdir construction is shorter than the
literal one.
(iii) The grammarians further believe that, in certain syntactic constructions, the literal word-order of
the utterance differs from that intended by the speaker.
This view is usually expressed when the literal wordorder does not accord with one of the principles of
the theory of the 3rd person pronoun. E.g. in referring to the Bedouin proverb fi baytihi yu'td 'l-hakamu
"The arbitrator must be met in his home", Ibn alSarradj says that this utterance is grammatically permissible li-anna 'l-takdiryu'td 'l-hakamu fi baytihi "because
what the speaker intends [when saying fi baytihi yu'td
'l-hakamu] is yu'td 'l-hakamu fi baytihi (Ibn al-Sarradj,
ii, 238, 1. 17-239, 1. 1). He expresses this view since
the word-order of the literal utterance contradicts
one of the main principles of the theory of the 3rd
person pronoun, namely, that this pronoun cannot
precede its antecedent (see Levin, in JSAI, xii, 40-3).
However, in fi baytihi yu3td 'l-hakamu the pronoun -hi
precedes its antecedent al-hakamu. This theoretical difficulty is solved by contending that the takdir of this
utterance is yu'td l-hakamu fi baytihi. Since in the takdir
construction existing in the speaker's mind, the pronoun -hi does not precede its antecedent, its wordorder accords with the grammarians' theory of the
3rd person pronoun.
(iv) The grammarians also believe that, when uttering given utterances, the speaker intends to express
another utterance, corresponding in sense to his literal utterance. This view is held when the literal construction does not accord with one of the grammarians'
theories, or when it needs some theoretical elucida-
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tion. E.g. in his discussion of the syntactic construction
of utterances expressing wonder, known as ta'a^d^ub,
al-Mubarrad says about the example ma ahsana ^aydan
"How good is Zayd\":fa-takdiruhu shay'un ahsana %aydm
"The utterance the speaker intends [when saying ma
ahsana Zaydm~\ is shay'un ahsana %aydm (lit. "something
made Zayd [to be] good") (al-Mubarrad, iv, 173, 11.
5-9). In al-Mubarrad's view, this takdir construction
provides evidence that ahsana is a past tense verb form
according to the pattern afcala, and not an accusative
elative form on this pattern, as was held by the grammarians of al-Kufa. The significance of al-Mubarrad's
assumption, that ma in the literal construction is
regarded by the speaker as equivalent to shay3, is that
ma, like shay3, is here a complete noun which does
not need any complement (= silo), as opposed to ma
occurring in certain syntactic constructions as a relative pronoun which needs a complement. Since in
al-Mubarrad's view ma is a complete noun, he determines in his syntactic analysis of ma ahsana ^aydm that
ma is virtually a nominative, occurring as a subject
(= mubtada'}, ahsana a verb, predicate of ma, and ^aydm
the direct object of ahsana (see iv, 173, 11. 7-8).
The grammarians also apply the theory of takdir
in the domains of phonetics and morphology. They
assume that certain vowels which do not occur in the
literal form of given words are intended in the speaker's
mind. The most salient example illustrating this notion
is that of nouns which cannot take the case-ending
vowels because of their phonetic construction. Here
the grammarians hold that the final sound of the
pausal form of the noun, which is an alif(= a) includes
an implicit vowel which the speaker intends that it is
as if he were saying it. Thus the final alif of the form
fata "a youngster" includes an implicit case-ending
vowel, which is either a damma, a fatha or a kasra,
according to the effect of its camil (see Ibn Djinni, Sin,
ii, 607, 11. 3-7; cf. al-Djurdjanl, i, 106, 11. 2-15; Ibn
Ya'Ish, i, 66, 11. 7-15).
2. The sense of the t e r m takdir.
The following aspects confirm the definition of
the term takdir given at the beginning of this article:
(a) The literal sense of takdir is "that which somebody
intends". In this meaning, takdir is a verbal noun in
the sense of a passive participle of the verb kaddara
in the sense of "he intended" (for kaddara in this sense,
see Tahdhib, ix, 24A, 11. 8-10; DA, v, 76B, 11. 10-12.
For verbal nouns denoting the meaning of an active
or a passive participle, see Slbawayhi, ii, 242, 11. 3-6;
Ibn YaTsh, i, 810, 11. 7-9). This literal sense of the
term takdir is attested by the grammatical sources.
Thus the great scholar Abu Hayyan al-Gharnatf (d.
1344) notes that in grammatical terminology the sense
of takdir is the same as that of al-niyya (Abu Hayyan,
147, 11. 5-6). This remark is confirmed by many texts
where the forms takdir and niyya correspond to each
other. Similarly, a correspondence is frequently found
between other technical terms and phrases derived
from the roots k-d-r and n-w-y.
(b) It can also be inferred that the technical phrase
ka-annahu kala "it is as if he [i.e. the speaker] were
saying" corresponds to takdir (compare Ibn Ya'Tsh, i,
199, 1. 6, and Slbawayhi^ i, 32, 1. 1).
(c) A combination of the expressions takdir and kaannahu kala sometimes occurs in the texts, as in the
example takdiruhu ka-annahu kala Ii 'l-sdmic "That which
he [i.e. the poet] intended is as if he were saying to
the hearer . . ." (al-Djurdjanl, Dald'il, 190, 1. 6, which
is a source dealing with rhetoric). It seems safe to
assume that the expressions takdir and ka-annahu kala
are in fact elliptical ways of expressing the rare com-
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bination al-takdir. . . ka-annahu kala. Hence, in grammatical terminology, takdir and ka-annahu kala have the
same meaning.
The data in the grammatical texts show Wansbrough's conclusion that the term takdir "signifies reconstruction or restoration . . ., namely, of a scriptual
context or passage" to be incorrect (see Wansbrough,
in BSOAS, xxxiii [1970], 247, 11. 17-21; see also 248,
11. 3-5, 259, 11. 21-5).
3. The p r o c e s s of i n f e r r i n g the takdir construction.
The takdir construction intended by the speaker is
inferred by the grammarians from the literal construction expressed by him. The takdir of certain elliptical sentences can be inferred from the circumstances
under which these sentences are expressed (see Ibn
Djinm, al-Khasa'is, i, 284, 1. 12-285, 1. 6).
The process of inferring the takdir is based on the
following principles: (a) the sense of the takdir construction must accord with that of the literal one;
(b) the takdir construction must agree with the principles of Arabic grammatical theory; and (c) the takdir
construction can be an imaginary one, which never
occurs in speech (see ibid., ii, 408, 1. 16-409, 1. 8).
This survey of the term takdir is based on data
gathered from grammatical texts. The study of the
term in texts from other domains such as rhetoric,
Kur'an exegesis and commentaries on poetry needs
further investigation.
4. The t e r m i n o l o g y of the t h e o r y of takdir.
The terminology of the theory of takdir consists of
technical terms and phrases mainly derived from the
roots k-d-r and n-w-y. However, it also includes terms
and phrases derived from the roots r-w-d, m-th-l,
f
-n-y, d-m-r, and 3-w-l. Phrases derived from the roots
w-h-m, kh-y-l and s-w-r also appear, if rarely. The
technical terms and phrases derived from the above
roots are discussed in detail in Levin, al-Takdir. Studies
in Arabic grammatical thought and terminology.
5. Finally, it should be noted that Arabic grammatical terminology includes some technical terms and
phrases derived from the root k-d-r which do not refer
to the theory of takdir (some of these are denoted by
the form takdir itself). The sense of these is completely different from that of their homonyms used in
association with this theory. For details see the abovementioned forthcoming book.
Bibliography: Azharl, Tahdhib al-lugha, Cairo
1964-7; Abu Hayyan, Manhadj. al-sdlik. Abu Hayydn's
commentary on the Alfiyya of Ibn Malik, ed. S. Glazer,
New Haven, Conn. 1947; cAbd al-Kahir alDjurdjanl, K. al-Muktasad fi shark al-Iddh, Baghdad
1982; idem, Dald'il 'al-i'&dz, Damascus 1407/1987;
Ibn Djinni, al-Khasd^is, Beirut n.d.; idem, Sin sindcat
al-icrdb, Damascus 1405/1985; Ibn al-Sarradj,
K. al-Usulfi }l-nahw, i, al-Nadjaf 1973, ii, Baghdad
1973; Ibn Ya c fsh, Ibn Ja'is' [sic] Commentar zu
^amachsan's Mufassal, ed. G. Jahn, Leipzig 1882-6;
Jahn, Sibawaihi's Buch fiber die Grammatik, ubersetzt und
erkldrt von Dr. G. Jahn, 2 vols., second pagination,
Berlin 1985; A. Levin, The views of the Arab grammarians on the classification and syntactic function of prepositions, in JSAI, x (1987), 342-67; idem, What is
meant by 'akalurn l-baraghlthu?, in JSAI, xii (1989),
140-65; idem, al-Takdir. Studies in Arabic grammatical thought and terminology (forthcoming); LCA', alMubarrad, K. al-Muktadab, Cairo 1385-8; Slbawayhi,
Le Livre de Sibawaihi, ed. H. Derenbourg, Paris
1881-9; J. Wansbrough, Majdz al-Qur'dn. Periphrastic
exegesis, in BSOAS, xxxiii (1970), 247-66.
(A. LEVIN)
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2. As a term in land m a n a g e m e n t and taxation.
Here it is used for the process of estimating the
amount or value of a crop for taxation purposes,
hence the equivalent of takhmin', in the Arabic-Spanish
Vocabulista of Pedro de Alcala, apodar, apreciar. See
Dozy, Supplement, ii, 312-13, and MISAHA. 1. (ED.)
TAKFIR (A.), the verbal noun from the form II
verb kqffara "to declare someone a kdfir or
unbeliever".
1. General d e f i n i t i o n .
From earliest Islamic times onwards, this was an accusation hurled at opponents by sectarians and zealots,
such as the Kharidjites [q.v.]', but a theologian like
al-Ghazalf [q.v.] held that, since the adoption of
kufr was the equivalent here of apostasy, entailing the
death penalty [see MURTADD], it should not be lightly
made (Faysal al-tafrika bayn al-Islam wa 'l-^andaka, quoted
in B. Lewis, The political language of Islam, ChicagoLondon 1988, 85-6). It has nevertheless continued
to be used into modern times, and forms part of
the vocabulary of abuse of modern Islamic fundamentalist groups, such as the Egyptian al-Takfir wa
'1-hidj.ra group [q.v.].
Bibliography: See that to KAFIR.
(ED.)
2. In West Africa.
The doctrine of takfir was first enunciated in the
West African context by Muhammad b. cAbd alKarfm al-Maghflf [q.v.] of Tlemcen, who answered
questions for Askiya al-hddiaj, Muhammad b. Abl Bakr
[q.v.] of Songhay ca. 1498. Called on to make a judgment on the previous ruler Sunni cAlf Ber, he gave
a three-part definition of kufr. holding a belief which
is itself kufr, such as disavowal of the Creator or an
attribute of His without which He would not be
Creator, or the denial of prophecy; doing that which
is only done by an unbeliever even though the act
itself is not itself kufr, such as declaring wine-drinking and adultery to be lawful; or uttering something
which it is known would only emanate from one who
does not know God. On this latter point he admits
there has been difference of opinion, notably about
the status of the Mu'tazila and other innovators (ahl
al-bidcd). These positions are evidently based on the
views of the kadi clyad b. Musa of Ceuta [q.v]
(d. 1149), as stated in his K. al-Shifd3. In his treatise
on the status of the Jews of Tuwat and their synagogue (see Misbdh al-arwdh fi usul al-faldh, ed. Rabih
Bunar, Algiers, 1968, 103), he also pronounces takfir
against those who befriend the Jews and encourage
or condone their "rebellion against the laws", based
on a restrictive interpretation of Kur'an, V, 51.
Around the same time, another treatise was written for Askiya al-Hda^a^ Muhammad by al-cAkib alAnusammanr of Takidda [q.v.] which, to judge by the
surviving fragment, also dealt extensively with takfir.
He classifies Muslims into several groups based on
the quality of their belief, of which the first four probably correspond to perpetrators of the types of kufr
which he cites from the commentary of al-Kirmam
on the Sahih of al-Bukharf: the kufr of unawareness
(al-inkdr), of denial (al-ajuhud), of obduracy (al-mucdnada], and of hypocrisy (al-nifdk) [see KAFIR].
In the 19th century, the Fulani mu^addid c Uthman
b. Muhammad Fodiye (Fudf) (d. 1232/1817 [q.v.])
accused the Hausa sultans of kufr, using the arguments of al-Maghflf to show that they ruled in such
a way as to give proof that they were unbelievers,
and that a djihdd to overthrow them was incumbent.
These views are expounded in several of his works,
most notably Ta'llm al-ikhwdn bi 'l-umur allati kqffarnd

biha muluk al-sudan (tr. B.G. Martin, in MES, iv/1
[1967], 50-97). He and his son Muhammad Bello
[q.v] also accused Muhammad al-Amfn al-Kanemf,
Shehu [Shaykh] of Bornu [q.v] similarly, in a lengthy
correspondence included in Bello's Infdk al-maysur (ed.
C.J. Whitting, London 1951, 124-74)'. All of these
arguments were known to al-hddj_aj cUmar b. Sa'fd
al-Futf (d. 1280/1864), who used them against Ahmad
Lobbo, ruler of Masina, his most damaging criticism
being that the latter had come to the aid of the unbelieving ruler of Segu [q.v] against al-hddiaj cUmar.
In the 1970s in Nigeria, a general takfir was pronounced against Sufis, and especially adherents of the
Tidjaniyya tonka, by the former Grand Kddi of Northern Nigeria Abu Bakr b. Mahmud Gumi (d. 1992),
on the grounds that Sufi beliefs and practices as a
whole are innovations tantamount to kufr. This evoked
many scholarly responses, the most detailed of which
is al-Takfir akhtar bid'a tuhaddid al-Islam wa 'l-wahda bayn
al-muslimm by Shaykh Sharif Ibrahim Salih of Maiduguri (publ. Cairo 1986).
Bibliography: clyad b. Musa al-Yahsubi, K. alShifd3 bi-tacnf hukuk al-Mustafd, ed. cAlf Muhammad
al-BidjawI, Cairo 1977, ii, 1065-87; J.O. Hunwick
(ed. and tr.), Shan'a in Songhay: the replies of al-Maghlli
to the questions of Askia al-hdjj Muhammad, Oxford
1985, 72-4, 118-25; idem,'Al-cAqib al-Anusammam's
replies to the questions of Askiya al-hdjj Muhammad: the
surviving fragment, in Sudanic Africa, ii (1991), 139-63;
Sidi Mohamed Mahibou and J.-L. Triaud, Vbila ce
qui est arrive. Baydn ma waqaca d'al-Hdgg fUmar al-Futi,
Paris 1983. On the takfir of Sufis in Nigeria, see
ALA, ii, 550-59.
(J.O. HUNWICK)
AL-TAKFIR WA 'L-HIDJRA (A.), the name of
one of several militant Islamic groups which
appeared in Egypt from the early 1970s onwards,
against the background of a material and spiritual crisis. The name, literally meaning "charging [Muslims]
with unbelief, and emigration [from an un-Islamically
ruled state]" (reflecting two pillars of the group's ideology), was given to it by the media, while its own
members called it dj_amdcat al-muslimm "The Society of
Muslims".
Al-Takfir wa '1-Hidj.ra was founded in 1971 by Shukrf
Mustafa, a former Muslim Brotherhood [see AL-IKHWAN
AL-MUSLIMUN] activist disenchanted with the Brotherhood's "moderation". Mustafa recruited mostly young
men and (a unique feature of this group) women,
of rural or urban lower middle-class background,
managing to attract as many as 2,000 to 3,000 adherents by 1977. They were organised in a network
throughout the country's major cities and the countryside, with a hierarchy of command and rigid rules
of loyalty and discipline. Regarding Egyptian society
as corrupt and even atheist, the group sought to
detach itself from it, its members secluding themselves
from family, friends and society's institutions and moving to reside in communes. The authorities at first
considered them harmless, but arrested some of them
in 1976 and early 1977. In July 1977 the group
abducted the former Minister of Awkdf Muhammad
al-Dhahabf in order to gain the release of detained
members, then killed him when their demands were
not met. This led to a clampdown on the group,
including the arrest and subsequent execution of Shukrl
Mustafa and four other leaders, which devastated the
organisation.
The ideology of al-Takfir wa 'l-Hidjra comprised elements drawn from the teachings of Sayyid Kutb [q.v]
and, through them, the Khawaridj [q.v.]. Central to
it was the idea of takfir, namely, the idea that Islamic
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society as a whole had reverted to a state of unbelief or ajdhiliyya (other groups professing takfir applied
it to the government only). Since society was beyond
redemption, the group advocated hiajra, to wit, distancing itself from society as much as possible—from
its mosques, its gathering places, its habits and customs. Ultimately, the group would emigrate to another
country, establish a purified community there, then
return and conquer the unbelieving society through
djjhad (this modern concept of hidjra seems, again, to
have been unique to this organisation). The group
also professed iajtihdd, that is, independent judgement
in matters of religious law, permitted its members to
pray only behind its own imams and released them
from some of the conventional religious duties.
After the death of Mustafa, the organisation disintegrated. Some of its former members may have joined
successor groups advocating similar ideas in the 1980s
and 1990s.
Bibliography: Saad Eddin Ibrahim, Anatomy of
Egypt's militant Islamic groups: methodological notes and
preliminary findings, in IJMES, xii (December 1980),
423-53; G. Kepel, Muslim extremism in Egypt; the
Prophet and Pharaoh, Berkeley 1986, 70-102 and passim;
c
Abd al-cAzIm Ramadan, Dj.amacdt al-takfir fi Misr,
Cairo 1995.
'
(A. AYALON)
TAKHALLUS (A.), literally, "freeing oneself, escaping from (something)", a technical term of literary usage.
1. In literary form.
Here, it is the transition from the introduction [see
NASIB] of the polythematic kasida [q.v] to subsequent
themes, esp. the panegyric section. Often called khurudj.
"exit", it may be abrupt, without any attempt at preparing what follows, or effected brusquely with formulas such as dac dha "leave this (and speak on
something else)". From 'Abbasid times onwards, poets
and critics favoured transitions by means of one or
a few lines serving as a hinge between the two sections.
In a quasi-narrative takhallus, the poet may turn away
from barren desert or hopeless love to kind and generous patron. Very often the takhallus is effected by
means of a simile or metaphor involving a comparison of the patron with a phenomenon described in
the preceding, e.g. ["He kissed me all night . . . until]
Morning appeared with a blaze as bright as the caliph's
face when he is praised", a line by Muhammad b.
Wuhayb often given as an example of husn al-takhallus.
Critics from the time of Abu £Ubayda [q.v.] onwards
have studied the takhallus; numerous works on badic
discuss husn al-takhallus or husn al-khuruaj.. The school
of al-Sakkakf and Djalal al-Dm al-Kazwfnf [q.vv.] considers it, with the beginning and the end of the poem
[see IBTIDA3 and INTIHA'] , as one of three places meriting particular attention.
Bibliography: Renate Jacobi, Studien zur Poetik
der altarabischen Qaside, Wiesbaden 1971, 49-65; G.J.H.
van Gelder, Beyond the line, Leiden 1982, passim;
Ziyad Salih al-Zu'bl, Mustalah al-takhallus Ji 'l-nakd
al~carabi al-kadim, in al-Dirdsdt al-Isldmiyya, Islamabad,
xxix (1994), 81-133.
(G.J.H. VAN GELDER)
2. In the sense of p e n - n a m e .
In Persian literature a different meaning became
attached to takhallus and the synonymous makhlas, viz.
that of a pen-name as it was adopted in particular
by poets and used as a rhetorical device in poetry.
Pen-names were an element of the poetical tradition
from the very beginning, but the semantic change in
the term takhallus must have taken place at a comparatively late date. The Persian rhetoricians only
knew it in the sense of a "transition" in a poem,
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commonly found in Arabic textbooks. In the anthology Lubdb al-albdb, compiled in 1220, cAwfi [q.v.] uses
phrases like al-mulakkab bi- whenever he refers to a
pen-name. This indicates that they were regarded as
no more than a special case of the lakab [q.v.], which
still lacked a proper appellation of its own. Only in
the Tlmurid period does the semantic change appear
to be fully completed, as it is attested, for instance,
by the use of takhallus in Dawlatshah's Tadhkirat alshucard\
One of the rare reports on the actual adoption of
a pen-name is an anecdote telling how the Saldjuk
sultan Malik Shah [q.v] showed his appreciation for
a clever improvisation by permitting the poet Mu'izzf
[q.v] to choose a pen-name based on one of his lakabs
(Nizamf-yi cArudl, Cahdr makdla, ed. Tehran 1957,
65-9). Such a derivation from the name of a patron
must have been quite common, even if it has only
seldom been recorded. However, other references can
also be detected in pen-names. Very often they relate
to abstract concepts, images or motifs which were
considered to be particularly poetic. On the other
hand, there are also names indicating geographical
origin, trades or religious affiliations. Sometimes poets
changed their names in the course of their careers or
used different names in poems written in different
languages.
The application of pen-names to poetry is best
known from its use in the concluding passages of the
classical Persian ghazal [q.v]. In the early 6th/12th
century, however, this convention was not yet fully
established. In the poetry of Sana5! [q.v], for instance,
it only occurs in less than one-third of the ghazals,
whereas pen-names are used with much greater frequency in the kasidas. At that time, apparently, references to the poet's own name were still a free
rhetorical device which could be applied to any form
of poetry, either to mark a transition in a poem or
to add a personal touch to the poetical statement. An
instance of each of these functions can be found in
the poem Mddar-i may by Rudakl [q.v], the oldest
complete kasida in Persian which has survived. As this
example shows, the device was already well known to
early court poets. This refutes the attempts (e.g. by
E.E. Bertel's and A. AtesJ to seek its origin in the
rise of Sufi" poetry. Pen-names were also used as structural elements in didactical mathnawis, of which the
convention introduced by Nizaml [q.v] to conclude
each makdla of his poem Makhzan al-asrdr with a
takhallus provides a clear example.
Bibliography: H. Ethe, in T.E. Colebrooke, On
the proper names of the Muhammadans, in JRAS (1879),
233-5; J. Rypka et alii, History of Iranian literature,
Dordrecht 1968, 99 (with further references); GJ.
van Gelder, Beyond the line, Leiden 1982, 143; J.T.P.
de Bruijn, The name of the poet in Persian poetry, in
Proceedings of the Third European Conference of Iranian
Studies, Cambridge, September 1995 (forthcoming).
(J.T.P. DE BRUIJN)
TAKHMIS (A., pi. takhdmis), a special kind of
amplification of poetry which flourished as a
genre from the 7/13th century until the modern era.
In the literary canon before this period, the term
normally referred to the process of composing mukhammasdt (pentastichic, stanzaic poems by a single author of
which the earliest surviving example is attributed to
Abu Nuwas [see MUSAMMAT]). It is essential to understand a distinction between takhmis, when referring to
an amplified poem, and mukhammas (though the terms
are sometimes used interchangeably without rigour).
Takhmis involves the addition of three hemistichs
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to each bayt of a given poem; the rhyme letter of the
added hemistichs is determined by the first hemistich
of each successive bayt. This extra material usually precedes the original bayt'., however, less commonly the
bayt may be split and filled (see Cairo, Fihris, iii, 49)—
a process normally referred to as tashtir. (The number of added hemistichs may in fact be more or less
than three, in which case the term for the poem is
variously tarbic [2 added hemistichs], tasbf [5 added
hemistichs], etc.)
The stanzas of a takhmis can be arranged on the
page in one of two ways (upper case letters represent
the rhyme words of the original hemistich; schemata
are to be read from left to right):
(i)

xxxxxxa
xxxxxxa
xxxxxxa
xxxxxxA xxxxxxA
xxxxxxb
xxxxxxb
xxxxxxb
xxxxxxB xxxxxxA

(ii)

xxxxxxa xxxxxxa
xxxxxxa xxxxxxA
xxxxxxA
xxxxxxb xxxxxxb
xxxxxxb xxxxxxB
xxxxxxA

(Also to be found in some mss. is the following
patterning:
xxxxxxa xxxxxxa xxxxxxa
xxxxxxA
xxxxxxA etc.)
Mediaeval scribes tended to favour (i); modern
printed texts prefer (ii). The essential point is that the
genre is given to visual manipulation, an aspect of
the poetry especially important in the calligraphic celebration of al-Busm's Burda ode (see below) and other
religious poems.
L i t e r a r y value. Takhmis may be viewed, in some
measure, as a logical and natural development in the
post-classical period of the poetic phenomena of tadmin
(quotation) and mucdrada/na£ira (imitation), and of the
pre-existent mukhammas form. Takhmis also feeds off a
tendency towards explication (shark) in the reception
and diffusion of the poetic tradition (this fact is illustrated by the titles often given to these amplifications,
e.g. al-Athan's (d. 828/1425) Nayl al-murdd fi takhmis
Bdnat Su'dd evokes the title of a straightforward exegesis of Kacb's original poem, viz. Djalal ad-Din alSuyutf's (d. 911/1505) Kunh al-murdd fi sharh Bdnat
Su'dd (Sezgin, ii, 232-4); some takhdmis themselves
spawn a sharh—thus several layers of literature cloak
the original (e.g. Mach 4094). With regard to the
Mamluk era, in which period religious takhdmis flourished, we must understand that genre in the same light
as other poetic developments fomented largely by the
culture which celebrated the Prophet (broadly the
same religio-literary culture which gave rise to tadhyil,
na'tiyya, and badiciyya poetry, see Schimmel, And
Muhammad is His messenger}. A recent aesthetic judgment—one which explains the dearth of scholarly
attention paid to this literary genre—is as follows:
"The procedure is interesting from a technical point
of view, but it has the drawback that it compels the

amplifier to expound in five (or seven or however
many) lines what the original poet has said quite satisfactorily in two. It is thus no surprise that these
poetic expansions have, as a rule, slight literary merit
and that they are quite frequently copied without indication of their author ..." (de Blois). It is, however,
worth drawing a distinction here between secular and
religious poems, two categories which explain differing levels (or functions) of creativity.
There are seven non-religious amplifications in the
diwdn of Safi al-Dm al-Hillf (d. ca. 752/1351 [q.v.]),
which include glosses on the work of Katarf b. alFudja'a and Ibn Zaydun (Vajda further notes the
ascription to him of a takhmis of a poem by Waddah
al-Yaman). It is, in particular, al-Hillf's treatment of
Ibn Zaydun's Nuniyya which illustrates well the possibilities of poetic creativity; for he develops quite artfully the antitheses built into the original poem.
In the religious sphere, one must mention Ibn alc
Arab!'s (d. 638/1240 [q.v.]) takhmis upon a 22-line
Sufi poem (kasida) by Abu Madyan (d. 594/1197). His
amplification (which is a sharh of sorts) enhances the
meaning and function of the original which sets out
the etiquette of self-effacement and obedience within
the Sufi tarika. Certain stanzas are especially sensitive, and in some cases constitute clever syntactic insertions. Noteworthy is the way Ibn al-cArabf refers to
the very process of takhmis in the last verse, suggesting thereby the established nature and function of the
genre (wa 'dcu li-man khammasa 'l-asla 'lladhi hasund). In
subsequent periods, examples of the genre reflect Sufi
practice, belief and sensitivity more generally, notably
in the feature of devotional repetition (i.e. there is a
striking reminiscence of the dhikr in Mingana 473:
"Every stanza begins with the word Allah . . .").
An earlier takhmis is one of several that survive of
Kacb b. Zuhayr's Bdnat Sifdd or "Burda" (see Sezgin,
ii, 234-5), ascribed to Shihab al-Dm Yahya alSuhrawardl (d. 587/1191 [q.v.]). However, it is the
later "Burda" (also known as al-Kawdkib al-durriyya fi
madh khayr al-bariyya) of al-Busfri (d. 694/1296 [q.v. in
Suppl.]) which has been the most amplified in this
way (Brockelmann, S I, 467-70); over 80 takhdmis of
this poem survive, 69 of them in a single collection
containing some of the most recent examples (see
Cairo, Fihris, iii, 49-57).
Many takhdmis of the "Burda" are prefaced in mss.
by a version of the anecdote contained in al-Kutubl's
Fawdt al-Wafaydt (ed. cAbd al-Hamfd, Cairo 1951, ii,
418-19) which describes the first realisation of the
poem's healing powers. The point to note is that
the ms. makes no reference to the takhmis itself, as
illustrated symptomatically by the explicit to a copy of
al-Fayyumfs takhmis (Khalili 563): tammat al-burda almu'azzama al-mubadjaj.ala bi-hamdi 'lldh tacdld wa-mannihi.
Thus in the web of individuals which form the culture
of this poem's celebration only the poet (al-Busirf)
and the text of the "Burda" itself are constant; even
the dedicatee of a given ms. has been known to change
with time. The motive is always pious and self-effacing:
the preface in ms. Loth 1044 to Abu Bakr b. Ramadan
b. Muk's takhmis explains the deliverance he experienced through the writing of his "gloss" (fa-ra'aytu
}
l-faradj_a fi athnd'ihi). The same sentiments underpin
a whole tradition in the subjection of Ibn al-Nahwf's
(d. 513/1119) invocational al-Kasida al-munfariaja to
numerous takhdmis (see Mach 4078-80).
Examination of the Cairo inventory and other
samples of the Burda shows that amplifications tend
to rework the lexicon of the individual bayt; hence
collectively takhdmis constitute, as one would expect,
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variations on a theme. The D^anf al-takhamis by Aytmish al-Khidarl al-Zahin (d. 846/1442) (which in the
Chester Beatty ms. (4215) of the 10th/16th century
provides a good example of the potential of calligraphic creativity and variety) offers an excellent sample: a vocabulary seems to be established for each
stanza (or section of the Burda}; sometimes shared
lexical formulae and conventions appear to have been
established that are in fact independent of the language
of the bayt (and illustrate the exegetical tradition
for the particular section or bayt}. For example, the
bayt beginning wa'nsub ild dhdtihi ma shi'ta min sharaf"1
(in the section of the poem describing the Isrd3 has
inspired a number of takhamis (dating back to the
14th century), all of which articulate the role of the
Prophet in the suhuf (or text of the Kur'an).
The same collection—in the very manner of its calligraphic arrangement—further illustrates the essential
subordination of the amplification to the Burda (and
the virtual anonymity of the glossator in such collective presentations); and, conversely, that certain takhamis
(from various periods) were favourites and had a wide
diffusion: for in the Aytmish collection we find the
three takhamis contained in the Khalili collection (mss.
563, 223 and 79), notably those of one Nasir al-Dln
Muhammad b. cAbd al-Samad al-Fayyuml (mid-14th
century) and the better-known Abu Bakr b. Hidjdja
al-Hamaw! (d. 837/1434; see Brockelmann, II2,'16-20,
S II, 8-9).
The great reverence which the poem enjoyed in
the pre-modern period led to the composition of
takhamis with Turkish and Persian intralineation, and
to "variations in the non-Arabic countries like India"
(Schimmel, As through a veil, 187).
Bibliography: AJ. Arberry, The Chester Beatty
Library. A handlist of the Arabic manuscripts, v, Dublin
1962; F. de Blois et al, The Nasser D. Khalili Collection of Islamic ark. A survey of the arts of the Islamic
lands, viii (forthcoming); Ddr al-Kutub al-Misriyya, Fihris
al-kutub al-carabiyya, iii, Cairo 1927; Ibn 'Ata3 Allah
al-Iskandarl, eUnwdn al-tawfik fi dddb al-tafik, Damascus 1962 (tr. cA3isha cAbd al-Rahman at-Tarjumana,
Self-knowledge. Commentaries on Sujic songs, Tucson,
Arizona 1978); M.Y. Kokan, Arabic and Persian in
Carnatic, Madras 1974 [not consulted]; O. Loth, A
catalogue of the Arabic manuscripts in the Library of the
India Office, London 1877; R. Mach, Catalogue of
Arabic manuscripts in the Garrett Collection, Princeton
1977; A. Mingana, Catalogue of the Arabic manuscripts
in the John Rylands Library Manchester, Manchester
1934; Zakf Mubarak, al-Mada'ih al-nabawiyya
fi 'l-adab al-carabi, Cairo 1935; Siileyman Nahlfi,
Takhmis-i Kaslde-yi Biirde, Istanbul 1297/1880; Annemarie Schimmel, And Muhammad is His messenger,
Chapel Hill and London 1985; eadem, As through a
veil, New York 1982; Sezgin, GAS, ii; G. Vajda,
Index general des manuscrits arabes musulmans de la
Bibliotheque Nationale de Paris, iv, Paris 1953. [Some
errata: The al-Warda al-dhakiyya fi takhmis al-Burda
al-zakiyya by Abu Bakr b. Ramadan b. Muk
(London, India Office, Loth 1044, if. 279-301), identified in Sezgin (ii, 234) as a takhmis of Kacb b.
Zuhayr's Bdnat Su'dd, is in fact yet another amplification of al-Busfrfs Burda; further, the amplification of Ibn Zaydun's Nuniyya listed as anonymous
in Mach 4058 appears to be a copy of the takhmis
by SafT al-Dm al-Hillf.]
(P.F. KENNEDY)
TAKHT-I DJAMSHID [see ISTAKHR].
TAKHT-I TAWUS (p.), the Peacock T h r o n e ,
a name given to various highly-decorated and much
bejewelled royal thrones in the eastern Islamic world,
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in particular, to that constructed for the Mughal
Emperor Shah Djahan (1037-68/1628-57 [q.v.]).
There are relevant accounts in the contemporary
Indo-Muslim sources, e.g. in cAbd al-Harmd LahawrT's
Bddshdh-ndma and Muhammad Salih's cAmal-i Sdlih,
and in the accounts of European travellers who claimed
to have seen the throne, such as Tavernier, Bernier
and Manucci. These last authorities, however, contain serious discrepancies in their accounts of the
throne, which are hard to reconcile with the facts,
leading one to wonder if they really did see it properly.
The first darbdr at which the Peacock Throne was
used seems to have been when Shah Djahan celebrated the cld al-Fitr and Nawruz together at Agra
in Shawwal 1044/March 1635, and thereafter, the
sources make frequent mention of its use by the
Mughals. A contemporary painting from a royal album
of Shah Djahan's shows the Emperor on a gold-enamelled and jewel-encrusted throne which has four legs
and four columns supporting a rectangular domed
canopy with a projecting cornice and two peacocks
perched above. According to Bernier, the peacocks
were made by a French craftsman, possibly Austin of
Bordeaux (see Victoria and Albert Museum, The Indian
heritage. Court life and arts under Mughal rule, London
1982, no. 57; there are other, similar paintings in
existence). Later Mughal emperors, including the
penultimate one, Mucln al-Dm Akbar II b. Shah cAlam
II (1221-53/1806-37), are said to have had less costly
replicas made of the Peacock Throne.
Shah Djahan's throne was carried off when Nadir
Shah [q.v] sacked Dihll in 1151-2/1739. One eyewitness account of the event, Tihranf's Nddir-ndma,
records that the Persian conqueror had 17 thrones
amongst his spoils. Much of the throne, including its
columns and bevelled roof, could have been dismantled at Kandahar, during Nadir's return journey, when
many of the plundered Indian jewels were sewn on
to the Shah's tents as symbols of royal authority.
Since then, there has been considerable confusion
regarding thrones to be found in the Persian capital
Tehran. Displayed in the Gulistan Palace of the
Kadjars, and seen in the 19th century by various
European travellers such as Curzon, were the socalled "Marble Throne", Takht-i Marmar, of Karim
Khan Zand, and the "Peacock Throne", actually made
for Fath CA1I Shah [q.v.] by the Sadr of Isfahan
Muhammad Husayn Khan when the Shah married
an Isfahan! wife known as Tawus Khanum. Both of
these are platform thrones of typical Indo-Persian style.
Now in the Bank Melli vaults, with the Persian crown
jewels, is the "Nadir Throne", which is of the chair
type and has no connection with the great conqueror
(the name to be interpreted as nadir "remarkable"?)
and cannot be older than Fath CA1I Shah's time, probably younger in its present form. See G.N. Curzon,
Persia and the Persian question, London 1892, i, 317-22,
with illustration; V.B. Meen and A.D. Tushingham,
Crown jewels of Iran, Toronto 1968, 54-7 (for the "Nadir
Throne").
Bibliography (in addition to references in the
article): Abdul Aziz, Thrones, tents and their furniture
used by the Indian Mughuls, Lahore n.d. [1940s], 3573; K.R.N. Swamy and Meera Ravi, The Peacock
Thrones of the world. A reference authority, Bombay 1993.
(C.E. BOSWORTH)

TAKHTADjl (T.), literally "one who works in
woods and forests, woodcutter, sawyer" (< takhta
"wood"), the n a m e of one of the T u r k i s h
nomadic groups of Anatolia which had a special
legal status in Ottoman times, defined by their nomadic
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way of life, their specialisation within that group and
their confessional religious connections.
Thus we have Turkmen [q.v.], less an ethnonym
denoting tribes of Oghuz [see GHUZZ] origin than a
legal status within the Ottoman empire, paying the
Turkmen mukdta'asi to the Ottoman ruling house (khdss).
The Takhtadjis enjoyed this khdss status also in return
for specialised services to the state of work in woods
and forests, just as the Cepni were concerned with
the transport for the troops and the Yaydji Bedir for
bow-making. Yoriik, for its part, denoted, and still
denotes, a nomad in general (> yurumek "to travel about,
journey"). Many tribal groups were and are of cAlewI/
Bektashi/Kizilbash religious confession, for historical
reasons (Ottoman-Persian rivalry) or for structural ones
(the systems of lineage and of internal organisation of
the religious community merging and supporting each
other mutually). The Takhtadjis illustrate this principle
of the complexity of multiple designations, being Turkmen, though not of the 14 component clans of the
Oghuz and of the above religious affiliation, though
this may be—in principle—held in secret, through
takiyya [q.v.].
A relatively sure criterion of distinctiveness, however,
allows one to bring some system into this, sc. choice
of spouse and marriage relations. Amongst the Takhtadjis, 'Alewl belief is the prime condition for any marriage. However, some 'Alewf nomadic groups and some
non-nomad ones (e.g. the Kurds of Dersim) refuse to
exchange daughters with them; whilst the Cepni, cAlewf
Tiirkmens of Oghuz origin and pastoral nomads, will
accept Takhtadji wives but not give to the latter their
own daughters, whilst admitting the possibility. It is
probably for this reason that there exists a certain
opposition of the two complementary groups, each for
instance accusing the other of being "cattle thieves".
In the early 20th century, Hasluck considered the
"Kizilbash Takhtadji" to be numerous in Lycia. Von
Luschan now locates their centre at Elmali. Each
tribal group is divided into obas (the basic segment in
the Turco-Mongol tribal scheme denoting, according
to historical context, a clan, lineage or local segment
of a clan) of some ten to thirty families, led by a keye
(< kdhya}. However reduced in size, the tribal group
has its own baba or dede for religious matters. According
to Ulkiita§ir (1968), the group is said to be made up
of 20,000 hearths representing ca. 100,000 persons.
Two main sections (cashiret/a§ire£) are distinguished: the
Caylaklar or "kites" and the Aydmlilar in the province
of Ay dm.
The former occupy essentially the western zone, the
Karaman plain, Mut, Finike and Fethiye, with three
sub-groups (the Ustiirgeli, Samasli and Cingozler). However, because of the dynamics of the system of obas,
with new names appearing with each new division, so
that the mother-o^z often co-exists with the daughteroba, one may add other important sub-groups such
as the Gokceli, Danaba§, E§eli, Kabakci, Qavlak, Karde§li and Enseli for the western group (Roux, 1970).
The Aydmlilar also have sub-groups such as the Agaceri (an old name for the Takhtadjis meaning "tree
men") and Karakaya. They live in the east in the
Adana-Mersin region, at Antalya and around Izmir
in the west.
Thus the Takhtadjis occupy the forest zones of the
Taurus chain in the south as well as the Aegean zone
in the west. Their ancient connection with service to
the state persists to some extent through their connections with the National Dept. for Forests which
looks after the state forestry resources.
Certain communities have become definitely seden-

tarised like those of the districts of Qanakkale and
Balikesir, where their arrival coincided with the Crimean
War of the mid-19th century and the vastly-increased
investment in forestry required for shipbuilding purposes during that war.
Bibliography: F.W. Hasluck, Christianity and Islam
under the sultans, Oxford 1929; Y. Ziya, Anadolu'da
Aleviler ve Tahtacilar, in Iktisat Fak. Mecmuasi (192831); T. Toros, Toroslarda Tahtaci oymaklar, Mersin
1938; Naci Kum (Atabeyli), Antalya Tahtacilanna dair
notlar, in Turk Tarih ve Etnografa Dergisi, iv (1940),
203-12; A. Yilmaz, Tahtaalarda gelenekler, CHP Halkevleri yay. IX, Ankara 1948; Navi Kum, Turkmen,
Toruk ve Tahtacilar arasinda tetkikler, in Turk Folklor
Ara§tirmalan (1949-50); V. Asan, Isparta Tahtacilanna
dair, in Turk Tordu (1954); F. Siimer, Oguzlar, Ankara
1962; J.P. Roux, Quelques notes sur la religion des
nomades et bucherons de la Turquie meridionale, in REI
(1964), 45-86; idem, Les traditions des nomades d'Anatolie
meridionale, Paris 1970; K. Ozbaynk, Tahtacilar ve
Yorukler, Bibl. Archeol. et hist, de 1'Inst. Francais
d'Archeologie, Istanbul, Paris 1972; M.S. Ulkiita§ir,
Tahtacilar, in Turk Kultiiru, no. 71 (Ankara 1978),
840-3; A. Gokalp, Tetes Rouges et Bouches Noires, Paris
1980; F. von Luschan, Die Tachtadshy und andere Uberreste der alien Bevolkerung Lykiens, in Archiv fur Anthropologie, xix (1983), 31-53; Roux, The Tahtaci of
Anatolia, in A. Rao (ed.), The other nomads, Kolner
Ethnologische Mitteilungen VIII, Cologne 1987;
K. Kehj, Die Tahtaci, F.U. Berlin, Occasional Papers,
16, Forschungsschwerpunkt Ethnizitat und Gesellschaft, Berlin 1988; P.A. Andrews, Ethnic groups in
the Republic of Turkey, Wiesbaden 1989, 68-71, 28894 (list of villages).
(ALTAN GOKALP)
TAKHTIT AL-HUDUD (A.), lit. " d e l i m i t i n g
b o u n d a r i e s or frontiers", in modern Arabic usage.
International boundaries reflect the historical moments in the life of a state, when its limits were made
according to its force and ability at that time. Thus
today's boundaries are relics from the past and might
be changed in the future. States have acquired their
boundaries in a variety of ways: in some cases they
marked the territorial limit of a phase of political expansion and conquest; in other cases, they have been
imposed by external powers, either through acts of
conquest or through negotiation. They function as
barriers to the social and economic process, which
would otherwise transgress the lines without interference, as well as holding economic significance through
their association with tariff and quota restrictions. The
latter convert an otherwise open world economic network into series of partially closed economic systems.
Boundaries appear on maps as thin lines between
adjacent state territories, marking the limits of state
sovereignties. The lines can be effective with regard
to underground resources, marking the limits of ore,
water and oil deposits, as well as above the ground,
guarding the individual states' air space. In the past,
they were drawn for defensive purposes; as cultural
divisions; according to economic factors; for legal and
administrative purposes; or on ideological bases.
Sometimes they were drawn through essentially unoccupied territories, although they were usually superimposed on existing cultural patterns, disturbing the
lives of the people living in the border areas.
Of the many criteria for establishing a boundary
line the ethnic criteria are those applied most often
in modern times. Accordingly, boundaries have been
drawn to separate culturally uniform peoples so that
a minimum of stress is placed upon them. The heterogeneous world population, however, cannot define
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boundaries that completely and exactly separate peoples
of different character, and as a result, there are ethnic
minorities in almost every state. The definition of peoples, according to race, language or religion, has been
used in several cases to delimit a state boundary. Other
political boundaries lie along prominent physical
features in the landscape. Such physiographic political
boundaries, following rivers, mountain ranges or escarpments, sometimes termed "natural boundaries", seem
to be especially acceptable criteria as such pronounced
physical features often also separate culturally distinct
areas. In the early days of boundary establishment,
physiographic features were useful as they were
generally known and could be visually recognised.
However, many of the boundary lines that were based
on such physiographic features have subsequently created major difficulties between states. Rivers tend to
shift their course, leading to countless disputes over
whether the boundary should be along one of the
river banks, along the thalweg (main navigation channel),
through the median line of the water's surface or
somewhere else [see e.g. SHATT AL-CARAB]. Any mountain range has recognised crest lines; but they rarely
coincide with the region's watershed. The placing of
boundaries along crest lines in mountainous areas has
therefore led to water disputes concerning the use of
rivers near their sources.
Most of today's political boundaries, even those in
Islamic regions, have been created by European
nations. In fact, it is difficult to identify any international boundary that has not directly involved a
European state at some stage of its evolution. The
allocation of territory was usually determined by
straight lines connecting known points or by features
of the physical landscape, generally solving immediate
territorial conflicts. The need for delimitation of the
boundaries emerged when the allocated borderland
proved to have economic value or when disputes arose
in the area. The delimitation of a boundary, which
has usually been decided by agreement between two
states or at a post-war conference, has generally been
a full definition and has served as a guide-line for
the demarcation team. Today, when many states are
energetically seeking to fix and demarcate their boundaries, which were not accurately defined in the past,
there are still a great many (over 100) boundary and
territorial disputes around the world.
In contrast to modern Western ideas of boundaries,
Islamic constitutional theory is concerned only with
community and not with territory. It is for this reason that, traditionally, the Islamic world has not been
overly concerned with precise boundary delimitation
or with territorial sovereignty. As far as territorial control has been concerned, this tends to be a local or
administrative matter. The issue of boundaries has
only acquired importance in the context of delegated
authority within larger political entities; yet they were
only relevant for administrative convenience and were
subject to frequent relocation. Spheres of different
political authority were usually separated by border
areas, rather than by precise boundary lines. It was
only with the explicit introduction of the concept of
the nation-state that concepts of territorial sovereignty
and boundaries began to emerge in the Islamic areas.
The boundaries between most of the Islamic states
and between them and the outside world were mainly
established, not by local rulers, but rather by external forces which shaped the world during the late
19th and early 20th centuries. As most lines were demarcated for the needs of colonial and imperial powers, they often cut through peoples, tribes, etc. and
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have left legacies of boundary conflicts for successor
and newly-established states. Some examples of these
are given here.
The present boundary between Afghanistan and
Pakistan, the Durand Line, represents such an example. Its establishment in the late 19th century was the
climax of a lengthy process of negotiations over the
extent of British influence in India and Central Asia.
Two Afghan-British wars, and the threat of negotiations between the Imperial Russian government and
the Afghan rulers, prompted Britain to dispatch Sir
Mortimer Durand to Kabul to negotiate a permanent
boundary line. A treaty signed on 12 November 1893
was re-affirmed in 1905; a Treaty of Peace was concluded between the Government of India and Afghanistan, after the Third Afghan War, on 8 August 1919,
and a final treaty was signed on 22 November 1921.
In 1947 Pakistan inherited the Durand Line as its
western boundary with Afghanistan. Successive Afghan
governments questioned the line's legitimacy, claiming that its sanctions had lapsed with the transfer of
sovereignty from Britain to Pakistan; for the history
of these Afghan-Pakistan disputes, see PASHTUNISTAN.
In 1950 and again in 1956 the United Kingdom declared that it regarded the Durand Line as the international boundary, while Pakistan has repeatedly stated
that it has no dispute with Afghanistan over the exact
location of the line; at present the Line remains under
quiet dispute.
The division of the Arab lands of the Ottoman
empire after the First World War, eventually creating
the Middle Eastern countries of Trak, Syria, Lebanon,
Jordan and Israel, had its origin in the secret SykesPicot-Sazanov Agreement of 1916 to create belts of
British and French territory with two nominally independent Arab states while in 1917 Britain issued the
Balfour Declaration concerning a Jewish national home
in Palestine. By the Treaty of Sevres (10 August 1920),
the British and French effectively enacted the SykesPicot Agreement in that France established a Mandate
over Syria and Lebanon while the British established
the Mandates of Palestine and Mesopotamia (which
later became clrak) [see MANDATES]. In 1922 Britain
created the Emirate of Trans-Jordan in order to fulfil an obligation to their Arab ally. The boundaries
of the newly-created territories were drawn by British
and French officials, and they served as the basic
boundaries of the subsequently independent Middle
Eastern countries, although there have been and still
are numerous disputes concerning those lines, especially where there are mixed populations. Such has
been the case over the former Ottoman wildyet of
Mawsil, between Turkey and newly-mandated 'Irak,
only settled in 1926 after a League of Nations enquiry
awarded it to 'Irak [see AL-MAWSIL. 2]; over the socalled Sanjak of Alexandretta, the later Turkish Hatay,
which Turkey, in a calculated move when the Mandatary power France's priorities were elsewhere, managed to acquire in 1939 [see ISKANDARUN]; and above
all, over the boundaries and very existence of the
newly-created state of Israel and its Arab neighbours
since 1948.
The modern Iran-clrak boundary line has a history
of some three centuries. Here the local Muslim powers,
Ottoman Turkey, the predecessor of clrak and Safawid
Persia, were involved in the early stages of delimitation, but the final line was demarcated by a BritishRussian delegation in 1914. The boundary line is
1,458 km long and reaches from the Shatt al-cArab
at the head of the Persian Gulf to the boundary tripoint with Turkey on the Kuh-i-Dalanpar. It is one
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of the oldest established boundaries of the world, but
its exact course is still unsettled. In the 1639 Zohab
peace treaty, the Ottomans and Safawids delimited a
boundary in the territory between the Zagros mountains and the Tigris River. Although this was disputed
during the Turkish invasion of Persia in 1724, a peace
treaty of 1746 reaffirmed the 1639 boundary. The
Treaty of Erzerum of 1847, following the PersianTurkish War of 1821-22, stipulated that the 1746
boundary was valid. However, it also delimited a boundary in the Shatt al-cArab for the first time, determining the boundary on the eastern bank of the Gulf,
leaving the waterway under Turkish sovereignty, but
allowing freedom of navigation. Work on the boundary went forward during 1848-52, and by 1860 a collaborative map (Carte identique} was produced to illustrate
the boundary. By the turn of the century, in an effort
at stabilisation, Britain and Russia urged Persia and
Turkey to agree to a detailed delimitation, which was
completed in 1911. The so-called Constantinople
Protocol of 1913 then provided for a further detailed
delimitation of the entire boundary by a commission,
which demarcated it in 1914. The protocol specifically
stated that the Shatt al-cArab, with the exception of
certain islands, was to come under Turkish sovereignty; the demarcated boundary was to follow the
low watermark on the Persian bank of the Shatt,
except for the area around Khurramshahr, where the
line was to follow the thalweg. For the subsequent
course of the Perso-clrakf dispute, see SHATT AL-CARAB.
The outstanding issues of the alignment of the international boundary between Iran and Trak, the control
of lands adjacent to the border, and the status of the
Shatt al-cArab remain unsettled today, so that the
border question persists.
The boundaries of the states and amirates of the
Arabian peninsula (most of these political units having
emerged only in the last century or so) have been
fruitful causes of dispute, given the facts that the peninsula has no perennial rivers or other natural boundaries and that much of the sparse population was in
the past nomadic, hence with little or no regard for
political frontiers. The 'Iraki invasion of Kuwayt [q.v.]
in 1990 has been the most violent outbreak, in this
case a legacy of uncertainty over the extent of Ottoman
sovereignty in the Upper Gulf coastal region; but there
have also been, and in some cases remain, frontier
disputes between the former North and South Yemens,
between Yemen and Saudi Arabia over the Nadjran
[q.v.] region, between the Sultanate of Oman and
the former PDRSY over Dhofar (Zufar [q.v]}, and
between Saudi Arabia on the one side, and Britain
on behalf of the Sultanate of Oman and Abu Dhabi
on the other, over the oasis of al-Buraymi [q.v.], not
resolved till the late 1950s.
The boundaries between Afghanistan and the newlyemerged Muslim Republics of Central Asia (Turkmenistan, Tajikistan and Uzbekistan) are also a European
creation. The history of those boundaries dates back
to the second half of the 19th century. At that time,
the British and Russian empires contended for control
in Central Asia, especially as Russia in 1865 extended
her frontier in Central Asia towards British India. In
1869 Britain and Russia decided to create a buffer
zone between their Asian territories. Britain, which
wanted an Afghanistan within the British sphere of
influence, wished Russia to remain at a distance, while
the Russians wished to secure a safe route from_ the
Caspian Sea to Central Asia along the Oxus or Amu
Darya River. The British proposed that the middle
and upper Oxus, south of Bukhara, should serve as

the boundary between the Russian Empire and Afghanistan. The proposal was accepted, but the western
terminus of the line was not clear and the Khanate
of Bukhara, which was under Russian control, owned
territory south of the river. In 1872, after lengthy
debate between the two countries, it was agreed that
Afghanistan be regarded as neutral territory between
the empires, and in 1873 the Oxus was established
as the northern boundary of Afghanistan, south of the
Russian region of Samarkand and of Bukhara. The
boundary line left the river at the town of Khwadja
Salar, and this enabled Bukhara to maintain its control
over its area south of the river. Between 1882 and
1884 there were further negotiations between Britain
and Russia concerning the western section of the
boundary up to the Harf Rud River which forms the
eastern boundary with Persia. A demarcation commission tried to place the boundary in the ground but
found it difficult to establish the exact line, as it was
agreed to leave some local Turkmen tribes within
Russia although their land was irrigated by canals
originating in Afghan territory. Not until 1888 was
the boundary line finally demarcated and from then
onwards, despite all the political changes, the boundary line has remained where it was established.
Africa also has boundaries created by the Europeans
between Islamic countries. The boundary between
Egypt and Libya extends southward from the Gulf of
Salum on the Mediterranean to the Sudan-EgyptLibya tripoint at Jebel Uweinat, about 1,100 km/690
miles south of the Sea. The current line dates from
1841, when the Ottomans confirmed Muhammed cAlr
[q.v] as hereditary governer of Egypt. On a map accompanying the London Treaty of 1841, a line along
the 29th meridian marked the boundary between Egypt
and the Ottoman province of Libya. Britain established itself in Egypt in 1882, while Libya was occupied by Italy in 1912; in that same year Egyptian
forces captured the coastal town of Salum. Attempts
to formalise the boundary between British Egypt and
Italian Libya first reached fruition in 1919, when the
two countries signed an agreement placing the oasis
of al-Djaghbub in Libya. An agreement concerning
the remainder of the line was signed on 6 December
1925. A chain of permanent beacons was erected in
the northern sector of the boundary in 1938. From
then onwards, despite some objections by both Egypt
and Libya, the boundary line has not changed.
Most other boundaries in Muslim Africa were also
established by colonial regimes, mainly those of the
French, which established the boundaries of Tunisia,
Algeria, Morocco, Chad, Niger, Mauritania, etc. In
most cases, local needs and history were not involved
in the delimitation process, but the results of this still
dominate the boundaries of the African continent with
disputes at times reaching a state of warfare, as with
Morocco and the so-called Polisario Front over the
Spanish Sahara, and between Libya and Chad.
Bibliography. A. Lamb, Asian frontiers., London
1968; HJ. Collier, D.F. and J.R.V. Prescott, Frontiers of Asia and South-East Asia, Melbourne 1977;
J.R.V. Prescott, Boundaries and frontiers, London 1978;
I. Brownlie, African boundaries. A legal and diplomatic
encyclopaedia, London and Los Angeles 1979; AJ. Day
(ed.), Border and territorial disputes, Detroit 1982; G.H.
Blake and R.N. Scofield (eds.), Boundaries and state
territories in the Middle East and North Africa, Cambridge
1987; C. and R. Schofield (eds.), The Middle East and
North Africa, World Boundaries Series, 2, London 1994;
G. Biger, The encyclopedia of international boundaries,
Fact on Files, New York 1995.
(G. BIGER)

TAKHYlL
TAKHYlL (A.), lit. "creating an image, or an illusion (khayal)", a t e c h n i c a l t e r m with various meanings but all broadly in the field of h e r m e n e u t i c s .
It occurs in (a) theory of imagery, (b) philosophical
poetics, (c) Kur'anic exegesis, and (d) among rhetorical figures. Whether any or all of these usages have
a common root remains to be seen. It should be
noted that, like any masdar, takhyil can also act as a
verbal noun of the passive. Since in everyday language the verb was predominantly used in the passive (khuyyila ilayhi "an illusion was created for him
[that such-and-such was the case]", often in the context of magic), some dictionaries use wahm as a synonym of takhyil (cf. LCA, xi, 23la, bottom). However,
as shown by the syntax of the verb khayyala, the term
takhyil in its technical use mostly (always?) implies the
active meaning and as such is sometimes equated with
the causative verbal noun iham (see below).
1. In the discussions of poetic imagery the term
takhyil was first employed by cAbd al-Kahir al-Djurdjam
(d. 471/1078 or 474/1081 [q.v. in Suppl.]), who was
also the first to identify the literary phenomenon
designated by this term. Briefly put, it consists in a
kind of make-believe in the form of giving, to a fact
stated in the poem, a fantastic interpretive twist which
on the surface explains and supports that fact, but on
closer inspection turns out to be an illusion. Thus in
the line by Ibrahim al-SulI (d. 243/857): "The wind
is jealous of me because of you—I had not presumed
it among my enemies—; when I intended a kiss, it
blew the wrap back over [your] face" (Asrar, § 16/
13), the simple fact of the wind blowing the garment
over the beloved's face is "explained" by attributing
a motivation to the wind and in the process personifying it. Al-Djurdjam mentions (Asrar, § 16/10) that
the procedures producing takhyil are so varied and
manifold that an enumeration and classification of all
its subtypes would be impossible. Instead, he proceeds
to a series of case studies. The most common techniques are mock etiologies (i.e. ascribing a fantastic
cause to a natural phenomenon, as in the example
quoted) and mock analogies (i.e. proving a point with
the help of a non-pertinent analogy, as in al-Buhturl's
(d. 284/897 [q.v.]) line: "and the whiteness of the falcon is of a truer beauty, if you consider it, than the
raven's blackness", said to "prove" that the white hair
of old age is preferable to the black hair of youth
[Asrar, § 16/3]). Most of these conceits, though by
no means all (see first example), presuppose a literary history of the motif at hand, including its figurative expression; of central importance here is the
phenomenon of the metaphor understood literally, or
as al-Djurdjam calls it, the tandsi of the metaphor,
i.e. pretending to be oblivious of its metaphoricalness.
This may result in the specific conceits known as
tacadj_dlub "wonderment" and tadj_dhul al-cdrif "feigned
ignorance", as when the metaphorisation of the beloved
as a "sun" is used by the poet to allege not one but
two real suns and, consequently, "wondering" how
this might be possible or "protesting ignorance" as to
which of the two suns is the real thing.
Al-Djurdjanf contrasts these phantasmagorical poetic
notions (ma'am takhyiliyyd) with the realistic commonsensical ones (macdm cakliyya), which, he insists, can
also be poetically expressive (e.g. gnomic verse). Given
that takhyil is a kind of irreality—al-Djurdjanf applies
to it the traditional maxim khayr al-shicri akdhabuh "the
best poetry is that which 'lies' the most"—it cannot
possibly occur in the Kur'an, a fact that forces our
author to assign greater value to the ma'am cakliyya.
But his enthusiastic characterisation of takhyili poetry
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as verbal alchemy leaves no doubt where his aesthetic
preferences lay.
It should be noted that takhyil is not the only type
of the "fantastic" in 'Abbasid poetry. Another kind,
pointed out by G.E. von Grunebaum (Kritik und
Dichtkunst, Wiesbaden 1955, 47-50), is the composite
simile that results in an artificial construct, as in alSanawban's (d. 334/945 [q.v.]) line: "The red anemones, when they bend down and up again, are like
banners of ruby unfurled on lances of chrysolith"
(Asrar, § 10/1).
Considering that al-Djurdjam identified an allimportant trend in 'Abbasid poetry, which he proceeded to name, to describe in generative and in
classificatory terms, and to characterise in its overall meaning, it is surprising to see that those who
used his work as the basis for their own elaborations
of cilm al-baydn [see BAYAN] had no use for the notion
of takhyil. The probable reason for this failure is the
fact that Fakhr al-Dm al-Razf (d. 606/1209 [q.v])
and al-Sakkakl (d. 626/1229 [q.v]) wrote their works
(Mihdyat al-idjaz fi dirdyat al-i'djfiz. and Miftdh al-culum,
respectively) as systematic contributions to the discussion of idjaz al-Kur'dn [q.v], in which poetry per se
did not play a role.
The term takhyil in its nisba form is, indeed, used
in al-Razf and al-Sakkakf to denote a specific type
of metaphor [see ISTI'ARA]. The isti'dra takhyiliyya is
characterised by the lack of a substratum, as in "the
claws of Death", where the metaphor "claws" is not
tied, as other metaphors often are, by an underlying
simile to a part of death, because death does not
have any part that could be likened to claws. But the
metaphor creates an illusion that there is such a part.
The technical term takhyili is thus apt, but it has
little to do with al-Djurdjanl's notion.
Bibliography: The basic text is chs. 16-18 in
Djurdjanl, Asrar al-baldgha, ed. H. Ritter, Istanbul
1954, tr. H. Ritter, Die Geheimnisse der Wortkunst,
Wiesbaden 1959.—Studies. W. Heinrichs, Arabische
Dichtung und griechische Poetik, Beirut 1969, 61-5;
1. c Abbas, Ta'nkh al-nakd al-adabi cind al-carab, Beirut
1391/1971, 435-7; K.'Abu Deeb, Al-Jurjdm's theory
of poetic imagery, Warminster, Wilts 1979, 157-64 and
see "subject index", s.v. takhyil; M. Ajami, The alchemy
of glory. The dialectic of truthfulness and untruthfulness in
medieval Arabic literary criticism, Washington, D.C. 1988,
87-100 (where rendering takhyil as "imagination"
is potentially misleading); Margaret Larkin, The
theology of meaning. cAbd al-Qdhir al-Jurjdni's theory of
discourse, New Haven, Conn. 1995, 132-63.
2. In p h i l o s o p h i c a l p a r l a n c e , takhyil is, first
and foremost, a logical term, the meaning of which
may be circumscribed as the "evocation of images of
things in the minds of listeners by means of figurative language". As such it is the central notion of
poetics as a branch of logic, denoting, as it does, the
differentiating quality of poetic utterances (akdwll
shicriyya) as logical constructs. The whole idea of poetics as part of logic resulted from the late Alexandrian
inclusion of the Rhetoric and Poetics among Aristotle's
logical writings, the result of which was an Organon of
nine books including Porphyry's Eisagoge (see Walzer,
in Bib I.). While among the Neo-Platonic Alexandrian
commentators on Aristotle the inclusion is still a matter of debate as to whether it was legitimate and, if
so, on what grounds, in the Arabic tradition it is a
fait accompli. Among the various justificatory schemes
establishing the systematic structure of the "new" Organon the two predominant ones were (a) one pairing
the logical arts with truth-values (\)Am, mawddd), where
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"poetry" equals "entirely false premises", and (b)
another pairing them with man's internal faculties
(ice yveoaiiKa tr\c, \|A)xfj<; juopia, al-hawdss al-bdtina), in
which "poetry" is somehow connected with the Aristotelian "imagination." For details see Heinrichs, Arabische Dichtung, 150-2, and especially Deborah L. Black,
Logic, 37-41, 43-4. While the truth-value idea lingered on for a while (esp. in al-Farabf, Ta'allum alfalsafa, ed. F. Dieterici, Abhandlungen, [text] 52; [tr.]
87, and Kawdnin, 267, 11. 10-15), it was soon replaced
by the more satisfactory correlation of the logical
arts with the internal faculties, and it is here that
"poetry" was paired with takhyil, the "creation of
mental images (khaydldt] by the poet for the 'imagination' ((pavTccma, al-kuwwa al-mutakhayyild) of the listener." As there is no exact forerunner to this coupling
in the Greek texts, though similar attempts can be
pointed out, it may possibly have been an Arabic
innovation (see Black, Logic, 44).
While the term takhyil thus originated in the discussions of the "logical" character of Aristotle's Poetics,
rather than in the book itself, the other key term,
muhdkdt, is clearly a descendent of Aristotle's |i{|LLr|ai<;
"imitation". But the meaning has drastically changed:
muhdkdt refers to imitative, i.e. figurative, language
which presents one thing by means of another in the
way of similes and metaphors (this semantic change
may have occurred in the context of the "inclusion"
debate, see G. Schoeler, Syllogismus, 87 and n. 207).
It should be noted that, in al-Farabf (d. 339/950
[<?.y.]), the term muhdkdt is also used in a wider sense
to cover "imitation" in the other arts: he mentions
sculpture and painting as parallels in his writings on
poetics, and he uses both this term and takhyil to
characterise aspects of music (see his K. al-Musikd
'l-kabir, ed. Gh.cA. Khashaba, Cairo n.d., 62-3, 66 [alalhdn al-mukhayyila\, 67-9, 71, 73).
The three terms "poetry", "evocation of mental
representations", and "imitation" occur together for
the first time in al-Farabf's Shicr; his Kawdnin does
not (yet?) contain the term takhyil and may thus be
an early work. The poetic theory based on these terms
states the following: The poetic text uses imitation
toward its topic and evocation of mental images toward
its recipient. I.e. it "imitates" its topic, whether thing
or fact, by using a similar thing or fact to serve as
simile, metaphor, and/or analogy, this similitude being
either attractive or repulsive; it thus produces, in the
mind of the recipient, images that prompt the recipient to aspire to, or recoil from, what is being
described, without first forming an assent (tasdik) to
the proposition offered (the truth or falseness of the
poetic statement being irrelevant). The takhyil mechanism in poetic utterances thus takes the place of
tasdik in all other utterances; both produce action in
the addressee. It is important to stress that poetic
utterances, like all non-demonstrative propositions
formed according to the various logical arts, are
directed to a listener who is meant to be influenced
by them. Consequently, al-Farabf calls the various
branches of logic altogether al-sand'i' al-kiydsiyya waasndf al-mukhdtabdt "the syllogistic arts and the kinds
of addresses" (Ihsd3, 45, 11. 4-5). This should be kept
in mind when translating expressions like al-akdwil almukhayyila "the image-evoking utterances"; misreading
this term as mukhayyala and mistranslating it as "imaginative" has been all too common in works where
these matters are only mentioned in passing by nonspecialists.
Although poetics as a logical discipline is said to be
a syllogistic art, none of the philosophers elaborates

on this aspects, except Ibn Sma, who does exemplify
the poetic syllogism (see Schoeler, Syllogismus; and Black,
Logic, 209-41). With him it seems to be a metaphorgenerating syllogism as in So-and-so is handsome (minor);
Everyone handsome is a moon (major); So-and-so is a moon
(conclusion). However, only the conclusion appears in
the finished poem; the syllogism is thus an internal
process of the poet, which in a way defeats the purpose of a syllogism of influencing the addressee. What
is more, as appears from various passages in al-Farabf,
the takhyil operation applies not only to propositions,
arrived at as conclusions of syllogisms, but also to single concepts, arrived at as results of definitions. In
other words, the takhyil operates on the level of both
tasawwur "conception" and tasdik "assent", although it
brings about no real tasawwur but only a conception
of the image of the thing intended, a takhayyul, nor
does it produce real tasdik, but only the action that
would flow from real assent.
Al-Farabi's most audacious deed was to use a combination of logical poetics and rhetoric as a model to
express his theory of religious language. In brief, he
establishes a parallelism between philosophical tasawwur and religious takhayyul, i.e. between concepts and
images, thus making use of logical poetics, and another
parallelism between the certain proof of philosophy
and the persuasion (ikndc) of religion, thus drawing
on logical rhetoric. Revelation is thus a language of
images used in rhetorical, persuasive, proofs. Moving
away from poetics on the level of proof was necessary because, as we have seen, the poetic utterances
did not entail tasdik, which is, of course, a sine qua
non of religion. The net result was that religion was
an image of philosophy, as true and as untrue as the
notion of "image" allowed. For details see Heinrichs,
Verknupfung', Black, Logic, index, s.v. "Religion"; and
Lameer, 259-89.
While in al-Farabf muhdkdt and takhyil were strictly
complementary, Ibn Sfna (d. 428/1037 [q.v.]) tried to
get out of the awkward consequence this theory
entailed, to wit, the exclusive figurativeness of poetry,
by considering "imitation" only one of the methods
for "image-evocation". "Wonderment and pleasure"
(tacaajaj.ub wa 'Itidhddh), derived from the form of the
poetic text, are equally capable of takhyil. Various verbal and mental figures of speech, but also the sheer
power of aptly expressed truth, have this emotive
effect (see Schoeler, Grundprobleme, 57-73; idem, Syllogismus, 67-73). But thus making his theory more in tune
with the existing poetry, he loses the clarity and neatness of al-Farabf's system.
Abu '1-Barakat al-Baghdadf (d. after 560/1164-5
[q.v.]) very reasonably distinguishes between the poetry
of his own time and place and the one that "Aristotle"
(i.e. the Greek tradition, including the commentators)
had in mind. Ibn Rushd (d. 595/1198 [q.v.]) returns
to the Farabian model; he uses muhdkdt and takhyil
more or less as synonyms. Although he understands
that many of the things described in Aristotle's Poetics
are peculiarly Greek, he is convinced that the First
Teacher wrote something of general validity for all
poetry. He therefore tries to adduce examples from
Arabic literature to clarify what he finds in the text.
In brief accounts of logic it is usually the term
takhyil (or mukhayyil) that survives as the key term of
logical poetics, while muhdkdt seldom appears.
Whether logical poetics was also used to generate
"poetic" texts rather than characterise existing ones
needs further investigation. P. Heath has suggested
that Ibn Sfna, in writing his allegorical works (such
as Hayy b. Tak^dn and Risdlat al-Tayr), put to use the
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method developed in logical poetics (see his Allegory
and philosophy in Avicenna, Philadelphia 1992, 163). Since
the allegorisation consists in one-to-one transmutations
of abstract concepts into living beings, takhyil on the
level of tasawwur (see above) seems to be at work here.
Unfortunately, Ibn Sfha himself, when discussing the
symbolic mode of presentation, speaks of rumuz
"symbols", and amthal/amthila "images", rather than
of takhyil and muhdkat (see D. Gutas, Avicenna and the
Aristotelian tradition, Leiden 1988, 299-307).
Bibliography. 1. Basic texts. Farabl, Risdla fi
Kawdnm sind'at al-shucara\ ed. and tr. AJ. Arberry,
Farabi's canons of poetry, in RSO, xvii (1938), 266-78
(also ed. CA. Badawl, in idem (ed.), Aristutdlis, fann
al-sM'r, Cairo 1953, 149-58); Kitdb al-Shicr, ed.
M. Mahdi, in Shi'r iii/4 (1959), 90-5; Risdla fimd
yanbaghi an yukaddam kabla ta'allum al-falsafa, ed.
F. Dieterici, Alfdrdbi's philosophische Abhandlungen (Ar.
text) Leiden 1890, (German tr.) Leiden 1892; Ihsd'
al-culum, ed. and tr. A. Gonzalez Palencia, Catdlogo
de las ciencias, Madrid-Granada 21953.—Ibn Sma,
K. al-Madj_muc aw al-hikma al-carudiyya. Fi ma'am Kitdb
al-Shifr, ed. M.S. Salim, Cairo 1969; Al-Shifd\ Kitdb
al-Shicr, ed. A. Badawl, in Fann al-Shicr, 159-98, tr.
I.M. Dahiyat, Avicenna's commentary on the Poetics of
Aristotle, Leiden 1974;—Abu '1-Barakat al-Baghdadl,
al-Muctabar f i 'l-hikma, 3 parts, Haydarabad 13578, i, 276-82.~Ibn Rushd, tyawdmi' Kitdb al-Shi'r,
ed. and tr. C.E. Butterworth, Averroes' three short
commentaries on Aristotle's "Topics", "Rhetoric", and
"Poetics", Albany, NY 1975; Talkhis Kitdb al-Shicr (Ar.
and Hebr.), ed. and tr. F. Lasinio, // commento medio di Averroe alia Poetica di Aristotele, Pisa 1873; ed.
C
A. Badawl, in Fann al~shicr, 201-50; ed. C.E.
Butterworth and A. Haridi, Cairo 1985, tr. Butterworth, Averroes' middle commentary on Aristotle's Poetics,
Princeton 1986.
2. Studies. R. Walzer, ^jir Traditionsgeschichte der
aristotelischen Poetik, in idem, Greek into Arabic, Oxford
2
1963, 129-36; W. Heinrichs, Arabische Dichtung, 10562; idem, Die antike Verkniipfung von phantasia und
Dichtung bei den Arabern, in £DMG, cxxviii (1978),
252-98; G. Schoeler, Einige Grundprobleme der autochthonen und der aristotelischen arabischen Literaturtheorie, Wiesbaden 1975; idem, Der poetische Syllogismus.
Ein Beitrag z.um Verstdndnis der "logischen" Poetik der
Araber, in <Z)MG, cxxxiii (1983), 43-93; Deborah
L. Black, Logic and Aristotle's Rhetoric and Poetics in
medieval Arabic philosophy, Leiden 1990 (fundamental); S. Kemal, The poetics of Alfarabi and Avicenna,
Leiden 1991; Ulfat K. al-Rubl, Na^anyyat al-shicr
c
ind al-faldsifa al-muslimm, Beirut 1983; J. Lameer,
Al-Fdrdbi and Aristotelian syllogistics. Greek theory and
Islamic practice, Leiden 1994, 259-89; S. Pines, Studies
in Abu 'l-Barakdt al-Baghdddi's poetics and metaphysics,
in Scripta Hierosolymitana, iv, Studies in philosophy, ed.
S.H. Bergman, Jerusalem 1960, 120-98.
Logical poetics (and rhetoric) did not have much
of an impact on indigenous poetics and literary theory. Most authors ignored it and Ibn al-Athlr, who
became acquainted with Ibn Sma's theories, scorned
it (al-Mathal al-sd'ir, ed. A. al-Huff and B. Tabana,
3 vols., Cairo 1379-81/1959-62,' ii, 5-6). This is certainly due inter alia to the sharp dividing line between
indigenous and foreign disciplines. It also meant that,
in most books on the division of the sciences, "poetry"
appeared twice, once in the section on logic (of Greek
origin) and again among the linguistic-literary disciplines (of Arab origin).
An exception to this rule is formed by a number
of Maghrib! authors from the 13th century and later,
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who all show an influence of logical poetics. Being
very different in their respective approaches, they can
hardly be called a school. It is only their common
interest in philosophy that binds them together. The
most articulate among them is Hazim al-Kartadjannl
(d. 684/1285 [q.v.]), who quotes al-Farabi and Ibn
Sma. He appropriates the notions muhdkat and takhyil,
but in order to make them more easily applicable to
Arabic poetry, he changes the meaning of muhdkat
from "figurative language" to "individually descriptive
language". In other words, to "imitate" an object in
poetry means to depict it through an artful enumeration of its properties and qualities. Within this
general process, figurative language has its place as
one particularly effective way of depicting the object.
Hazim also introduces "secondary imitations", by
which he means the stylistic ornamentations which,
he says, imitate the ornaments of other crafts, such
as weaving, the goldsmith's art, etc. (as a matter of
fact, most terms denoting figures of speech are taken
from the vocabulary of such crafts).
Al-SidjilmasI (d. after 704/1304 [q.v.]) uses takhyil
as a general term for "imagery", thus differing greatly
from Hazim. Ibn 'Amira (d. 656/1258 or 658/1260
[q.v.]) and Ibn al-Banna' (d. 721/1321 [q.v.]) both
seem to cling closely to the philosophers in considering takhyil the distinctive feature of poetry, but
they make their remarks more in passing, so that not
much can be deduced from them.
Bibliography. 1. Texts. Ibn cAmira, al-Tanbihdt
c
ald ma f i l-Tibydn (of Ibn al-Zamlakani) min al~
tamwihdt, ed. M. Ibn Shanfa, Casablanca 1412/1991,
55, 61, 76, 125; Hazim al-Kartadjanni, Minhddj.
al-bulaghd' wa-sirdd} al-udabd3, ed. M. al-H. Ibn
al-Khudja, Tunis 1966, 62-129, German tr. in
W. Heinrichs, Arabische Dichtung, 173-262; SidjilmasT,
al-Manzac al-badic fi taajms asdlib al-badic, ed. cAllal
al-Ghazi, Rabat 1401/1980, 218-61; Ibn al-Banna'
al-Marrakushi, al-Rawd al-manc fi sindcat al-badic, ed.
R. Binshakrun, Casablanca 1985, 103-4 (takhayyul
and muhdkat).
2. Studies. Heinrichs, Arabische Dichtung; Schoeler,
Grundprobleme (see previous bibl.); S. Masluh, Hazim
al-Kartda^anni wa-na^ariyyat al-muhdkdt wa 'l-takhyil fi
'l-shicr, Cairo 1980; CA. Djabr, Ma^ariyyat al-shicr cinda
Hazim al-Kartdo^anni, Nazareth 1982.
3. In K u r ' a n i c exegesis, the term takhyil was
introduced by al-Zamakhshan (d. 538/1144 [q.v.]) in
his Kur'anic commentary al-Kashshdf. The most explicit
presentation of this notion occurs in his explanation
of Surat al-^umar, XXXIX, 67: "The earth altogether
shall be His handful on the Day of Resurrection, and
the heavens shall be rolled up in His right hand" (alKashshdf, ed. M. al-Sadik KamhawT, 4 vols., Cairo
1392/1972, iii, 408-9). This, he says, is a "depiction
(taswir) of His majesty and putting before our eyes
the essence of His majesty and nothing else, without
taking the 'handful' or the 'right hand' into the realm
of the literal or that of the figurative". As a Mu'tazilf,
al-Zamakhshan could not let the stark anthropomorphism of this passage stand. So the literal understanding was out of the question, but to consider the
"handful" and the "hand" metaphors would not solve
the problem, either, because then the unanswerable
question would arise: what do they stand for? Therefore, al-Zamakhsharl considers the image presented
by the Kur'anic verse holistically: takhyil is a visualisation of an abstract notion such as God's majesty
and omnipotence in a comprehensive picture, the parts
of which cannot be individually connected back to
the notion expressed.
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The history of this hermeneutic tool after alZamakhsharT still needs to be studied; for some leads
and references see Heinrichs, "Takhyil" and its traditions, in Alma Giese and J. Chr. Biirgel (eds.), Gott ist
schon und Er liebt die Schonheit. Festschrift fiir Annemarie
Schimmel, Berne 1994, 227-47.
4. As a rhetorical figure, takhyil is not very
prominent nor very uniform. It occurs in Abu Hilal
c
al- Askan, K. al-Sindcatayn, with the meaning of "giving
the impression of praising while one is lampooning,
and vice versa' (see G. Kanazi, Studies in the Kitdb asSmdcatayn of Abu Hilal al-cAskan, Leiden 1989, 186-88;
the passage is missing in the printed editions); in Ibn
al-Zamlakam, al-Tibydn fi cilm al-baydn, ed. A. Matlub
and Khadrdja al-Hadfthi, Baghdad 1383/1964, 178,
with the meaning it has in al-Zamakhsharf (taswir
hakikat al-shay* hattd yutawahham annahu dhu suratm
tushdhad). Finally, in Rashrd al-Dm Watwat (d. 5787
1182-3 [q.v.]), 'Hadd'ik al-sihr fi dakd'ik al-shicr, ed.
C
A. Ikbal, Tehran 1339/1960,39-42, it occurs alongside ihdm to denote what is otherwise known as tawriya [q.v.] or "double entendre." Likewise, al-Nuwayrf,
Nihdyat al-arab fi funun al-adab, Cairo n.d., vii, 131-2,
lists all three terms as synonymous. The discussions
of tawriya are sometimes strangely permeated by alZamakhshan's takhyil explanations (on this see S.A.
Bonebakker, Some early definitions of the Tawriya, The
Hague 1966, 24-8). It seems that scholars with a more
Zahiri bent of mind explained the takhyil passages as
tawriya?,., i.e. by the assumption of homonyms, as this
would avoid splitting the meaning of the passages into
an outer and an inner sense (see Heinrichs, in Oriens,
xx [1968-9], 404-5).
(W.P. HEINRICHS)
TAKI AWHADI, or Takl al-Dm Muhammad alHusaynf al-Awhadi, Persian a n t h o l o g i s t , lexicographer and poet. He was born at Isfahan on
3 Muharram 973/31 January 1565, into a family with
a Sufi tradition from Balyan in Fars. One of his paternal ancestors was the 5th/l Ith-century Shaykh Abu
C
A1F al-Dakkak. During his adolescence he studied in
Shfraz, where he presented his early poems to a circle of poets and was encouraged by cUrfi" [</.y.]Returning to Isfahan, he attracted the attention of
the young Shah cAbbas I and joined his entourage.
In 1003/1594-5, Taki retired for six years to the
c
atabdt, the holy cities of the Shic Is in clrak. Like many
Persian literati of his times, he left Persia, in Radjab
1015/November 1606, to seek a career at the Indian
courts. After a short stay in Lahore, he went to the
court of Djahanglr [q.v.] at Agra, but he also lived
for many years at Ahmadabad in Gudjarat. The date
of his death is not on record. He must have survived
at least till 1042/1632-3, the latest year which he
mentions in additions to his tadhkira.
During his journey to India, Takf Awhadf compiled for his fellow-travellers an anthology of Persian
poetry, entitled Firdaws-i khaydl ("The paradise of fantasy"). At Agra he extended this into a full tadhkira,
the 'Arafat al-cdshikin wa-carasdt al-cdrifm ("The places
of assembly for the lovers and the open spaces for
the mystics"), completed between 1022/1613 and
1024/1615. This voluminous work contains more than
3,000 biographical entries, alphabetically arranged in
28 carsas (one for every letter of the alphabet), and
surveys the entire range of Persian poetry. It is a
valuable source, especially for the contemporary history of Persian letters in India. After its completion,
Takl Awhadf continued to add dates and other pieces
of information to manuscripts of his work, many of
which are based on personal knowledge. At the request
of the Emperor Djahangfr, he prepared in 1036/1626

an abridged version, under the title Kacba-yi cirfan,
("The Kacba of mysticism").
Takf Awhadi was a prolific writer. His learned
prose includes Surma-yi Sulaymdni ("Solomon's collyrium"), a dictionary of rare Persian words, and treatises on the theory of rhyme and Sufism. Of his
poetry, which comprised seven mathnawis and several
diwdm with kastdas on the Imams, satires and ghazah,
little has remained.
Bibliography: N. Bland, in J&1S (1848), 134-6;
Storey, i/2, 808-11, iii/1, 25-6; Nazir Ahmad, in
1C, xxxii (1958), 276-94; J. Marek, in J. Rypka et
alii, History of Iranian literature, Dordrecht 1968, 726;
A. Gulcm-i Ma'am, Ta}nkh-i tadhkirahd-yi fdrsi,
Tehran 1350 ^./1971, ii, 1-24, 33-6; Dh. Safa,
Ta3nkh-i adabiyydt dar Iran, v/3, Tehran 1371
&V1992, 1730-2.
(J.T.P. DE BRUIJN)
TAKI AL-DIN [see AL-MUZAFFAR] .
TAKI AL-DIN b. Muhammad b. Macruf, sometimes
given the nisbas al-Dimashki, al-Sahyunf or al-Misrf,
the most important astronomer of Ottoman
Turkey, b. Cairo or Damascus in 927/1520-1 or
932/1525 (the sources are not consistent), d. Istanbul,
993/1585. He studied theology in Cairo, served as
kadi in Nabulus, and in 979/1571 was appointed
miinediajim bdshl in Istanbul. He was largely responsible for persuading the Ottoman Sultan Murad III to
build an observatory in Istanbul. This was achieved
in 987/1579. However, the building was pulled down
a few months later in 987/1580 as a result of Takf
al-Dfn's incorrect prediction of an Ottoman victory
over the Safawids following the appearance of the
famous comet of 1577.
Takf al-Dfn wrote two astronomical handbooks with
tables and explanatory text [see zlDj] entitled Kharidat
al-durar wa-dj_aridat al-fikar, completed 1893 Alexander
(A.D. 1581-2), and Sidrat muntahd 'l-afkdr fi malakut alfalak al-dawwdr; an extensive treatise on sundial theory [see MIZWALA] entitled Rayhdnat al-ruhfi rasm al-sdcdt
c
ald mustawi 'l-sutuh; a treatise on astrolabe construction [see ASTURLAB] entitled Tastih al-ukar and full of
tables; and various treatises on arithmetic and algebra. None of these has received the attention they
deserve. His imposing treatise on optics [see MANAZIR]
Nur hadakat al-ibsdr wa-nur hadikat al-absdr is in the tradition of Kamal al-Dm al-FarisI [q.v.]. His treatises
on mechanical clocks entitled al-Kawdkib al-durriyya fi
wadc al-binkdmdt al-dawriyya (compiled 966/1552) and
al-Turuk al-saniyya fi 'l-dldt al-ruhdniyya have been published and well illustrate the Ottoman reception of
European notions and techniques in his time. He also
compiled a set of tables for astronomical timekeeping
serving the latitude of Istanbul, fully in the Islamic
tradition [see MIKAT]. The anonymous treatise on astronomical observational instruments entitled Aldt-i
rasadiyya li-^idj_-i Shdhanshdhiyya has been compared by
S. Tekeli with the treatise of Tycho Brahe compiled
in Denmark towards the end of the 16th century,
and he has underlined the remarkable similarities.
The famous miniature of the Istanbul Observatory
from the Shdhanshdh-ndma (PL 1) shows Taki al-Dm
with an assistant holding an astrolabe in front of a
bookshelf. Many of his books are now in the University
Library in Leiden, identifiable by his distinctive signature on the title folios (see Unver, pi. 10-4). They
are overseeing a group of astronomers involved in copying manuscripts and operating various instruments. The
terrestrial globe, mechanical clock and the sand-glass
are of European inspiration, but all other instruments
are Islamic.
Bibliography: J.H. Mordtmann, Das Observatorium

TAKI AL-DIN — TAKIDDA
des Taqi ed-Dm zu Pern, in IsL, xiii (1923), 82-96,
repr. in F. Sezgin et alii (eds.), Arabische Instrument
in orientalistischen Studien, 6 vols., Frankfurt 1991, iv,
281-95; H. Suter, Die Mathematiker und Astronomen der
Araber und ihre Werke, in Abh. zur Geschichte der mathematischen Wissenschaften, x (1900) (repr. Amsterdam,
1982, and again in idem, Beitrage zur Geschichte der
Mathematik und Astronomic im Islam, 2 vols., Frankfurt
am Main 1986, i, 1-285 and 286-314), 191-2 (no.
471); A. Sayili, The observatory in Islam, Ankara 1960
(repr. New York 1981), 289-305; S. Unver, Istanbul rasathanesi, Turk Tarih Kurumu Yayinlan, VII.
Seri, Sayi 54, Ankara 1969; and D.A. King, A survey of the scientific manuscripts in the Egyptian National
Library, Winona Lake, Ind. 1986, 171-2 (no. HI2).
A new listing of all known works by Takl al-Dln
and their mss. is in E. Ihsanoglu, Osmanli literatiiru
tarihi. I. Astronomi, IRCICA Studies and sources on
the history of science 7, Istanbul 1996, 199-217.
On the observational instruments at the Istanbul
Observatory, see S. Tekeli, Aldt-i rasadiye li-^ic-i
^ehin^ahiye, Ankara 1964, and idem, Nasiriiddin,
Takiyiiddin ve Tycho Brahe'nin rasat aletlerinin mukqyesesi,
Ankara 1958. On Takf al-Dfn's writings on clocks,
see idem, The clocks in the Ottoman Empire in the 16th
century, in Ankara Universitesi Dil ve Tarih-Cograjya
Fakiiltesi Yayinlan 171 (1966), 121-339, and A.Y. alHasan, Taqi 'l-Din and Arabic mechanical engineering,
Aleppo 1976. On his tables for timekeeping, see
King, Astronomical timekeeping in Ottoman Turkey, in
Procs. of the Internat. Symposium on the Observatories in
Islam, 19-23 Sept. 1977, Istanbul 1980, 245-69 (repr.
in idem, Islamic mathematical astronomy, London 1986,
XII), _especially 248-9.
(D.A. KING)
TAKI AL-DIN MUHAMMAD B. SHARAF AL-DiN cAij
al-Husaynf al-Kashanf, commonly called TAK! KASHI,
Persian scholar of the 1 Oth-11th/16th-17th centuries.
He was a pupil of the poet Muhtasham Kashf,
whose dlivan he edited. His fame rests on his monumental compendium of Persian poetry Khuldsat al-ashcdr
wa-^ubdat al-qfkar, of which the first version was completed in 993/1585 and the enlarged second version
in 1016/1607-8. It contains notices of well over 600
poets from the 5th/llth century up to the author's
own contemporaries, each with a detailed biography,
followed by an exceptionally generous selection of
poems. Manuscripts of this gigantic work (some of
which contain only the biographies) are rare and it
remains unpublished. Takf's book is a valuable primary source for the literature of the early Safawid
period, but its main importance lies in the fact that
it has preserved a very large number of poems by
ancient authors which are not known from any independent source. In particular, it can be observed that
all the surviving manuscripts of the diwdm of such
major poets as cUnsurf, Manucihri, Farrukhf [^.yy.]
and quite a few others, are not only later than Takl's
compendium but in fact evidently derive from it. It
is thus clear that Takf played a decisive role in collecting what in his time must already have been very
rare works of early Persian poetry and in rescuing
them for posterity.
The importance of the Khuldsat al-ashcdr for the textual history of early Persian poetry has until now been
neglected; at the same time, its value as a biographical source has been overrated. Takl's notices, like
those in all the so-called biographical dictionaries of
Persian poets, are a jumble of idle legends and largely
scurrilous anecdotes. Takf had the particularly irritating habit of pretending to know the year when
most of his poets died; many of these dates are man-
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ifestly wrong and it seems likely that virtually all of
them were invented ad hoc. Unfortunately, these fictitious dates have been perpetuated by subsequent
works, among them many of the entries in the present Encyclopaedia.
Bibliography: A. Sprenger, A catalogue of the Arabic,
Persian and Hindustdny manuscripts, of the libraries of the
King of Oudh, i [= all published], Calcutta 1854
(repr. Osnabriick 1979), 13-46 (contains a list of
all the poets discussed by Takf, with their supposed date of death); Storey, i, 803-5; A. Gulcm-i
Ma'anf, Tdnkh-i tadhkirahd-yi fdrsi, i, Tehran 1348
M./1969, 524-56 (with a list of mss.)
(F.C. DE BLOIS)
TAKI AL-DlN AL-NABHANI (1909-77), f o u n d e r
and chief ideologue of the Islamic L i b e r a t i o n
Party (hizb al-tahfir al-isldml), which has striven since
its formation in 1952 to establish an Islamic state and
has been particularly active in Jordan. Al-Nabhanf
was born near Haifa, studied at al-Azhar and the Ddr
al-Ulum in Cairo (1927-32), then returned to Palestine,
where he taught religious sciences and worked in
Islamic law courts. In 1952, he sought permission
from the Jordanian Interior Ministry to form the
Islamic Liberation Party as a legal political party, but
the request was denied on the grounds that its platform contradicted Jordan's constitution. Government
restrictions on al-Nabhanf's activities induced him to
emigrate to Syria in 1953, and three years later he
permanently resettled in Beirut.
In over two dozen works (listed in Musa Zayd alKaylanf, al-Harakdt al-isldmiyya f i 'l-Urdunn, Amman
1990, 117), al-Nabhanf elaborated his arguments for
the imperative to establish a universal Islamic state,
the character of such a state, and the means to achieve
it. He expresses many of the same concerns as other
20th century revivalists, but he stands out for his
emphasis on the revolutionary role of a vanguard
party that would revive true Islamic consciousness
among the masses, guide them to overthrow existing
regimes and safeguard the ideological purity of the
Islamic state. Al-Nabhanl also laid down a detailed
model constitution for such a state, and devoted separate works to his vision of the Islamic economy and
society. While the Islamic Liberation Party never
attracted a large following in the several Arab countries where it established cells, al-Nabhanf's works have
become an important part of contemporary Islamist
literature.
Bibliography: For analysis of al-Nabhanf's
thought, see D. Commins, Taqi al-Din al-Nabhdm
and the Islamic Liberation Party, in MW, lxxxi/3-4
(1991), 194-211; S. Taji-Farouki, Islamic discourse and
modern political methods: an analysis of al-Nabhdni's reading of the canonical textual sources of Islam, in American
Journal of Islamic Social Science, xi/3 (1994), 365-93.
(D. COMMINS)
TAKI KHAN AMIR-I KABIR [see AMIR KABIR,
in Suppl.].
TAKIDDA or Takedda (Tamadjak tagidda "saline
spring, pool"), a name given by mediaeval Arab writers to one or more locations to the west of
the A'ir massif in the south-central Sahara. Ibn
Battuta (iv, 438-45, tr. Gibb, iv, 972-5) described
Takidda as a place where copper was mined, smelted
and forged into rods used locally as currency. The
copper was also exported to Bornu and other places
to the south of Air. Takidda, in his day, was a flourishing commercial centre trading with Egypt, and a
key centre of the slave trade. It had its own kadi and
a resident community of North Africans. It also had
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a sultan who lived in a tented camp and was described
by Ibn Battuta as a Berber.
Ibn Khaldun describes Takidda as a meeting place
for pilgrims from bildd al-suddn and says that its sultan
exchanged gifts with the amir?, of the Mzab and of
Wargla (Hopkins and Levtzion, Corpus, 336, 338-9).
His siting of Takidda (variously twenty or seventy days
travel south and to the west of Warghla) indicates
some confusion with Tadmakkat, a Berber town in
Adrar-n-Iforas, some 250 km/150 miles north of Gao,
though there is little doubt that his description of the
place actually refers to Takidda.
Other sources portray Takidda as a haunt of scholars. Al-SacdI, Ta'nkh al-suddn (ed. O. Houdas, Paris
1898, 66), mentions it as a place where some scholars fled, ca. 875/1470-1, to escape the persecution of
Sunni 'All of Songhay. Ahmad Baba (Nayl al-ibtihddj_,
330-2, 335, 348) records that al-Maghllr [q.v.] taught
there ca. 1490, and gives biographies of two 10th/16thcentury scholars who bear the nisba "al-Takkidawi":
al-cAkib b. Muhammad al-Anusammanf (d. 955/1548)
and al-Nadjfb b. Muhammad'(d. after 1004/1595).
The precise location of Takidda has been a subject of dispute, not least because there are several
locations which have "Tagidda" as an element of their
names: Tagidda-n-Tsemt (or Tagidda-n-Tesoum "of
the salt"), Tagidda-n-Tagait ("of the doum palms")
and Tagidda-n-Adrar ("of the mountain"), all to the
west of Agades. At the first of these salt is extracted
on a regular basis, leading Lhote to suggest that Ibn
Battuta's account of copper production should be read
as salt production. More recently, it has been demonstrated that Azelik (sometimes referred to as Tagiddazzarai "the first Tagidda" according to Dj. Hamani,
op. cit., in Bibl., 98), some 25 km/15 miles north-east
of Tagidda-n-Tsemt, is a location near which copper
was smelted over many centuries. It seems likely that
Azelik was the location visited by Ibn Battuta, and
that it was the principal settlement of a small Sanhadja
polity, known to the external world simply as Tagidda.
This general picture seems confirmed by the report
of the Genoese merchant Malfante visiting Tuwat in
1447, who mentioned "Thegida, which comprises one
province and three ksour".
The history of Takidda is sketchy. Ahmad Baba
(Kifdyat al-muhtdaj, in Muhammad Bello, Infdk al-maysur,
London 1951, 15) says it was founded by Sanhadja,
and these may well have been members of the Masufa
who settled in several Saharan fringe locations (Walata,
Timbuktu and perhaps Gao) in the 5th-6th/l 1th-12th
centuries; their descendants would be the Inussufan,
now considered a Tuareg group. Mali probably exercised suzerainty over Takidda in the 8th/14th century
(see Ibn Khaldun in Corpus, 336, 339), governing it
indirectly through its sultan. It was destroyed in a
war with Agades in ca. 1561. For more than two centuries, however, it had played an important role in
trade between North Africa and Hausaland, and between the Niger Bend and Egypt, and had supplied
copper to Hausaland and Bornu, and perhaps to as
far south as Ife (see R. Mauny, in J. Hist. Soc. Nigeria,
ii/3 (1962), 393-5).
Bibliography: N. Levtzion and J.F.P. Hopkins,
Corpus of early Arabic sources for West African history,
Cambridge 1981; Ahmad Baba al-Tinbuktf, Nayl
al-ibtihddi bi-tatnz al-dibd^, Cairo 1351/1932-3; Ch.
de la Ronciere, La decouverte de I'Afrique au moyen age,
cartographes et explorateurs, Cairo 1925-27, i, 167 ff.
(letter of Antonius Malfante, English tr. in G. Crone,
The voyage of Cadamosto and other documents on western
Africa in the second half of the XVth century, London

1937 (Hakluyt Soc., second series, LXXX), 85-90);
M. Cortier, Teguidda-n-tesemt, in La geographic, xvi
(1909), 159-64; M. Abadie, La colome du Niger, 1927,
275-7; R. Mauny, Tableau geographique de I'ouest africaine
au moyen age, Dakar 1961, 139-41; H. Lhote,
Recherches sur Takedda, in BIFAN, xxxiv (1972), 42970; H.T. Norris, The Tuaregs: their Islamic legacy and
its diffusion in the Sahel, Warminister 1975, 35-40;
R. Bucaille, Takedda, pays du cuivre, in Bull, de I'lnst.
jranpais d'Afrique noire, xxxvii (1975), 719-77; S. Bernus
and P. Gouletquer, Du cuivre au sel, in J. Soc. des
Africanistes, xlvi (1976), 7-68; S. Bernus, Decouvertes,
hypotheses, reconstitution et preuves: le cuivre medieval
dAzelik-Takedda (Niger), in N. Echard (ed.), Metallurgies
africaines, Paris 1983, 153-71; Djibo Hamani, Au carrefour du Soudan et de la Berberie: le sultanat touareg de
rAyar, Niamey 1989 (Etudes Nigeriennes, no. 55),
95-109, 187-96; S. Bernus and P. Gressier (eds.),
La region d'in Gall-Tegidda n Tesemt (Niger), iv, A^elikTakedda et I'implantation sedentaire medievale (= Etudes
nigeriennes 51), Niamey 1991.
(J.O. HUNWICK)
TAKIYYA (A.), also tukan, tukdt, takwd and ittika3,
"prudence, fear" (see LCA, s.v. w-k-y, Beirut 1956, xv,
401-4; TA, x, 396-8), and also, from the root k-t-m,
kitmdn "action of covering, dissimulation", as opposed
to idhdca "revealing, spreading information", denotes
dispensing with the ordinances of religion
in cases of constraint and when t h e r e is a
possibility of h a r m .
The Kur'an itself avoids the question of suffering
in the cause of religion in dogmatics by adopting a
Docetist solution (sura IV, 156) and in everyday life
by the hiajra and by allowing in case of need the
denial of the faith (XVI, 108), friendship with unbelievers (III, 27) and the eating of forbidden foods (VI,
119; V, 5). This point of view is general in Islam.
But, as Muhammad at the same time asserted the
proclamation of his mission to be a duty and held
up the heroic example of the ancient saints and the
prophets as a model (V, 71; III, 40; etc.), no definite general rule came to be laid down, not even
with the separate sects. Minor questions, which are
very fully discussed, are whether takiyya is simply a
permitted alleviation through God's indulgence (rukhsd)
or a duty, if it is necessary in the interest of the community.
Takiyya was never rejected even by the extreme
wing of the strict Kharidjites [q.v.] although among
the Azrakls in the related question of divine worship
when danger threatens (saldt al-khawf \q.v^\), it is often
given as an example that one should not interrupt
the saldt even if his horse or his money be stolen
from him during it. The advice is already old: "God
gave the believers freedom of movement (wassa'a) by
takiyya; therefore conceal thyself!" The principle adopted by the Ibadfs, however, was that "takiyya is a
cloak for the believer: he has no religion who has no
takiyya" (Djumayyil, Kdmus al-shanca, xiii, 127-8).
Among the Sunni authorities the question was not
such a burning one. Nevertheless, al-Tabarf says on
sura XVI, 108 (Tafsir, Bulak 1323, xxiv, 122): "If any
one is compelled and professes unbelief with his tongue,
while his heart contradicts him, in order to escape
his enemies, no blame falls on him, because God
takes his servants as their hearts believe". The reason for this verse is unanimously said to have been
the case of 'Ammar b. Yasir [q.v.], whose conscience
was set at rest by this revelation when he was worried about his forced worshipping of idols and objurgation of the Prophet. It is more in the nature of
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theoretical speculation, when in this connection the
question of hidgra is minutely investigated, that in certain circumstances, e.g. threat of death, a Muslim who
cannot live openly professing his faith may have to
migrate "since God's earth is wide". Women, children,
invalids and those who are tied by considerations for
them, are permitted muwafaka ("connivance"); but an
independent individual is not justified in takiyya nor
bound to hid[ra, if the compulsion remains within
endurable limits, as in the case of temporary imprisonment or flogging which does not result in death.
The endeavour, however, to represent takiyya as only
at most permitted and not under all circumstances
obligatory, as even some Sunnls endeavour to hold
on the basis of sura II, 191, has resulted in the invention of admonitory traditions, e.g. rcfs al-ficl al-muddrdt
"to be good friends with unbelievers is the beginning
of actual unbelief". To prove that steadfast martyrdom is a noble thing, the story is told of the two
Muslim prisoners of Musaylima [q.v.], one of whom
allowed himself to be forced to acknowledge the antiprophet, while the other died for the Prophet. The
latter is reported to have said: "The dead man has
departed in his righteousness and certainty of belief
and has attained his glory, peace be with him! But
God has given the other an alleviation, no punishment shall fall upon him".
Takiyya is above all of special significance for the
Shlca. Indeed, it is considered their distinguishing feature, not however always with justice, as Nasir al-Dln
al-TusI in the Talkhis al-Muhassal protests against alRazf (see his commentary Muhassal ajkar al-mutakaddimm
wa 'l-muta'akhkhirin, Cairo 1323/1905, 181-2). The
peculiar fate of the Shf ca, that of a suppressed minority with occasional open but not always unheroic rebellions, gave them even more than the Kharidjites
occasions and examples for extreme takiyya and its
very opposite; even the Isma'frls, usually masters in
the art of disguising their creed, made the challenge
to their leaders: "He who has 40 men at his disposal
and does not seek his rights is no Imam". The Zaydls
give as among the number of helpers who remove
the necessity of takiyya from the Imam, that of those
who fought at Badr. It is a common polemical charge
of the Sunnls, quoted from the writings of the Shic Is
themselves, that the latter, as followers of fighting martyrs, are not justified in employing takiyya, while the
Twelvers, in particular, while representing the Imams
as examples compelling one to resoluteness, appeal on
the other hand to the conduct of cAlf during the reign
of the three first caliphs and to the ghayba of the
Mahdl as examples of takiyya. Belief is expressed by
heart, tongue and hand; a theory of probabilities,
developed with considerable dialectic skill, calculates
under what real or expected injuries, "the permitting
of what is pleasing to God and the forbidding of what
is displeasing to God" can be dispensed with. Observance with the heart is always absolutely necessary. But
if it is considered as probable to anyone (law ghalaba
c
ald zannihi) or if he is certain that an injury will befall
him, his property or one of his co-religionists, then
he is released from the obligation to fight for the
faith with hand or tongue.
In Shf c f biographies, concealment is a regular feature; we are told that the hero broke the laws of religion like the prohibition of wine under compulsion,
and this is not always reported as excusable. But since
for them also Muhammad is the Prophet, and since
as among the SunnTs a prophet may not practice
takiyya in matters of his office, because otherwise one
could not be certain of the revelation, we have, in
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view of the double example of the Imams, in the
code of morals for the ordinary pious men of the
ShT'a, the following sayings of CA1T in juxtaposition:
"It is the mark of belief to prefer to practise justice
even if it injures you, rather than injustice when it
is of use to you"; and as an explanation of sura
XLIX, 13: "He among you who is most honoured
before God is the most fearful (of God)", that is, he
who uses takiyya most (atkdkum = aktharukum takiyyatan};
and it is also said "Al-kitmdn is our ^ihdd", but at
the same time the chapters on ajihdd are to be read
with the implied understanding that the fighting is
primarily against other Muslims. It is also to be noted
that the takiyya of the Shi c Is is not a voluntary ideal
(cf. Khwansari, Rawddt al-^anndt, Tehran 1306/1888,
iv, 66-7), but one should avoid a martyrdom that
seems unnecessary and useless and preserve oneself
for the faith and one's co-religionists.
In any case, because of their attachment to takiyya,
the Shf c Is have devoted numerous works to it. Tihranf,
in al-Dhanca, iv, 403-4 nos. 1769-83, gives a list of some
26 epistles and other works, including (1) the R. f i
'l-takiyya wa }l-idhdca of Abu '1-Mufaddal al-Shaybam
al-Kufi (d. 387/997); (2) the Takiyya of CA1T al-Bakn
(d. 940/1533), of which there is a ms. of 1100/1688
in the library of Sh. Dja'far Al Bahr al-cUlum in
Nadjaf; (3) the R. al-takiyya of Agha Muhammad Bakir
al-Bihbiham (d. 1206/1791), also with a ms. at Nadjaf
belonging to Sh. Mashkur; (4) the Takiyya, in 600
verses, by Mucizz al-Dln Muhammad al-Hilll (d. 1309/
1891), of which there is a ms. in the library of Sh.
Hibat al-Dtn al-Shahrastam; etc.
In the last resort, takiyya is based on intention, so
we continually find the appeal made to niyya in this
connection. The validity of the profession of faith as
an act of worship is not only settled by the correct
formulation of the intention to do it, but this is the
essential of it, so that it alone counts, if under compulsion a profession of unbelief is made with the lips
or worship performed along with unbelievers. God's
rights alone can be injured by takiyya. He has the
power to punish the constrainer, and only in certain
circumstances will a slight portion of the punishment
fall upon the one constrained. The wiles used in this
connection, especially in oaths with mental reservations give, however, ample opportunities to injure one's
fellow-creatures.
The moral dangers of takiyya are considerable, but
it may be compared with similar phenomena in other
religions and even among the mystics. The ethical
question whether such forced lies and denials of the
faith are not still lies and denials of the faith, is not
put at all by the one "who conceals his real views",
as he is not in a state of confidence which would be
broken by lies or denial.
Bibliography: Goldziher, Das Prinzip der takijja
im Islam, in %DMG, Ix (1906), 213-26, where further references are given.—Sunnls: Bukharl, K. alikrdh; Kudurl, Mukhtasar, Kazan 1880, 162; Nawawl,
Minhdaj al-tdlibm, ed. van den Berg, Batavia 1882-4,
ii, 433.—Kharidjfs: al-BasIwf, Mukhtasar, Zanzibar
1304/1886, 123; Djumayyil b. KhamTs, Kamus als_hanca, Zanzibar 1297-1304/1880-7, xiii,' 127 ff.,
157.—Zaydls: mss. Berlin 9665, fol. 35a, 4878, fol.
96b; C. van Arendonk, De opkomst van het Zjiidietische
Imamaat in Yemen, Leiden 1919, see Index; R. Strothmann, Das Staatsrecht der ^aiditen, Strassburg 1912,
90 ff.—Imamfs: Nawbakhtf, Firak al-shlca, Istanbul
1931, 55 ff.; Ashcarl, Makdldt al-isldmiyym, Cairo
1396/1976, i, 193 ff., and passim; Shahrastanl, alMilal wa 'l-mhal, Cairo 1387/1967, i, 124 ff., 146
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ff.; Ibn Abi '1-Hadid, Shark Nahaj al-balagha, Cairo
1385/1965, i, 5 ff.; Ibn Taymiyya, Minhadj. al-sunna,
Cairo 1382/1962, i, 43 ff; DjaTar b. Husayn alHillr, Shard3ic al-Isldm, St. Petersburg 1862, 149 ff;
Ibn al-Mutahhar al-'Allama al-Hillf, Mukhtalaf alShi'a, Tehran 1323 ff, ii, 158-9; Horovitz, in Isl,
iii, 63-7.—Druzes: ms. Berlin, Mq 814 (not in
Ahlwardt), fol. lib; Ibn Hazm, al-Fasl fi 'l-milal,
Cairo 1317/1899-1900, iii, 112 ff, iv, 6; Sha'rani,
Balance de la loi musulmane, ed. Perron, Algiers 1898,
456 ff—Modern general s u r v e y s of the
topic: Tihram, al-Dhanca, Tehran 1360/1941, iv,
403-5; kashif al-Ghita3, Asl al-Shica, Nadjaf 1389/
1969, 176-80; Mahmud ai-Alusf, Mukhtasar al-tuhfa
al-ithnd-casAanyya, Baghdad 1301/1883, 188-94;
Ahmad Amm, Duhd al-Isldm, Cairo 1384/1964, iii,
246-9; Hasan al-Amm, Dd'irat al-macdrif al-isldmiyya
al-shlciyya, Beirut 1395/1975, xi, 85-99.
(R. STROTHMANN-[MOKTAR DJEBLI])
TAKIZADA, SAYYID HASAN (b. Tabriz, 27 September 1878, d. Tehran, 28 January 1970), Persian
p o l i t i c i a n and scholar of I r a n i a n s t u d i e s .
1. Life. The son of Sayyid Takf Urdubadl, he
received both a traditional Islamic and a modern education, including natural science and French and, to
some extent, the English language. In Tabriz he
founded, with three like-minded friends, an ephemeral
journal, Gandjina-yi funun (1903-4), and then travelled
for a year in the Caucasus, Istanbul, Beirut and Egypt,
returning with Western modernist ideas and sympathies. Moving to Tehran at the time of the Constitutional movement [see DUSTUR. iv], his reputation as
one of the more radical, even revolutionary, activists
secured him election to the first Madjlis as a representative for Adharbaydjan, arousing the fear of Muhammad CA1I Shah who plotted, as the sources all agree,
to kill him and five other constitutionalists. Hence
when the Shah replied with his anti-constitutionalist
coup of 1326/1906, Takfzada took refuge in the British Legation and then made his way to Europe, to
Paris and London; in the latter place, he worked
with the Iran Committee there, and his friendship
with the famous Persian scholar E.G. Browne dates
from this time.
He returned to Tabriz and then to Tehran, becoming a member of the provisional steering committee
when Muhammad cAli Shah was deposed and a member of the second Majlis for the Democrat Party
(hizb-i dimukrdt). But he had to leave Persia in 1910
after the murder of Sayyid cAbd Allah Bihbiham, and
after periods in Turkey, London and the United States,
went in 1914 to Germany at the German government's suggestion to help organise an anti-British and
anti-Russian "Committee of Iranian Nationalists",
founding the journal Kdwa, first as a political but later
as a cultural and literary journal also; he remained
in Germany till 1921.
With the defeat of the Central Powers, the Committee was dissolved. Takfzada returned to Persia and
now filled various government positions, serving also
as a deputy in the fifth and sixth Madjlis. He was
opposed to changing the constitution to allow Rida
Khan (Pahlawi) [q.v] to assume power. During Rida
Shah's reign he filled such offices as governor of Khurasan and ambassador in London, and as Minister
of Finance was concerned in the negotiations of 1933
for the extension of the Anglo-Persian (after 1935
Anglo-Iranian) Oil Company's agreement. He was
also ambassador in Paris, but becoming persona non
grata to the Shah, went to Berlin and then London,
where he started teaching at London University. On

the abdication of the Shah (1941) he became ambassador to Britain.
Returning home in 1948, he became a member of
the 15th Maajlis and a professor at Tehran University
and in 1949 a senator, acting for a time as President
of the Senate. Amongst his many cultural activities
during the last two decades or so of his life was his
involvement in the Society for National Monuments
and, in conjunction with UNESCO, the Institute for
Translation and Publication of Books (Bungdh-i Tarajuma
wa Nashr-i Kitdb).
2. Literary work. Amongst his important works
in Persian were his Gdh-shumdn dar Irdn-i kadim (Tehran 1315/1937, repr. as vol. x of his collected works,
see below); a study on Firdawsf, in Kdwa, N.S. i-ii
(1920-1), and works on Nasir-i Khusraw and Ma.nl. His
articles and other writings are collected in Makdldt-i
Takizdda, ed. I. Afshar, 10 vols. Tehran 1349-57/
1970-8, of which vols. vi-viii contain his writings in
European languages. His writings in European languages were partly political and partly in the field of
Iranian studies. He had an interest in bibliography,
and with W. Litten published Persische Bibliographic,
Berlin 1920. For a complete bibliography, see his own
autobiography ^indigi-yi tufdni, 2Tehran 1372/1993.
Bibliography: There are references to Takfzada's constitutionalist activities in most of the books
on the movement, e.g. E.G. Browne, The Persian
revolution of 1905-1909, Cambridge 1910; Ahmad
Kasrawi, Tdnkh-i mashruta-yi Iran, 5Tehran 1340/
1961; Mahdi Malikzada, Tdnkh-i inkildb-i mashrutiyyat dar Iran, 7 vols. Tehran 1949-54. See also
W.B. Henning and E. Yarshater, A locust's leg. Studies
in honour of S.H. Taqizadeh, London 1962, esp. S.M.A.
Djamalzadeh, Taqizadeh tel que je I'ai connu, 1-18,
and Brief bibliography, 19-20; Habib YaghmaT (ed.),
Tddndma-yi Takizdda ba-mundsabdt-i sdlruz-i dargudhasht-i an shddrawdn, Tehran 1349/1971.
(IRADJ AFSHAR)
TAKKALU (Takka-lii), the n a m e of a group
of T u r c o m a n s originating from the regions of
Mente§e, Aydm, Saruhan, Hamit and Germiyan in
southern Anatolia, an area known collectively as
Tekeili [q.v.] (Tdnkh-i Kizilbdshdn, ed. Mir Hashim
Muhaddith, Tehran 1361 AHS/1982, 27).
The Turcoman tribes of Anatolia were one of the
primary targets of Safawid propaganda (dacwa] [see
BAYAzro n; SAFAWIDS. i], and the Takkalus responded
early to this call and entered the service of the Safawid
shaikhs Djunayd and Haydar [q.v.]. In 905/1499, when
Ismacrl [see ISMA'IL i] summoned his supporters to
rally to him at Erzindjan, a Takkalu contingent formed
part of the force of 7,000 men who assembled there
(R.M. Savory, Studies on the history of Safawid Iran,
Variorum Reprints, London 1987, no. I, 63). At the
time of the establishment of the Safawid state in
907/1501, the Takkalu tribe was listed among the
"great tribes" (biiyuk oymaklar) of the Kizilbdsh [q.v]
(Faruk Siimer, Osmanh devletinin kurulu§u ve geli§mesinde
Anadolu Turklerinin rolu, Ankara 1976, 46-7), and the
Takkalus were classified as a tribe "of the right" (maymana), the Safawids having adopted the old TurcoMongol system of military organisation (Masashi
Haneda, Le Chdh et les Qizilbds. Le systeme militaire sofavide, Berlin 1987, 52). After the major revolt in Asia
Minor led by Shahkulf Baba Takkalu in 917/1511
had been crushed, a further 1,500 Takkalu tribesmen
emigrated to Persia and joined Shah Isma'il.
After the death of Ismacfl I (930/1524), and the
accession of the young Shah Tahmasp I [q.v.], civil
war erupted between rival coalitions of Kizilbdsh tribes.
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At first, the Takkalus and other tribes acknowledged
the leadership of Diw Sultan Rumlu (Hasan-i Rumlu,
Ahsan al-tawdnkh, ed. C.N. Seddon, Baroda 1931,
187-8; Budak MunshT KazwfnT, I^awahir al-akhbdr,
Leningrad ms. Dorn 288, fol. 298b) as amir al-umard3
[see art. Amir al-Omard ii. Safavid usage, in EIr, i,
970-1], but by 933/1527 a Takkalu amir, Cuha Sultan,
had become the virtual ruler of the state (Savory, op.
cit., no. V, 69 ff.). Many Takkalus defected to the
Ottomans and fought alongside Ottoman troops during Sultan Suleyman's various invasions of Persia (Ahsan
al-tawdnkh, 237, 247 ff.). As a result, the Takkalus
lost their prestigious position in the Safawid state, and
only three Takkalu amirs appear in Iskandar Beg's
list of leading amirs at the time of the death of
Tahmasp (984/1576) Tdnkh-i cAlam-drd-yi fAbbdsi, text,
ii, 1084-7, tr. Savory, ii, 1309-15). There was a brief
revival of Takkalu fortunes under Shah IsmaTl II
[q.v], but once more the tribe became embroiled in
Kizilbdsh factionalism. Their iktd's [g.v] in the Ramadan area were transferred to the Ustadjlu and Shamlu
tribes, and once again many Takkalus took refuge
with the Ottomans. From then on, they had the status in Persia of only a second-class tribe (Siimer, op.
cit., 144), and no Takkalu amirs are listed by Iskandar
Beg at the death of Shah c Abbas I (1038/1629) (text,
ii, 1084 ff., tr. ii, 1309 ff.).
Bibliography (in addition to references in the
article): Adel Allouche, The origins and development of
the Ottoman-Safavid conflict (906-962/1500-1555], Berlin
1983; J.-L. Bacque-Grammont, Les Ottomans, les
Sqfavides et leurs voisins. Contribution a I'histoire des relations internationales dans I'orient islamique de 1514 a
1524, Nederlands Historisch-Archeologisch Instituut
te Istanbul 1987; JJ. Reid, Tribalism and society in
Islamic Iran, 1500-1629, Malibu, Calif. 1983.
(R.M. SAVORY)
TAKLID (A.), from the verb hallada "to imitate,
follow, obey s.o.", meaning a c c e p t a n c e of or submission to a u t h o r i t y . The word, with this semantic
range, is not found in the Kur'an nor in hadith
literature (as covered by Wensinck's Concordance). It has
an important role throughout the Muslim religious
sciences where it has a predominantly negative meaning, implying unreasonable and thoughtless acceptance
of authority. It was, however, capable of being rescued
and given a positive orientation. Different degrees of
positive orientation can be found in the technical
analyses of authority that emerged in pre-modern
Islamic thought in relation to both juristic authority
and credal matters. In spite of these developments,
the term retained a generally abusive implication and
might be discovered, on any side, in any debate about
authority and epistemology, from the earliest to the
most recent articulations of Islamic belief. The term
has been widely adopted into Orientalist discourse
where it is almost invariably translated as "blind submission". The same is broadly true of modernist Islamic
discourse. The absence of any positive assessment of
this term in modern commentary tends to produce a
negative view of more than 1,000 years of Islamic
history.
Al-Muzam (d. 264/878 [q.v.]), pupil of al-Shafi'I,
attributes to his master a prohibition of taklid either
of himself or of others (Mukhtasar, 1). This implies
that the learned should not simply accept al-ShaficT's
juristic rulings but should be aware also of his
arguments and the hadith they are based on. It does
not mean that the illiterate or unlearned should work
out juristic rules for themselves; in matters of law the
unlearned were necessarily subject to the authority of
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the learned and the appropriate term for that submission was taklid. Ibn Kutayba (d. 276/889), who
did not believe that reason could lead to positive
results in the sphere of credal beliefs, characterised
the Mu'tazila (the ashdb al-kaldm) as achieving whatever
unity they achieved as a result of taklid, i.e. imitation
and unthinking acceptance. The ashdb al-hadith, by
contrast, achieved consensus on the basic principles
of faith through revelation and submission to the acknowledged authorities of the past, the 'ulamd3 and the
fukahd3 (this, apparently, was not taklid] (Ta'wil, 13-17).
Al-ShaficI's distrust of taklid in juristic matters is echoed
in the works of the Zahin Ibn Hazm (d. 456/1064).
He argued that there should be a return to the evident
(zahir] meanings of hadith, and all else (he meant the
principles of authority and continuity that dominated
the juristic schools of SunnT Islam) was "stubbornness,
ignorance, taklid and sin" (Ihkdm, ii, 130). The Shaficf
jurist and Ash'ari theologian al-ShlrazI (d. 476/1083)
defined the term taklid, in a formula widely accepted,
as "accepting the opinion of another without proof,
kabul kawl al-ghayr min ghayr hudjdia", while pointing
out that prophets did not summon people to mere
taklid but rather offered evidence and/or miracles to
justify acceptance of their message. Summarising a
dominant view, he declared that taklid was acceptable
in juristic matters but not in usul al-din (credal/theological matters) (Ishdra, 18). In the mystic sphere, it
was possible to contrast the direct experience of God
that was accessible to the Sufis with the mere acceptance and submission that characterised non-Sufi belief.
Ibn al-£ArabI (d. 638/1240) said of himself,' "We are
not the people of taklid; our affair comes . . . from
God; we have witnessed it directly, shahidnd-hu ciydnan"
(cit. in Chittick, 73). Since the late 19th century, many
western scholars and modernist Muslims have characterised the earlier Islamic tradition as dominated by
taklid, meaning blind imitation. This reflects lack of
sympathy and understanding on the part of the Western
scholars; on the part of Muslims, it reflects a desire
for radical reform, usually associated with a return to
the time before taklid became established. The motive
here is technically fundamentalist, though associated
indifferently with liberal or conservative views.
Taklid in j u r i s t i c m a t t e r s . The earliest articulations of a juristic theory of authority acknowledge
that the unlearned masses are dependent for their
knowledge of the law on the learned. The relationship
is defined by the terms mua^tahid and mufti (designating
the learned authority) and cdmmi or mukallid (designating
the follower). In so far as these terms refer to a synchronic relationship between the participants, no jurist
ever doubted the legitimacy or necessity of taklid.
However, with the development of juristic schools
(madhdhib), it was evident that the common people
and the learned alike, in fact, and by universal practice,
submitted to the principles of law that had been
articulated by the founders of each madhhab. A ShafTl
scholar, like a Malik! or HanafY and, in time, a
Hanbalf, followed the basic structures of the tradition
(madhhab) within which he was educated. Idj_tihdd [q.v],
meaning direct creative confrontation with the texts
of revelation, was—it became gradually more evident—
not characteristic of Muslim jurists after the age of
the great founders. The jurists accepted and submitted
to the authority of the founders. But they did not
thereby cease to explore and develop the juristic
tradition they inherited. In elaborating a theory which
described and accounted for the reality of historical
development, the jurists distinguished between idjtihad
mutlak (meaning the creative act of idjtihdd through
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which the founding imams derived from the revealed
sources a systematic structure of law) and idjtihdd jl
'l-madhhab (creative development of the law within the
broad structures of the madhhab, the characteristic
achievement of Muslim jurists through the centuries).
The latter type of iajtihdd was associated with taklid,
which, in this context, means willing submission to
the authority of the founder and the madhhab—but
not blind submission, for the principles which justified the deductions of the founder and the developments of later jurists were explored in the science of
usul al-Jikh.
From a historian's point of view, the role attributed
to the founding imams is a myth, but an important
one, which can be analysed as offering a dynamic
orientation to the juristic traditions of Islam. The
dominant traditions carry the names of the founding
imams (Hanaff, Malikf, Shafi'f, Hanbalf) as signs of
the human element in the articulation of divine law;
and as marks of an acknowledged pluralism in the
details of the law. Subsequent generations of jurists
added to the meanings of the law and became a part
of an expanding reticulation of authorities which
defined the madhhab for later generations. The minor
traditions are characterised by terms that indicate their
fundamentalist orientation (Zahin, Salafi", and, amongst
the ShTca, Akhbarl). Taklid is the dominant term used
to characterise the special loyalty to the founding
imam which was the essential element in nearly all
pre-modern articulations of shari'a. Neither in theory
nor in practice, in spite of the intimations of Orientalists
and modernising Muslims, can it be recognised as
essentially a principle of stasis. The detailed expression
of a theory of authority that adequately accounted
for continuity and loyalty in the madhdhib varied, naturally, from time to time and from madhhab to madhhab,
but it always involved careful manipulation of the
terms i^tihdd and taklid in subtle structures of thought
which are different from the frequently unsubtle descriptions of modern commentators.
Taklid in credal m a t t e r s . The view that taklid
was not acceptable in usul al-din had been articulated
by al-ShfrazI, and remained, for a majority of theologians, the preferred view. The alternative view that
taklid was acceptable in this field was also articulated
and maintained as part of the tradition. A late summary characterised the tradition in four brief clauses.
1. There are two views as to whether taklid is permitted in usul al-din. 2. It is said that intellectual
exploration in this area is hardm. 3. There is a view
reported from al-Ashcarf that the faith of the masses
is not valid, but this has been claimed to be a lie.
4. If it is not a lie, it is neccessary to distinguish between
taklid as indifferent submission and taklid as positive
commitment (d^azm). That schema of views was intended to generate commentary. In the commentary
tradition, the dominant view (that taklid is not permitted in usul al-din} is justified on the grounds that
personal intellectual effort is a pre-requisite for certainty
in this area. The alternative view is justified by reference to Bedouin converts, whose faith was acknowledged by Muhammad though they were incapable of
rational investigation. This argument is qualified, for,
though unsophisticated, the Bedouin were capable of
forms of deduction appropriate to their standing. The
view that intellectual speculation may be hardm is a
reminder that theological debate can be dangerous,
leading some people to error and disbelief. According
to any of these three views, the faith of the masses
is valid, even if, according to the first view, they may
be in a state of sin. The rigorous opinion attributed

to al-Ashcan is certainly to be qualified, either because
it is a lying attribution, or because he intended a particular distinction between taklid as indifference (not
permitted) and taklid as commitment (permitted) (alSubkf, Diamc, ii, 401-4).
The scholastic format should not hide the nuanced
position that is here being advocated. If the word
taklid can be used to characterise the traditional faith
and loyalty of the masses, it is not to be understood
as "blind submission". Precisely that is not permitted
and renders faith invalid. The shifting patterns of
ikhtildf that are offered, managed, and ranked in the
scholastic tradition, here and generally, evoke a more
refined and sophisticated consideration than has been
recognised in the various forms of modernist discourse.
Bibliography: Muzanr, Mukhtasar, in Shafr c f,
K. al-Umm, ix, Beirut n.d. (also in Bulak ed., margins); Ibn Kutayba, Ta*wil mukhtalif al-hadith, Beirut
1393/1972; Ibn Hazm, al-Ihkdm ft usul al-ahkdm, 8
vols., Beirut 1400/1980; Shfrazr, al-Mdra ild madhhab
ahl al-hakk, in Marie Bernand, La profession de foi
d'Abu Ishdq al-Shirdzi (= Supplement aux Annales
Islamologiques], Cairo 1987; Subkf, Djam' al-ajawdmic
(plus commentaries), Cairo n.d.; W.C. Chittick,
Imaginal worlds. Ibn al-cArabi and the problem of religious
diversity, Albany 1994. For a general assessment
of idj_tihdd and taklid in jurisprudence, N. Calder,
Al-Nawawi's typology of muftis and its significance for a
general theory of Islamic law, in Islamic Law and Society,
iii/1 (1996). See also SHARICA.
(N. CALDER)
TAKLID-I SAYF [see MARASIM. 4].
TAKLIF (A.), a term of the theological and legal
vocabulary denoting the fact of an i m p o s i t i o n on
the part of God of o b l i g a t i o n s on his creat u r e s , of subjecting them to a law. The corresponding passive participle mukallqfis used of someone who
is governed by this law and in this connection, in
legal language, it denotes every individual who has
at his disposal the full and entire scope of the law
(cf. J. Schacht, An introduction to Islamic law, Oxford
1964, 124).
The Kur'anic origin of the term, though indirect,
is beyond doubt. On six occasions (though differently
expressed) the Kur'an says that God only imposes on
every man what he is capable of (Id yukallifu lldhu
nafsan ilia wusfahd, II, 286; cf. similarly II, 233; VI,
152; VII, 42; XXIII, 62; LXV, 7). Out of the various possible meanings of this root k-l-f the one which
in this case is relevant is that which denotes the idea
of a difficult task, requiring a great effort to perform.
The LCA defines taklif as the fact of ordering someone to do something which is hard for him (ma
yashukku calayhi). Al-Djuwaym gives the same meaning
and suggests ilzam md fihi kulfa (al-Burhdn fi usul alfikh, Cairo 1400/1981, § 26).
From the theological point of view, the existence
of taklif principally raises three questions:
1. How do we know the obligations which God
imposes on us? The Mu'tazilfs reply: in two ways, by
our reason (hi }l-cakl) and by revelation (bi 'l-samc, or
bi }l-sharc). It is our reason which teaches us, for example, that we must be upright, pay back a deposit, be
grateful to a benefactor. Revelation adds the specific
obligations of the Islamic religion: the five daily prayers,
the fast of Ramadan, etc. There are therefore, as cAbd
al-Djabbar loves to say, two sorts of taklif a taklif cakll
and a taklif samci (cf. Mughni, xiv, 149, 1. 13 and 150,
11. 2-3; Ps. cAbd al-Djabbar, Shark al-usul al-khamsa,
Cairo 1965, 70, 1. 11; Ibn Mattawayh, al-Madjmuf fi
'l-Muhit, i, Beirut 1965, 7, 1. 3). From the Sunnr side,
the Maturidls essentially maintain an identical point
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of view. The Ash'ans, on the other hand, affirm that
no obligation is known by reason; the Law as revealed
is the only foundation for good and evil.
2. Why does God impose obligation on us? The
Ash'arfs refuse to answer this question, by virtue of
their principle that we have not to look for motives
(cilal) in any divine action. For the Mu'tazills the
answer is simple: God acts in everything for the good
of mankind and it is therefore also for their good
that He imposes duties. The reason advanced by alDjubba'f [q.v.] and his disciples is that because of that,
God has given man the power to reach the highest
form of bliss. He certainly would have been able to
create man directly in Paradise, but happiness which
is granted directly is less keen than that which is preceded by pain and which is its recompense.
For al-Djubba'T and his disciples, contrary to other
Mu'tazills who submitted to the so-called al-aslah thesis (from all points of view God is obliged to do whatever is most advantageous to man), God was not
bound at the outset to impose a law on man. If He
did that, it was purely out of favour (tafaddul) towards
them. But having done it, in this situation He set
about the obligation of making for them al-aslah fi
dmihim, that is to say, to provide them from now
onwards with the means and all assistance necessary
to help them discharge the duties to which He had
subjected them, and thus to "remove every excuse"
for their not doing so.
3. Can God oblige man to do the impossible?
This is the most serious question, the so-called taklif
ma la yutdku. A priori the answer should be consistently in the negative, seeing that there had appeared
in the Kur'an itself six times "God only asks of each
one what he is capable of. This is certainly the
Muctazill point of view, on behalf of the principle of
the divine justice (W/), a cause which they champion.
It is precisely this justice which lays the obligation
on God, as mentioned above, of providing man with
all the means to obey his commandments. The point
of view of the MaturTdfs is also fundamentally in
agreement with the Muctazills on this point. This,
however, was not the view of al-Ashcarf and certain
of his disciples for the following reasons.
Firstly, in favour of their thesis, there is the Ash'arf
principle of absolute divine liberty. Al-Ashcarf said that
no rule applied to God; he could do whatever He
wanted; everything that He does is just and it would
be equally just if He did the opposite. Nothing prevents Him, therefore, from compelling man to do the
impossible, whether it be a matter of logical impossibility (taklif al-muhal) like bringing together opposites,
or a matter of physical impossibility (taklif al-'aajiz) like
commanding a lame man to walk.
Secondly, the way in which al-Ashcarf represents
human power and its relation to action leads him to
allow the principle of taklif ma Id yutdku by using another expedient. Contrary to the Mu'tazilfs (for whom
all power is necessarily the power of an action or its
converse, and power therefore necessarily precedes the
action), al-Ashcan considers, as did al-Nadjdjar before
him, that all human power is contemporaneous with
the action which corresponds to it; it is therefore
only power for this action and not for its converse.
The result of this is that just when the unbeliever
produces an action of unbelief this has not the power
of the converse of unbelief; nevertheless, at that very
moment God commands him to believe, which is certainly compelling him to do the impossible. The impossibility under the circumstances would not be of the
same order as the preceding hypothesis. Al-Ashcan
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explains (here again following the theories of alNadjdjar) that, if at the moment the unbeliever did
not have the capacity to believe, it was because he
had made a deliberate choice to have "no belief. It
would be a question in the case of a taklif al-tdrik
(tark meaning the fact of accomplishing the converse
of a given act) as distinct from the taklif al-cddj_iz.
(It is worth noting that to avoid ending up with
taklif ma Id yutdku, certain theologians—one of whom
is said to have been Abu Hanffa—while supporting
the thesis of the "non-anteriority" of the power in
relation to the action, at the same time nevertheless
maintained that identical power was a power of
opposites, not simultaneously, but by the substitution
of the one for the other. This thesis was called albadal.}
Finally, there is the fact of eternal divine foreknowledge. God knows from time immemorial that
this or that person will never believe. It is therefore
for all time impossible that they will believe (unless
the possibility was conceded that God could be mistaken), and yet God commands them to believe. In
the same way, He did not stop commanding Abu
Lahab to believe, even after having announced in
Kur'an, CXI, 1-3, that he would roast in Hell. One
would imagine that, this time, even the Muctazills
would have to recognise in this a situation with an
obligation to do the impossible. However, this was
not the case: according to al-Ashcan (Makdldt, 2nd
ed. Ritter, 243, 11. 14-15, and 561, 11. 14-15), all with
just one exception were of the opinion that, in the
matter of a man whom God knew would never believe,
the order to believe was addressed to him as well,
and he too had the power to believe.
Bibliography: Ash'arl, Lumaf, ed. McCarthy,
index; Ibn Furak, Muajarrad makdldt al-Ash'ari, Beirut
1987, index; Bakillanl, Tamhid, ed. McCarthy, §§
503-6; Baghdad!, Usul al-dm, Istanbul 1928, 20214; Djuwaynl, Irshdd, ed. Luciani, 128-30; idem, alc
Akida al-ni^dmiyya, ed. Kawtharf, Cairo 1948, 3047; Fakhr al-Dln al-Razf, Mund^ardt, ed. Kholeif,
13th question; Maturidf, Tawhid, ed. Kholeif, 26386; Abu 'l-Mu c fn al-NasafT, Tabsira, Damascus 1993,
ii, 583-93; Sabuni, Biddya, ed. Kholeif, Alexandria
1969, 118-21; £Abd al-Djabbar, Mughm, xi, 134432, xiv, 115-72; Ibn Mattawayh, al-Maajmuc fi
'l-Muhit, Beirut 1981, ii, 56-65, 169-281; R. Brunschvig, Devoir et pouvoir. Histoire d'un probleme de theologie musulmane, in Etudes islamologiques, Paris 1976, i,
179-220; J. Peters, God's created speech, Leiden 1976,
index; D. Gimaret, Theories de I'acte humain en theologie musulmane, Paris 1980, index; idem, La doctrine
d'al-Ashcari, Paris 1990, index s.v. "obligations" and
"taklif"; idem and G. Monnot, Shahrastani, Livre des
religions et des sectes, Paris 1986, i, index s.v. "obligations" and "taklif".
(D. GIMARET)
TAKRIB (A.) "rapprochement", a term widely used
to designate an ecumenical trend within modern Islam in general and a movement towards
r e c o n c i l i a t i o n b e t w e e n Sunn! and Sh I c I
M u s l i m s in particular. To a considerable extent, this
trend is part of the ideology of Pan-Islamism [q.v.].
It found its expression at many pan-Islamic congresses
[see MU'TAMAR], as well as in the activities of a number of movements and societies striving for a friendly
dialogue, especially between Sunnls and ShicIs. So far,
the most important of these associations has been the
D}amdcat al-Taknb bayn al-Madhdhib al-Isldmiyya, a society founded in Cairo in 1947. With an Iranian divine,
Muhammad Takf Kummf, as its founder and secretary-general, it had the support of a number of promi-
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nent Sunni culamd3 and intellectuals from Egypt and
elsewhere, including two rectors of al-Azhar [q.v], sc.
c
Abd al-Madjid Salmi (d. 1954) and Mahmud Shaltut
(d. 1963 [q.v.]). Until his assassination in 1949, Hasan
al-Banna3 [q.v.], the leader of al-Ikhwdn al-Muslimun
[q.v.], was in contact with the Taknb society. On the
part of the Shfca, we find Ayatullah Burudjirdr [q.v.
in Suppl.], Shaykh Muhammad Husayn Al Kashif alGhita5 (d. 1954) and Sayyid cAbd al-Husayn Sharaf
al-Din [q.v] among those lending their support.
The activities of the ^amdca were directed by the
Ddr al-Taknb, an institute which, among other things,
served as a publishing house issuing classical ShfT
works. The journal of the society, Risdlat al-Isldm, was
founded in 1949. When, after several interruptions, it
finally stopped publication in 1972, a total number
of seventeen volumes had appeared. In the journal,
both Sunm and Shr c F authors found an opportunity
to voice their opinion in favour of takrib. Nearly all
of them, however, avoided touching on the most controversial issues dividing the two sides.
The greatest success of the D^amd'a was a statement, in 1959, by Mahmud Shaltut to the effect that
worship according to the doctrine of the Twelver Shf c a
[see ITHNA CASHARIYYA] was valid and its madhhab fully
recognised within Islam. The statement, originally part
of a press interview, was given the form of a fatwd
and distributed world-wide by the Ddr al-Taknb. It
was greeted enthusiastically by the majority of the
Shic Is, but met with strong criticism on the part of
many members of the Salafiyya [q.v]. For them, the
Taknb society from its very beginning had been nothing but a Shf c T missionary institution designed to make
converts in Sunm lands, and not an instrument of a
real rapprochement (if that, in the opinion of those
critics, was feasible at all).
Mainly for political reasons, the Taknb society lost
much of its momentum from 1960 onwards. After the
Iranian revolution, Muhammad Takf Kummf left
Egypt for Europe, where he died in Paris in 1990.
His son cAbd Allah tried to re-establish the Taknb
society in Egypt in 1992. In Iran, an association called
Madj.ma' al-Taknb was founded with government support in 1990 (see M. Kramer, Iran's ecumenical Islam,
in Middle East contemporary survey, xvi, 1992, publ.
Boulder, Colo. 1995, 202-4).
A number of congresses were held in Iran and
elsewhere in the early 1990s with the aim of reviving the dialogue, including one sponsored by the Islami
Ilimler Ara§tirma Vakfi in Istanbul in 1993. For its proceedings, see Milletlerarasi tarihte ve giinumuzde §iilik sempozyumu. Tebligler ve Muzakereler, ed. E.R. Figlali et alii,
Istanbul 1993 (texts in Turkish and Arabic).
Bibliography: Contributions to Risdlat al-Isldm
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to the idea of takrib, such as Muhammad Muhammad al-Madanf (ed.), Da'wat al-taknb min khildl
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Azar al-Shfrazf (ed.), al-Wahda al-isldmiyya aw altaknb bayn al-madhdhib al-sabca, Beirut 1975, 21992;
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Muhammad Takf al-Kummf (ed.), Da'wat al-taknb,
tdnkh wa-wathd'ik, bi-akldm riajdl al-taknb, Cairo 1991;
Nahwa mudj.tamac isldmi muwahhad, mas'alat al-taknb . . .,
bi-kalam 15 'allarna (etc.), foreword by Shaykh cAbd
Allah al-cAlayilf, Beirut 1994; Nahwa mud}tamac isldmi
muwahhad, al-wahda al-isldmiyya, md lahd wa-md calayhd,
foreword by Mahmud Hamdf Zakzuk, Beirut 1994;
a number of interesting documents, photographs,
etc., are to be found in Salih al-Wardanf, al-Shica

fi Misr, min al-imdm cAh hatta 'l-imdm al-Khumaym,
Cairo 1993 (esp. 183 ff.).'
For general surveys of the ecumenical trend
in modern times (including the opposition to it),
see, e.g., H. Enayat, Modern Islamic political thought,
Austin 1982, 18-51, and W. Ende, Sunniten und
Schiiten im 20. Jahrhundert, in Saeculum, xxxvi (1985),
187-200. For a comprehensive study of the Cairene
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(W. ENDE)
TAKRIT (popular pronunciation TIKRIT, cf. Yakut),
a town of ' I r a k on the right bank of the
Tigris to the north of Samarra3 100 miles from
Baghdad divertly, and 143 by river, and at the foot
of the range of the Djabal Hamrfn (lat. 34° 36' N.,
long. 43° 41' E., altitude 110 m/375 feet). Geographically, this is the northern frontier district of clrak.
The land is still somewhat undulating; the old town
was built on a group of hills, on one of which beside
the river, stands the modern town. To the north is
a sandstone cliff 200 feet above the level of the river,
on which still stand the ruins of the old citadel. The
traces of the old town stretch to the west of these
two hills in a large circle, which shows that Takrft
was once of considerable extent.
It has been suggested that the name may be recognised in a tablet of the time of Nebuchadnezzar
(Strassmeyer, quoted by Streck, Die alte Landschaft
Babylonien, ii, p. xiii) but the first certain mention is
that of Ptolemy (v. 18, 19), who calls it Birtha (Yakut,
Bulddn, i, 861, in giving the latitude and longitude also
refers to Ptolemy). Ammianus Marcellinus calls it Virta.
Indeed, the hill of the citadel is still known as Burtha.
In Syriac literature the town is called Taghrfth. From
the fourth century, it was the see of a Jacobite bishop
until, in 1155, the diocese was combined with that
of al-Mawsil (Assemani, Bibliotheca orientalis, i, 174, 465).
The Arab writers attribute its foundation to the Sasanid
king Sabur [q.v], son of Ardashfr; the town is said
to have been called after a Christian woman named
Takrft bint Wa'il; several legends are connected with
its foundation (Yakut, loc. cit.', Abu '1-Fida3, Takwim
al-bulddn, ii, 288). Before Islam, the town was temporarily occupied by the Arab Christian tribe of the
lyad (al-Bakrf, Muc^am, i, 46); they were driven from
it, but the lyad remained for a long time afterwards
in the neighbourhood (al-Hamdani, Sifat ajaztrat alc
Arab, 180) and in the period of the conquest, the soldiers of the lyad in the garrison of Takrft secretly
assisted the Arabs [see IYAD]. The first Muslim capture of the town seems to have been effected in the
year 16/637 by cAbd Allah b. al-Mu'tamm, who was
sent out by Sacd b. Abr Wakkas. Then in 20/64, the
town again surrendered by agreement; tradition ascribes this second occupation to al-Nusayr b. Daysam
or to his deputy cUkba b. Farkad or to Mascud b.
Hurayth b. al-Abdjar. The last named was the first
governor, and built the congregational mosque there
(Yakut, loc. cit.; al-Baladhun, Futuh, 248-9).
Down to the middle of the 4th/10th century, the
Arab geographers reckoned Takrft as belonging administratively to al-DjazIra (Ibn Khurradadhbih, 94; Ibn
Rusta, 106; Ibn al-Fakfh, 129; Kudama, 245, 250; alIstakhrf, 72, 77; Ibn Hawkal, ed. Kramers, 208-9, tr.
201-2; al-Mascudf, Tanbih, 36), but from the time of
al-Mukaddas! (54, 115), the town is more often regarded as belonging to clrak (except by al-Idrisf and
al-Dimashkf). In the early centuries of Islam, the town
was almost exclusively Christian. Ibn Hawkal and al-
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Mas'udf (op. at., 155) mention the al-Khadra3 church
there, and there is still a ruin of this name in the
south of the town. There were also other Christian
buildings (like the monastery of Sa'aba on the opposite bank (Yakut, ii, 673) and the Dayr Mar Yuhanna,
Yakut, ii, 701). The name of the great Muslim sanctuary of al-Arbaci slightly west of the old town, seems
to indicate that it was formerly the site of a Christian
building. Two vaulted chambers decorated with stucco
are still standing; the building goes back to the 7th/
13th century. Takrit was celebrated for its manufactures of woollen goods (al-MukaddasI). In the 7th8th/13th-14th centuries it is described as a large town
(Ibn Djubayr, 223; Ibn Battuta, ii, 133). Hamd Allah
Mustawft says it is a town of average size. Al-IdnsI
(tr. Jaubert, ii, 147) mentions the Dudjayl canal which
ran from the Tigris near Takrlt and went on to
Baghdad; this is probably identical with the Nahr alIshaki, dug, according to Abu '1-Fida3, in the reign
of al-Mutawakkil (cf. also Hadjdjf Khalifa, I^ihdn-numd,
434). Traces of this canal, which according to Ewliya
Celebi was cleaned out by Murtada Pasha in 1064/
1654 (quoted by von Hammer, Wiener Jahrbiicher, xiii
[1821], 235), are still visible.
Takrit never played an important part in history,
but al-Samcanf names some scholars and traditionists
from there (Ansdb, ed. Haydarabad, iii, 64-5). However,
it continued, until its devastation by Tlmur in the
late 8th/14th century (see below) to be a lively centre
of Christian Arabic and Syriac scholarship, with a
particular efflorescence in the period from the 9th to
the l l t h centuries A.D. Amongst its notable scholars
were the Patriarch of Takrit Cyriacus (Patriarch 793817), the philosopher and theologian Abu Zakariyya3
Denha, with whom al-Mascudf had discussions at Takrit
and Baghdad (Tanbih, tr. Carra de Vaux, 213) and
the great translator from Greek into Syriac and Arabic
Yahya b. 'Adi (d. 974 [q.v])', see Fiey, Tagnt, 316-19.
In the 5th/llth century it belonged to almost independent lords until the Saldjuk Toghril Beg took
advantage of the death of its lord to seize it (Ibn alAthlr, ix, 448). From 544/1149 the town was part
of the territory of the Begtegmids, and in 586/1190
it passed to the 'Abbasid caliphs. It was the birthplace of Salah al-Dm (Saladin), whose father Nadjm
al-Dln Ayyub had been appointed commander of the
town under the Saldjuks. When the conqueror Tlrnur
took it, it was in the possession of Arab brigands
(Sharaf al-Dln Yazdl, ^afar-ndma, tr. Petis de la Croix,
ii, 141-54). In the following centuries, it remained a
small place; Christians are mentioned in it for the
last time by Tavernier (Voyages, ii, 87) in the 17th
century. Under Turkish rule, Taknt was a sanajak in
the eydlet of Rakka (Dj.ihdn-numd, 434), but after the
Tan£imdt [q.v.] reforms of the 19th century, it was
reduced to a ndhiya of the kadd of Samarra5 (in the
wildyat of Baghdad). In the 19th century the population was probably never more than 4,000-5,000 souls.
All travellers up to the early 20th century were poorly
impressed by it; the majority of the inhabitants until
that time made their living by navigating inflated rafts
or keleks [q.v.], which changed crews there.
During the First World War, Takrlt was the scene
of a minor battle in November 1917 as the Turks
retreated northwards before General Maude's Allied
forces (S.H. Longrigg, 'Iraq 1900 to 1950, London
1953, 90). It acquired a station on the standard-gauge
northwards extension of the Baghdad-Samarra3 railway constructed by the British and Indian troops. In
contemporary Republican 'Irak, Taknt is in the governorate of Samarra3.
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On the Arabic dialect of Takrit, see O. Jastrow,
Tikrit Arabic verb morphology in a comparative perspective, in
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(J.H. KRAMERS-[C.E. BOSWORTH])
TAKRUNA, a small village in Tunisia about
100 km/62 miles south of Tunis on the Tunis-Sousse
road via Zaghouan, "perched on a gigantic rock rising up majestically from the midst of an infinitelystretching plain".
It is divided into three quarters with, on the first
level, on the northwestern side, the Huma', on the second, on the southwestern side, Ddr al-Shud', and on
the third level, al-Bldd. At the summit of the rock is
situated the mosque of the zdwiya of Sid! cAbd
al-Kadir. Takruna has at present 500 inhabitants
spread over some hundred households. The oldest and
most important families are the Giga, who are said
to be of Berber origin, the Gmash, descendants of
the Lawata Berber tribe and the Shud, descendants
of the Tripolitanian Mahamid.
The main activities of the village's people are
sheep-rearing and agriculture, especially the cultivation of olive trees, but there also industrial activities,
with a fairly important cement work. The village has
a primary school, and both before and after independence in 1956, Takruna has nurtured numerous
leaders and high officials, teachers and persons of cultural significance, including painters and novelists.
However, it is probably through the problems raised
by the elucidation of its name and its history that
Takruna has aroused so much interest. The name
Takruna (which should not be confused with Takurunna [q.v], a place in the Spanish Sierra de Ronda)
is not found in any old dictionaries or geographical
works; it is found, however, from the 19th century
onwards in "old legal enactments and official documents preserved in the archives of the Tunisian government". Also, as William Marcais and A. Guiga already
remarked, the historian Ibn Abi '1-Diyaf (d. 1874)
speaks of it incidentally in his Ithaf. Numerous authors
agree on the fact that the name is Berber, with the
sense of "neck". At all events, the village, which as
the two authors mentioned above wrote, "has no history", "is probably of Berber origin", built over Roman
ruins at some undetermined date but in any case "in
troubled times when living in the lowlands meant risking ruin or death". According to educated Takrunls,
the village is said to date from six or seven generations back, i.e. about 200 years. One should note
finally that the people of Takruna have no memory
of the Berber language which was presumably that
of their ancestors. To conclude, the village of Berber
origin which has so charmed travellers, and notably
the French of the 19th and 20th centuries, now resembles, in its ways and people and language, all the
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other villages of the Sahel extending in Tunisia from
Enfideville to El-Djem.
Bibliography: El-Gharib, L'agonie d'un village berbere
en Tunisie: Takrouna, Tunis 1923; Guy de Maupassant,
De Tunis a Kairouan. Impressions de voyage, Tunis 1893;
and above all, W. Marcais and A. Guiga, Textes
arabes de Takrouna, Paris 1958.
(T. EL ACHECHE)
TAKRUR, a name given to a mediaeval town,
kingdom and people of West Africa, and later
more generally to parts or all of Muslim West
Africa. In this last sense it is a well-known nisba,
pluralised as Takarfr, or in popular speech in the
Middle East as Takarna. The name Takrur itself appears to be the arabised form of an African ethnonym, now pronounced as Tukulor (French Toucouleur,
earlier Portuguese Tucurol), and referring to a people
whose home is the Futa Toro region [g.v. in Suppl.]
of the middle Senegal river. Although the Tukulor
are composed of diverse ethnic elements, Fulbe [q.u.]
comprise an important element, and the Tukolor as
a whole describe themselves as speakers of Fulfulde
(hal pularen); clans of theirs have migrated far and wide
in West Africa [see TUKULOR].
The Fulbe themselves were early and important
immigrants to the region, invading it from the Sahel
region, perhaps ca. A.D. 800, and furnishing the first
known dynasty, the Dya-Ogo. There were several subsequent invasions of Futa Toro over succeeding centuries. In the 12th and 13th centuries a Soninke
dynasty known as the Manna ruled, and in the 14th
century a Serer dynasty simply called the Tondyon
(Malinke ton dyon "royal slave soldiers") took power,
easing the way for Malian control of the region. As
Mali weakened in the following century, a new Fulbe
invasion accompanied by Soninke seized control of
the region. In the early 16th century a new Fulbe
dynasty was founded by a warrior called Koli, whose
father Tengella (or Teniella) had been expelled from
Diara in the Malian Sahel by forces sent by the
Songhay ruler Askiya al-Hddj_di Muhammad [q.v.]. This
in turn was overthrown by an Islamic reformist regime
whose first Almamy (imam) £Abd al-Kadir Kan founded
in 1770 a dynasty that lasted until the French conquest of the region in 1891.
Arabic writers of the Mediterranean world of Islam
knew of Takrur from the 5th/llth century, both as
a town (thought to be in the region of Podor), and
as a kingdom of the same name. Al-Bakrf described
Takrur as two towns astride the "Nil" whose inhabitants were converted to Islam by a ruler called War
Djabl b. Rabls who died in 432/1040-1 (K. al-Masdlik
wa 'l-mamdlik, ed. de Slane, Algiers 1857, 172). Later,
in 448/1056-7, his son Labbi came to the aid of the
Almoravid commander Yahya b. cUmar when he was
besieged in the Djabal Lamtuna (ibid., 73). War Djabr
also exercised hegemony over the neighbouring kingdom of Sila, upstream from Takrur, and is said to
have converted its people to Islam. In the mid-6th/12th
century al-IdrM portrays a well-organised kingdom
integrated into trans-Saharan trade networks, with the
town of Takrur on the south bank of the "Nil". North
African merchants took wool, copper and beads there
and brought back gold and slaves (Opus geographicum,
ed. A. Bombaci et al., fasc. prim., Neapoli-Romae,
1970, 18). In the late 7th/13th century al-Kazwim,
basing himself on an account by a North African
travelling fakih CA1I al-Djanahanf, reported that Takrur
was a great town without walls inhabited by both
Muslims and pagans, and that giraffe and elephant
were common in the area ('Aa^d'ib al-makhlukdt, ed.

Wiistenfeld, Gottingen 1848, 17). Al-Kazwim's contemporary Ibn Sa'fd says that the kingdom of Takrur
extended up the Senegal river to as far as Galambu
near the confluence of the river Senegal and the
Faleme, and that by his day Islam had entered all
the towns along the river (K. Bast al-ard fi 'l-tul wa
7-W, ed. J. Vernet Gines, Tetuan 1958, 24). For Ibn
Khallikan, Takrur is both the name of a land and
of a "race" or "tribe" who are "cousins of the Kanim"
(Wafaydt al-acydn, ed. "Abbas, vii, 14).
By the mid-8th/14th century, the name Takrur was
already being applied to a much greater area, and
also often to the people who inhabit it, such conflation of towns, kingdoms and peoples being common
in mediaeval Arabic sources. Al-cUman, describing
the visit of Mansa Musa [q.v.] of Mali to Egypt, says
he is known as the king of Takrur, but "if he were
to hear of this he would be disdainful, for Takrur is
but one of the provinces of his kingdom" (alMunadjdjid, Mamlakat Mali, 44). Ibn Khaldun presents several different definitions of Takrur, ignoring
the contradictions. Relying on al-ldrfsl in his Mukaddima, he places the town of Takrur on the "Nil". In
the K. al-clbar he first quotes Ibn Sacld, who seems
to locate a people called Takrur close to the Atlantic
ocean (Cairo 1284/1867, vi, 199), and he calls Mansa
Musa "king of al-Takrur" (v, 433). But later he asserts
that the nation (umma) called Takrur live "beyond
Kawkaw (Gao)" apparently in an easterly direction,
and he quotes a fakih of the people of Ghana" who
says that they call the Takrur "Zaghay" (vi, 200), perhaps suggesting an identification with Songhay. In
another passage (v, 433) the Takrur are squarely placed
between Kawkaw and Kanim. A century later, alSuyutf clearly adopts the same usage, addressing a
letter to the kings of al-Takrur in general and specifically to the sultans of Agades and Katsina. He answers
a series of questions from an inquirer in "al-Takrur",
probably referring to this same general area (see his
al-Hawi li 'l-fataw, Cairo 1933, ii, 284-94).
From the 8th/14th century on, Arab writers, including those of West Africa, use the name al-Takrur as
a name for Muslim West Africa, either in part or in
whole, and for its inhabitants. The extension of meaning of Takrur was probably influenced by descriptions
of Mansa Musa as "king of al-Takrur". Al-Sacdf, writing in Timbuktu in the mid-11 th/17th century, seems
to use it as the equivalent of the Songhay empire
(Ta'nkh al-Suddn, ed. O. Houdas, Paris 1898, 38, 64,
73, 120). The long title of the contemporary Ta'nkh
al-Fattdsh (ed. Houdas, Paris 1913), also concerned with
Songhay, includes reference to "the events of alTakrur". The Moroccan historian al-Ifram in his Nuzhat
al-hddi (Fez n.d., 75), quoting the unidentified al-Imam
al-Takrurf, describes Askiya al-Hddj_d£ Muhammad as
being invested as the khalifa of bildd al-Takrur. In ca.
1800 al-Bartilf (or Barritaylf) describes al-Takrur as
"an extensive land, stretching eastwards to Adhghagh
(perhaps Adrar-n-Iforas, north of Bourem), westwards
to the river Senegal, southwards to Bftu (Begho in
east-central Republic of Ghana), and northwards to
Adrar (the highlands of central Mauritania)" (Path alshakur fi ma'rifat acydn 'ulamd3 al-Takrur, ed. M.I. alKattanl and M. Hadjdjf, Beirut 1401/1981). Writing in
1227/1812, Muhammad Bello [q.v.] defines al-Takrur
as "a name given to the western region of the Sudanic
south. It is a name widely used in the Haramayn,
Egypt and al-Habasha, but unknown in its homeland"
(Infdk al-maysur fi ta'nkh bildd al-Takrur, ed. Bahfdja alShadhilr, Rabat 1996, 47, ed. C.E.J. Whitting, London
1951, 3). He quotes an unspecified source as saying

TAKRUR — TAKSlM
that bilad al-Takrur refers to the region around Timbuktu, whereas bilad al-Suddn refers to Kano, Katsina
and their adjacent lands. But for the purpose of his
book he defines it as extending "from [Dar] Fur to
Futa [Toro]".
The nisba Takrurf (pis. Takarir and Takarna) is used
in the Nile valley and the Middle East to refer to
persons or communities of West African Muslim origin. From the 8th/15th century, we have a number
of entries in biographical works for persons with the
nisba al-Takruri (Ibn Hadjar, al-Durar al-kdmina, Haydarabad 1392-6/1972-6', ii, 362, Sablh al-Kallawtati, a
former slave who later taught in Cairo and Damascus;
al-SakhawI, al-Daw3 al-ldmic, Cairo 1353-5/1934-6, iii,
173, Khalis al-Takruri, who became chief eunuch
under Ka'it Bay, vii, 2, al-Tzz al-Takrurl, a Cairene
bookseller), while al-Makrizi mentions a saintly man
of Takrur after whom the quarter known as Bulak
al-TakrurT (nowadays al-Dakrun) was named (Khitat,
Cairo 1270/1853, ii, 326). West African pilgrims were
known as Takrurfs and their caravans as the Takrur
caravan (rakb al-Takrur). In 1047/1637 cAbd al-Salam
al-Lakani wrote his commentary Ithaf al-mufid on his
own D}awharat al-tawhid at the request of a Takrurf
student (Cairo 1368/1948, 5). In the 19th century
there was a riwdk al-Dakdrina at al-Azhar (J. HeyworthDunne, Introduction to the history of education in modern
Egypt, London 1939, 25n.).
Certain communities of West African origin in
the Republic of the Sudan have been referred to as
TakarTr. The best known of these is the community
at al-Kallabat (al-Matamma [</.#.]) on the Ethiopian
border. West African pilgrims are said to have established themselves there in the mid-18th century, and
at the time of the Mahdiyya they were an important
self-governing community that played a role in the
Khalifa's war with the Ethiopians in 1884-5. Their
leader Salih b. IdrTs fought with the Ethiopians, while
a cousin of his was appointed to succeed him as
community head. In the 20th century, communities
of West African origin in the Sudan are referred to
as Fellata (the Kanuri name for the Fulbe) rather
than Takrun. By the riverain Sudanese both terms
are applied to persons from anywhere west of (and
sometimes including) Dar Fur.
Bibliography: J.F.P. Hopkins and N. Levtzion,
Corpus of early Arabic sources for West African history., Cambridge 1981, where most of the above sources will
be found in translation; Salah al-Dm al-Munadjdjid,
Mamlakat Mali cind al-d^ughrdfiyyin al-muslimin, \,
Beirut 1963; M. Delafosse, Haut-Senegal-Niger, Paris
1912; cUmar al-Naqar, Takrur: the history of a name,
in J. Afr. Hist., x (1969), 365-74; J.O. Hunwick,
Motes on a late fifteenth-century document concerning "alTakrur", in African Perspectives, ed. C. Allen and R.W.
Johnson, Cambridge 1970, 7-33; idem, Askia al-hdjj
Muhammad and his successors: the account of al-imdm
al-Takrun, in Sudanic Africa, i (1990), 85-9; E.M.
Sartain, Jaldl al-Dm al-Suyuti's relations with the
people of Takrur, in JSS, xv (1971), 193-8; Mansfield
Parkyns, Life in Abyssinia, New York 1854; A.E.
Robinson, The Takrun sheikhs of Qallabat, in J. African Soc., xxvi (1926-7); P.M. Holt, The Mahdist State,
1881-1898, 2Oxford 1970. On the pre-Islamic history of Takrur, see B.A. Chavane, Village de I'ancien
Tekrour, Paris 1985.
(J.O. HUNWICK)
TAKRURl [see TAKRUR].
TAKSIM (A.) (taksim in modern Turkish spelling),
"division", "segmentation", also used in its plural form
takdsim, a term of u r b a n art music in the eastern
Arab countries and Turkey. It refers to the improvising
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presentation of a makam [</.y.], played on a melody
instrument. The corresponding North African genre
is called istikhbdr. The taksim serves generally as an
introduction into a measured vocal or instrumental
piece, but it has also developed into an independent
solo piece. Taksim performance has a declamatory
character. Melodic segments of different length and
intensity are followed by periods of silence. It is the
elaboration of a basic modal structure, concretised
and embellished by the instrumentalist according to
his musical knowledge and technical skill. It starts and
ends with the basic tonal group (tetrachord or pentachord) of the mode, and progresses from the lower
to the higher register and back again. Transitions to
related modes, considered essential in virtuoso varieties
of taksim, can be introduced in the course of the
ascending movement. The rhythm is free and is not
determined by musical metrics (awzdn, usul), but the
soloist can occasionally be supported by a kind of
rhythmic drone played on a percussion instrument.
By reducing the actual performance of a taksim to its
basic structure, musicologists have abstracted simple
tonal patterns similar to those described earlier by
Arab theorists. Thus the initial segment of the mode
rdst transcribed by E. Gerson-Kiwi and P. Rovsing
Olsen, is identical with the first section (shucbd) of the
mode rdst described in the anonymous al-Shaajara dhdt
al-akmdm al-hdwiya li-usul al-anghdm (Cairo 1983, 53),
and in other more recent Syrio-Egyptian sources.
The historical development of the taksim has scarcely
been investigated. In its modern signification the term
occurs in the Turkish treatise by Dimitrie Cantemir
(d. 1723), where an extensive instrumental taksim is
described which touches upon thirty other makdms
before returning to the initial mode. Cantemir stresses
the unmetred, improvised character of the piece (see
Kantemiroglu, Kitdb-i 'Ilmu'l-musiki fald vechi'l-hurufdt,
Istanbul 1976, 126-36, 172-3). This improvised instrumental taksim is not mentioned in pre-Ottoman music
literature, neither in Arabic, nor in Persian or Turkish
sources. It first appears as an introductory part of the
Turkish "concert suite" fasti (see ibid., 186-7) that had
superseded, in the 17th century, the traditional nawba
[q.v.]. In the same function it occurs in the Egyptian
wasla, which combined elements of the earlier local
nawba and the Turkish fasil.
In the earliest Ottoman art and court music of the
15th and 16th centuries, the name taksim was given
to the initial section of vocal forms of the nawba
repertoire. From extant song-text collections we learn
that the poetic text of these taksim sections was
"divided" or "segmented" by the duplication of syllables
and by the introduction of other elongating word
elements. Although a direct relation between the earlier
vocal and the later instrumental taksim can not be
recognised, it may well be that the latter resulted from
a borrowing process from the vocal sphere, comparable
to the adaptation of other vocal forms to the Turkish
instrumental repertoire in the 16th and 17th centuries.
Bibliography: Suphi [Ezgi], Na^ari, ameli tiirk
musikisi, iii, Istanbul n.d. \ca. 1937], 53; R. d'Erlanger,
La musique arabe, v, Paris 1949, passim, vi, 1959,
179-80; E. Gerson-Kiwi, On the technique of Arab
Taqsim composition, in Musik als Gestalt und Erlebnis.
Festschrift Walter Graf, Vienna 1970, 66-73; B. Nettl
and R. Riddle, Taqsim Nahawand: a study of sixteen
performances by Jihad Racy, in Yearbook of the International
Folk Music Council, v (1973), 11-50; P. Rovsing Olsen,
Six versions de taqsim en maqam rast, in Studio, instrumentorum musicae popularis, iii (1974), 197-202;
L. Ibsen al-Faruqi, Ornamentation in Arabian improvi-
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sational music, a study of interrelatedness in the arts., in
The World of Music, xx (1978), 17-32; S. Elkholy,
The tradition of improvisation in Arab music, Cairo 1978,
15-23; H.H. Touma, Maqam Bayati in the Arabian
Taqsim, Berlin 1980; L. Ibsen al-Faruqi, An annotated
glossary of Arabic musical terms, Westport and London
1981, 348; L. Landy, Arab Taqsim improvisation, in
Informatique et musique, Ivry 1984, 71-8; K. and
U. Reinhard, Musik der Turkei, Darmstadt 1984, i,
103-109; S. El-Shawan, Aspects de I'improvisation dans
la musique arabe d'Egypte, in L'improvisation dans les
musiques de tradition orale, Paris 1987, 151-7; H.H.
Touma, Die Musik der Amber, 2Wilhelmshaven 1989,
134-6; Y. Oztima, Buyuk tiirk musikisi ansiklopedisi,
Istanbul 1990, ii, 370; O. Wright, Words without
songs, London 1992, s.v. taksim. (E. NEUBAUER)
TAKSIT (A.), the verbal noun of a form II verb
kassata "to distribute", especially used as a term of
early Islamic f i n a n c i a l a d m i n i s t r a t i o n . It denoted the allocation or distribution amongst the taxpayers of the global amount of taxation due. The
synonyms kast/kist are also found. The term could
also denote the total amount of taxation due or the
instalments by which it was paid. See the references
given by F. Lekkegaard, Islamic taxation in the classic
period, with special reference to circumstances in Iraq, Copenhagen 1950, 127, and also H.F. Amedroz, Abbasid administration in its decay, from the Tajarib al-Umam, in JRAS
(1913), 883-4.
Bibliography. Given in the article.
(C.E. BOSWORTH)
TAKTUKA (pi. takdtik), a form o f s t r o p h i c song
in Egyptian colloquial Arabic. The semantic
background of the term is vague. In the llth and
12th centuries A.D., a certain manner of singing to
the accompaniment of a wand (kadib) was called taktaka,
as attested by Ibn al-Kaysaram (Kitdb al-Samdc, Cairo
1970, 63) and by Abu '1-Salt Umayya b. <Abd al'Azfz (see al-Mawsuca al-Taymuriyya, Cairo 1961, 168).
Similarly, a traditional Egyptian Bedouin song called
tagg is accompanied "by the beating of two sticks on
some hard surface" (seeJ.R. Smart, in JSS, xii [1967],
248). There is, however, no reference to any particular
"beating" in early taktuka performances that would
permit an explanation of the term based on its
onomatopoeic connotation. The actual song form
flourished in urban Egyptian society from the late
19th century to the 1940s. Being considered a basically
female genre, it seems to have originated in the circle
of the Egyptian singers called cawdlim (sing. cdlima
[<7.fl-]). The popularity of the taktuka was stimulated
by the local record industry. One of the prominent
performers was Munfra al-Mahdiyya (d. 1965), but
also Umm Kulthum (d. 1975 [q.v.]) recorded taktuka
songs in the twenties and early thirties. The fashionable genre was soon taken up by some well-known
composers, such as 'Abduh al-Hamuli (d. 1901), Sayyid
Darwlsh (d. 1923), and Zakariyya Ahmad (d. 1961),
who refined the melodic structure, whereas the rhythm
was generally based on simple musical metres (usul).
Bibliography. K. al-Khulacf, al-Aghdm al-casriyya,
Cairo 1339/1921, 222-5; M.A. al-Hifm, Sayyid
Darwlsh, Cairo n.d. [1962], 21974, 61-4 (lists 45
taktuka compositions); B. Sidkr RashTd, Turdthund almusikr. al-takdtik al-sjiacbiyya, Cairo 1968; S. Jargy,
La pome populaire traditionelle chantee au Proche-Orient
arabe, Paris and The Hague 1970, 37, 99-103; AJ.
Racy, Record industry and Egyptian traditional music:
1904-1932, in Ethnomusicology, xx (1976), 23-48, esp.
39-40; L. Ibsen al-Faruqi, An annotated glossary of
Arabic musical terms, Westport and London 1981,

349; S. al-Shanf, al-Ughniya al-carabiyya, Damascus
1981, 117-23; V. Danielson, Female singers in Cairo
during the 1920s, in Women in Middle Eastern history,
New Haven and London 1991, 292-309, esp. 304;
K. al-Nadjmr, Turdth al-ghind3 al-cArabi, Cairo and
Beirut 1993, 131-6, 157-62; Chr. Poche, De Vhomme
parfait a I'expresswite musicale. Courants esthetiques arabes
au XXe siecle, in Cahiers de musiques traditionelles, vii
(1994), 60-74, esp. 65-6.
(E. NEUBAUER)
TAKURUNNA, the n a m e of one of the
p r o v i n c e s (kuwar) of al-Andalus from the 2nd/
8th to the 4th-5th/10th-llth centuries, at least up
to the formation of the Taifas. Somewhat curiously,
the Arabic sources do not describe the boundaries of
these kuwar with precision, hence we have to rely on
approximations illuminated to varying extents by the
geographers and historians of the time.
This is the case for the kura of Takurunna, for the
sources on this administrative division are vague. We
know that its chef-lieu was Ronda [see RUNDA], which
was also one of its strongholds, although, according
to Ibn Ghalib, Ronda was an iklim or district of the
kura of Ecija. In this regard one should recall that
the Sierra de Ronda formed part, at varying times,
of Ecija, Cordova and Seville. In his Mughrib, Ibn
Sa c rd states that the town of Takurunna "was the
fortified centre of the kura, later depopulated (or:
destroyed)". Perhaps there was a fortified place in the
first stages of the Muslim invasion, later abandoned
through necessity or politico-military strategy or for
some administrative restructuring. One should also
remember that Ibn Sacrd was writing in the 7th/13th
century and that his descriptions may be based on
anachronistic information.
The main fortresses of Takurunna included Bobastro [see BARBASHTURU] , the refuge of cUmar b. Hafsun
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It seems certain that there was a kura thus named
where a ajund or army group was established from
125/743, since, according to the anonymous Dhikr
bildd al-Andalus, the lord of the province appeared
some years later before cAbd al-Rahman I with his
soldiers in order to give allegiance. After that, Takurunna is mentioned amongst the kuwar of al-Andalus,
and Ibn Hayyan mentions the governors nominated
or dismissed by cAbd al-Rahman III during his reign.
In the 5th/llth century, Runda was the seat of the
Berber Taifa of the Banu Ifran [</.#.], who belonged
to the Zanata recently arrived in the Peninsula. Once
independent, the Banu Ifran occupied the territory of
Takurunna after the death of the ruler of Malaga,
Idns al-Muta'ayyid, in 431/1039-40, the year in which
Hilal b. Abf Kurra al-Yafram rebelled, reigning in
the first instance till 445/1053-4. Whilst he was imprisoned by al-Muctadid [q.v.] for four years in Seville,
his son Badfs succeeded him, but acted so tyrannically that, once his father was released in 449/10578, he resumed power and executed his son. He died
soon afterwards, leaving the succession to another son,
Abu Nasr Fatuh. But on the rebellion of one of his
commanders, in league with al-Muctadid, the principality passed to the Seville kingdom in 457/1065.
The region fell into the hands of the Almoravids in
484/1091. In the last stage of this dynasty's power,
as part of a process observable in other parts of alAndalus, Abu '1-Kasim Akhyal b. Idns rebelled, according to Ibn al-Abbar and Ibn Sacfd, but for only a
short time, it seems, since the people of Takurunna
subsequently returned Abu '1-Ghamr b. al-Sha'ib b.
Gharrun to power. For the Almohad period, al-Baydak
affirms that their occupation took place peacefully.
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Finally, the territory formed part of the Nasrid kingdom of Granada and was conquered by the Catholic
monarchs in 1485.
Within Takurunna society, the Berber element was
of importance, and included the cAwsadja, probably
arriving there at the time of the conquest, and the
Zadjadjila from the Ittaft tribe, a part of the Nafza;
during the amirate of Cordova, the Zadjadjila supplied high officers for the court. New Berber groups
arrived in the region with the Ifran during the 5th/11th
century (see above). There must have also been a significant Christian population at the time of the conquest, some of whom probably became muwallad
converts, whilst those faithful to their religion would
become Mozarabs. Such Christians included the ancestors of cUmar b. Hafsun, whose great-grandfather
DjaTar settled at Torrecilla in the kura of Reyyo (Malaga) in the time of al-Hakam I. Personages of Arabic
origin were also known in Takurunna. Thus in the
5th/llth century the Lakhmid family of the Banu '1Hakfm left Seville for Ronda, as did others. The date
of the appearance of the Azd Arab lineage there is
uncertain; it included the famous mukri3 cUmar b.
c
Abd al-MadjId al-Rundi (548-609/1153-1213). Also
uncertain is the arrival date of the Djudham, who
included the famous judge and hafiz Abu '1-Hadjdjadj
Yusuf al-Djudhaml al-Muntishakirf, the teacher of Ibn
al-Khatlb [q.v.], who exercised his profession at Ronda
and Marbella right into the 8th/14th century. Finally,
one should mention a group of Jewish families, including that of the 6th/12th century physician Ilyas
b. Saddud.
The author of the Dhikr states that Takurunna was
very mountainous, with numerous inaccessible castles,
and that Ronda was an ancient place, with fertile
agriculture, good pastures and other advantages, including a much sought-after aromatic herb of the mountains called the mahaleb cherry tree.
Bibliography: Ibn Sacld, Mughrib, ed. Sh. Dayf,
Cairo 1964, i, 330 ff.; Ibn Ghalib, Farha, tr. Vallve,
in Anuario de Filologia, i (1975), 384; Makkan, ed.
'Abbas, i, 243, 328, iii, 528, v, 498, 605; Dhikr
bildd al-Andalus, ed. and tr. L. Molina, Madrid 1983,
20-1, 60, 92; Ibn al-Abbar, al-Hulla al-siyard\ ed.,
Mu'nis, Cairo 1963, ii, 49, 51, 242-4; al-Baydhak,
Taynkh, tr. Levi-Provencal, in Docs, inedits d'histoire
almohade, Tetuan 1957, index; Ibn Hayyan, Muktabas, v, ed. Chalmeta et alii, Madrid 1979, index;
L. Torres Balbas, La acropolis musulmana de Ronda,
in And., ix (1944), 449-81; J. Vallve, De nuevo sobre
Bobastro, in And., xxx (1965), 139-74; C. Ruis de
Almodovar, Notas_ para el estudio de la taifa bereber de
Ronda: los Banu Ifrdn, in Andalucia isldmica. Textos y
estudws, ii-iii (1981-2), 5-106; Ma. J. Viguera, Noticias
dispersas sobre Ronda musulmana, in Adas XII Congreso
UEAI, Malaga 1984, Madrid 1986, 757-69; Viguera,
Los reinos de taifas y las invasiones magribies, Madrid
1992, index.
(FATIMA ROLDAN CASTRO)
TAKWA [see Suppl.].
TAKWIM (A.), the verbal noun of the form II
verb kawwama meaning "to correct, to rectify", in particular used by Muslim astronomers for determining
the positions of the sun, the moon and the planets;
hence, ephemeris or astronomical almanac.
1. Its use in a s t r o n o m y .
For the computation of the true solar position [see
AL-SHAMS], Muslim astronomers first calculated the mean
solar position (wasat al-shams). They then had to adjust
or "correct" this by the amount of the equation of
the sun (ta'dil al-shams), and the result was the true
solar position (mukawwam al-shams). The determination
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of the true positions of the five naked-eye planets and
the moon required more sophisticated calculations
because of the more complicated underlying planetary models, but proceeded in an analogous way. The
mean positions, the lunar nodes and the equations
were determined by means of a zidj,, a handbook containing astronomical and mathematical tables (see ALZIDJ, and E.S. Kennedy, A survey of Islamic astronomical
tables, in Trans. American Philosophical Society, xlvi (1956),
123-77). The operations described above were then
performed for the sun, moon and planets, at midday
of each day of a period of, say, a year (lunar or solar
Hidjra; for various years in use, see AL-TA'RIKH) or
by going in steps of a few days (usually five or ten).
This information was organised in annual ephemerides
(takwim, pi. takdwim), from which one could determine
the position of the seven celestial bodies relative to
each other. This was done e.g. for predicting eclipses
of the sun and the moon (for eclipses, see AL-KUSUF)
or to determine the horoscope for a given moment.
The principal part of most takwims consists of 24
pages, one opening of two pages for every month of
a given year (see the illustrations of a Yemeni specimen in RU'YAT AL-HILAL). On the right-hand page
the first columns give the current day expressed usually in several calendars (the Persian, Arabic, Syrian
and Coptic calendars were used) and the day of the
week. The right margin of the page was used for
putting down annotations about the day in question,
such as memorable historical events, religious feasts
of Muslims, Jews and Christians, local events such as
the beginning of shipping seasons, and the like. To
the left of these columns is found the ephemeris for
each day of the current month, consisting of one column each for the sun, moon, the planets in their
usual order, and the ascending lunar node. To the
left of these columns might be found columns for the
daily solar altitude at noon, the length of daylight,
and the solar altitude at the easr prayer [see MIKAT].
The left-hand page was devoted entirely to matters
astrological. For each day, the occurrence of aspects
of one planet with the others was recorded, giving
the hour of the event and short astrological interpretations like "good", "bad" or "mixed". Because
aspects of the moon were given particular importance,
the moon had one column of its own while the other
planets shared one together. Astronomical information
about the time and location of conjunction and opposition of the sun and the moon were usually mentioned in a special row at the top and bottom of the
pages. Because of its importance in eclipse predictions, the lunar latitude [see AL-KAMAR] at these times
was added. Further, since the Muslim month starts
with the first visibility of the lunar crescent [see RU'YAT
AL-HILAL], the predicted time, location and condition
of first visibility were noted.
At the beginning of the takwim, the planetary positions at the time when the sun entered the sign of
Aries (vernal equinox) were put down in a diagram,
thus providing the horoscope for the given year, accompanied by astrological forecasts for the year. If eclipses
were predicted for the year, then information about
their time, location, duration and colour was recorded.
Because eclipses were considered to be maleficent they
were located in a separate part at the back of the
takwim for "... it is undesirable to have it at the
beginning of the calendar . . ." (al-Bfrum). Topics featured in additional chapters of the takwim were more
astrological in nature, but here no fixed convention
existed. Of the wealth of possible topics, two were
the most common. One of these was a table called
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ikhtiydrdt (electiones) [see IKHTIYARAT] showing days suitable for a given purpose, depending on the position
of the moon in the zodiacal signs. Another was tables
of the anwd3 and the rising and setting times of the
lunar mansions [see ANWA'; AL-MANAZIL]; almanacal
information relating to agriculture, weather and the
like is often also found in takwims.
The Islamic takwims were developed from Hellenistic
precursors dating from the 4th or 5th centuries A.D.,
which show the same arrangement of several calendars, ephemerides for the sun, moon and the planets, and astrological remarks for the actual day in
monthly tables (see H. Gerstinger und O. Neugebauer,
Eine Ephemeride fur das Jahr 348 oder 424 n.Chr., in
Sitzungsberichte der Osterreichischen Akademie der Wissenschaften, ccxl/2 [1962], 1-25). The first known mention of a takwim was made by Thabit b. Kurra [q.v],
and he called it daftar al-sana (reported by Ibn Yunus
in his Hdkimi zidi, ed. and tr. C.A. Caussin de
Perceval, in Le livre de la grande table Hakemite, in Notices
et extraits des manuscrits de la Bibliotheque Rationale., vii,
Paris 1804, 98). A detailed description was presented
by al-Brrunf [q.v.] in his To/htm, elucidating all essential parts of a takwim. The same arrangement given
by him was followed for centuries with little variation. Al-Bfrunf reports that he knew takwims from
Eastern Persia to the north-west of India. In putting
forward additional materials and minor modifications,
Persian astronomers played a major role. Some fifty
years after al-Birunf, Shahmardan b. Abi '1-Khayr
RazI in his work Rawdat al-munao^Q^imin proposed to
add ikhtiydrdt tables to the basic ephemerides. In the
6th/12th century, takwim?, are mentioned in the mediaeval literature for Syria and Egypt (see A. Sayili, The
observatory in Islam and its place in the general history of the
observatory, Ankara 1960, repr. New York 1981, 167).
To this period belong the extant fragments of takwims
which are Hebrew copies of Arabic contemporaneous
originals found in the Cairo Geniza and which cover
the period from 526/1131-2 to 553/1158-9. The Si
fast of Nasir al-Dfn al-Tusf [q.v.] marks the culmination in sophistication of astronomical and astrological
terminology used in the takwims. Al-TusI considerably
enlarged the tables by joining tables for the moon's
motion through the mansions, tables for changes in
planetary motions (direct motion, stationary points,
retrograde motion), and visibility of the planets depending on their position relative to the sun. Some symmetric alignments of the planets had special meanings
and were annotated in the ephemeris: e.g. when two
planets were symmetrically positioned to the beginnings of Cancer and Capricorn (tand^ur-i zamdm) and
to the beginnings of Aries and Libra (tand^ur-i mutallic).
For the Yemen, we know of takwims from the 8th/14th
century onwards; two specimens for the years
727/1326-27 and 808/1405-06 are preserved intact.
The importance given to agricultural lore is peculiar
to Yemeni takwims, thus reflecting the Yemeni tradition of agricultural almanacs (see further, below 2.).
The treatise on the computation of takwim, entitled
Bist bdb written by cAbd al-cAlr Nizam al-Din b.
Muhammad Bfrdjandi (d. 934/1527-8) is very similar to Si fasl, differing from it by the inclusion of a
section on prayer-times and the finding of the kibla
[q.v.]. The widespread use of Bist bdb was surpassed
by a detailed commentary Sharh-i Bist bdb written by
Muzaffar b. Muhammad Kasim-i Muzaffar Djunabadf
in 1005/1596-7. The extant takwims which mainly
originated in Persia and Turkey and date from 1800
onwards, commonly consist of the 24 ephemeris pages
in the middle, an ikhtiydrdt table at the end, and at

the beginning a horoscope using the usual zodiacal
signs and a second one using the Turkish animal
signs, thus showing Ottoman influence. In a small
number of takwims the astronomical tables are replaced
by extended tables of memorable events (sometimes
called tawki'dt).
Bibliography: For descriptions of takwims by
Muslim authors, see Bfrum, K. al-Tajhim, tr. R.R.
Wright, London 1934, 186-91; Shahmardan b. Abi
'1-Khayr Razf, Rawdat al-munaajajimm, facs., Tehran
1989, 15-33; Nasfr al-Dfn al-Tusi, Si fasl, Tehran,
Iranian Parliament Library ms. 6998. For descriptions of extant takwims, see M. Boutelle, The almanac
ofAzarquiel, in Centaurus, xii (1967), 12-19, and E.S.
Kennedy, A set of medieval tables for quick calculation
of solar and lunar ephemerides, in Oriens, xviii-xix (1967),
327-34, both repr. in D.A. King and M.H. Kennedy
(eds.), Studies in the Islamic sciences, Beirut 1983; B.R.
Goldstein and D. Pingree, Astrological almanacs from
the Cairo Geniza, Parts I + II, in JNES, xxxviii (1979),
153-75, 231-56; B.R. Goldstein and D. Pingree,
Additional astrological almanacs from the Cairo Geniza, in
JAOS, ciii (1983), 673-90. On the way takwims were
compiled, see G. Saliba, Computational techniques in a
set of late medieval astronomical tables, in Jnal. for the
Hist, of Arabic Science, i (1977), 24-9; idem, The doubleargument lunar tables of Cyriacus, in Jnal. for the Hist,
of Astronomy, vii (1976), 41-6; D.A. King, A double
argument table for the lunar equation attributed to Ibn
Yunus, in Centaurus, xviii (1974), 129-46, repr. in idem,
Islamic mathematical astronomy, Variorum, London 1986;
idem and E.S. Kennedy, Ibn al-Majdi's tables for calculating ephemerides, in Jnal. for the Hist, of Arabic Science,
iv (1980), 48-68, repr. in King, Islamic mathematical
astronomy.
(M. HOFELICH)
2. A g r i c u l t u r a l almanacs.
The almanac as a literary and scientific genre in
Arabic provides seasonal information on astronomical
events, weather periods, holidays, agriculture, and other
activities. There is no single Arabic term that defines
this genre. When almanac data are arranged in tabular
form, the text is sometimes called takwim. The terms
natidj_a and ruz-ndma (derived from Persian) are sometimes used to denote almanacs. The seasonal information in a tabular almanac is often referred to as
tawki'dt ("events"). Despite numerous claims to the
contrary, the English term "almanac", as well as its
cognates in Western languages, is not derived from
the mediaeval and contemporary Arabic term mandkh
("climate"), but is probably from the Greek aA,nevi%iaica
in reference to astrological calendars.
Most Arabic almanacs are arranged according to
the solar calendar. In Egypt, this is the Coptic
reckoning of twelve months of thirty days followed by
an interstitial period of five days. Almanacs of the
Arabian Peninsula, Levant and Irak cite the Syriac
month names, sometimes referred to as Rural months,
starting with Tishrin al-Awwal (October). In North
Africa and Spain, the Roman month names, starting
with January, are simply Arabised. Since the Islamic
hiajri calendar is lunar, some eleven days shorter than
the seasons, it must be correlated to a given solar
year to be appropriate for seasonal activities. A few
star calendars are also recorded as written almanacs,
although these are more common in folklore (see D.M.
Varisco, The agricultural marker stars in Yemeni folklore, in
Asian Folklore Studies, Hi [1993], 119-42). The Rasulid
sultan al-Malik al-Afdal al-cAbbas compiled a unique
perpetual almanac by the degree of the zodiac about
777/1375 for Tacizz in Yemen.
Hundreds of almanac texts have survived, but only
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a few have been studied or translated (idem, The Arab
almanac. A preliminary bibliography, in MME, vii [1995],
for a full bibliography of texts). Earlier almanacs are
found in folk astronomical texts of the anwd* [</.y.]
and azmina genres. They are also found in works on
astronomy, agriculture, encyclopaedias, and, more
recently, as independent documents. Almanac poems,
such as that of the Yemeni Nashwan b. SacTd alHimyarT (d. 573/1177), are quite common, although
many are anonymous.
The earliest extant almanacs in Arabic date from
the 3rd/9th century, including the texts of Abu
Hanffa Ahmad al-DfnawarT and the TrakT Christian
physician Ibn Masawayh [q.vv.]. One of the most
influential early almanacs was from the widely-quoted
al-Fildha al-Nabatiyya attributed to Ibn Wahshiyya [q.v.~\.
Al-Birunf (d. 440/1048) included excerpts relevant to
Greece from an earlier almanac derived from Sinan
b. Thabit. The majority of surviving almanacs are
Egyptian, including texts by al-Makhzuml (d. ca. 580/
1185), Ibn Mammati (d. 606/1209), al-Kalkashandl
(d. 821/1418), and al-Makrlzi (d. 845/1442). Several
almanacs have survived in Spain, the most famous
being the 4th/10th century Calendar of Cordova,
which was translated into Latin as Liber Anoe. The
agricultural texts of Ibn Bassal (d. 499/1105) and Ibn
al-cAwwam (7th/13th century) contain detailed almanacs with extensive agricultural coverage.
One of the best-preserved almanac traditions is in
Yemen, where traditional almanacs are still compiled.
The earliest extant agricultural almanac here is found
in al-Tabsira ft cilm al-nudjum of the Rasulid sultan alMalik al-Ashraf cUmar (d. 696/1296). The text is
arranged in tabular form, starting with Tishrin al-Awwal
(October), which is correlated with the Himyarite
month name Dhu Sirdb. The subjects covered in the
almanac include: zodiacal astronomy; timing of the
sun's zenith (samt al-ra's [see AL-SAMT]); amount of
daylight and shadow lengths for the start and middle
of each month; risings and settings of the twenty-eight
lunar stations (mandril al-kamar) [see AL-MANAZIL] and
fixed stars such as Altair, Canopus, Procyon, Sirius,
six stars of Ursa Major, and Vega; weather periods
of major rains, winds, heat, and cold; stages of the
Nile and Euphrates rivers; fluctuation in water sources;
appearance of certain natural plants and pasturage;
appearance or disappearance of certain animals; health
regimes for each season; humoral timing of sexual
desires; sailing seasons from Aden to Egypt, Africa
and the Indian Ocean; and agriculture. The agricultural information supplements the author's Milh almaldha fi ma'rifat al-Jildha (see M. Djazm, in al-Iklil
(Sanca3), iii/1 (1985), 'l65-207). Al-Malik al-Ashraf
recorded ten distinct tax periods for Yemen as well
as a major description of the agricultural cycle for
the coastal Tihama and the southern highlands. The
crops mentioned include twenty-one varieties of
sorghum and millet; ten local varieties of wheat; rice;
sugar cane; over two dozen fruits, vegetables, and
legumes; flax; cotton; and seven aromatic plants. At
least seven almanac texts have survived from the
Rasulid era. Later Yemeni compilers often copied from
these Rasulid almanacs, at times introducing errors
for crops or place names. From the 1940s up to the
mid-1970s an annual almanac was published in Ta'izz
by Muhammad al-Haydara.
The almanac tradition also survives in the Arabian
Gulf. From 1957 until 1989 Shaykh cAbd Allah
Ibrahim al-Ansarf published annually his al-Takwim
al-Katan. One of the primary sources for al-Ansarl
was a takwim compiled by Shaykh cAbd Allah cAbd
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al-cAzTz al-£Uyuni of Nadjd around 1324/1906. In
Kuwait, Salih Muhammad al-cUdjayn has published
an annual almanac since the 1940s. During the 1980s,
Shaykh cAbd al-Djabbar Muhammad al-Madjid compiled an annual almanac in Sharjah of the United
Arab Emirates. The Gulf almanacs combine information on pastoralism in the eastern part of the peninsula
with weather periods and sailing seasons for the Persian
Gulf.
As a written text, the Arabic almanac throughout
the Islamic period was aimed at a scholarly audience
rather than as a practical guide for the farmer. Early
almanacs in Arabic offer an example of applied science,
i.e. the kinds of seasonal events in nature that were
deemed relevant among scholars. This accounts for
the attention paid to basic astronomical risings and
settings in most almanac texts. Because the information
provided is often cryptic and invariably unattributed
to the sources consulted, study of the genre requires
familiarisation with a variety of scientific texts and is
enhanced when contemporary oral folklore contextualises the data.
Bibliography. 1. Early almanacs. Dmawari,
in al-MarzukT, Kitdb al-Azynina wa 'l-amkina, Haydarabad 1914, i, 283-98; Bfruni, Chronology of ancient
nations, London 1879, 233-67; R. Dozy and Ch.
Pellat, Le calendrier de Cordoue, Leiden 1961; T. Fahd,
Le calendrier des travaux agricoles d'apres al-Filaha alNabatlya, in Orientalia Hispanica, i (1974), 245-72;
Ibn Masawayh, in G. Troupeau, Le livre des temps
de Jean Ibn Masawayh,, traduit et annote, in Arabica, xv
(1968), 113-42.
2. Egypt. Pellat, Cinq calendriers egyptiens, Cairo
1986; idem, Le "calendrier agricole" de Qalqashandl, in
AI, xv (1979), 165-85.
3. Spain and N o r t h Africa. Ibn al-Adjdabf,
al-Azmina wa )l-anwa\ Damascus 1964; Ibn £Asim,
al-Anwd' wa 'l-azmina wa-ma^rifat ciyan al-kawdkib,
Barcelona 1993; Ibn al-'Awwam, Spanish tr. Libro
de agncultura (Kitdb al-Fildha), Madrid 1802, ii, 42844; Ibn al-Banna3, Le calendrier d'Ibn al-Banna? de
Marrakech, Paris 1948.
4. Yemen. R.B. Serjeant, Star calendars and an
almanac from south-west Arabia, in Anthropos, xlix (1954),
433-59; D.M. Varisco, al-Hisdb al-zirdci fi furdju^at
Hasan al-cAJfdn. Dirdsdt fi }l-takwim al-zirdci al-Yamam
in al-Ma'thurdt al~Shacbiyya, xvi (1989), 7-29; idem,
Medieval agriculture and Islamic science. The almanac of
a Yemeni sultan, Seattle 1994; idem, An anonymous
14th century almanac from Rasulid Yemen, in ^GAIW,
ix (1995), 195-228.
(D.M. VARISCO)
TAKWIN (A.) "to bring into being", more specifically used for the artificial generation of minerals, plants and animals; in the case of plants
and animals, the process is often called tawlid, and
Ibn Wahshiyya also gives tcffin. Within the mediaeval Islamic cultural sphere, the idea that artificial generation was possible was widespread in less orthodox
circles. The accepted notions concerning generation,
including spontaneous generation [see TAWALLUD]
made the idea less far-fetched than it may seem. In
the occult sciences (alchemy and magic), the processes
of artificial generation are discussed in various contexts; see especially Paul Kraus' ground-breaking study
in Jabir ibn Hayydn. Contribution d I'histoire des idees scientifiques dans I'Islam, Cairo 1943, ii, 97-134.
The main sources involved here are (a) the Didbir
ibn Hayydn [q.v.] corpus (especially the K. al-Tadj.mic',
partly ed. by Kraus, Jabir ibn Hayydn. Textes choisis,
Cairo 1935, 341-91; full ed. being prepared by Pingree
and Haq; also the K. al-Ikhrd^ see F. Rex, %ur Theorie
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der Naturprozesse in der Jriiharabischen Wissenschqft; das "Kitab
al-ihrdg", uberset^t und erkldrt. Ein Beitrag zum alchemistischen Weltbild der Gdbir-Schriften (8./10. Jahrhundert n. Chr.),
Wiesbaden 1975, 58, 136-8). Sources mentioned by
Djabir include an otherwise unknown work of Porphyry, the K. al-Tawlid, and the pseudo-Platonic
K. al-Nawdmis, see below, (b) Various works connected
with Ibn Wahshiyya [q.v.], notably the Fildha nabatiyya
(facs. ed. Frankfurt a/M. 1984, 7 vols.; currently being
edited by Toufic Fahd, UAgriculture nabateenne, Damascus
1993-), and K. Asrdr al-Kamar (only quotations extant;
see Ullmann, Naturwiss., 76). (c) The pseudo-Platonic
K. al-J\rawdmis (only partly extant in Arabic, but known
from its Latin translation, the Liber Vacce); the importance of this text was already pointed out by Kraus,
1943, 103-4, and, more recently, by Pingree (Plato's
hermetic Book of the Cow, in P. Prini (ed.), // neoplatonismo ml rinascimento, Rome 1993), who places its origin
in 9th-century Harran. The article contains useful refs.
to extant Arabic fragments, 435 n. 15. The possible
relevance of the K. al-Nawdmis for the mediaeval Jewish
idea of the golem, an artificially-created human being,
remains to be studied.
The influence of all these sources is widely traceable in Arabic literature, especially the occult, such
as pseudo-Madjrftf's [g.v.] Ghdyat al-hakim and—in the
case of plant production—also in agricultural texts.
The idea that underlies the concept of artificial
generation is that since nature [see TABICA] can transform the four elements into minerals, plants and
animals, it is possible for man to repeat this process
by closely imitating nature's procedures. Added to
this, especially with regard to theories about the artificial generation of higher forms of animal life, Neoplatonic ideas about the souls of the celestial bodies
are of considerable importance, since these souls could
possibly be induced to join with earthly matter (cf. the
practices involved in making talismans). Given these
ideas, it was not only of basic importance to compose the right mixture for creating a specific creature,
but also to submit the matter to the right procedure.
This involved not only processes such as heating and
putrefaction (tafin], but also various imitative techniques. These range from including parts of the creatures to be produced, or images of them, with the
matter to be transformed (see Ibn Wahshiyya 1984,
vii, 32; Kraus 1943, ii, 110), to (Djabir, see Kraus)
the use of elaborate equipment and techniques imitating the celestial bodies. Another recurring element
is placing the matter to be transformed, which might
contain a symbolic equivalent to semen or, as in the
Liber Vacce, real semen of the type of animal that one
intended to create, in a space or container functioning as a symbolic womb, or even putting it in the
womb of a live animal (again in the Liber Vacce, see
Pingree, op. cit.).
In the K. al-Ikhrddj (136), the production of living
creatures is presented as the end result of science in
Djabir's system, the "seventh science" in which the
synthesis of the first six (the sciences of the Balance,
talismans, engaging spiritual powers (ruhdniyyat), medicine, alchemy and the science of properties (khawdss))
took place. In the 12th section of the Fildha nabatiyya,
Ibn Wahshiyya also implies a culmination of theories
unfolded earlier by referring to artificial generation as
"the great advantage", al-fd'ida al-kubrd (on his theories, see GAS, iv, 141-2; also 352-6 of Fahd's synopsis of the Fildha in Wirtschaftsgeschichte des Vorderen Orients
in islamischer ^eit, i, Leiden 1977).
While Djabir's methods involve not only putting
together the right mixture but also complicated equip-

I
|

I
|

ment and techniques to induce spiritual powers, Ibn
Wahshiyya (usually referring to "Adam", the author
of the K. Asrdr al-kamar] mainly concentrates on the
transformation, by means of tcffin "putrefaction", of
earth and water particles; the process is set in motion by the heat of the sun. Several methods for the
production of plants are given on the authority of
"Adam", as well as a number of recipes for producing specific species; see also the many refs. to the
K. Asrdr al-kamar in, for instance, al-Watwat's section
on plants in his Mabdhidj, al-fikar. Ibn Wahshiyya describes two different methods involving burying matter in the earth, and a third one that involves burning.
Of the many recipes which he tried out, a considerable number turned out to be useless, for which he
blames textual corruption, while others worked satisfactorily, especially those involving burying (tadfiri).
Artificial generation of animals was also considered
possible. This went fairly undisputed where lower animals (wasps, scorpions, snakes) were concerned (see,
for instance, a recipe in the Ghdyat al-hakim (411); for
refs. in the K. al-Tadjmic, see Kraus 1943, ii, 103).
The possibility of creating higher animals, and even
human beings, however, is not excluded either. Ibn
Wahshiyya alludes to this (sheep, camels and such
like), and tells about the sorcerer 'Ankabuta, who
managed to produce a human being, who, however,
did not possess the powers of reason and speech, and
could not eat. He also mentions the clay of a certain mountain (Kraus 1943, ii, 112, obviously referring to the same tradition, mentions Makran and
Kirman), which had the potential to spontaneously
produce (lifeless) human bodies and was reportedly
used by people to create (living) human beings; these,
however, never lived longer than a day (1984, vii,
24-5).
In Djabir's K. al-Tadj,mic, the possibilities concerning the artificial generation of human beings seem
virtually unlimited; his text seems to imply that even
the highest possible kind of sub-lunar creature, a
prophet (sahib al-ndmus], may be generated artificially.
The various possible interpretations of ndmus/nawdmis
(which, among other things, may mean "spell", cf.
ashdb al-hiyal wa }l-nawdmis, Kraus 1943, ii, 104; Rex,
£ur Theorie. . ., 96, 129) make this statement highly
cryptic. Kraus also suggests that the idea of an artificially-created spokesman of the celestial world may
have its origin in Egyptian-Greek theories about the
bringing to life of the statues of deities.
It may be noted that the gender issue plays no
part in discussions about these artificially-produced
human beings; their sex is never mentioned. Implicitly,
they seem to be male. That some of the hominoid
creatures produced had the power of speech (another
important issue in artificially-created human beings) is
explicitly stated by Djabir (see Kraus 1943, ii, 117);
see also Pingree, 1993, 441.
Bibliography: Given in the article.
(REMKE KRUK)
TALAB AL-CILM [see CILM].
TALABA, TULLAB, TULBA, TOLBA (A.), pis. of tdlib
"scholar, one who has studied, student".
In Morocco, the colloquial plural tolba denotes the
students at madrasas (medersas) or at universities. The bestknown are those of Fas (Fes), who stay in the madrasas
of the town and who follow courses at the Karawiyyfn [q.v.] University. Their spring festival, called "the
festival of the sultan of the tolba" won for them a
certain fame. In the second half of April, these tolba
or students used to have the custom of gathering together on the open spaces bordering on the Wadf
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Fas. In former times, after having sought the Sultan's
authorisation through the intermediacy of the Grand
Vizier (under the Protectorate, the request was equally
transmitted by the French administration), the tolba
would congregate in the main court of the Karawiyyin
Mosque and would proceed to choose the "sultan of
the tolba", an office which continued to be exercised
all through the days of festivity, a little more than a
week. On the Wednesday following the Sultan's reply,
this office was put up for auction through the voice
of the delldl, the crier in the book market. After being
proclaimed, the "sultan of the tolba" would organise
his own makhzan, and the chosen muhtasib would make
a collection, levy taxes on the markets, check the
weights and measures, etc. Even the notables of Fas
would hand over taxes due to the ephemeral sultan.
Two days later, dressed in the insignia of sovereignty
lent by the real Sultan, and accompanied by his court,
the "sultan of the tolba" would visit various holy places
in the town, and, on the Saturday, would reach the
open spaces along the Wad! Fas. An audience was
given to a prince of the reigning dynasty, who brought
a present, a hediya (hadiyyd) for the "sultan of the tolba".
Sometimes it was the Sultan in person who would
come out to the students' encampment. The "sultan
of the tolba" had at this time the privilege of asking
the real Sultan for a favour.
In our own time, this festival of the "sultan of the
tolba" has fallen into total disuse.
For theories on the origin of this festival, see SULTAN
AL-TALABA.

Bibliography: See that to SULTAN AL-TALABA, and
add F. Gaillard, Une ville de I'slam. Fes,'Paris 1905;
P. Ricard, Le printemps a Fes, le sultan des tolba, in
France-Maroc, 15 June 1917.
(CH. DE LA VERONNE)
TALABIRA, a place in a l - A n d a l u s corres p o n d i n g to the m o d e r n Talavera de la
Re in a in the Spanish province of Toledo. It grew
up on the site of the Roman Caesarobriga, near the
Sierra de Gredos and on the banks of the Tagus [see
TADJUH] .
As far back as the 4th/10th century, al-Razf describes it as a town- dependent on Toledo, well fortified, and adds that in 325/936, on the orders of
the ruler cAbd al-Rahman III, a citadel for accommodating its governors was built. Al-IdnsI (6th/12th
century) also mentions its fortifications, adding that it
was a fine town with considerable economic life there,
surrounded by fertile lands and with numerous mills
along the river. Ibn Ghalib and Yakut, in the next
century, drawing on al-Razf, state that Talablra was
on the frontier between the Muslims and the infidels.
According to the Dhikr bilad al-Andalus (8th-9th/14th15th century), it was the amir Muhammad I who built
the walls and populated the site known as Talabfra.
Its Islamic history was linked, in its various stages,
with that of the important centre of Toledo [see
TULAYTILA] .
Bibliography. Razf, Description, tr. Levi-Provencal,
in And., xviii (1953), 18, 82; IdnsI, Nu^ha, ed. Dozy
and de Goeje, 227; Ibn Ghalib, Farha, tr. J. Vallve,
in Annuario de Filologia (1975), 378, Yakut, Buldan,
iii, 542; Dhikr bilad al-Andalus, ed. and tr. L. Molina,
text 121, tr. 156; Ma Jesus Viguera, Los reinos de
taifas y las invasiones magrebies, Madrid 1992, index.
(FATIMA ROLDAN CASTRO)
TALAT B. RUZZlK, al-Malik al-Salih, vizier in
Cairo from 549/1154 to 559/1161.'He held office
during the imamate of the Fatimid caliph al-Fa'iz,
and also at the beginning of the imamate of al-cAdid,

149

with the full names Abu '1-Gharat Faris al-Muslimm
al-Malik al-Salih Tala3ic b. Ruzzlk al-Ghassanl alArmanl (for all the titles borne by him, see RCEI, ix,
3231; Ibn Muyassar, al-Muntakd min akhbdr Misr, ed.
Ayman F. Sayyid, Cairo 1982, 151; al-MakrfzI, Itti'az
al-hunafa\ ed. Muh. Hilml Muh. Ahmad, Cairo 1393/
1973, iii, 218); coming after Badr al-DjamalT and alAfdal, he was the last Fatimid military grand vizier
who attempted successfully to carry out an autonomous Fatimid political project in the Eastern Mediterranean. He derived his power from Upper Egypt, a
rich province which controlled the route of the pilgrimage, including the supply of wheat to the holy cities,
and the trade in spices and drugs with the Yemen
and the Indian Ocean, as well as the trade with black
Africa involving the import of slaves and gold dust.
There is just one source which gives him a Maghribl Berber origin; for although he bore the Arabic
nisba of al-Ghassam, most of the chronicles see him
as an Armenian born in Egypt in 495/1101-2. His
father is said to have been attached to the group of
officers who came to Egypt for Badr al-Djamalf.
Certain writers thought that he was born in Armenia
(Muhammad Hamdl al-MinawT, al-Wi^dra wa 'l-wuzard3
f i >l-casr al-fdtimi, Cairo 1970, 285-7).
He probably sought his fortune in clrak, having
been converted to Imamite Shlcism there, and always
used to keep up a correspondence with Mawsil, Kufa
and Hilla. He made his career in the army in Egypt.
In 538, as governor of al-Buhayra, he quelled a revolt
of the Lawata and won a decisive victory against Ibn
Masai (Ibn Muyassar, Muntakd, 142) for the future
vizier al-cAbbas. In 549/1154, at the time of his accession to the vizierate, he was the governor of either
Ushmunayn and al-Bahnasa, or of Munyat Bam (or
Ibn) al-KhasIb, or of Asyut. In the interim he had been
governor of Aswan and of Kus, a town with which
he kept close ties.
After he had become vizier, in 550/1155, he had
the mosque there reconstructed, endowing it with a
beautiful mihrdb (J.-C1. Garcin, in AI, ix [1970], 99109; and idem, Qus, 115). There is a very well-known
account of the assassination of the caliph al-Zafir by
his lover Nasr, the son of the vizier al-cAbbas, in
Muharram 549/April 1154, and of the slaughter which
resulted from this assassination, and of how the women
of the palace cut off their hair and sent it to Tala5ic
to urge him to come to the defence of the dynasty
(see for example G. Wiet, L'Egypte arabe, Paris 1937,
284-8; Ayman F. Sayyid, al-Dawla al-Fdtimiyya f t Misr,
tafsir d^adid, Cairo 1413/1992, 214-20). Tala'ic set out
to attack Cairo, at the head of officers who had
received the iktde of the region and preceded by allied
tribal groups, the Djudham, Sanbas, Talha, Djacfar
and Lawata (al-MakrfzT, Itti'dz, iii, 217), and al-cAbbas
attempted to negotiate with him while organising the
defence of the capital. But there was popular active
resistance in the city, and the imminent threat of the
arrival of a powerful coalition made the situation untenable for al-cAbbas, so he left the city; he was accompanied by his son Nasr, by Usama b. Munkidh,
and by other important dignitaries, heading a convoy
of 100 war horses, 200 mules and 400 camels, laden
with the treasures taken from the Fatimid palace.
In Rablc I 549/July 1154, TalaT, dressed in black,
entered the city at the head of his soldiers, who were
brandishing black standards and carrying on the points
of their lances the hair of the women of the Fatimid
family whom they had come to avenge. The chroniclers saw the abandoning of the white Fatimid standards as a premonition of what was to be a reinstallation
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of the black "Abbasid standards by Salah al-Dm in
567/1171. Having given a decent burial to the bodies
of the war dead, Tala3ic, once he was installed in the
Dar al-Ma'mun which Nasr b. cAbbas had occupied,
set about making general investigations among all the
families of eminent civil and military persons who had
collaborated with al-'Abbas. Executions ensued, as well
as journeys into exile and flights to the Yemen.
Throughout his reign he displayed great keenness in
financial matters, balancing the financial system, carrying out confiscations, speculating on the price of cereals as soon as a scarcity was announced. The wealth
of property became apparent in an act of foundation
of wakf(CL Cahen, Mustafa Tahir and Yusuf Raghib,
L'achat et le waqf d'un grand domaine egyptien par le vizir
fdtimide Tala>ic b. Ruz&k, in AI, xiv [1978], 59-126).
He used his wealth for pious aims; in 555/1160 he
built a mosque outside the Bab Zuwayla, which was
destined to receive the head of al-Husayn b. cAlf. In
fact, this project was never fulfilled (G. Wiet, Les
mosques du Caire, Paris 1966, 103), but this very elegant
monument, the last built under the Fatimids, was fortified with a badhandj. in the style of Upper Egypt; its
decoration was carefully executed and, according to
the original plan, it was built above a row of shops,
and comprised a narthex-loggia dominating the road
going south from Cairo (Caroline Williams, Islamic monuments in Cairo, Cairo 1993, 106-7).
The zeal for financial success shown by Ibn Ruzzfk
is partly explained by the fact that the vizier al-cAbbas
in his flight had taken away all the currency and moveable treasures which belonged to the dynasty; this collection of wealth was recovered by the Franks when
they killed al-cAbbas in Palestine (Ibn al-Kalanisf, Dhayl
ta'nkh Dimasjik, ed. H.F. Amedroz, Leiden 1908, 330).
That is how the magnificent Fatimid aiguieres made
from rock crystal were rediscovered in the Holy Land,
from where they were to be despatched to monasteries and to the collections of European royal palaces
where they were displayed as relics. The young Nasr
was handed over to Tala°ic, who in turn handed him
to the women of the palace; they put him to death.
Tala°ie was the first Fatimid vizier to bear a lakab
in al-Malik. This followed the example of his contemporary al-Malik al-cAdil Nur al-Dm, but was probably chosen in memory of the Buyid rulers, who were
Imamfs like himself and protectors of the Sunnf
c
Abbasid caliphs.
When the Sunnf Salah al-Dm had reunited Egypt
and Syria, he bore the title of sultan which was made
popular by the Sunn! Saldjuks. It was a title which
implied a status of total political autonomy (al-Subkf,
Tabakdt al-shdfifiyya al-kubrd, ed. al-Hilu and al-Tannahf,
Cairo 1388/1968, v, 314-16).
The chroniclers drew attention to his high Arabic
culture (al-Wahranf, Mandmdt, ed. Shaclan and Na'sh,
Cairo 1968, 33-4), his ability to compose verses, and
the entourage of scholars (who often came from Upper
Egypt where Imam! Shf c fs and Isma'flfs were numerous) among whom he liked to live; they are listed in
Itti'dz, iii, 219-20. The kadi al-Muhadhdhab al-Hasan
b. CA1I Ibn al-Zubayr, from an eminent family in
Aswan, and the kdtib al-Djalis al-Makin Ibn al-Hubab,
who directed the diwdn al-insjid' along with al-Mu3aflik
b. al-Hadjdjadj, are those most often cited.
It was probably under the vizierate of Tala°ic that
the Sunnf kadi al-Fadil, the future minister of Salah
al-Dfn, began his public career as kdtib of the dlwan
at Alexandria (Ibn Khallikan, Wafaydt, ed. 'Abbas,
Beirut 1970, iii, 158-63).
Having to exercise political and military authority

in Upper Egypt involved taking a particular interest
in the pilgrimage to the Holy Cities, and as governor he had to give the governor of Kus the order
to exempt pilgrims from taxes, to deliver wheat to
Mecca, or to detain 'umard3 arriving in Egypt from
the city (Garcin, Qus, 104 f).
In 548/1153, Nasir al-Dawla Yakut was governor
of Kus. He supported Tala'i', in particular in 551/
1156, at the time of the revolt of al-Awhad Ibn
Tamfm, the governor of Damietta. But in 552/1157,
relying on the discontent of an aunt of the Imam
with the intrusion of the vizier into palace administration, Yakut prepared a revolt and was arrested in
Cairo. Tzz al-Dfn Tarkhan succeeded him a short
time later in Kus; then he was replaced by Shawar,
a page of Tala'i°s, who was destined to play a topranking political role.
In Safar 549/spring 1154, the Frankish fleet from
Sicily had carried out a murderous attack on Tinnfs.
Tala'i' wanted to obtain a truce with the Franks and
to pay them a tribute financed by a tax levied on
the iktd's. His officers were uneasy and, thanks to
some Egyptian sailors who spoke "Frankish", they
launched a bold commando-type operation against the
port of Tyre. Their victory put an end to his project (Ibn al-Kalanisf, Dhayl, 331-2).
In Safar 549/April 1154, three months after power
was taken from TalaV at Cairo, Nur al-Dfn b. Zangf
took up residence in Damascus, which he made his
capital, being committed to his project of reconquering the territories occupied by the Franks. The hostility of Tala'i' towards the Christians was well known
(Sawfrus Ibn al-Mukaffac, Ta'nkh batdrikat al-kanisa almisriyya, iii, 1, ed. A. Khater and Khs. Burmester,
Cairo 1968, in English, 74-9, in Arabic, 46-7; S.M.
Stern, Fatimid decrees, London 1964, 76 f), hence his
humiliation after 'Askalan fell into their hands in
548/1153. Abandoning his diplomatic overtures to the
Kingdom of Jerusalem, he sent the hd^ib Mahmud
al-Muwallad to Damascus to propose a joint military
action to Nur al-Dfn, to whom he had paid a tribute (Ibn al-Kalanisf, Dhayl, 353, Ramadan 553/autumn
1158, 356,' Safar 554/January-February 1159). The
Egyptian army was commanded by the nd'ib al-Bdb
Dirgham, for whom the military corps of the Barkiyya
had been created. He led operations at Ghazza in
553/1158, then in the interior of Palestine and beyond Jordan. The Fatimid fleet attacked the Frankish
coast, and Beirut specifically. As the military capacity of the Fatimid fleet was from now on recognised,
in the months which followed, TalaV received a mission from Byzantium asking for his aid against the
Normans of Sicily. The brother of the Count of Cyprus
had been taken prisoner, so he was despatched to
the Byzantine Basileus. Then the Frankish delegates,
worried at the new Mediterranean situation, came
in their turn to attempt to negotiate a truce. At the
same time, a reconciliation was witnessed between the
Byzantines and Nur al-Dfn.
For the Arab chroniclers (Ibn Muyassar, Muntakd,
142) these costly operations gained some success but
did more harm. N. Elisseeff, Nur al-Dm, Damascus
1967, ii, 496-565, has seen them as important operations but has attributed the passivity of Nur al-Dfn
to his distrust of the stability of the Egyptian regime.
G. Wiet, L'Egypte arabe, 287-8, gives as a reason the
faint-heartedness of the Prince of Damascus, who was
ill during that period. J. Prawer, Histoire du Royaume
latin de Jerusalem, Paris 1969, i, 413, has attached no
real military impact to these actions, and he scarcely
mentions them.

TALAT B. RUZZlK — TALAK
Prudently, Tala'ic fortified Bilbays to block the
approach of any army coming from Syria against
Cairo. In Radjab 555/July 1160, Abu Muhammad
c
Abd Allah b. Yusuf al-'Adid li-Dln Allah [q.v.], born
in Muharram 546/May 1151, succeeded his cousin,
al-Fa'iz, the child who witnessed the massacre of 5497
1154, but died of illness. His father, the son of the
caliph al-Hafiz, had been killed on the day of the
enthronement of al-Fa'iz. Al-cAdid was chosen as Imam
by al-Salih al-TalaV after the first choice had rested
on an adult member of the Fatimid family (Ibn alAthlr, al-Kdmil, ix, 255; al-Farikl, cited in Ibn alKalanisI, Dhqyl, 360-1). A child of eleven years old
probably seemed more inclined to comply with the
directives of Tala3ic, who had now governed Egypt
for more than six years as an absolute monarch.
The vizier made the Imam his son-in-law; he would
have liked to have a grandson as caliph, but he died,
assassinated at the instigation of an aunt of al-cAdid,
on 19 Ramadan 556/11 September 1161. He was
attacked in the hallway of his palace, but during his
long agony the vizier was able to obtain from the
young caliph the death sentence for the instigator of
the conspiracy and also for the three men who carried it out. Furthermore, he had his son Ruzzlk recognised as his successor, and it was to him that he
confided his three regrets: the construction outside Bab
Zuwayla of a mosque which could offer an advance
position to an assailant against Cairo, the excessive
expenses involved in fortifying Bilbays [q.v.] without
having the chance to make use of it for marching on
Jerusalem, and the nomination of Shawar as governor
of Upper Egypt, which posed a threat to his power
in Cairo.
Historians assess his exploits in diverse ways. On
the one hand Ibn Zafir, Akhbdr al-duwal al-munkatica,
ed. A. Ferre, Cairo 1972, 108-13, has strongly emphasised his rapacity and his violence. On the other hand,
Ibn Sacld al-AndalusI, al-Mughrib fi hula al-Maghrib,
ed. Husayn Nassar, Cairo 1970, 91-3, 217-58, 332-6,
ranked him alongside Ibn Killis and al-Afdal b. Badr
al-Djamalf, as one of the very great Fatimid viziers.
Al-Maknzf, Itti'dz, iii, 214-54, devoted a long account
to him, passing a much more finely-shaded judgement
on him. In any case, this was the last great man of
the Fatimid state, who wanted to reconstruct a strong
Egypt, which could carry out its own foreign policies.
He was not an Isma'TlI, but this was not a danger.
His son RuzzTk succeeded him. In 569/1174, three
years after the fall of the Fatimid regime, a descendant
of Tala'i' took part in a vain attempt to restore the
dynasty against Salah al-Dm (F. Daftary, The Ismd'ilis,
their history and doctrines, Cambridge 1992, 274).
Bibliography: This is extensive, but the essential references are given in the text of the article.
(Tn. BIANQUIS)
TALAK (A.), repudiation of a wife by a husband,
a form of divorce, effected by his pronouncing the
words anti tdlik. The root idea of the verb talaka is
to be freed from a tether, etc. (of a camel), to be
repudiated by a man (of a wife; in this sense also
taluka), hence tallaka, to release (a camel) from a tether,
to repudiate (a wife); tdlik means a camel untethered
or a woman repudiated by a man (see Lane, Lexicon
s.v.).
I. In classical Islamic law.
1. The right to a one-sided dissolution of a marriage
belonged to the man exclusively, among the preIslamic Arabs. Long before Muhammad, this taldk was
in general use among the Arabs and meant the
immediate definite abandonment by the man of all
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rights over his wife, which he could insist upon as a
result of his marriage. See Th.W. Juynboll, De
mohammedaansche bruidsgave, diss. Leiden, 42-64, who
corrects the view held by W. Robertson Smith, Kinship
and marriage in early Arabia, 112 ff., and J. Wellhausen,
Die Ehe bei den Arabern, in Nachrichten v.d. Konigl. Ges.
d. Wiss., Gottingen (1893), 452 ff.
2. The Kur'an lays down regulations which go into
taldk with comparative thoroughness. From their
fullness, and still more from the many admonitions
to observe them exactly, it is evident that Muhammad
was here introducing new rules which had been
previously quite unknown to his contemporaries.
Muhammad found particularly repulsive the apparently
not uncommon exploitation in his milieu of the wife
by the wall as well as by the husband, which took
place especially in connection with taldk. The first
Muslim regulation about taldk seems to be the
prohibition to use it for extortions from the woman:
sura IV, 24 (of the years 3-5/624-7; on the whole
chronology, which is here given in further detail, see
Noldeke-Schwally, Geschichte des Qorans; the preceding
v. 23 is directed against encroachments by the relatives
of the deceased and by the wall): "If ye be desirous
of exchanging one wife for another and have given
one of them a certain sum (as mahr [q.v.] or bridal
gift) make no deduction from it; would ye take it by
manifest slander and sin? (25) How could ye take it
when ye have had intercourse together and they (the
wives) have received a binding promise from you?"
(Here Muhammad recognises taldk as such as
legitimate.) The next passage which deals with taldk
introduces an important innovation by the Prophet,
namely, the period of waiting (cidda), which is on the
one hand intended to leave no doubt about the real
paternity of a child born from the divorced woman,
and on the other to give the man an opportunity of
atoning for a too-hurried pronunciation of taldk by
withdrawing it; thus it is laid down in II, 228: "The
women who have been given the taldk shall wait three
kuru3 (this expression, which is variously explained,
means in any case menstrual periods); it is not
permitted to them to conceal what God creates in
their bodies, if they believe in God and the Last Day;
their husbands have the full right to take them back
during this period, if they desire to make atonement;
they have to demand the same good treatment to
which they were bound but the men are a step above
them; and God is powerful and wise" (the man is
here given the right to take back the wife during the
period of waiting, even against her will). But this right
now given to the man for the first time was very
soon abused; the wife was taken back near the end
of the period of waiting and a new taldk at once
pronounced over her so that she was permanently in
a state of waiting, in order to induce her to purchase
her freedom by giving back the mahr or making some
other financial sacrifice; v. 229 was therefore revealed:
"If the man has twice pronounced the taldk, he may
still keep his wife if he treat her kindly or let her go
in a seemly fashion; it is not permitted to you to take
away anything of what ye have given them. . . . (in an
interpolation, the khulc, the amicable purchase of her
freedom by the woman in contrast to the extortions
condemned above, is declared permitted). (230) If he
pronounces the taldk over her for the third time, it
is not permitted for him to take her again unless she
has married another husband; if the latter pronounces
the taldk over her, it is no sin for the two to return
to one another if they think they can observe God's
commands; these are the commands of God which
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make clear to those who have knowledge" (it is
probable that the second part of v. 230 was induced
by a concrete case in which a thrice-divorced woman
who had married another husband and received the
taldk from him also, desired to marry her first husband
again). A further extension made necessary by the
practice, which was intended to prevent abuses of the
right of taking back the wife during the period of
waiting, is given in v. 231: "If ye give women the
taldk and they reach their time, retain them with you
kindly or let them go kindly; but do not keep them
to harm them with hostile intent; he who does so
only injures himself; make not a jest of God's words!"
(Here it is forbidden to take back the wife under a
show of reconciliation, and to keep her simply with
the object of making her life uncomfortable and forcing
her to purchase her release by the payment of a sum
of money; the perhaps contemporary v. 232 contains
warning admonitions to the wall?, of divorced women.)
Later than II, 228, which is presupposed, but still
before the year 5/626-7 are the regulations of LXV,
1: "O Prophet, when ye pronounce the taldk over
women, do it with regard to their period of waiting
(the meaning, not quite clear, of the Arabic expression
seems to be that taldk is to be pronounced in such
a way that the period of waiting can be easily
calculated, i.e. not during menstruation), and calculate
the time exactly and fear God your Lord; put them
not out of your houses and they are not to depart
of their own accord, unless they have manifestly done
something shameful (i.e. committed adultery); these
are the commands of God, and whoso transgresseth
them injureth himself alone; thou knowest not whether
God after this may not bring about a change (in the
attitude of the man to the woman so that he may
take her back). (2) When they have reached their time,
then either help them with kindness or separate from
them with good feeling, and take upright people from
among you as witnesses and bear witness before God.
This is a caution for him who believes in God and
the last day. (3) (further exhortations to observe the
precepts). (4) If your wives can no longer expect a
menstrual period or have not yet had one and ye
are in doubt (as a result, about the period of their
waiting), their period of waiting shall last three months,
and if they are pregnant, the period shall be until
they are delivered; God will make His commands easy
to him that feareth him. (5) (further exhortations).
(6) Let them live where ye live, in keeping with your
means and oppress them not by making their lives
unpleasant; if they are pregnant, maintain them till
they are delivered . . . " (here follow rules for the
divorced woman while she is nursing); (in these verses
certain obligations are laid upon men regarding the
housing and maintenance of their wives during the
period of waiting; this completes the work of protecting
the woman against financial exploitation by the man
in connection with taldk, which IV, 24 had begun).
XXXIII, 48, belongs to the end of the year 5/6267: "O believers! when ye marry believing women and
then pronounce the taldk over them before ye have
consummated the marriage, ye have not to make them
wait a period; provide for them and dismiss them in
a suitable fashion." The general rule here given is
stated more fully in II, 237: "It is no sin for you if
ye pronounce the taldk over your wives before ye
have consummated the marriage or made a settlement
(as bridal gift) upon them; provide fairly what is
needful for them, the well-to-do according to his
fortune and the impoverished according to his means;
this is a duty for those who do what is right. (238)

If ye pronounce the taldk over them before ye have
consummated the marriage, and have already made
a settlement upon them (as mahr), ye shall give them
half of what ye have settled unless they withdraw
their claim, or he withdraws who has to decide about
the contract of marriage (i.e. the husband); that you
should withdraw your claim is nearer to the fear of
God; forget not generosity to one another; God sees
what ye do" (this rule also seems to owe its origin
to a concrete case in which doubts had arisen; on
the legal significance of the withdrawal from the
promise of marriage, which here appears as a taldk
before consummation, see Juynboll, op. cit. 73).
In addition, there are XXXIII, 28 (of the end of
the year 5) and LXVI, 5 (of the late Medinan period
in which Muhammad threatens his own wives with
taldk, as well as II, 226-7, where taldk is mentioned
in connection with ild\
3. Taldk is treated hardly less fully in the Hadith
than in the Kur'an. Besides numerous traditions which
simply repeat the well-known precepts of the Kur'an
and therefore need not be dealt with here, there are
also some which further develop the doctrine of taldk.
A group of hadiths which endeavour to limit as much
as possible the taldk, deserves particular attention:
"Among permitted things, taldk is the most hated by
God"; two arbiters appear who are to negotiate
between husband and wife; the wife cannot demand
from the husband that he should pronounce the taldk
over another wife on her account; God punishes the
woman who seeks taldk from her husband without
sufficient reason. LXV, I, is unanimously interpreted
to mean that it is forbidden to pronounce the taldk
during the woman's period of menstruation; such a
taldk is regarded as a sin and error (khata\ the opposite
of sawdb} but its validity is not disputed; the man who
has pronounced it should, however, withdraw it and,
if he insists on a divorce, should pronounce a taldk
in keeping with the rules. A question not yet conceived
in the Kur'an is that of the effect of a taldk pronounced
three successive times. The traditions are divided
regarding this; alongside the approval of such a thing,
there is the strongest disapproval, sometimes it is even
held to be invalid. In the same direction points the
hadith that, down to the caliphate of cUmar such a
taldk was considered to be a single one, and that
c
Umar was the first to introduce into jurisprudence
his view that it was a threefold one, in order to
restrain people by fear of the undesirable consequences
of this abuse. The traditions further mention as a
third requirement for the taldk which is to be sunna,
i.e. in keeping with the prescriptions of the Kur'an
and of the Prophet, that the man during the woman's
period of purity in which he pronounces it must have
had no intercourse with the woman. The so-called
tahlil, which consists in marrying a thrice divorced
woman and at once pronouncing the talak over her,
simply with the object of enabling her to remarry her
first husband (see II, 230) is strongly disapproved of
and even cursed. In general, the woman is only considered "permitted" (haldl) for the first husband when
the second marriage is actually completed. To check
frivolous pronunciation of taldk, a taldk pronounced
in jest is considered legal and binding. As, on the
other hand, taldk means the dissolution of the marriage, a taldk pronounced before the conclusion of the
marriage is of no importance. Whether a woman who
has thrice received taldk has a claim during the period
of waiting on her husband for lodging and maintenance is not evident from the Kur'an; the earliest differences of opinion are enshrined in a group of
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development. The validity of the talak pronounced
traditions, some of which completely deny any such
before the consummation of the marriage is denied,
claim, some of which recognise it only for lodging
in agreement with the tradition of cAbd Allah b. aland some for maintenance also.
c
Abbas, 'All, Tkrima, Mudjahid, Sacld b. al-Musayyab,
Taldk between slaves is not regulated in the Kur'an;
etc.
Taldk pronounced on condition that the marriage
the hadith gives the slave also the right to talak but
is consummated (if I marry thee, thou art divorced)
(in analogy with other legal enactments) only twice,
is, on the other hand, recognised as valid by 'Abd
and similarly puts the period of waiting of a slaveAllah b. Mascud, cAbd Allah b. cUmar, Ibrahim alwoman at two kuru3 or menstrual periods. Anyone
Nakha'I and al-Zuhrl, while others deny it. Any talak
who becomes a convert to Islam and has more than
pronounced before the consummation of the marriage
four wives is bound to keep four and pronounce talak
is irrevocable (see sura II, 238; XXXIII, 48); authoon the others. If he has married two sisters, he must
rities for this are 'Abd Allah b. al-cAbbas, Hammad,
pronounce talak on one of them. Finally, it should
Ibrahim al-Nakhaci and al-Zuhri, etc. (this rule is
be mentioned that according to tradition, Muhammad
undoubtedly in the spirit of the Kur'an; see XXXIII,
at once gave talak to women who took their refuge
48). The different views found in the Hadith regardwith God before him, and is said to have induced
c
c
ing the claims of the thrice-divorced woman to lodgAbd Allah b. Umar to separate from his wife by a
ing and maintenance are also found here: according
talak out of consideration for his father's dislike of
to cAbd Allah b. al-£Abbas, al-Hasan al-Basrl and
her!
Tkrima, she has no claim at all, whilst according to
4. The oldest jurists (down to the beginning of the
al-Zuhrl (who, however, also appears among the advoformation of the madhhabs or law schools), some of
whom go back to the time of the origin of the | cates of the first view but probably wrongly) only to
lodging. According to cAbd Allah b. Mascud, Hammad,
traditions, develop the doctrine of talak on the lines
Ibrahim al-Nakhaci and cUmar, the claim is to lodgindicated above; the most important views to be
ing and maintenance. cAbd Allah b. cUmar, Sa'Id b.
mentioned here are the following. The doctrine of
al-Musayyab and al-Zuhrl allow the slave only the
talak al-sunna and its three requirements is further
possibility of the twofold talak, whether in respect of
developed. It is ascribed among others to cAbd Allah
c
c
c
c
a female slave or a free woman.
b. al- Abbas, Abd Allah b. Ma sud, Abd Allah b.
According to cAbd Allah b. Mas'ud and Ibrahim
'Urnar, al-Dahhak, Hammad, Ibrahim al-Nakha'I,
c
al-Nakha
I, on the other hand, the deciding factor is
Tkrima, Mudjahid and Muhammad b. Sinn (such
the status of the woman as a slave, so that every
attributions to the oldest authorities may possibly be
husband of a slave, whether slave or freeman, has
regarded as unhistorical; they only become certainly
only the possibility of a twofold talak. The Kur'anic
historic with Ibrahim al-NakhacI; this is also true of
expression kuru3 (228-9) is sometimes interpreted as
what follows). It is even applied to the case when a
c
menstruation and sometimes as the period of purity;
woman is pregnant; for this, Abd Allah b. Ma'sud,
among the representatives of this former view are
Djabir b. cAbd Allah, Hammad, al-Hasan al-Basrl and
c
Abd Allah b. al-cAbbas, cAbd Allah b. Mas'ud, alIbrahim al-Nakhaci are given as authorities. Talak
Dahhak, Hammad, Ibrahim al-Nakhaci, Tkrima, cUmar
pronounced three times in immediate succession is
and the Trakls; as adherents of the latter view, cAbd
considered a sin but as thrice valid by the overAllah b. cUmar, al-Zuhrl (the first view is also wrongly
whelming majority, including cAbd Allah b. al-cAbbas,
c
attributed to him) and the Medinans are mentioned;
Abd Allah b. Mascud, cAbd Allah b. cUmar, Hammad,
'All and Sacld b. al-Musayyab appear in both groups.
al-Hasan al-Basrl, Ibrahim al-Nakha£I and al-Zuhrl.
Less important differences of opinion are associated
Sometimes the view is even described as the only prewith the interpretation of different Kur'anic expressions
vailing one, against which no contradictory opinion
in II, 228, and LXV, I, 2, 4. There is unanimity on
exists; but at a somewhat later date there were neverthe point that the man has the right to withdraw
theless champions of the view that talak of this kind
talak, even against the will of the woman. This is
is to be considered as only once valid. While, accordexpressly stated, e.g. by cAbd Allah b. al-cAbbas, aling to the view of the majority, among whom are
Dahhak, al-Hasan al-Basrl, Ibrahim al-Nakhaci, clkrima
mentioned cAbd Allah b. al-cAbbas and al-Dahhak,
and Mudjahid.
the wife becomes haram for the man after a threefold
5. The teachings of fikh on talak, which can be
talak and can only marry him again after completing
briefly summarised as follows, are based on the above.
and dissolving a marriage with another man, these
The husband has the right to pronounce the talak on
consequences come into force after a twofold talak, if
his wife even without giving the reasons, but his
the man does not withdraw it, but "allows the woman
pronouncing it without good grounds is considered
to go". That the second marriage must be actually
makruh (reprehensible), and by the Hanafis even as
consummated if the woman is to be halal again to
haram (forbidden); the talak al-bidca also, i.e. one in
the first man, is unanimously demanded, e.g. by cAbd
£
c
c
Allah b. al- Abbas, Abd Allah b. al-Mubarak, Abd
which the requirements of the talak al-sunna (see above)
Allah b. c Umar, Ibrahim al-NakhacI, Sacld b. alare not observed, is regarded as haram; however, the
validity of the talak is not in any way affected thereby.
Musayyab and al-Zuhrl. The validity of talak pronounced in jest, is expressly affirmed by cAbd Allah
To be able to pronounce talak, the husband must
b. Mas'ud, Hammad, Ibrahim al-Nakha c I and is
have attained his majority and be compos mentis; the
regarded as generally recognised. The principle is
talak of a minor is regarded as valid only by one
unanimously affirmed that, in ambiguous expressions,
tradition of Ahmad b. Hanbal; the guardian acts for
the opinion of the speaker decides, but there is much
the legally-disqualified husband. Taldk is a personal
difference of opinion as to whether certain expressions
right which the husband must exercise in person or
are to be considered ambiguous or not, and also
through a mandatory specially appointed by him; he
whether the talak pronounced under pressure or under
may even entrust this mandate to his wife, who can
the influence of intoxication is valid or not. Here it
then pronounce the talak on herself. Talak presupposes
is a question of the application of principles, important
a valid marriage; talak pronounced on condition that
in other cases also, in a field which on account of
the marriage is carried through (see above) is invalid
according to the Shaficls and Hanballs, but valid
its practical importance had a great influence on its
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according to the HanafTs and Malikis (according to
the latter, however, not if it is expressed in quite
general terms, e.g. "every woman that I marry, is
divorced").
Taldk pronounced in delirium or by a lunatic is
invalid. The taldk of an intoxicated man has given
rise to lively discussions in all the madhdhib; in the
case of culpable intoxication, it is regarded as valid
by the majority. Taldk pronounced under pressure is
valid according to the Hanafis, but not according to
the Malikis, Shafi'Is and Hanballs.
Words referring unambiguously and directly to taldk
bring it into operation, whatever may have been
the intention of the speaker who uttered them; if
the speaker uses unambiguous circumlocutions, the
Hanbalis, Hanafis and Shaficfs demand also a corresponding intention, while the Malikfs pay no heed to
the intention. In the case of ambiguous expressions
or gestures, the intention of the speaker is the only
deciding factor. There is a great difference of opinion
among the madhdhib on all these questions when it
comes to the individual case. The question of the
validity of a conditionally pronounced taldk (apart from
the above-mentioned case) is also much disputed. The
Hanafis and Shaficfs make such a taldk come into
operation on the fulfilment of the condition; the Malikis
regard it, according to the nature of the condition,
as sometimes at once effective and sometimes void.
The woman's period of waiting begins at once after
taldk unless it is a question of a taldk before consummation of the marriage, which is always definite:
in this case, the woman does not need to have a
period of waiting and has only a claim to half the
bridal gift if it was already fixed (if it was already
paid, she has to pay back half of it) or to a gift at
the discretion of the man, the so-called mut'a [q.v.]
(see sura II, 237). A distinction has further to be
made between a revocable and a definite taldk. In
the first case, the marriage is still considered legally
in existence, with all its consequences, and the woman
has a claim upon the man for lodging and maintenance
for the whole period of waiting; on the other hand,
the man has the right to revoke the taldk throughout
the period of waiting. If he allows the period to pass
without exercising this right, the marriage is definitely
dissolved at its expiry. If the bridal gift was not yet
paid, it is now due unless some later date was agreed
upon for its payment. If a reconciliation then takes
place between the two parties and they wish to marry
again, they must draw up a new contract of marriage
with a new bridal gift.
With a definite taldk on the other hand, the marriage
is at once finally dissolved (with the single exception
that a definite taldk pronounced by a man during his
mortal illness does not abolish the wife's rights of
inheritance: thus the Hanaffs, Malikfs and Hanbalfs,
with ikhtildf on details, while the Shaficfs consider the
opposite view the better). The woman has, however,
in this case also to pass the period of waiting, during
which she cannot conclude a new marriage; during
this period, she has a claim on the husband for lodging
but for maintenance only if she is pregnant. The
husband's payment of the bridal gift is the same as
in a revocable taldk. The conclusion of a new contract
of marriage between the former partners is impossible,
unless the woman has in the meanwhile lived with
another man in a regularly completed marriage (cf.
II, 230); but even this way out is only open to them
twice.
The third taldk is considered definite among freemen
(see II, 229-30) and the second among slaves; it is a

matter of indifference whether the separate repudiations
were announced in one marriage or in several, not
separated by tahltl. In mixed marriages between
freemen and slaves, the status of the man is decisive
according to the Malikfs, Shafi'fs and Hanbalfs, and
of the woman according to the Hanafis.
The period of waiting for a woman is three kuru'
(see II, 228), i.e. according to the Malikfs and Shafi'Is,
three periods of purity, and according to the Hanafis
three menstruations; if she is pregnant, the period
lasts till her confinement (loc. cit.). For a slave woman,
the period of waiting is in the first case two kuru3,
and in the second, a month and a half; if she is
pregnant, the period of waiting again lasts till her
confinement.
Sexual intercourse with a not definitely divorced
woman during the period of waiting is not permitted
according to the Hanafis and the better-known view
of the Malikls; according to the lesser-known view of
the Malikls, Shafi'fs and the other Hanbalf view, it
is forbidden. In keeping with the views of the first
class, it is regarded by them as revoking taldk in every
case; according to the Malikfs, only if the man intends
to do so, while the Shafi'fs only regard an utterance
by the man as revoking the taldk.
6. The Shfca rules concerning taldk only differ in
unimportant details from the Sunnf ones with which
we have so far dealt. In a more strict interpretation
of sura LXV, 2, the production of two legal witnesses
is regarded as absolutely necessary for the validity of
a taldk, while the Sunnfs dispense with them. All
circumlocutions, ambiguous expressions and gestures
are neglected, whatever may have been the intention
of the speaker.
7. As an institution of family law, taldk has in
practice to follow lines strongly dictated by the
principles of Muslim law. The very frequent
pronunciation of taldk, often on the most worthless
grounds and three times in succession, has brought
about the following usage: if the couple wish to marry
one another again after the third taldk, they seek a
suitable individual who is ready for a certain reward
to go through the ceremony of marriage with the
woman and at once repudiate her; the woman is then
again haldl for her first husband and he who undertakes
this tahtil is therefore called muhallil. For this purpose,
a minor or a slave is used by preference. Nothing
can be urged against the validity of such a procedure,
providing that at the conclusion of the intervening
marriage the word tahtil is not used; its permissibility
is defended by the Hanafis but disputed by the Malikfs
and Shafi'fs. The Hanbali Ibn Taymiyya regarded the
tahtil in general as invalid, and attacked it in a special
work (see Brockelmann, II2, 127, S II, 124), but he
seems to be practically alone in this view.
The conditional pronunciation (ta'lik) of the taldk
may have different objects: a man may pronounce
such a taldk, for example, to drive his wife or himself
to something or to refrain from something by
threatened separation, or to give force to some statement made by him. In India, Malaysia and a large
portion of Indonesia, this ta'lik of the taldk has become
a regular custom at the conclusion of a marriage; it
is hardly ever omitted and serves to impose upon the
man certain obligations towards his wife as a kind of
pre-nuptial agreement, on the non-fulfilment of which
the marriage is dissolved by the taldk. Cf. Snouck
Hurgronje, De Atjehers, i, 382 ff.; idem, Verspreide
Geschriften, iv/1, 300 ff, 370; Juynboll, Handleidmg tot
de kennis van de mohammedaansche wet3, 207 ff.
On the practice of taldk as it has developed in
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different countries under the influence of the Shan'a
and under native customary law, see e.g. for North
Africa: Ubach and Rackow, Sitte und Recht in Nordafrika,
37, 97, 194, 277, 379; for Egypt: Lane, Manners and
customs of the modern Egyptians, chs. iii, iv; for Transjordania: A. Jaussen, Coutumes des Arabes au pays de
Moab, section 3; for Northwest Arabia: idem, Coutumes
des Fuquard, section 4; for Indonesia, the literature
quoted by Juynboll, Handleiding, 207, n. 3; and ethnological works and travels in general.
Bibliography: In addition to the works already
mentioned and the Arabic works on Hadith and
fikh, see R. Roberts, The social laws of the Qordn,
18 If.; AJ. Wensinck, Handbook of early Muhammadan
tradition, s.v. Divorce; TahanawT, Kashshaf Dictionary of
the technical terms, i, 920, ii, 921; Juynboll, Handleiding3,
203 ff.; Sachau, Muhammedanisches Recht nach schqfiitischer Lehre, book i; Santillana, Istituzioni di diritto
musulmano malichita, i, 201 ff.; Hughes, Dictionary of
Islam, s.v. Divorce.
(J. SCHACHT)
II. Reforms in the m o d e r n Middle East
and North Africa.
1. The impetus for reform
Since the beginning of the 20th century, increasing
dissatisfaction with traditional divorce law, against the
background of changing social conditions, has spawned
reforms motivated by the desire to enhance the status
of women. The reforms aim to restrict the husband's
right to repudiate his wife unilaterally and to provide
her with grounds for judicial dissolution at her initiative.
A range of methods has provided the juristic basis I
for the reforms. Most important are the "eclectic"
(takhayyur) expedient, extension of the court's discretion, |
administrative measures anchored in the doctrine of
siydsa shafiyya, penal sanctions, "modernistic" interpretation of the textual sources (neo-idj.tihdd), and the
doctrine of public interest (maslahd) [see MAHKAMA. 4.
xiii, at VI, 40-1].
Relevant legislation: Algeria—Ordinance No. 592747, 1959; Decree No. 59-1082, 1959; Law of 29
June 1963; Family Code No. 84-11, 1984; EgyptLaw No. 25, 1920; Law No. 25, 1929; Law No. 44,
1979, replaced by Law No. 100, 1985; Iran—Family
Protection Act, 1967, replaced by Family Protection
Act, 1975 (repealed in 1979); 'Irak—Personal Status
Law No. 188, 1959, amended by Act No. 11, 1963;
Israel—[Ottoman] Family Rights Law, 1917 (OFRL),
put into effect in 1919; Marriage Age Law, 1950,
amended in 1960; Women's Equal Rights Law, 1951;
Jordan—Law of Family Rights, No. 92, 1951, replaced
by Law of Personal Status, No. 61, 1976; Kuwait—
Law of Personal Status, 1980; Lebanon—OFRL, put
into effect by Decree No. 241, 1942, reasserted in
1962; Libya—Law No. 112, Facilitation of Provision
of Shar'i Maintenance, 1971; Law No. 76, Protecting
Some Rights of Women in Marriage, Divorce for
Prejudice, and Consensual Divorce, 1972 (amended by
Law No. 18, 1973), replaced by Law No. 10, Marriage
and Divorce and their consequences, 1984; Morocco—
Code of Personal Status, No. 1.57.379, 1957-58,
amended by Law No. 1.93.347, 1993; The SudanJudicial Circulars: No. 17, ca. 1916, amended by No.
28, 1927; No. 41, 1936; No. 59, 1973; No. 60, 1973; No.
61, 1977; Law of Personal Status for Muslims, No. 1554,
1991; Syria—Decree No. 59, Law of Personal Status,
1953, amended by Law No. 34, 1975; Tunisia—Law
of Personal Status, 1956, put into effect in 1957,
amended in 1959; Turkey—Civil Code, 1926; Yemen
(Republic)—Family Law No. 3, 1978, replaced by
Law of Personal Status, No. 20, 1992; Yemen, SouthFamily Law, No. 1, 1974, replaced by 1992 Law.
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2. Curtailment of the husband's freedom of repudiation
(a) Under OFRL (still applicable in Lebanon and
Israel), in Egypt (1929), the Sudan (1936), Jordan,
Syria, Morocco, Trak, Kuwait and Yemen, a divorce
formula pronounced by a husband under compulsion,
or in a state of intoxication or uncontrollable passion,
etc., is no longer valid or binding.
(b) In Egypt (1929), the Sudan (1936, 1991), Jordan,
Syria and Yemen, a formulaic oath to repudiate the
wife pronounced merely to express determination in
an unrelated matter, or as a threat to repudiate the
wife with a view to inducing her to perform or abstain
from some act with no intention to terminate the
union, is no longer valid. In Morocco, clrak and
Kuwait, conditional divorce is no longer valid under
any circumstances. This applies also to a formula
expressed in terms which need not necessarily imply
divorce.
(c) In Morocco, if repudiation is pronounced during
the wife's menstruation, the court shall force the
husband to revoke repudiation.
(d) In some countries, more radical steps seek to
make unilateral repudiation a judicial proceeding. In
Tunisia, Algeria, Jordan, former South Yemen and
Iran, no formula of divorce pronounced outside a
court of law has any legal validity; it must be effected
by judicial decree. In 'Irak, if it is not feasible for
the husband to seek a court judgment he must register the repudiation during the waiting period. In
Morocco (1993), repudiation may be registered only
in the presence of the parties and after a kadi's permission has been obtained. In Iran, both spouses were
required to obtain a "certificate of impossibility of
reconciliation" (see below) before a dissolution could
be effected. In South Yemen, a divorce could be
effected only after a "People's Committee" had failed
to reconcile the spouses. In Libya (1984), repudiation
can only be effected by mutual consent of the spouse,
failing which the court will effect judicial divorce. In
Israel (1951), divorcing one's wife against her will,
unless permission to do so has been given (since 1959,
p r i o r to the divorce) by a religious court, entails a
penal sanction; the divorce, however, is valid.
Turkey, with the introduction of a slightly amended
form of the Swiss Civil Code in 1926, has totally
abolished unilateral divorce. This applies also to
Tunisia and Algeria (1984), where divorce can only
be effected by a court.
3. Judicial dissolution at the wife's initiative
Far more radical progress has been made regarding
dissolution of the marriage at the wife's (and in some
countries also the husband's) initiative. A variety of
Maliki-inspired grounds have become available:
(a) Defects of body and mind, either incurable or
curable only after a long period, which prevent the
husband from consummating the marriage or which
make married life dangerous, provided that the wife
was unaware of them at the time of the marriage or,
in a case where the husband was afflicted after the
marriage, that she did not consent to live with him.
With certain variations, such reforms have been
introduced in OFRL, Egypt (1920), the Sudan (1927,
1991), Jordan, Syria, Irak, Algeria and former South
Yemen. In Morocco, Kuwait, Libya (1984) and Yemen,
this ground obtains also for the husband.
In Iran (1975), a "certificate of impossibility of
reconciliation" (required for any divorce) could be
obtained by either spouses on various grounds: insanity,
sterility, inability or unwillingness to have normal
sexual intercourse, affliction with specified diseases or
with some "addiction" which is prejudicial to family
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life, imprisonment, desertion of family, the commission
of an offence "repugnant to family honour", etc.
(b) Non-provision of maintenance or non-payment
of dower. In the Sudan (1916, 1991), Egypt (1920),
Jordan, Syria, Tunisia, Morocco, Irak, Iran, former
South Yemen, Yemen, Kuwait and Libya (1984), failure of the husband (present or absent) to provide the
wife with maintenance is a ground for judicial revocable divorce (see below), provided (in some of the
countries) that he has no property out of which maintenance can be collected and that a period of delay
has been exhausted. In former South Yemen, either
party was able to request a judicial divorce if he or
she needed support and the other, who could provide it, failed to do so. In Algeria, the wife loses this
option if she knew of her husband's insolvency at the
time of the marriage.
In Jordan (1976), non-payment of dower due to
the husband's insolvency constitutes independent
grounds for dissolution.
(c) Deprivation of the husband's company. Countries
vary as to the relevant period of deprivation, and as
to the question of whether the husband's absence must
be without legal justification, whether imprisonment
is included, and whether or not the wife must expressly
allege that she has suffered hardship or been exposed
to the danger of unchastity. This remedy obtains in
the Sudan (1916, 1927, 1991), Lebanon and Israel
(under OFRL), Egypt (1929), Jordan, Syria, Morocco,
Trak, Algeria, Iran (1975), former South Yemen (for
either spouse), Kuwait, Libya (1984) and Yemen.
(d) Injury or marital discord. Countries vary as to
whether and when a dissolution may be granted
directly by the court or only on the recommendation
of arbitrators (Malik! law empowers them to dissolve
the marriage at their discretion with no prior authorisation of the spouses), and as to the circumstances
in which the wife must compensate her husband financially. This remedy obtains under OFRL, in Jordan,
Syria, clrak, Egypt (1929, 1985), Morocco, Algeria,
Libya (1972) (for the husband also), Kuwait, the Sudan
(1991) and Yemen.
Lacking precise definition (except in clrak), injury
may be regarded as a residuary ground. Thus marriage
to another wife seems to fall under the heading of
injury in some countries, and disputes between the
spouses have been extended to cover also unequal
treatment of the co-wives. With slight variations, this
remedy obtains in the Sudan (1916), Lebanon and
Israel (under OFRL), Jordan, Morocco, clrak and Iran
(1975). In Egypt (1979), marriage to another wife
without the consent of the first was simply deemed
injurious to the latter, but from 1985 the wife must
prove physical or mental injury. This option, available
also to the new wife (provided she was unaware of
the first marriage), expires one year from the date of
the wife's learning of the polygamous marriage. In
former South Yemen, this option obtained even if the
second marriage had been permitted by a court. In
Yemen, polygamous marriage is a ground for dissolution (available to all wives) if the husband fails to
provide maintenance. The kadi will give the husband
the choice to keep one of the wives and repudiate
the others. If he refuses to do so, the kadi will dissolve the marriage of the wife who initiates the dissolution. In Libya (1984), if repudiation cannot be
obtained by mutual consent of the spouses, the court
will effect judicial divorce on grounds of injury after
attempts by court and arbitrators to reconcile the
spouses have been exhausted. The financial consequences of the dissolution will be determined in accord-

ance with the spouses' responsibility for the injury.
(e) Other grounds. In the Sudan (1977, 1991), a
recalcitrant wife is entitled to dissolution in return for
ransom (fidya) after a specified period provided she
proves injury and her husband refuses to divorce her.
In Libya (1972), a court may impose khulc with compensation (which is a condition for its validity) where
the husband vexatiously refuses to divorce his wife.
In Yemen, addiction to wine, etc. and lack of equality between the spouses (kafd'a) in terms of religion
and morality are grounds for dissolution (the latter
available for either spouse). In Tunisia, the wife may
obtain dissolution for any or no reason provided she
pays any compensation decided by the court.
In Israel (1950, 1960), marriage of a girl under 17
is a civil ground for dissolution by the religious court
in accordance with the religious law applicable. If the
husband divorces the wife, the (district) court will take
this into account as a mitigating factor when deciding
the penal sanction. In Kuwait, a Muslim wife's (unlike
the husband's) apostasy is no longer grounds for
dissolution.
4. Legal and financial consequences

(a) In Egypt (1929), the Sudan (1936, 1991), Jordan,
Syria, Morocco, Trak, Kuwait and Yemen, a repudiation accompanied by a word or sign indicating a
number pronounced on one and the same occasion,
counts as only a single revocable repudiation provided
that the marriage has been consummated, that the
husband has no financial benefit (as in khulc] and that
it was not preceded by two repudiations. In Yemen
(1978), the reinstatement of the wife must take place
before another repudiation is permitted.
(b) Divorce, after consummation, on grounds of
non-provision of maintenance is a Malikr-inspired
judicial, and therefore revocable, divorce. The husband
may reinstate his wife if he proves during the waiting
period that he is willing and able to support her. If
he fails to do so, the divorce becomes irrevocable
when the waiting period expires. In Syria, dissolution
on grounds of the husband's absence or imprisonment
for more than three years (even if he has left property
from which maintenance can be collected) counts as
revocable. The husband may reinstate his wife on his
return before the expiry of a waiting period. In Algeria
(1984), the husband may reinstate his wife within three
months enabling the court to reconcile the spouses
before effecting the divorce. In former South Yemen,
judicial divorce on any specified grounds was considered a single revocable divorce, while in Yemen it
was irrevocable. In Kuwait, if the wife sues her husband more than twice for non-provision of maintenance, the court shall issue an irrevocable divorce on
grounds of injury.
(c) In Tunisia, the husband is prohibited from remarrying his triply-divorced wife.
(d) In Jordan (1976) and Egypt (1985), non-registration of divorce entails penal sanction. In Egypt
(1985), if the husband conceals the divorce from his
wife, its financial consequences take effect only from
the date of the wife's learning of it.
(e) In Egypt (1929) and Syria, waiting-period
maintenance cannot be claimed for a period beyond
one year from the date of the divorce. In several
countries, the length of the waiting period has been
modified.
(f) In several countries, if a man divorces his wife
arbitrarily after consummation, the court may decide
to award, in addition to waiting-period maintenance,
compensation or a consolatory gift (mut'a) not exceeding
the amount of maintenance for one year (Syria, Jordan,
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1976, Kuwait, Yemen), two years (Egypt, 1979, 1985),
six months (Sudan, 1991), or until she marries (Iran,
1975), having regard to the husband's financial standing and the damage caused to the wife. In Algeria
(1984), in addition to compensation due an arbitrarily
divorced wife, each spouse may be compensated for
damage caused following a divorce by the other
spouse's departure from the conjugal home, and, in
Tunisia, for any damage whatsoever sustained from
the divorce. In Morocco (1993), Egypt (1929) and former South Yemen, the consolatory gift is determined
in proportion to the husband's means and the wife's
circumstances. In Israel, the High Court has ruled
that a wife divorced against her will (see above) is
entitled to prejudicial compensation on the grounds
of violation of statutory obligation.
(g) In Algeria (1984), the husband must provide
independent accommodation for his divorced wife and
minor children until she remarries and, in Egypt
(1985), during the waiting period; otherwise, they shall
continue to occupy the conjugal home until the
expiration of the period of custody.
Bibliography: Muhammad Abu Zahra, al-Ahwdl
al'shakhsiyya, Cairo 1957; Muhammad Mustafa
Shalabl, Ahkdm al-usra Ji 'l-Isldm: dirdsa mukdrana
bayna Jikh al-madhdhib al-sunniyya wa 'l-madhhab aldj_acfan wa 'l-kdnun, Beirut 1973; J.N.D. Anderson,
Law reform in the Muslim world, London 1976, with
important bibl.; NJ. Coulson, A history of Islamic
law, Edinburgh 1964, part iii; Linant de Bellefonds,
Traite de droit musulman compare, ii, Paris and The
Hague 1965, with important bibl.; J. Schacht, An
introduction to Islamic law, London 1964, 100-11, with
important bibl. on 252 ff.; JJ. Nasir, The status of
women under Islamic law, London 1990; R. Shaham,
Family and the courts in modern Egypt. A study based on
decisions by the sharl'a courts between 1900-1955, Leiden
1997, with important bibl.; idem, Judicial divorce at
the wife's initiative: the sharl'a courts of Egypt, 19201955, in ILS, i/2 (1994), 217-57; Dawoud S. El
Alami, Law no. 100 of 1985 amending certain provisions
of Egypt's personal status laws, in ILS, i/1 (1994), 11636; Carolyn Fluehr-Lobban, Islamic law and society
in the Sudan, London 1987; L. Buskens, Islamitisch
recht en familie betrekkingen in Marokko ("Islamic law
and family relations in Morocco"), Leiden (forthcoming); Ann Mayer, Development in the law of marriage and divorce in Libya since the 1969 revolution, in
Jnal. of African Law, xxii/1 (1978), 30-49; A. Layish,
Divorce in the Libyan family, New York and Jerusalem
1991; idem, Women and Islamic law in a non-Muslim
state, Jerusalem and New York 1975, 125-245; Ziba
Mir-Hosseini, Marriage on trial. A study of Islamic family
law, London 1993; Shahla Haeri, Law of desire. Temporary marriage in Shici Iran, Syracuse 1989.
(A. LAVISH)
TALAKAN, TALKAN, the name of three places
in the Iranian lands. The biographical and geographical dictionaries mention only two of these specifically (thus al-Samcanf, Ansdb, ed. Haydarabad, ix,
8-13; Yakut, Bulddn, ed. Beirut, iv, 6-8: both distinguish just a Talakan of Marw al-Rudh and a Talakan
of Kazwm). These are nos. 1 and 2 below. There
was, however, a further Talakan in the TukharistanBadakhshan region; this is no. 3 below.
1. A town of mediaeval G u z g a n or Djuzdjan
[q.v], in what is now northern Afghanistan but adjacent to the frontier with the Turkmenistan Republic.
The geographers al-Istakhrl and al-Mukaddasi attach
it administratively to Marw al-Rudh [q.v.], three stages
away. The Hudud al-cdlam'2, Second series of addenda,
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tr. p. xxii and map at p. xxviii, and tr. 107, states
definitely that it belongs to the ruler of Guzgan, who
at the time of this work's composition (372/982) belonged to the Farfghunids [q.v.]. It clearly lay in the
hills of the northern rim of the mountain range now
known as the Band-i Turkistan, well-watered, with a
pleasant climate, producing wine and woollen felts,
and was large enough to have two congregational
mosques. The exact site of the town is uncertain. Le
Strange, The lands of the Eastern Caliphate, 423, associated ruins at Chachaktu with it, whilst Barthold located
it on a small stream, that of Kalca-yi Wali (An historical
geography of Iran, Princeton 1984, 35-7); it may, however, have been located either somewhere between
modern Maymana [q.v] and Dawlatabad, near mediaeval Faryab, or else to the east of this, in the triangle Darzab—Belciragh—Kurcl.
It is quite often mentioned in the historical sources
on the early Arab conquests of eastern Khurasan and
the Oxus lands, and in the years 90/709 and 116/734
there is mentioned a local ruler, called *Suhrab (alTaban, ii, 1206, 1218, 1566). The Kharidjite rebel
against the caliph al-Mahdl in ca. 160/777, Yusuf alBarm al-ThakafT, held it, together with Marw al-Rudh
and Guzgan (GardlzT, %ayn al-akhbdr, ed. HabrbT, 126).
A Husaynid cAlid, Muhammad b. al-Kasim, rebelled
at Talakan in the caliphate of al-Muctasim (in 219/834:
al-Tabarf, iii, 1165-6). In 617/1220 the Mongol Cingiz
Khan besieged its citadel, called in the sources Nusrat
Kuh, for several months till it was captured; in the
next year, the Khan's son Toluy was using Talakan
as a base for operations against the cities of Khurasan
(see Barthold, Turkestan down to the Mongol invasion^1,
439, 446-7)
Bibliography: Given in the article.
2. A town of n o r t h w e s t e r n Persia, apparently in the southern part of the Elburz range, near
one of the sources of the Shah Rud [q.v], in mediaeval times called both Talakan of al-Rayy and
Talakan of Kazwfn, and coming administratively in
the province of Djibal. Although al-Mukaddasi, 360,
speaks of it as a substantial town, which might have
been an administrative centre had it not been too
close to the frontier (sc. with the turbulent region of
Daylam), other sources seem to describe it more as
a district with villages. Thus in the 8th/14th century,
Mustawfi", Nuzha, 65, tr. 70, characterises it as a district, largely populated by Sunnls but with some
Isma c flr elements.
Its chief fame in mediaeval times was as the birth
place of the great Buyid vizier and litterateur, the Sahib
Isma'fl b. 'Abbad [see IBN CABBAD], who consequently
had the nisba of al-Talakanf. The place later disappeared from history, and its exact site is not known,
but the valley of Talakan is still known and was the
place of origin of the modern Ayatullah Talakam

[?•'•]•

Bibliography. See also Le Strange, The lands of
the Eastern Caliphate, 225; Schwarz, Iran im Mittelalter,
733-4; Hudud al-cdlam, tr. 132.
(C.E. BOSWORTH)
3. A town of T u k h a r i s t a n [q.v], on the modern Khanabad river, the ancient river of Talakan,
considered by the Hudud al-dlam as the easternmost
town of that province, hence adjacent to Badakhshan;
this same source spells the name also as Tarakan and
Tayakan (tr. 63, 109, comm. 339-40; cf. Marquart,
Erdnsahr, 229-31). It lay on the road running eastwards from Balkh, Khulm and Kunduz [q.w] to Kishn
in Badakhshan; cf. Barthold, An historical geography of
Iran, 24. Marco Polo calls it Taican, and mentions its
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castle, its corn market and the important deposits of
pure salt in the mountains to the south (Yule-Cordier,
The book of Ser Marco Polo, London 1903, i, 153-6; the
salt industry is still important in the district today).
In the 8th/14th century, Mustawfi, Nuzha, 156, tr. 153,
describes it as populous and flourishing, most of the
people being weavers. From the 17th to the mid-19th
centuries, Talakan was a strategic fortress in the Ozbeg
amfrate of Kataghan founded by Mahmud Bl. The
English traveller William Moorcroft passed through
Talakan, estimating the population as considerable but
fluctuating, most of these being transhumant Ozbegs but
with a large minority of sedentary Tadjik traders, and
counting some 1,500 houses (Moorcroft and G. Trebeck,
Travels in the Himalayan provinces of Hindustan and the
Panjab. . . from 1819 to 1825, London 1841, repr.
Karachi 1979, ii, 456 if., 482). But in 1859 Kataghan
was annexed to Afghanistan by the Amir Dust Muhammad's son Sardar Muhammad Afdal Khan, despite
resistance by the Mir Atalik Sultan Murad, and from
this time onwards, Kataghan became an integral part
of the kingdom of Afghanistan (J.L. Lee, The "Ancient
Supremacy>\ Bukhara, Afghanistan and the battle for Balkh,
1731-1901, Leiden 1996, 267-71). The old citadel was
destroyed and a new cantonment and bazaar laid out
nearby.
The present town of Talakan (lat. 36° 44' N., long.
69° 32' E.) is the chef-lieu of Takhar province created
in 1964 when the former province of Kataghan was
divided into three. It has a thriving bazaar and is
noted for its fine cloth. The ruins of the earlier town,
Tepe Shahr, lie to the west of the modern settlement
(W. Ball, Archaeological gazetteer of Afghanistan, Paris 1987,
i, 267).
Bibliography. See also Government of India,
Gazetteer of Afghanistan, Calcutta 1895, ii, section Afghan
Turkistan; L. Adamec, Historical and political gazetteer
of Afghanistan, i, Badakhshan and Northeastern Afghanistan,
Gratz 1972.
(J.L. LEE)
TALAKANI (or TALIKANI), Ayatullah Sayyid
Mahmud (1911-79), p r o m i n e n t I r a n i a n cleric
and political a c t i v i s t , one of the outstanding
representatives of Shr c f modernism in Iran and a key
figure in the Islamic Revolution in Iran of 1978-9.
He was born in a village of the Talakan valley
[see TALAKAN. 2] to the northwest of Tehran, to a
father who was himself an cdlim and political activist.
After studying in Kum and Nadjaf, including under
such noted teachers as the Ayatullah Ha'irf Yazdl
[see HA'IRI, in Suppl.], he settled at Tehran in 1939,
teaching at the Sipahsalar Seminary. He suffered spells
of imprisonment and exile from the capital for his
religious activities, but after the fall of Rida Shah
[q.v.] in 1941, returned to Tehran and collaborated
with Mahdi Bazargan and Yad Allah Sahabf in various
Muslim societies, such as the Kdnun-i Isldmi, and later
he supported Musaddik's [q.v.] National Movement.
In 1948 he became prayer leader at the Hidayat
Mosque, and this became his main centre of activity
for the rest of his life.
In the 1950s to the 1970s, he was again involved
in various anti-government organisations, including the
National Resistance Movement (Nahdat-i Mukdwamat-i
Milli], gave help to the extremist group of the
Fidd'iyydn-i Islam [q.v] and had contacts with the
Muajdhidm-i Khalk, set up in 1971 by three of his
former pupils and fellow-prisoners. He was imprisoned
and exiled from Tehran on various occasions up to
1978. He performed many services important to the
triumph and consolidation of the Islamic Revolution;
he became a member of both the Revolutionary

Council and the Assembly of Experts, and Khumaym
appointed him Imam D^unta of Tehran, but before his
death on 9 September 1979 he openly criticised the
clergy's over-engagement in political affairs and the
politicisation of religion. He clearly preferred clerical
oversight (wisdyat-i fukahd3} to clerical rule, having
struggled all his life against one-man rule, political or
religious, but strove to maintain the unity of the
Islamic movement, and emphatically endorsed the
correctness of Khumaynf's leadership. Because of his
often-ambiguous statements, such diverse groups as
Musaddik's National Front, CA1F Shan'atf [q.v], the
Islamic Republic leaders and the Mud^dhidin-i Khalk
have all claimed inspiration from his ideas.
His published works include a multi-volume interpretation of the Kur'an, Partawi az Kur'dn, expressing
inter alia a developmental and progressive notion of
human history; a re-issue, with his own commentary,
of the 1909 treatise on government, Tanbih al-umma
wa-tanzih al-milla, by the pro-Constitutionalist Sh.
Muhammad Husayn Na'inf [q.v], which expresses the
view that representative government and the rule of
law are desirable and both compatible with Shi c f
Islam; and Islam wa mdlikiyyat ("Islam and ownership")
(1965), the first serious and detailed discussion of
Islamic economics in Persian.
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(RoswiTHA BADRY, shortened by the Editors)
AL-TALAMANKI, Abu 'Urnar Ahmad b. Muhammad . . . b. Karlaman al-Macafir! (340-429/951-1037),
Andalusian scholar of the religious sciences,
born at Talamanca near Madrid in a frontier zone
frequented by ascetics of the ribdts.
He studied at Cordova, his main master being Ibn
c
Awn Allah (d. 378/988), an open partisan of the
reality of saints' miracles in the polemics then aroused
on this subject in the capital, a position equally shared
by al-Talamankl (see M. Fierro, in BSOAS, Iv [1992],
236-49). In the years 375-81/985-91, he travelled
abroad and made the Pilgrimage, acquiring a solid
grounding in the Kur'anic readings, hadith and Sufism,
and studying fikh with both Malik! and Shafi c i masters. On his return, he became imam of the Mutca
mosque at Cordova and taught there without requiring payment. When Jitna compelled him to leave the
capital, he moved permanently to Almeria and Murcia,
finally going to teach in the Upper March and acquiring a great number of pupils. At the end of his life,
he retired to a ribat at Talamanca.
Al-Talamanki's importance resides not only in his
numerous pupils but also in his innovatory role in
intellectual circles. His biographers stress his expertise
in Kur'anic studies but also in non-rationalist theology (usul al-diydndf), and his Sufi" tendencies are reflected
in the fact that he appears as a link in the mystical
silsila going up to the Almeria Suft Ibn al-cAnf (d.
536/1141 [q.v]). He wrote many works, notably in
the Kur'anic sciences, ascetism and theology, plus a
Fahrasa and a Futuh al-Sham (ms. Real Academia de
la Historia, Madrid coll. Gayangos, no. XVIII). He opposed the extreme doctrines of the Batiniyya and criticised, amongst others, the Suft Ibn Masarra, but also
equally refuted the Malik! jurist Ibn Ab! Zayd alKayrawan!, who denied the reality of saints' miracles.
During a stay at Saragossa in 425/1035, al-Talamank! was accused of being too radical in his condemnation of reprovable actions, of becoming guilty
of mukhdlafdt al-sunna and of being a Harur! or Kharidjite. The basis of this last accusation would seem
to be his opinion that the bay'a was due to God and,
in regard to the exhortation of al-amr bi 'l-ma'ruf wa
"l-nahy can al-munkar, that the head of the community
should be the best Muslim and that all Muslims
judged by him to be in rebellion against God were
to be put to death. Another accusation seems to have
arisen from al-Talamanki's being at the head of a
group (cjiamd'd), whose leading man (awwal) he was.
The kadi of Saragossa rejected the accusations and
produced a certificate attesting his innocence. It is not
impossible that these attacks on al-Talamank! were
related to his stance on the imamate, crucial at that
time. Against the partisans of the Umayyads and
Hammudids, and against those who ventured to
propose the ambiguous solution consisting in designating the imam cabd alldh, generally identified with
the 'Abbasid caliph, al-Talamanki's solution seems to
have been that the imam ought to be the best Muslim
of the community, quite apart from his nasab. This
way was the one to be followed a century later by
the Sufi Ibn Kas! [q.v.~\.
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TALAS [see TARAZ].
TAL'AT BEY (PASHA), MEHMED (1872-1921), a
moving spirit in the Committee of Union
and Progress (CUP, Ittihdd we Terakki D}emciyyeti
[q.v]) before and after the 1908 revolution, minister and G r a n d Vizier (1917-18). He was born in
the border town of Edirne to a lower middle-class
family. His father died when he was eighteen, and
he became the family's bread winner, entering the
postal service as a clerk. TaPat also taught Turkish
and learned French at the Alliance Israelite Universelle
school in Edirne. He became active in the underground opposition against Sultan cAbd ul-Hamid II
[q.v.] and was arrested in 1895. After serving two
years in prison, he was pardoned and exiled to the
bustling, cosmopolitan city of Salonika, where he again
joined the secret constitutional movement. In 1906,
he was one of the founders of the Ottoman Liberty
Committee ('Othmdnli Hurriyyet D}emciyyeti), which then
affiliated with the CUP.
After the restoration of the constitution in July
1908, Tal'at, described as the "the internal secretary",
was perhaps the single most important member of the
CUP, though he lacked the charisma of an Enwer
Pasha [q.v]. He was elected deputy for Edirne in
1908, and served that constituency until 1918. Unable
to take power directly, the Committee tried to control the government through parliament. But rivalry
between its secret bodies like the central committee
(merke^-i cumumi) and the parliamentary group made
this difficult, and Talcat, who was a member of both
bodies, had the unenviable task of mediating between
them and reconciling their differences. He was elected
Vice-President of the Chamber, and in July 1909 led
the parliamentary delegation to the capitals of Europe
to explain the revolution.
The Unionists wanted to exercise power indirectly
by having their deputies appointed as under-secretaries to important ministries. But when this manoeuvre failed, they decided to assume office directly.
Therefore, in August 1909, Tal'at entered the cabinet in the critical post of Minister of the Interior in
the cabinets of Hilm! [q.v] and Hakki Pasha [q.v].
He was forced to resign on 10 February 1911 because
chauvinists in the assembly claimed that he had not
taken sufficiently harsh measures to quell rebellions
in Albania, Macedonia and the Yemen. He was elected
president of the parliamentary party (21 February
1911) and again became Interior Minister (and later
Minister of Posts and Telegraph) in Sac!d Pasha's [q.v]
cabinet in 1912. When the CUP was ousted from
power in July 1912 by a military coup d'etat, Talcat
rallied the Unionists and organised a Committee of
National Defence during the Balkan Wars on the
model of the Jacobins in the French Revolution, emerging as the CUP's "Danton".
Tal'at was instrumental in organising the Unionist
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coup d'etat of 23 January 1913 and the recapture of
Edirne from the Bulgarians. He again entered the
Sacfd Halfm Pasha cabinet as Interior Minister in
June 1913 following the assassination of Mahmud
Shewkat Pasha [^.fl.]. His appointment was a victory
for the civilian wing of the CUP over the military
faction which sought Djemal Pasha's appointment to
this post. As Interior Minister, he was held responsible for the brutal implementation of the 1915 law to
deport the Armenian population from the war zones.
When Sa'fd Halfm resigned in February 1917, Talcat
was appointed Grand Vizier with the rank of Pasha.
He retained the portfolio for interior affairs and also
acted as Finance Minister until Djawfd Bey's appointment. Because of his personal integrity and modesty,
and his tendency to please everyone, he was acceptable to the various factions in the CUP, which he
kept united. His government's dependence on Germany
forced him to declare war on the United States and
to make concessions when he negotiated the Treaty
of Brest-Litovsk in 1918. When he saw that the war
was lost, he resigned on 8 October to make way for
a non-Unionist government which might obtain better armistice terms from the victors. He then convened the last congress of the CUP on November 1
and dissolved the organisation. On the same day, he
and some other prominent Unionists left Istanbul for
Germany, where he lived until his assassination in
Berlin on 15 March 1921 by Soghomon Tehlirian,
an Armenian nationalist.
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TAL'AT PASHA, MEHMED [see Suppl.].
TALBIYA (A.), the invocation made in a loud
voice and repeatedly by the pilgrim when he enters
the state of ritual taboo (ihrdm) for the Pilgrimage at
Mecca [see HADJDJ].
This moment begins on entering the Haram or
sacred area and at the points where the pilgrims
gather together (mawdkit) on the boundaries of the
enclosure. Amongst the practices to be followed by
the pilgrims are prayers and movements (see T. Fahd,
Les pratiques musulmanes, in Atlas des religions, Encylopaedia
Universalis, Paris 1988, 319-23). On entering the sacred
territory, the pilgrim expresses his intention to make
the Pilgrimage by repeating the formula "Here I am!
Here I am! O Allah, Who has no associate! To You

are praise, grace and power! Here I am!" It is after
this necessary condition, with the state of ritual taboo
and by this predisposition, that the ritual of the
Pilgrimage properly begins.
Like other parts of the Meccan Pilgrimage, the talbiya goes back to ancient times, certainly to that of
Kusayy [q.v.], reformer of the cult in Mecca. All the
tribes had such a formula when visiting their idols,
and especially when undertaking the Meccan Pilgrimage, the greatest and most famous in the Arabian
peninsula. Mukatil b. Sulayman (d. 150/767) in his
Tafsir of Kur'an, XXII, 31, gives a list of 56 talbiya?,,
of a composite and even artificial nature (see text
and comm. by MJ. Kister, Labbayka, Allahumma,
labbayka. On a monotheistic aspect of a Jdhiliyya practice,
in JSAI [1980], ii, 33-57, repr. with 9 pp. of additional notes in his Society and religion from Jdhiliyya to
Islam, Variorum, London 1990, no. 1). Also, Sayyid
Mu'azzam Husayn gathered together 28 formulae of
the pre-Islamic tribes uttered when entering the Haram
(Talbiydt al-Jahiliyya, in Procs. of the Ninth All-India Oriental
Conference, 1937, 361-9), mentioning only as his source
Abu 'l-cAla3 al-Macarrf, who, in his Risdlat al-Ghufrdn,
gives seven versified talbiyas (Cairo 1382/1963, 535).
Kister has also analysed the material in Muhammad
b. Habfb's Muhabbar, 311-15, Mukatil (see above) and
al-Yackubf in his Ta'nkh, i, 296-7.
Talbiya denotes the act of reciting formulae beginning with labbay-ka, (< form II verb labbd, in the sense
of form IV alabba "halt, set foot in a place", referring to the arrival of the pilgrims at the boundaries
of the Haram and their alighting from their mounts,
and then placing themselves, by this formula, at the
disposal of Allah, master of the place, by entering
into a state of sacralisation.
An example, using the numbering adopted by Kister
from Mukatil, is as follows:
The talbiya of the Hums [q.v.] (nos. 1, 17, 32), a
group concerned with the religious cult and religious
life in Mecca, grouping together such leading tribes
as Kuraysh, Khuza'a, Kinana and 'Amir b. Sacsaca:
Labbayka Allahumma! Labbayka! La shank laka ilia shankm huwa laka tamlikuhu wa-md malakal (no. 1), translatable as:
"Here we are (as if it were labbaynd-kd), O Allah!
Here we are! You have no associate, unless it is an
associate whom You dominate and who has no power
(or possibly, "unless it is an associate of whom You
are master with what he possesses)!" (i.e. taking ma
here as a relative pronoun rather than as a negative).
There is also another talbiya of the Hums (no. 45)
and talbiyas of Tamfm (no. 3) and Rabf ca (nos. 4, 17,
38). Noteworthy is the one of Bakr b. Wa'il (no. 50),
a component tribe of Rabfca, with some Christian
sections, notably in the Shayban and cldjl [q.vv.]. These
Christians seem to have attended the Pilgrimage under
the banner of Rabf'a, with the aim of trading:
Labbayka Allahumma! Labbayka! Labbayka can Rabi'a,
sami'a wa-mutica} li-rabbm ma yucbadu fi kanlsa wa-bica,
kad khallafat awthdnahd fi cismatm manica\
"Here we are, O Allah, here we are! Here we are
in the name of the Rabfca, submissive and obedient
to a certain (ma) God, worshipped in a church and
a synagogue. They have left behind them their idols
in a well-guarded place."
The ma could be taken as a negative, but this seems
unlikely, for Allah of the Kacba was, in the eyes of
Arab Christians in pre-Islamic times, if only nominally,
the one whom the Jews and Christians used to invoke
in their places of worship. If the Rabfca, pagans and
nomads, did not come for gain, the Christians amongst
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them came under their banner to trade. It is unthinkable that trading should be excluded in such a panegyric. If the Kur'an, II, 198, considers it as licit, it
must have been practised, if only by Christians and
Jews, whilst Judaeo-Christians (? Ebionites) [see SABI'A]
who lived at Mecca must inevitably have been associated in this great annual event which brought prosperity to the town.
The above examples (see for further analyses of talbiyas, Kister, op. cit.) give an idea of the talbiyas* form,
close to that of rhymed and assonantal sadj_f [q.v.].
They announced the entry of the official tribal representatives into the Haram and could not have an
individual character. Whereas Islam, substituting the
individual for the tribe and preaching brotherhood
between believers, made the talbiya into a personal
invocation, that of the individual before Allah, who
was to perform the rites of the Pilgrimage with a personal guide; hence the phrase "Here we are" becomes
"Here I am".
The Islamic talbiya is pronounced with the tahlil
[q.v.], "the joy felt at seeing the new moon", which
opens the ceremonies. One should note that the moon
is called hildl in the last two nights (26th and 27th)
of the lunar month and the first two (1st and 2nd)
of the following month. It is thus called because people raise their voices to hail it (TeA, s.v.). The pilgrim is only muhrim when he has pronounced the
talbiya in a loud voice (al-Bukhan, Hadidj,, 147; Abu
Dawud, Mandsik, 56). According to al-Bukharl, Sayd,
18, the Prophet ordained the ihldl for the pilgrim,
saying that he received the command to do this from
Djibril (Gabriel), and Ibn Hanbal, i, 217, says that
the talbiya is the ornament (zind) of the Pilgrimage.
The passive verb uhilla is used in the Kur'an II,
173, etc., in the sense of bloody offerings to the gods.
Should one see here sacrifices made at the appearance of the new moon, as Kur'an II, 189, suggests?
In the Hadith, ahalla is used for sacrifices to Manat
(Muslim,' Ha&dt, 26; Ibn Hanbal, vi, 192).
Finally, one may note that talbiya has become a
synonym of ihrdm, sacralisation, and ihldl, jubilation
(TCA, s.w.), i.e. psalmody, with the jubilation of the
invocation formula by which the muhrim pilgrim proclaims his isldm, submission, to the One God (tawhid).
Bibliography: Given in the article.
(T. FAHD)
TALDJI'A [see HIMAYA].
TALFIK (A.), a n o t i o n in Islamic law.
1. In classical Islamic law.
The basic meaning of lafaka and form II laffaka is
"to sew (a garment) together (by joining two lengths
of cloth)", whence "to patch together", and by an
extension of meaning, "to piece together (a verse or
story), to concoct", which is close to the legal meaning. In legal jargon, talfik connotes the bringing
together of certain elements of two or more doctrines
in such a manner as to create therefrom yet another,
different doctrine. It is to be noted that no technical
dictionary lists the term (in any of its forms), and that
the strictly technical connotation attached to the concept in modern legal reform is absent from classical
and mediaeval juristic discourse. In fact, the verb form
lafaka seems to have been as commonly in use as the
verbal noun talfik.
In pre-modern juristic works, the notion of
laffaka/talfik
arises in the context of departing from
the doctrine of the mudj_tahid [see IDJTIHAD], whom the
layman otherwise follows. One type of such a departure is to combine in a single transaction two or more
elements from the doctrines of two or more mudj_tahid$.
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This combination may acquire one of two forms. The
first is what may be termed a synchronic combination, as when an individual enters into a marriage
contract without having a guardian (wall] or witnesses.
Here, the individual would be combining elements of
the HanafT and Malik! schools, for the Malikls consider matrimonial contracts to be valid without the
existence of witnesses (though they would be required
for the consummation of marriage); and Abu Hanffa
held that the marriage of a free woman who is of
age and of sound mind—whether a virgin or not—
is valid through her consent, even if no guardian is
involved. The second is what may be called a diachronic combination, namely, when another school's
or mudjitahid's doctrine is followed in a transaction
whose juridical effect (athar) has not been completely
exhausted. An example in point is the case of an
individual who exercises the right of pre-emption (shuf'a
[q.v.]) according to the Hanafi school, which allows
the adjoining neighbour to exercise such a right. Once
in possession of the property, and in a future sale,
he adopts the Shafic! or Malik! doctrine which restricts
the right of pre-emption only to the co-owner and
does not acknowledge the adjoining neighbour as
enjoying this right. Both of these forms of talfik were
considered downright unlawful. A talfik may be deemed
lawful only if a mudJfiahid shows that his combination
is grounded in textual evidence (dalil).
Bibliography: LfA, x, 330-31; Ibn Nakib al-Misn,
(
Umdat al-sdlik, tr. N. Keller, The reliance of the traveller, Evanston 1993, 871-3; Ibn Amir al-Hadjdj,
al-Taknr wa 'l-tahbir, Bulak 1899, iii, 352; anon.,
Risdla fi 'l-Taklid, in L. Wiederhold, Legal doctrines
in conflict: the relevance of madhhab boundaries to legal
reasoning in the light of an unpublished treatise on taql!d
and ijtihad, in Islamic Law and Society, iii/2 (1996).
(WAEL B. HALLAQ)
2. In modern Islamic legislation.
Talfik, an extension of the eclectic (takhayyur) expedient, designates any modern legislative enactment
which combines, in a single statutory provision, parts
of doctrines of more than one recognised Sunn! school.
In its extreme form, the juristic opinions invoked may
not only be mutually contradictory, but the statutory
provision in its entirety might be such that it would
not have been approved by any of the authoritative
schools or jurists.
The components of the doctrines are selected on
the basis of their suitability for changing social
conditions regardless of their historical and systematic
contexts. This expedient, inspired strongly by the
liberally-oriented modernist movement in Islam, has
been used extensively in matters of personal status,
succession and wakf. Although traditionally the ruler
has the right to impose on the kadis the chosen
opinions of the ancient authorities, today the application of talfik by sovereign parliaments actually
undermines the doctrine of taklid [q.v], and signifies
the transition of Islamic law from jurists' law to
statutory law [see TASHRIC].
Bibliography. NJ. Coulson, A history of Islamic
law, Edinburgh 1964, 197-200; J.N.D. Anderson,
Law reform in the Muslim world, London 1976, 5558; J. Schacht, An introduction to Islamic law, London
1964, 68 n., 106; A. Layish, The contribution of the
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'
(A. LAVISH)
TALHA B. £UBAYD ALLAH, p r o m i n e n t Companion of M u h a m m a d , is counted among the first
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eight converts to Islam and the ten mubashshara, those
to whom the Prophet had promised Paradise. He
belonged to the clan of Taym b. Murra of Kuraysh
and thus was a kinsman of Abu Bakr, but was about
twenty years younger than he. The two were evidently
closely associated and were known as the "two mates
(karinan)." According to the prevalent explanation, they
were thus named because during the early persecution
of the Muslims they were once tied together with a
single rope. According to another explanation, the
young Talha was made by his father a close associate
of Abu Bakr. Talha's mother was al-Sa'ba, daughter
of 'Abd Allah b. Tmad al-Hadramf, confederate of
Harb b. Umayya.
According to his own account, Talha was told by
a monk in Busra about the advent of "the last of the
prophets." After hurriedly returning to Mecca, he was
introduced by Abu Bakr to Muhammad and accepted
Islam. He continued carrying on his caravan trade in
Syria and did not join the emigration to Abyssinia.
At the time of Muhammad's and Abu Bakr's hiajm,
he met them on the way at al-Kharrar as he came
from Syria. He provided them with clothes from Syria
and information about the Muslims in Medina. Then
he went on to Mecca and later escorted the family
of Abu Bakr, including 'A'isha, to Medina. Just before
the battle of Badr, Muhammad sent him, together
with Sa'Fd b. Zayd b. cAmr b. Nufayl, to spy on the
Meccan caravan. The two were thus not present at
the battle, but were given their share of the booty.
At Uhud he greatly distinguished himself by personally
shielding the Prophet. He killed two Meccans and
received numerous wounds, one of which left one or
two of his fingers paralysed. It was for his bravery
on that occasion that Muhammad promised him
Paradise. He participated in all later campaigns and
battles of the Prophet.
After Muhammad's death, Talha backed his kinsman
Abu Bakr. Isolated reports of Ibn Ishak and others
that he initially stayed with 'AlF and refused to pledge
allegiance to Abu Bakr are unreliable. He took a
prominent part in the battle of Dhu '1-Kassa which
opened the war of the Ridda. Before Abu Bakr's death
he is said to have vainly protested against the caliph's
choice of 'Umar as his successor, complaining about
the latter's rough treatmemt of Muslims even during
Abu Bakr's reign. It is not impossible that he already
aspired himself to the caliphate. cUmar appointed him
one of the six electors and candidates for the
succession. At the time of 'Umar's death, however,
he was not present in Medina and thus did not
participate in the election of 'Uthman. When he
returned to Medina, he displayed his dissatisfaction
about his exclusion from the election remarking that
he was not someone whose views could be ignored.
'Uthman is said to have offered to resign to allow a
fresh election, but Talha, having made his point,
pledged allegiance to him. 'Uthman at first made
special efforts to gain his backing by generous gifts.
According to Talha's son Musa, the caliph's presents
to Talha amounted to 200,000 dinars. 'Uthman also
allowed him to exchange his share in the oasis of
Khaybar for the highly lucrative estate of al-Nashtastadj
near Kufa. Talha soon, however, turned against him
and eventually became his harshest critic among the
major Companions. He wrote letters to the provincial garrison towns summoning them to revolt against
the caliph. During the siege of 'Uthman's palace in
Medina, he took possession of the treasury keys and
kept close contact with the besieging Egyptian rebels.
He evidently shared their aim of forcing 'Uthman out

of office and expected, with strong backing from 'A'isha,
to be chosen as his successor.
After the murder of 'Uthman, Talha at first had
some support among the Egyptian rebels and the
Kuraysh present in Medina. The Kufan rebels favouring CA1F, however, soon gained the upper hand, being
backed by the great majority of the Ansar. Talha was
dragged by the Kufan leader al-Ashtar to the mosque
to pledge allegiance to cAlf against his will, though
no physical force or threats were used in the presence
of CA1F. He and al-Zubayr, who also pledged allegiance
against his will, absconded within days to Mecca,
where they joined 'A'isha in claiming revenge for the
blood of 'Uthman and declaring cAlr responsible for
the murder. They jointly led a Meccan army to Basra
seeking support and promising a new election after
the removal of cAlf. There was intense rivalry between
Talha and al-Zubayr as the latter, having loyally
backed 'Uthman to the end, considered himself better
entitled to the succession. Talha was treacherously
murdered by 'Uthman's cousin Marwan b. al-Hakam
in the Battle of the Camel (15 Djumada l' 36/8
December 656) as 'All and the Kufans were gaining
the upper hand. Marwan, fighting in the Meccan
army, hit Talha's knee with an arrow, causing profuse
bleeding from which he died. The reports that Talha
was killed by Marwan have been dismissed by
L. Caetani and other modern scholars as anti-Umayyad
fiction. They are corroborated, however, by the fact
that Marwanid propaganda in Syria during the second
fitna proudly proclaimed Marwan as the first avenger
of the caliph 'Uthman on account of his deed.
Talha's eldest son, the pious Muhammad, was also
killed in the Battle of the Camel. Musa b. Talha,
who survived the battle, was pardoned by 'Alf and
allowed to take possession of Talha's vast fortune,
including land holdings in 'Irak and the Sarat in
Arabia, for his family. Talha's wealth seems to have
been surpassed only by that of 'Uthman among the
early Companions. Like 'Uthman, he is described as
a generous benefactor of the early Muslim community.
Bibliography: Ibn Sa'd, iii/1, 152-61; Ibn Hadjar,
d-Isaba, Cairo 1323-25, iii, 290-2; Caetani, Annali,
ix, 380-99 and indices s.v.; N. Abbott, Aishah, the
Beloved of Mohammad, Chicago 1942, index s.v.;
W. Madelung, The succession to Muhammad, Cambridge
1997.
(W. MADELUNG)
TALHAT AL-TALAHAT "Talha of the Talhas",
the name by which the early Islamic Arab commander Abu Muhammad Talha b. 'Abd Allah b.
Khalaf al-Khuza'F was known. Ibn Khallikan, ed.
'Abbas, iii, 88, tr. de Slane, ii, 53, explains that he
got this cognomen because his mother's name was
Talha bt. AbF Talha. On his mother's side he was
connected with Kuraysh (Caskel-Strenziok, Gamharat
an-nasab, ii, 555).
He appears in Umayyad history as governor of
SFstan around the end of the caliphate of Yazid I,
being appointed by the governor of Khurasan Salm
b. Ziyad [q.v.] just after an Arab raid into eastern
Afghanistan had ended in disaster and Arab captives
had to be ransomed from the local rulers of Zamindawar and Kabul. The chronology is uncertain, but
Talha apparently began his term of office in early
64/end of 683 or mid-64/early 684; coins minted by
him in SFstan are extant for the years 64 and 65.
After incurring Salm's wrath, he lost office, was reappointed, but died shortly afterwards and was buried
in SFstan, probably in 65/684-5, mourned by such
poets in his entourage as Ibn Kays al-Rukayyat and
Abu Huzaba al-Hanzali. It was presumably when
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Talha was governor of Sistan that Ruzayk, the greatgrandfather of Tahir b. al-Husayn [q.v.], founder of
the line of Tahirid governors in Khurasan, became
his mawld.
Bibliography. In addition to the Arabic histories
of Baladhurf, Futuh, and Tabarf, see also the Persian
ones of Gardlzl and the anonymous Ta'rikh-i Sistan.
These are utilised in C.E. Bosworth, Sistan under the
Arabs, from the Islamic conquest to the rise of the Sqffarids
(30-250/651-864], Rome 1968, 45-6, and G. Rotter,
Die Umayyaden und der zweite Biirgerkrieg (680-692),
Wiesbaden 1982, 87-8.
(C.E. BOSWORTH)
AL-TALT (A.), literally "that which rises".
1. Astronomical aspects.
Al~talic is that point of the ecliptic which is
rising over the horizon at a given moment,
called the ascendent or horoscopus (and sometimes,
incorrectly, the horoscope); see the diagram in MATALI'.
The determination of the ascendent is necessary in
mathematical astrology [see NUDJUM, AHKAM AL-] before
one can calculate the instantaneous positions of the
12 astrological houses (al-buyut}; with these determined,
one can then investigate in which houses the sun,
moon and five naked-eye planets are situated and then
make the appropriate astrological prognostications.
Muslim astronomers generally determined the ascendent by first finding the time of day or night [see
MIKAT], this by means of an observation of the altitude of the sun or a bright star and the application
of a trigonometric calculation or the use of an astronomical instrument such as an astrolabe or quadrant
[see ASTURLAB and RUBC]. Then by using tables of
ascensions [see MATALIC] or an astrolabe, the instantaneous position of the ascendent could be ascertained.
The opposite point of the ecliptic, called the descendant (al-ghdrib), and the points of the ecliptic instantaneously culminating on the meridian at upper and
lower mid-heaven (wasat al-samd') could be found in
the same way. These four points provided the basis
for determining the houses, the first starting with the
ascendent, the fourth with lower mid-heaven, the seventh with the descendant and the tenth with upper
mid-heaven. Various mathematical procedures were
available for smoothing the lengths of the houses
around the ecliptic (taswiyat al-buyut).
The Rasulid astronomer Abu 'l-'Ukul (in Tacizz,
ca. 700/1300) compiled an extensive set of tables from
which one could simply read the longitude of the
ascendent at day as a function of the solar longitude
and the solar altitude, and at night as a function of
the solar longitude and the altitude of various fixed
stars. Likewise, some astrolabe plates, particularly those
of the Andalusian Ibn Baso (Cordova, ca. 700/1300),
have special markings for finding the houses for a
particular latitude directly. But generally the determination of the houses at a particular time in a specific latitude was a tedious mathematical operation.
The positions of the sun, moon and planets at that
time could either be calculated from the tables in an
astronomical handbook of the genre known as ziaj
[q.v.] or taken from an ephemeris giving positions for
each day at midday [see TAKWIM]. The location of
each of the seven bodies in a given house had astrological significance, as well as their positions relative
to each other, and particularly with respect to the
moon (see ibid.).
The resulting horoscope [see ZA'IRADJA] might be
included in an ephemeris, showing prognostications
for the beginning of a given year or for an eclipse
occurring during that year, or in a nativity book,
showing prognostications for each year in the life of
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an individual. A string of horoscopes might be recorded
in an astrological history, be it of individuals or dynasties, or of conjunctions of Jupiter and Saturn, which
according to a theory adopted from Sasanid astrology were deemed to be of singular astrological significance for religious and political changes.
A popular notion (associated with Vettius Valens)
was that the length of life (cumr al-mawlud) of an individual was related to the horoscopus at birth. Another
was that the duration of the foetus in the mother's
womb was related to the horoscopus at conception
(maskat al-nutfa) and the horoscopus at birth.
Bibliography: For the basic notions, see R.R.
Wright, The Book of instruction in . . . astrology by . . . alBiruni, London 1934, 149 ff.; E.S. Kennedy, Spherical
astronomy in Kdshl's KhaqanT Zfj, in %GAIW, ii (1985),
1-46, esp. 42-6; idem, Treatise V of al-Kdshi's KhaqanT Zfj. Determination of the ascendent, to appear in
ibid.; and idem, Ibn Mu'ddh on the astrological houses,
in ibid., ix (1994), 153-60. See also idem and
D. Pingree, The Astrological History of Mdshd'alldh,
Cambridge, Mass. 1971; L.P. Elwell-Sutton, The
horoscope of Asadullah Mirza. A specimen of nineteenthcentury Persian astrology, Leiden 1977; E.S. Kennedy,
An astrological history based on the career of Genghis Khan,
in S. Seikaly et alii (eds.), Quest for understanding. Arabic
and Islamic studies in memory of Malcolm H. Kerr, Beirut
1991, 223-31; and D.A. King, Some Arabic copies
of Vettius Valens' table for calculating the duration of life,
in G. Endress (ed.), Symposium Graeco-Arabicum II,
Amsterdam 1989, 25-8.
(D.A. KING)
2. Astrological aspects.
These start from the application of the term in
astronomy (see 1. above) to a star (nad^m) whose movement is from above to below the horizon, or of a
planet (kawkab) whose movement is from south to
north, traversing the plane of the ecliptic. One speaks
therefore of the ascending node of a planetary orbit,
of ascending degrees and ascending latitudes. The
ascending signs denote those during which the sun
appears to rise on the horizon, sc. Capricorn, Aquarius,
Pisces, Aries, Taurus and Gemini. Hence, in astrological terminology, "the ascendent is the zodiacal sign
which rises on the horizon at the first moment of a
man or woman's birth" (Littre, s.v.). The astrologers
derive indications from these astral positions and from
their movements.
Other terms used to describe such positions and
movements are: kirdndt or iktirdndt "conjunctions", in
regard to the relationships between stars; mumd^adj.dt
"coincidences" of planets between themselves; ittisdldt
relations of planets between themselves; ishrdf "apogee"
of a planet; hubut "declension" of a planet; ra's, Lat.
caput, the ascendent node in opposition to dhanab, Lat.
cauda, descendant node (the pi. ru'us denotes "the
direction of the zenith". For the main planets of the
solar system, the line of the nodes, taken into consideration, is connected with the plane of the ecliptic (cf.
Nallino, in his Raccolta, v, 396); ghurub "setting" of the
planets; rud}u(, their retrograde motion; istikdma their
"direct course"; mukdbala "opposition" of the planets
in the signs of the Zodiac; huruk "fire", which springs
into flame on the planets when they find themselves
in the signs of the Zodiac (involving here the "comet
tails", shuhub, Grk. a'KpXoyo*;, Lat. Jlammae accense, see
Nallino, op. cit., 16); mudabbir, Grk. K\)pio<; "regent",
said of a planet whose ascendent is in one of the
signs of the Zodiac; and tuluc al-shacrd al-cabur "heliacal rising of Sirius". All these terms play a decisive
role in interpreting the movements of the planets and
stars within the twelve signs of the Zodiac.
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In regard to the ascendent, one can derive examples from the revolutions of the years and their ascendent stars (tahwil al-simn wa-tawdliciha), e.g. indications
of the revolution of the years when the ascendent is
the sign of Leo, or the sign Virgo with Mercury as
regent, Libra with Venus, Scorpio with Mars, etc.,
and the same procedure for the conjunctions, oppositions, appearance of comets' tails, etc.
For the applications of these principles in daily life,
see FA'L; in astrological predictions, see PJAFR; HURUF;
in divination through weather phenomena, see MALHAMA; in the construction of horoscopes, see NUDJUM,
AHKAM AL-; and in hemerology, electiones, see IKHTIYARAT
and SACD AND NAHS. Thus omens at birth, and the
choice of days and hours, derive from the principles
governing the connections of the stars with each other.
Knowledge of these connections makes up the essence
of astrological divination, of theurgy [see SIHR] and
the talismanic art [see TALSAM].
The anonymous ms. Aya Sofya 2684, used for this
article, gives indications for the signs of the Zodiac
and their regents, sc. Taurus-Mars, Taurus-Venus,
Gemini-Mercury, Gancer-the Moon, Leo-the Sun, etc.
(see Fahd, Divination, 494).
Bibliography: See also Fahd, La divination arabe,
Paris_1987, 488 ff.
(T. FAHD)
TALFA (A.), a term of military organisation,
meaning an advance guard or reconnaissance
force (pi. tala'i').
It is said to refer to either an individual or a small
group (three or four men) which was sent ahead of
the main army to obtain information regarding the
enemy (Lane, i, 1870a), although it is evident from
descriptions of battles, at least from the later Middle
Ages, that much larger bodies of soldiers were called
by this term. According to TCA, the tali'a was like a
a^dsus [q.v], and in fact, even in later times, the line
between reconnaissance and espionage is not always
clear. The term is often translated as vanguard, but
this leads to some confusion, since the latter word
should be reserved for the mukaddama, which represents
a separate corps of the regular army, such as in the
ta'bi'a formation (see HARB. ii. The Caliphate, at vol.
Ill, 182). In later military manuals, much attention
is devoted to the role of the advance guard. Al-AnsarF
(d. 811/1408) writes that they should be a small group
of lightly-armed cavalry, whose soldiers (and horses it
might be added) should be carefully picked. The importance of secure communications with the main
body and its commander is emphasised, as is the
necessity of caution, especially against enemy ambushes.
These reconnaissance troops are also known as
kashshdfa, literally "scouts" (G.T. Scanlon, A Muslim
manual of war, Cairo 1961, 51-3 of Arabic text; see
also HARB. iii. The Mamluk Sultanate, at vol. Ill, 185).
Another synonym for tali'a is the Persian term ya^ak:
the Mongol advanced guard at Gaza in the summer
of 658/1260 is referred to as tali'a in an Arabic source
(Ibn al-Furat, Ta'rikh, ms. Vatican Ar. 726, fol. 245a)
andyazak by Rashfd al-Dfn (^dmic al-tawdnkh = Histoire
des Mongols de la Perse, ed. Quatremere, Paris 1836,
346-7). Shortly afterwards, on the eve of the battle
of cAyn Djalut [q.v] the Mamluk advance guard commanded by Baybars is referred to by one source as
a tali'a (al-Makrizf, Suluk, Cairo 1934-73, i, 430) and
by another as a shalish (Ibn al-Dawadari, Kanz aldurar, viii, ed. U. Haarmann, Freiburg-Cairo 1971,
49). But the latter Persian term (also written cdlish) is
usually understood to be the equivalent to mukaddama,
as is clearly seen from a description of the Mamluk
order of the battle at Hims [q.v.] in 681/1280 (Baybars

al-Mansun, fubdat al-fikra, ms. B.L. Add. 23325, fols.
113b-114a).
Bibliography: R. Levy, The social structure of Islam,
Cambridge 1957, 427; D.R. Hill, The role of the
camel and the horse in the early Arab conquests, in VJ.
Parry and M.E. Yapp (eds.), War, technology and society in the Middle East, London 1975, 32-43.
(R. AMITAI-PREISS)
TALIB AMULI, an Indo-Persian poet of the
late 16th and early 17th centuries, b. at an unknown
date (ca. 987/1579?), d. 1036/1626-7.
A native of Amul in Mazandaran, he was a cousin
of the famous physician and poet Hakim Rukna Kasjn,
who had gone to India before Talib's arrival in that
country. Despite the fact that his works include kasidas
in praise of Shah cAbbas I [q.v.], there is no evidence
that he was ever attached to the Safawid court, and
his earliest patrons seem to have been high officials.
Via Kashan and Marw, he eventually migrated to
seek his fortune in India, and after being patronised by various provincial governors and leading officials, finally gained entry to the court of the Mughal
Emperor Djahangfr [q.v]. The high point of his career
was the Emperor's appointment of him as poet laureate at his court, but he seems to have developed
some sort of mental illness in the last years of his
life, dying comparatively young.
Talib's complete poems as published (Kulliyydt, ed.
Tallin Shihab, Tehran 1346/1967) comprise some
23,000 couplets. They include kastdas, including some
addressed to cAlf, an indication of the poet's possibly
Shlcr sympathies, various other types of verse-form,
including mathnawts, but above all, ghazals, which are
central to his literary contribution.
Talib was generally praised by the tadhkira writers
for the quality of his verse, although Lutf CA1I Beg
Adhar in his Atashkada was disapproving, reflecting his
dislike for the "Indian style" (sabk-i hindl [q.v]}. Talib
in fact contributed to what might be called the transitional phase of this style. The merit of his verse
lies chiefly in the novelty of similes and metaphors
and in his innovative skill in the construction of word
compounds. The dominant sentiment is, however, one
of sadness arising from a sense of failure and disappointment.
Bibliography: In addition to the standard tadhkira
writers, up to and including Shibll Nu'mani, Shi'r
al-cAajam, iii, A'zamgarh 1945, see Rieu, B.M. catalogue, ii, ms. Add. 5630; Bankipore cat., iii, Calcutta
1912; Browne, LHP, iv; Dihkhuda, Lughat-ndma,
s.v.; Khwadja cAbd al-Rashld, Tadhkira-yi Talib Amuli,
Karachi 1965; N.L. Rahman, Persian literature in India
during the time of Jahangir and Shah Jahan, Baroda
1970;
Urdu dd'ira-yi macdrif-i isldmiyya, xii, Lahore
1973; Nabf Had!, Mughalon ke malik al-shucard\
Allahabad 1978; Ahmad Gulcfn Ma'am, Kdrwdn-i
Hind, i, Mashhad 1369/1990; Dhabfh Allah Safe,
Tdnkh-t adabiyydt dar Iran, v/2, Tehran 1372/1993;
Rypka et alii, Hist, of Iranian literature; S.A.H. Abidi,
Tdlib-i'Amuli, his life and poetry, in 1C, xli/2 (1967).
(MUNIBUR RAHMAN, shortened by the Editors)
TALIBUF (TALIBOV), CABD AL-RAHIM, Persian
writer and intellectual of the 19th c e n t u r y
(b. Tabriz 1250/1834, d. 1329/1911).
At ca. sixteen, he left for Tiflis (Tbilisi) in Transcaucasia, where he learned the Russian language and
was exposed to the writings of Russian writers as well
as to Western political ideas. Subsequently, he settled
in Tamir Khan Shura (present-day Buynaksk), capital of Daghistan. In ca. 1306/1888 he joined Sayyid
Muhammad Shabistarf (afterwards editor of Irdn-i naw)
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in starting in Istanbul the paper Shahsawan, of which
only one number was published (see E.G. Browne,
The press and poetry of modern Persia, Cambridge 1914,
106-7; Muhammad Sadr Hashiml, Tdnkh-i ajard^id u
madj_alldt-i Iran, Isfahan n.d., iii, 56). In 1906, after
the proclamation of a constitutional regime in Persia,
he was elected in his absence to the Persian parliament but, for reasons which remain unclear, he decided
against taking up his seat and stayed on in Russia.
He died in Tamir Khan Shura.
Talibuf was the author of several books, both original and translated, which enjoyed much prestige during their time. Among them, Safina-yi Tdlibi "Talib's
journal" (Istanbul 1311-12/1893-4), Masdlik al-muhsimn
"The ways of the charitable" (Cairo 1323/1905), and
Masa'il al-haydt "Problems of life" (Tiflis 1324/1906)
deserve special consideration because of their literary
significance. The first-named work, also called Kitdb-i
Ahmad, was inspired, according to the author, by
Rousseau's Emile. In the second, Talibuf presents an
imaginary travelogue describing the experiences of a
group of individuals who set out on an educational
trip for the peak of Damawand, and uses the narrative of the journey to expound his own views on various social, cultural and ethical subjects. Similar in
form is his Masd'il al-haydt, which has politics and
society for its theme. Talibuf also wrote sundry articles which were published in the journals of the day
such as Andiuman and Habl al-matin. In all his works,
he used a simple Persian style, an achievement all
the more creditable in view of the fact that his own
language was Adharl [</.#.] Turkish. Talibuf's ideas
attracted a keen response from the enlightened and
progressive elements of the society, and played a
prominent role in the late 19th-century political and
intellectual awakening in Persia.
Bibliography: 1. Works (not mentioned in the
text): Nukhba-yi sipihn (an abbreviated version of
the Prophet's biography taken from the Mdsikh
al-tawdnkh], Istanbul 1310/1892; Risdla-yi Fi&k
(tr. from Russian, on Physics), Istanbul 1311/1893;
Pandndma-yi Mdrkus, Kaysar-i Rum (tr. via Russian
of the Meditations of the Roman emperor Marcus
Aurelius), Istanbul 1312/1894; Risdla-yi hafat-i djadlda
(tr. via Russian of Camille Flammarion's French
work on astronomy), Istanbul 1312/1894; Iddhdt
dar khusus-i dzddl, Tehran 1312/1907; Siydsat-i Tdlibi
(published posthumously), Tehran 1329/1911.
2. S t u d i e s . Muhammad Kazwlni, Wafaydt~i
mu'dsirin, in Tddgdr, v/4-5; Iradj Afshar, in Yaghmd,
iv/5; idem, introd. to A^ddi wa siydsat, Tehran
1357/1978; Mahdl Malikzada, Tdnkh-i mkildb-i
mashrutiyyat-i Iran, i, Tehran 1328/1949; Ahmad
Kasrawl, Tdnkh-i mashruta-yi Iran, i, Tehran 1357/
1978; Bozorg Alavi, Geschichte und Entwicklung der
modernen persischen Literatur, Berlin 1964; Rypka et alii,
Hist, of Iranian literature, Dordrecht 1968; Farldun
Adamiyyat, Andisha-hd-yi Talibuf, in Sukhan, xvi/5-8;
Yahya Aryanpur, AZ Sabd td Nimd, i, Tehran 1350/
1971; CA1I Katibf et alii (eds.), introd. to Siydsat-i
Tdlibi, Tehran 1357/1978; Iradj Parsi-nizhad, in
Madj_alla-yi Irdnshindsi, ii/3, Bethesda, Md. 1990.
(MUNIBUR RAHMAN)
TALlK [see TULAKA'].
TA'LIK, TA'LIKA (A., pis. ta'likdt, tacdlik] in scholarly activity refers to the "appending upon (cald)"
a text or the "deriving from (ean)" an author
and then to the r e s u l t i n g notes, glosses, comments, excerpts and appendices. Similar in a
way to hdshiya [q.v.], it is, however, much less firmly
anchored in manuscripts than hdshiya was originally.
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In later centuries, it came to be used quite frequently
in titles of essays. Earlier, its supposed use as a title
was more descriptive than formal and was often the
choice of convenience by someone other than the
author. Among titles listed in the Fihrist., Ta'likdt
appears only for two alchemical works (Fihrist, 359,
11. 5, 16) and is of uncertain meaning. In later bibliographies, some titles of works by philosophers and
scientists were expanded, obviously not by their
authors, by the addition of "in the form of notes"
('aid ^that/tank al-tacllk, see Ibn Abl Usaybica, ii, 1389 [al-Farabf], ii, 96 [Ibn al-Haytham]); some were
stated to be taclik, tacdlik (Kiftl, 362-3 [Yahya b. cAd!];
Ibn Abl Usaybi'a, ii, 103-5 [Ibn Ridwan and Afra'fm];
ibid., i, 322, 1. 13, tacdlik hikmiyya [Abu Sulayman alSidjistanl] also may not be a formal title). The originality of the title Taclikdt in preserved works of
al-Farabi and Ibn Slna is also subject to doubt. Yet
the use of the word as a descriptive title may indeed
have originated among problem-centred disciplines
such as philosophy, natural science and grammar,
rather than in the religious sciences, but it appears
rather early in jurisprudence.
Other technical usages of taclik include one of the
science of hadith that came into use, originally in connection with the Sahihs of al-Bukharl and Muslim,
for traditions "derived from (mucallak cari)" an authority
without the indication of a complete isndd or the complete text. Note further the use of taclik for a particular script [see KHATT, at vol. IV, 1124-5] and as a
grammatical term. See also TALAK.
Bibliography. Title indices s.v., as, for instance,
in Brockelmann, Sezgin, HadjdjT Khalifa; Lane,
2137a-b; J. Michot, Tables de correspondance des
"Ta'liqdt" d'al-Farabi, des "Ta'liqdt" d'Avicenne et du
"Liber Aphorismorum" d'Andrea Alpago, in MIDEO, xv
(1982), 231-50; J.E. Brockopp, Slavery in Islamic law,
unpubl. Yale Univ. diss., 1995, 75 ff., for possible
4th/10th-century legal titles. For the hadith term,
see Ibn al-Salah, Mukaddima, chs. 1 and 11, and
the introduction of Sa'ld cAbd-al-Rahman Musa alK-r-kfs edition of Ibn Hadjar, Taghlik at-taclik,
'Amman 1405/1985, i, 283 ff., and passim. For the
grammatical term, see R.M. Rammuni, in Intern.
Journal of Islamic and Arabic Studies, iii (1986), 27-42.
(F. ROSENTHAL)
TAcLlKI-ZADE, Mehmed b. Mehmed el-Fenari,
Ottoman court historiographer
(shehndmedj_i}
in the sixteenth century. Taclrkl-zade was born in the
province of Aydin in Western Anatolia at some time
in the 1540s. He was a descendant of the famous
Fenarl family; as his name shows, his father must
have been an expert in calligraphy, especially in the
taclik script. From 969/1562 he served as secretary
(kdtib) to Prince Murad in Manisa. When the latter
ascended the throne in 982/1574, TaclikT-zade found
employment as a kdtib in the imperial chancery. In
991-3/1583-5, he took part in the military campaigns
against Persia where he performed secretarial services.
In ca. 998/1590 he was appointed assistant to the
chief shehndmedji Lokman. In 1004/1596, when the
latter showed reluctance to accompany Mehemmed III
on his Hungarian campaign, his office was given to
Tacllkr-zade. He held this post until 1009/1601 and
probably died between 1011 and 1020/1603 and 1611.
Prior to his appointment as court historiographer,
Taclrkl-zade wrote three works (Firdset-ndme, 1574-5:
on the connection of a man's outward features and
his character; Tebriziyye, 1585, and Giird^istdn seferi, 1585,
on the Persian campaigns). As shehndmedji he left to us
another three compositions. The Shemd'il-ndme-yi dl-i

166

TA'LlKl-ZADE — TALISH

'Othman (1593) outlines the distinctive features of the
Ottoman dynasty, while the Shehndme-i humdyun (1596)
and the Egri fethi ta'rikhi (1598, in verse; the title has
been established by Woodhead, see Bibl.) describe the
Hungarian campaigns of Sinan Pasha and Mehemmed
III respectively. While the first court historiographers
imitated the famous Shah-name of Firdawsl in form and
language, TaclfkF-zade, with one exception, composed
prose works in Ottoman inshd3 style. Shortly after
his dismissal, the shehndmedj.i post seems to have been
abolished.
Bibliography: Nedjfb cAsim, 'Othmdnll ta'rikhnuwisleri we miiwerrikhleri: shehndmeajiler, in TOEM, ii,
no. 7 (1911), 432-4; Christine Woodhead, From scribe
to litterateur: the career of a sixteenth-century Ottoman Katib,
in BSMESBull ix/1 (1982), 55-74; eadem, An experiment in official historiography: the post of §ehndmeci in
the Ottoman Empire, in W^KM, Ixxv (1983), 157-82;
eadem, "The Present Terror of the World"? Contemporary
views of the Ottoman Empire c. 1600, in History, lxxii/234
(1987), 20-37 (a thorough analysis of the Shemd'ilndme}; eadem, Ta'liki-Code's §ehname-i hiimayun. A
history of the Ottoman campaign into Hungary 1593-94,
Islamkundliche Untersuchungen, 82, Berlin 1983 (ed.
of the work in transcription). The four miniatures
in the manuscripts of the Egri fethi ta'nkhi were published by G. Fehervari^ The "Egri Fetihname" in the
Topkapi Sarayi Mu'zesi Kiituphanesi (in Hungarian), in AZ
Egri Museum Evkonyve 1969,Eger 1969, figs. 1-10
(according to the author, the correct title of this
work is Shehndme-yi sultdn-i seldtm-i ajihdn) and Geza
Feher, Turkish miniatures from the period of Hungary's
Turkish occupation, Budapest 1975, pis. XLVIII-LI.
(P. FODOR)
TALIKOTA, a small town of the mediaeval c e n t r a l D e c c a n , now in the Bfdjapur District
of the Karnataka State of the Indian Union (lat 16°
31' N., long. 76° 20' E.). It is famed as the assembly point and base camp for the combined forces of
the South Indian sultanates (the cAdil Shahfs, Band
Shahls, Kutb Shahfs and Nizam Shahls [q.w.]). These
all marched southwards some 50 km/30 miles southwards to the Krishna river and the villages of Rakshasa
and Tangadi, crossed the river and, at a point
20 km/12 miles south of the Krishna, after several
skirmishes, the Muslim forces engaged those of
Vidjayanagara [q.v.] at a village called Bannikaffi on
(most probably) 20 Djumada II 972/23 January 1565.
This historic battle is usually termed that of Tallkofa,
although it should more accurately be called that of
Bannikaffi. In it, the power of the Hindu ruler of
Vidjayanagara, the 80-year old Rama Radja, was broken and the Radja himself executed by the victorious Nizam Shahr.
Bibliography: Imperial gazetteer of India2, xxiii, 214;
H.K. Sherwani, Tilingana under Ibrahim Qutb Shah,
in Jnal Indian Hist. (1957), 359-84; idem, The site
of the so-called Battle of Tdlikoid, in Jnal. Pak. Hist.
Soc., v, 111 ff.; idem and P.M. Joshi (eds.), History
of medieval Deccan (1295-1724), Haydarabad 1973, i,
128 n. 179, 247-8, 330-2; R.C. Majumdar (ed.),
The history and culture of the Indian people. VII. The
Mughul empire, Bombay 1974, 424-6; B. Stein,
Vijayanagara (= The New Cambridge history of India, 1.2),
Cambridge 1989, 119-20. See also HIND. iv. History, at vol. II, 425a.
(C.E. BOSWORTH)
TAXIMIYYA [see ISMAC!LIYYA] .
TALISH, a district on the s o u t h w e s t e r n
shores of the Caspian Sea, originally wholly
within Persia until the Gulistan Treaty of 12/24
October 1813 between Russia and Persia awarded to

Russia the greater part of Talish, that north of the
Astara river. This last part has successively been ruled
by Imperial Russia, the Soviets and (since 1991) the
Azerbaijan Republic. The part of the Iranian Talishr
people remaining within Persia occupies an area of
the modern province (ustdn) of East Azerbaijan to
about 50 km/30 miles south of the Astara river.
1. Geography and history.
The region comprises an inland mountain region
and a narrow coastal strip, fertile, with dense vegetation (a home of the endangered Caspian tiger) and
a high rainfall (approx. 125 cm/50 inches of rain p.a.
at Lankoran [q.v.], the main urban centre of Talish);
in the north, Talish merges into the steppelands of
Mukan [q.v.] or Mughan.
According to Marquart, Streifzuge, 278-9, the name
is first found in the Armenian translation of the
Alexander Romance as T'alish. At the time of the
Arab conquests, in 24 or 25/645-6, al-Walfd b. £Ukba
b. Abl Mu'ayt raided al-B.b.r (? cf. Minorsky, Hudud
al-cdlam, comm., 391; the anonymous author does not
mention Talish), al-T.y.lasan (= Talish) and the steppe
region of Mukan (al-Baladhurf, Futuh, 327; al-Taban,
i, 2805). According to al-Asmacr, in Yakut, Bulddn, i,
812, iii, 571, the Persian pronunciation of the region's
name was Talishan (a plural form?), and in early
Islamic times it was an administrative district (camal)
of the province of Gurgan. Hamd Allah Mustawfi
(8th/14th century) mentions a village Talish on the
road from Sultaniyya to Ardabil (hence south of the
earlier Talish) '(Mzha, 180, tr. 173). In the Il-Khanid
period, the Ispahbadhs of Gflan seem to have had a
principality on the borders of Gflan and Mukan, with
a fortress and villages in Talish (Minorsky, A Mongol
decree of 720/1320 to the family of Shaykh £dhid, in
BSOAS, xvi [1954], 524-5), and in later times, a local
khdn had his seat at Lankoran and was subject to the
kings of Persia; but the district played little part in
the wider affairs of Persia until the advance of Tsarist
Russia through eastern Transcaucasia. Peter the Great
first occupied the region; it was returned to Persia in
1732, again occupied by the Russians 1796-1812 but
finally lost in the next year. Hence after 1813, the
greater part of Talish came within Russian territory,
in which the greater part of the Talishr people now
found themselves, many of them continuing to nomadise in the Mukan steppes, but a smaller part of
them has remained within Persia. Most of the Talishfs
are Shf c is.
Bibliography (in addition to references given in
the article): Le Strange, The lands of the Eastern
Caliphate, 173; N. Yu. Marr, Talishi, Petrograd 1922;
M. Bazin, Le Taleche, une region ethnique au nord de
riran, Paris 1980.
(C.E. BOSWORTH)
2. Language.
Talishr is a North-Western Iranian language,
close to Tati [q.v.]. The language (or dialect) has a
range of mutually intelligible sub-dialects, stretching
from the north to the south. The consonantal system
of Talishi does not differ from that of Persian, whereas
the range of its vowels is enlarged, in comparison to
Persian, by the addition of 9, a central vowel, and at
least in northern and central sub-dialects, also by ii,
a front vowel. As is the case with most of the modern Iranian dialects of ancient Media, Talishi possesses two cases: the direct or the subject case, and
the oblique or the genitive and object case. In Asalimi,
a central Talishi dialect, the case endings typically
are: sing. dir. -0, pi. dir. -e, sing. obi. -i, pi. obi. -un.
The verbal system diverges from most other Western Iranian dialects by employing the present stem
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for the Imperfect and the past stem for the Present,
e.g., Asa(limT) vrij~/vrit- "to run," a-vrij-im "I was running" (a- is the durative marker), b-a-vrit-im "I run, I
am running". Further, verbal affixes, including the
negative nd/ni, cause a reshuffling of the elements of
conjugation in the Present, e.g. ni-m-a-vrit "I don't
run, am not running" where the personal "ending"
precedes the marker and the stem.
Syntactically, TalishT, like Tati, employs the ergative construction in past transitive verbs based on the
past stem; accordingly, the agent of the verb is put
in the oblique case, the logical direct object in the
direct case and the verb agrees with its direct object,
e.g. Asa. esbun (obi. pi.) gusd harda (sg.) "the dogs ate
flesh".

Bibliography: The Northern Talishf spoken to
the north of the Arax river has been adequately
studied and published by B.V. Miller in Taleshskil
ya&k ("Talishf language"), Moscow 1953. A sketch
of Masula'I, together with some texts and a glossary, by G. Lazard is published in St. Ir., vii/6
(1978), 251-68, and viii/2 (1979), 36-66, 269-75;
and a grammatical outline of Asalimf by E. Yarshater in ibid., xxv/1 (1996), 77-104. See also
M. Bazin, Le Tdleche, une region ethnique au nord de
I'Iran, ii, Paris 1980, 69-70, 189 ff. and figs. 94,
95; idem, Recherche des rapports entre diversite dialectale
et geographic humaine: I'exemple du Tales, in Interdisziplinare
Iran-Forschung, Wiesbaden 1979, 1-14; L.A. Pireyko,
Tallshsko-Russki slovar ("Talishl Russian dictionary"),
Moscow 1976; 'All 'AbdolT, Farhang-i Tdti u Talishl
("T. and T. [-Persian] dictionary"), Tehran 1984.
For other works, see Bazin, Le Tdleche, 263-4, and
Yarshater^ op. cit., 77.
(E. YARSHATER)
TALKHIS [see MUKHTASAR] .
TALL (A.), usually written Tell in European geographical terminology, means in Arabic "hill,
mound, tumulus", but has in the Maghrib a specific meaning unconnected with archaeology.
According to Maurer, in Troin (ed.), Le Maghreb,
the primary meaning in Arabic dialect is said to be
"marly, grey or darkish soil" (cf. W. Marcais
and A. Guiga, Textes arabes de Takrouna. II. Glossaire,
i, Paris 1958, 495: "sol gras et argileux"). By extension, it designates the whole region where this
type of soil is found, and is contrasted on one
hand to the regions of the high northern plains of a
more crusted, clayey nature and, in a certain manner, to the idea of sahrd'. The definition in terms of
soil has then inclined towards a bio-climatic definition designating that part of the Maghrib still under
a marked Mediterranean influence. It denotes a band
of territory running west-south-west to east-north-east
of very variable width extending from the Moroccan
Gharb to northern Tunisia. Despite a relief much
broken up and containing a mosaic of plains, hills
and mountains, liable to intense erosion, the Tell constitutes the part of the Maghrib useful for agricultural
purposes; the conjunction of soils of the tell type and
more abundant rainfall (over 300 or 400 mm) permits agriculture there without irrigation. The parts
of this made up of plains have been the main sites
for economic changes, whereas the mountains have
had their development frustrated by communication
difficulties.
Bibliography: J.-F. Troin (ed.), Le Maghreb, Paris
1985. See also ALGERIA, i; ATLAS; AL-MAGHRIB. i;
TUNISIA.
(Y. CALLOT)
TALL BASHIR (present-day (Tkish.) Tilbe§ar
Kalesi; Armenian Thilpasar, Thil Aveteac; Frankish
Turbessel), a fortress and walled town of the
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north Syrian borderlands, in present-day southern Turkey, 25 km/15 miles south-east of the city of
Gaziantep ( c Ayntab [<7-z>.]), near the village of
Giindogdu.
Although mentioned as early as Assyrian times, the
detailed history of Tall Bashir begins at the end of
the 5th/llth century, testimony to its position in the
path of powers seeking to expand east or west. In
489/1096 the Saldjuk ruler of Aleppo, Ridwan b.
Tutush [q.v], captured it from Yaghisiyan, ruler of
Antakiya. The following year Tall Bashir and the
fortress of al-Rawandan [q.v.~] were acquired by
Baldwin II, Count of Edessa, who gave both sites as
a fief to his nephew Joscelin I, Count of Courtenay.
Tall Bashir remained in Frankish hands until
546/1151, when Joscelin II lost it to Nur al-Dm
Mahmud b. ZangI [q.v.], for whom Tall Bashir played
an important role in checking his rivals: the Artukids
to the east, and the Danishmendids and Saldjuks to
the north. Tall Bashir's strategic and economic importance were reflected in the elaboration and extent of
its arrangements: a fragmentary 6th/12th century
Arabic source describes an inner circuit wall comprising 15 salients, an outer circuit wall and a suburb (ms. Bibl. Nat. 2281, fol. 57b). In 571-2/1176,
together with other north Syrian strongholds, including cAyntab, Tall Bashir was ceded to the Ayyubid
Salah al-Dln [q.v], although it was to remain mostly
in the control of its Zangid fief-holder, Badr al-Dm
Duldirim al-Yarukl, until 615/1218-9, when it was
taken by the Rum Saldjuk ruler clzz al-Dm Kaykawus
I. Shortly afterwards, it fell to al-Malik al-Ashraf I,
Ayyubid ruler of the Djazfra, who gave it to the Shihab
al-Dm Toghril, regent to the ruler of Aleppo, al-Malik
al-cAz!z. Withstanding an attack by the Khwarazmians in 638/1240-1, Tall Bashir was given in 646/1248
by al-Malik al-Nasir of Aleppo to al-Malik al-Ashraf
III in exchange for the latter's possession of Hims.
The fortifications survived destruction by the Mongols,
since al-Ashraf paid homage to Hiilegii, but were then
dismantled by the Mamluk sultan Baybars towards
the end of the 7th/13th century, leaving, according
to Ibn Shaddad, an administrative presence and a
civilian settlement. Today, little remains of the site
save for the fortress mound, upon which there are
traces of a gateway.
Bibliography: Matthew of Edessa, tr. Dostourian,
Chronicle, London 1993, 168, 176, 207, 225, 25860; William of Tyre, Historia rerum in partibus transmarinis gestarum, in RHC. Historiens occidentaux, i/1,
437, 689, i/2, 784-6; Michael the Syrian, Chromque,
Paris 1905, iii, 195, 211, 216, 230, 232, 296, 297,
333, 366; Ibn al-Athir, index; Ibn al-cAdlm, Bughya,
ed. S. Zakkar, i, Damascus 1988, 321-2; idem,
Zubda, ii, Damascus 1954, 125, 148, 158-9, 194-5,
251, 302-3, iii, Damascus 1968, 71, 125, 129-30,
153, 182-3, 213, 252; Abu Shama, Dhayl, Beirut
1974, 109; clzz al-Dm Ibn Shaddad, A'lak, i/2,
Damascus 1991, 100-8; Dussaud, Topographie histor.
de la Syrie antique et medievale, Paris 1927, 436, 464,
468; Cahen, La Syne du Nord, Paris 1940, 115-9;
H. Hellenkemper, Burgen der Kreuzyitterzeit, Bonn 1976,
38-43 (description and plan); T.A. Sinclair, Eastern
Turkey, iv, London 1990, 123.
(E. HoMGMANN-[D.W. MORRAY])
AL-TALL AL-KABIR, TELL EL-KEBIR, a fairly
recent village agglomeration of some 5 settlements in the Egyptian Nile Delta, 50 km/30
miles west of Isma'Tliyya [q.v.] at the eastern end of
al-Sharkiyya province.
Located in Wad! Tumaylat, ancient fortifications
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and mounds of buried cities mostly of Ptolemaic times
underline the former strategic importance of the settlement. During the late Middle Ages, the Wadr
Tumaylat had ceased to be a place of permanent settlement, and it was only in the middle of the 19th
century that the Wad! was recultivated. Hanadf,
Nafacat and Tumaylat nomads now settled in the
vicinity of the former fortifications, giving to the place
the name al-Tall al-Kabir. In 1857-8, the railway
which followed the Wadi Tumaylat reached the village, and the Isma'fliyya Canal (dug 1858-63 in order
to supply the new urban settlements in the Suez Canal
region with fresh water) also improved the local agriculture. In consequence, the population of al-Tall alKabir rose to over 3,000 by the end of the late 19th
century. During the last phase of the Anglo-Egyptian
war of 1882, al-Tall al-Kabfr became famous as
Ahmad £Urabf Pasha moved his military headquarters to this place. Al-Tall al-Kabfr became the last
line of defence against the British troops under General
Sir Garnet Wolseley advancing from Isma'Fliyya to
Cairo through the Wadi Tumaylat. On 13 September
1882, 6,000 to 7,000 Egyptian regulars and some
20,000 peasant soldiers were overrun during one hour
of short but severe fighting, and at least 2,000
Egyptians were killed. On 12 and 13 January 1952,
al-Tall al-Kabfr again came into the news when British
troops leaving the Canal Zone entered the region in
order to fight Egyptian partisans.
Bibliography: A. Boinet, Dictionnaire geographique
de I'Egypte, Cairo 1899; A. Bioves, Franfais et Anglais
en Egypte, 1881-1882, Paris 1910, 279; Salmi alNakkash, Misr li'l-Misriyym, Alexandria 1884, v,
151-7; Ch. Royle, The Egyptian campaigns, i, London
1886, 249-57; W. Scawen Blunt, My diaries, London
1919-20, ii, 38-9; idem, Secret history of the English
occupation of Egypt, New York 1922, 311 ff.; A. Scholch,
Agypten den Agyptern, Zurich 1972, 252-60, Eng. tr.
Egypt for the Egyptians, London 1981.
(R. SCHULZE)
AL-TALLATARI, &IIHAB AL-DlN MUHAMMAD B.
YUSUF b. Mascud b. Salim, a well-regarded minor
poet of Ayyubid times, born in Mawsil on 25
Djumada II 593/15 May 1197 and died in Hamat
on Wednesday, 10 Shawwal 675/17 March 1277.
He claimed Arab descent from the Banu Shayban
[q.v.]. His father, known as Ibn 'Urradj, who was
born in TallaTar (TallyaTar) near Mawsil in 560/1165
and died in Nasfbfn on Tuesday, 3 Muharram
615/(Sunday!) 1 April 1218, was well educated, a poet
and expert in ancient Arabian and Persian history,
with strong Shf c f sympathies; he was on familiar terms
with the Ayyubid ruler al-Malik al-Ashraf Musa of
Mayyafarikfn (later of Damascus). His son spent his
life at the courts of the Ayyubid rulers of Mayyafarikm,
Aleppo, Damascus, and, eventually, Hamat, and also
traveled widely in the region. We hear of only one
trip outside of it, to Cairo, where he was in Ramadan
638/March-April 1241 (Ibn Khaffikan, ed. Ihsan
c
Abbas, vii, 40). Precise details as to how he fared
during the Mongol invasion are lacking. He became
well known as a poet already as a young man (if
Yakut, i, 863-4, refers to him rather than his father)
and was in close contact with contemporary poets
and litterateurs. It was poetical rivalries, especially one
with Sulayman b. Bulayman (595-686/1199-1287), that
appear to have done the most to publicise his troubles as a compulsive gambler who gambled away
whatever gifts and stipends he received at court,
allegedly making himself homeless at times and even
provoking an official edict against gambling with him.

His morals, in general, were severely criticised, yet he
lived a long and productive life. As a poet, he enjoyed
fame for his skilful use of lyrical/erotic imagery, and
he is said to have worked in all the popular poetic
genres of the time.
Bibliography: His biography and that of his
father appear in the Kald'id (cUkud) al-ajumdn fi
fard'id shu'ard' al-^amdn by his contemporary (who
died, however, two decades before him), Ibn alShaccar, parts VII and X = vols. vi, 44-56, and
viii, 512-24, of the facsimile published by F. Sezgin,
Frankfurt am Main 1410/1990. Biographies by
younger contemporaries are Ibn al-Sukacf, Tali, ed.
J. Sublet, Damascus 1974, nos. 226 and 121, and
al-Yunfnf, iii, 218-28, iv, 323-4 (the Haydarabad
ed. conflates his with his father's data, as shown
by manuscripts of the work made available by Dr.
Li Guo). Among later biographies are Dhahabf,
Ta'fikh al-Isldm and clbar, anno 675; Safadr, Wdfl,
v, 255-63, xv, 356-58; Kutubf, Fawat, ii, 546-55, i,
350-1, ed. Ihsan 'Abbas, iv, 62-71, ii, 57-59; Ibn
Kathfr, Biddy a, xiii, 272; Ibn Taghrfbirdf, Nudjum,
vii, 255-57; Ibn al-clmad, Shadhardt, v, 349. See
further Brockelmann, I2, 300, S I, 458; F. Rosenthal,
Gambling in Islam, Leiden 1975, 147-49, 176. The
long promised edition of his collected poems seems
not yet to have appeared; the so-called Diwdn (Cairo
1298 [not available], Beirut 1310, 1326) contains
only a small selection of poems.
(F. ROSENTHAL)
TALUT, the Islamic equivalent to the biblical Saul based on a familiar form in the Arabic
reproduction of ancient names (often in assonant pairs),
fd'ul (Talut-Djalut, Yadjudj-Madjudj, Harut-Marut,
Harun, Karun, Dawud, Tabut, etc.). He occurs in
the Kur'an only in II, 246-51, a parallel with the
Biblical I Samuel, v-xviii. Chosen by God to lead
Israel in response to their request for a king, Talut
is poor but wise and physically powerful. Although
considered unworthy of kingship by the people, he is
confirmed through an unnamed prophet by the divine
sign of angels bearing the Ark (Tabut) containing the
Sakma and a remnant of the house of Moses and
Aaron (Harun). On a campaign against Goliath (Djalut
[g.v.]), God divides Talut's army on the basis of how
they drink from a river, a motif reminiscent of the
episode of Gideon in Judges, vii, 4-7. Talut's army
is victorious despite Israel's fear, but it is David (Dawud
[q.v.]) who slays Goliath.
The story is filled out substantially in the exegetical literature, which exhibits great familiarity with
motifs from the Bible and Midrash. The traditions
making up the longer exegetical narrative derive from
a consistent set of sources which can be traced according to their motifs and styles of narration. The unnamed prophet of the Kur'an is usually Samuel
(Ashmawll or Shamwil [<?.#.]), but occasionally Jeremiah, Simon, Joshua or Elisha. Talut is unfit for kingship because his tribe is Benjamin, which is disqualified
because of its evil acts (Wahb in al-Thaclabr alludes
to the episode of the tribe's evil nature in Judges,
xix-xx). Before becoming king, Talut, whose name
refers to his great height, was a poor donkey herder,
tanner, or water carrier. God gave Samuel a staff
and/or a horn of oil with which to determine whom
God chose to be king of Israel. Only Talut fits the
signs, and subsequently advances against Goliath, king
of the Canaanites or Amalekites, or a Copt, who had
Berber soldiers in his armies. In one version, Talut
excuses many from his army before encountering the
river (cf. Deut., xx, 5-7; Kur'an, IX, 91-2). His troops
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number from 4,000 to 300,000, but only 310 (or
313/319) pass the test at the river, a number equal
to the number of fighters at Badr (cf. al-BukharT,
maghdzi, 6; al-TirmidhT, siyar, 38; Ibn Madja, djihad,
25). Talut pledges to give his daughter to whomever
will smite Goliath, but refuses David until he kills 200
of Talut's enemies. He eventually gives David a third
(or half) of his kingdom, or his signet ring as a sign
of rule, but envies Israel's love of David and tries
repeatedly to kill him. In some versions, he attempts
to co-opt his daughter into helping him, but to no
avail. In one humorous episode, Talut impales a wineskin put in place of David in his bed. When Talut
is splashed with the red wine, he remarks how David
was a drunkard. In rage at his repeated failures, Talut
kills all the sages of Israel except one surviving woman
who knows the ineffable name of God. He subsequently regrets his violence against David and/or the
sages and seeks atonement, but Samuel has since died.
With the help of the woman, a prophet (usually Samuel
or Elisha, but even Joshua) is called from the dead.
Talut learns that his atonement is possible only if he
and all his heirs are killed in sacred warfare (djihad
fi sabil Allah), which he orchestrates for himself and
his sons.
Bibliography: Ya'kubT, Ta'nkh, i, 50-3; Tabarf,
i, 548-59; idem, Tafsir, Beirut 1984, ii, 595-625;
Mas'udl, Muruaj, ed. Pellat, §§ 98-102; Tha'labi,
Kisas al-anbiya3, Beirut n.d., 235-9; Fasawl, Bad3 al'khalk, ed. Khoury, Wiesbaden 1978, 85-98; KisaT,
Kisas al-anbiyd}, ed. Eisenberg, Leiden 1922, 250-8;
Ibn al-Athir, Beirut 1965, i, 217-22; Ibn Kathlr,
Kisas al-anbiya>, Beirut 1982, ii, 240-7; Djaza'irl, alNur al-mubin fi kisas al-anbiya3, Kum n.d., 330-4;
Madjlisf, Bihar al-anwdr, Tehran 1956-7, xiii, 43557; G. Weil, Biblical legends of the Mussulmans, New
York 1846, 177-85; M. Griinbaum, Neue Beitrdge zur
semitischen Sagenkunde, Leiden 1893, 185-9; J. Horovitz,
Jewish proper names and derivatives in the Koran, in
HUCA, ii (1925), 161-4; idem, Koramsche Untersuchungen,
Berlin and Leipzig 1926, 123; R. Ebied and
L. Wickham, Al-Tacqubi}s account of the Israelite Prophets
and Kings, in JJVES, xxix (1970), 80-98.
(R. FIRESTONE)
TAMAHAK [see TAWARIK. 2].
TAMASHEK [see' TAWARIK. 2].
TAMASNA (Berber, "the palm of the hand, plain"),
the a n c i e n t name for the Atlantic coastal
plain of Morocco bounded by the rivers Bouragrag
and Umm al-Rabl', "from Sala to Marrakush (Ibn
Khaldun, clbar, i, 60). This "Moroccan meseta", known
for its fertile soil, has traditionally been an area for
cereal growing, the products being exported to alAndalus in mediaeval times. It forms a natural passage between two key regions, those of Fas and of
Marrakush, limited on the east by deep valleys covered with forest. Its richness and its position explain
its lively history.
The place-name Tamasna appears for the first time
in the list of regions conquered by IdrTs I and then
in the succession of his son IdrTs II [^.w.]. Until the
6th/12th century, this region was merged into the
kingdom of the Barghawata [q.v.~\, which was also
termed the kingdom of Tamasna. After the elimination of these so-called "heretics", the ruined countryside remained abandoned, and the Almohad caliph
al-Mansur established there nomadic Arab tribes
(Khult, Sufyan and Djabir). The Marfnids used it as
pasture land and entrusted their beasts to the Hilal,
who intermarried with the Zenata and Hawwara
Berbers. The mixture of the two races gave birth to
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new tribes using the Arabic language who became
sedentarised and known under the name of Shawiya
(or Chaoui'a) [q.v.~\. This name ended up by replacing the ancient Tamasna used in the official documents of the Makhzen up to the 19th century. However,
"Chaoui'a" denotes a more restricted region.
The place-name Tamasna has now completely disappeared. Only a place within Rabat (Bab Tamasna),
recalling a gate now disappeared, and the patronymic
"Masnawf") retain a feeble echo of it.
Bibliography. See the classical sources on the
history of Morocco (Bakn, IdrisI and Leo Africanus),
and also Nasin, K. al-Istiksa*, Casablanca 1956, viii,
30; G. Marcais, Les Arabes en Berberie du XF au XIVe
siecles, Paris 1913; Villes et tribus du Maroc. Casablanca
et la Chaouia, Paris 1915; cAllal Lakhdiml, al-Tadakhkhul al-adjnabl wa 'l-mukawama bi 'l-Maghrib, 18101894, Casablanca 1991.
(HALIMA FERHAT)
TAMATTIT [see IHRAM; MUTCA].
TAMAZIGHT (Berber).
1. This is a general term used by many Berber
speakers [see BERBERS at vol. I, 1173] to designate
their native language (dialect). It is increasingly
used not only by them but by many other Berber
speakers, non-speakers, and outsiders as well, to designate the Berber language, particularly—but not exclusively—in associations for the promotion of Berber
culture and language. It is the feminine form of
Amazigh, which is used more and more—along with
its plural form Imazighen—to replace, in both noun
and adjective uses, the traditional term Berber as it
applies to people, artifacts, etc.
2. More specifically it is a term used to designate
the Berber dialect group of the Middle Atlas
m o u n t a i n s of Morocco, one of three groups
widely, if somewhat grossly, construed as representing
Berber in Morocco's territory: the other dialect groups
in this paradigm are Tarifit in the north of the country and Tashelhit [q.v.] in the High Atlas, Sus river
valley and Anti-Atlas regions in the south. Tamazight
territory, in this sense, extends from roughly Demnat
in the south-west north to the corridor between Rabat
and Taza. The towns and river valleys on the Sahara
side of the Middle Atlas—Tinghir, Tafilelt, Oued Ziz,
Djebel Sargho, Ouarzazate, Oued Dra—are the eastern limits of Tamazight, while to the north-west its
territory extends to within a few tens of kilometres
from Rabat (Ait Buzemmur). Within this whole area,
Tamazight is the primary language. However, except
in the most remote areas, there is widespread bilingualism with Arabic, especially in the towns, where
Arabic generally dominates.
The region's history of tribal movement, immigration and displacement has left its mark on language
patterns. Like the other two groups, Tamazight dialects,
though mutually intelligible for the most part, exhibit
a fair degree of variation in phonology and vocabulary,
and some of its dialects (e.g. Ait Seghrouchen of
Imouzzer) in fact more closely resemble certain Tarifit
and even Algerian dialects than their immediate neighbours. With regard to the general description of Berber
contained in the art BERBERS at vol. I, 1181-5, only
a few specific features need to be noted:
Phonology. Tamazight dialects are characterised by
the spirantisation of "short" (or lax) occlusives: b > [p],
t > [0], d > [5], g > [y], k > [c] or [s] as opposed
to Tashelhit where these are usually occlusive like the
corresponding "long" (tense) consonants, used in derived morphological forms: [b], [t], [d], [g], [k]. By
virtue of massive borrowings of Arabic words, the
phonemic inventory includes all the Arabic phonemes.
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Morphology. The demonstrative adjectival suffixes used
with nouns or pronoun bases are -ad "near", -inn "distant" and -enna "the one in question" with a form
-dex or -tex that can be suffixed to them for additional immediacy. The first three numbers are native,
with distinct masculine and feminine forms; the rest
are borrowed from Arabic.
Syntax. Most dialects have developed the equivalent
of a relative pronoun, enna, used to introduce the subordinate relative clause. The intensive aorist verbal
form is always preceded by a lla or da, along with
any satellites, when it is used in its common habitual or progressive meaning: lla as akkan elflus "they
give him (as) money".
Bibliography: See BERBERS. V. Bibl., and for further bibl. and a grammatical description of a typical dialect of the central Moroccan (Tamazight)
group, see T.G. Penchoen, Tamazight of the Ait Nadhir,
Malibu, Calif. 1973; also E.T. Abdel-Massih,
Tamazight verb structure, The Hague 1968.
(T. PENCHOEN)
TAMERLANE [see T!MUR LANG].
TAMGHA (T.) means b r a n d , sign, seal and, by
extension, tariff or commercial tax. The exact etymology is somewhat unclear, but the original Turkish
meaning was a brand or sign placed on livestock or
personal property. As brands, certain tamghas became
identified with specific Turkish tribes. Mahmud alKashgharf's [q.v] illustrations of the distinctive brands
of the twenty-two branches of the Oghuz (Turkmen),
the oldest surviving identifications, are well known
(Dtwan lughdt al-turk [written 464/1072], tr. R. Dankoff
and J. Kelly as Compendium of the Turkic dialects,
Cambridge, Mass. 1982-5, i, 101; for variants found
in Rashfd al-Dfn [early 8th/14th century] and Yazidjioghlu 'All [second quarter 9th/15th century], see
F. Siimer, Oguzlar (Turkmenler): tarihleri-boy teskilatidestanlan, Istanbul 1992, 170-1). Similar signs have
been found on grave stones and other objects, some
dating perhaps from prehistoric times, widely distributed across Central Asia and as far west as the Lower
Danube (B. Ogel, Isldmiyetten once Turk kultiir tarihi,
2
Ankara 1984, 134, 136, and index).
In addition to providing the aforesaid illustrations,
al-Kashgharf defines tamgha as "the seal of the king
or other" and as synonymous with the Arabic tdbie
(Diwdn, i, 321). The title of "keeper of the seal"
(tamghaajty appears in the earliest Turkish inscriptions,
i.e. those from the Orkhon river valley [q.v] composed in the 8th century (H. Orkun, Eski Turk yazitlan,
Ankara 1986, i, 52, 1. 1 § 13). M.F. Kopriilii thus
concluded that tamghas were used as legal symbols in
the sense of a dynastic or personal arms (Ortazaman
Tiirk devletlerinde hukuki senbollerdeki motifler, in Turk Hukuk
ve Iktisat Tarihi Mecmuasi, ii [1932-9], 37-50; his
promised exhaustive study of the word was never published). After the Mongol invasion, tamghas appeared
on both documents (see e.g. V. Minorsky, The clan of
the Qara-Qoyunlu rulers, in Fuad Koprulii armagam, Istanbul
1953, 381; LH. Uzuncars,ili, Osmanh devleti te§kildtma
medhal, 2Ankara 1970, 199, 277-8) and coins, notably
those of the Djalayirids, Ak Koyunlu, Golden Horde,
Crimean Tatars (I. and C. Artuk, Istanbul arkeoloji
miizeleri te§hirdeki isldmi sikkeler katalogu, Istanbul 1970-4,
ii, 828, 839, 814-15, 818, respectively—see i, p. xlvii,
regarding the tamgha of the Kinik tribe on the coinage
of Toghril Beg—and L Artuk, IA, art. Sikke, 630-1)
and even the Georgians (D.M. Lang, Studies in the numismatic history of Georgia, New York 1955, 40).
Also after the Mongol invasion, tamgha appeared as
the name of a tax on the urban population, i.e. as

a tax on commercial goods and services (including
prostitution). It was introduced to the Middle East
during the reign of Hiilegii (654-63/1256-65). The
amount varied. It may have been as much as 10%
before Ghazan (694-703/1295-1304) reduced it by half
(I.P. Petrushevsky, The socio-economic conditions of Iran
under the Il-Khdns, in Comb. hist, of Iran, v, 494, 506,
n. 3, 508; on amounts, cf. E. Ashtor, A social and economic history of the Near East in the Middle Ages, Berkeley,
etc. 1976, 274-5; A.K.S. Lambton, Mongol fiscal administration in Persia, in SI, Ixxiv [1986], 84-5). For some
time, the tamgha seems to have replaced the zakdt [q.v.]
under the Mongols (Petrushevsky, op. cit., 532). As a
tax, tamgha was sometimes used synonymously with
the Persian term bdaj [q.v.]. It was a major source of
revenue for the Mongols (W. Barthold, Ilhanlilar devrinde
mail vaziyet, in THITM, i [1931], 152-4, tr. W. Hinz
as Die persischen Inschriften an der Mauer der ManucehrMoschee zu Ani, in £DMG, ci [1951]; and A.Z.V. Togan,
Mongollar devrinde Anadolu'nun iktisadi vaziyeti, in THITM,
i [1931], 18-21, tr. G. Leiser as Economic conditions in
Anatolia in the Mongol period, in AI, xxv [1991]). The
tamghadji thus became the tax collector. Because the
tamgha was a non-canonical tax, Muslim jurists urged
its abolition, but they had little success. Babur [q.v.],
the Mughal conqueror of India (932-7/1526-30), abolished it several times, testifying to its importance
(Barthold, Ilhanhlar, 154). It was retained in Persia
until the reign of Tahmasp I (930-84/1524-76). The
ddmgha resmi remained as a market tax, especially on
textiles and metals, in the Ottoman Empire until its
collapse (Gibb and Bowen, Islamic society and the West,
ii, 8-9). As a term for a tax, tamgha entered Arabic,
Persian and many other languages, including Russian.
Furthermore, it is still a common word for brand or
stamp in Turkish, Arabic and Persian.
Bibliography (in addition to works cited in the
text): G. Doerfer, Tiirkische und mongolische Elemente
im Neupersischen, Wiesbaden 1965, ii, 554-65; Turk
Ansiklopedisi, art. Damga', and, on contemporary use
of brands, L. Kosswig, Eigentumszeichen (Damga) in
Anatolien, in Oriens, xxiii-xxiv (1974), 333-405. See
also C. Humphrey, Horse brands of the Mongolians: a
system of signs in a nomadic culture, in The American
Anthropologist, i (1974), 471-88.
(G. LEISER)
TAMGRUT, important town in the Wad!
c
D a r a (Dra), in the south of Morocco and the site
of the m o t h e r zdwiya of the religious b r o t h erhood of the N a s i r i y y a [q.v.]. It is a fair-sized
town with houses of red clay, surrounded by groves
of palm and fruit trees, on the left bank of the Wadi
Dar'a, which is here 120 to 250 feet wide but of
no depth and runs between hills about 300 yards
apart. Tamgrut is surrounded by low walls pierced
by 4 gates: in the north, Fumm (class, fam "mouth")
al-Suk, in the northeast, Fumm Ta'urfrt, in the southwest, Bab al-Rizk and to the east, Fumm al-Sur. An
important market is held there on Saturdays.
The zdwiya of Tamgrut, which owes all its importance to the Shaykh Muhammad b. Nasir, was founded
in 983/1575-6 by a member of a Marabout family
of the Wad! Darca, Abu Hafs 'Umar b. Ahmad alAnsan from the zdwiya of Sayyid al-Nas. It was the
fame as mystics of two holy men who lived in the
Zdwiya of Tamgrut, Sayyidf 'Abd Allah b. Husayn
and Sayyidl Ahmad b. Ibrahim, that led the Sufi"
novice Muhammad b. Nasir, born at Ighlan in
1015/1603, to settle there. On the death of Sayyidl
Ahmad b. Ibrahim, he became head of the zdwiya,
and founded his order there, directly based on the
teaching of al-Shadhilf [q.v.]. He died here in Safar
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1085/May 1674 and his descendants from father to
son without interruption have since been heads of the
Zdwiya of Tamgrut. The latter contains the tombs of
Muhammad b. Nasir and his successors together in
a mausoleum, rebuilt in 1869 after a fire and surmounted by a pyramidal cupola of green tiles, with
a ajdmur with three golden balls on top. On the fine
library there, see Muhammad al-Mannum, Dalil
makhtutdt Ddr al-Kutub al-Ndsiriyya bi-Tamgh$it, Rabat
1405/1985; Latifa Benjelloun-Laroui, Les bibliotheques
au Maroc, Paris 1990, 280-5.
The zdwiya of Tamgrut and the holy men who
lived in it have formed the subject of a monograph
by Ahmad b. Khalid al-Nasiri al-SalawT [see AL-NASIR
AL-SALAWI], author of the Kitdb al-htiksd3, entitled Tal'at
al-mushtari Ji 'l-nasab al-ajacfan (2 vols. lith. Fas n.d.
[1309]). Tamgrut was the birthplace of Abu '1-Hasan
al-Tamgruti [<?.#.], a noted official of the Sa'dian court.
Bibliography: Ch. De Foucauld, Reconnaissance au
Maroc, Paris 1888, 293; O. Depont and X. Coppolani, Les confreries religieuses musulmanes, Algiers 1897,
467; H. de Castries, Notice sur la region de VOuedDraa, in Bulletin de la Societe de Geographic de Paris,
xx (1880), 497 ff.; P. de Segonzac, Au coeur de I'Atlas,
Paris 1910, 89-98; M. Bodin, La zaoma de Tamegrout,
in Archives Berberes, Paris 1918, 259-95; E. LeviProven^al, Les historiens des Chorfa, essai sur la litterature historique et biographique au Maroc du XVFme au
XXeme siecle, Paris 1922, 99 n. 1 and 354.
(E. LEVI-PROVENCAL*)
AL-TAMGRUTI, ABU 'L-HASAN cALi B. MUHAMMAD
B. CALI B. MUHAMMAD, a M o r o c c a n w r i t e r , a native
of Tamgrut [q.v], died at Marrakush in 1003/1594-5
and was buried in the sanctuary of Kadi Tyad. He
held an official position at the court of the Sa'dian
Sultan Abu 'l-'Abbas Ahmad al-Mansur al-Dhahabf
(986-1012/1578-1602). He was placed by this ruler in
charge of the embassy to Sultan Murad III in Istanbul
along with another court dignitary, Abu cAbd Allah
Muhammad b. CAH al-Fishtall, d. 1021/1612-13. AlTamgruti prepared an account of his journey (rihld)
which he called al-Nafahdt al-miskiyya fi 'l-sifdra alturkiyya: it was afterwards used, as one of his sources,
by the author of the Nuzhat al-hddi, al-Ifranl [q.v.] (or
Ufranf). It contains interesting information about the
court of Marrakush at the end of the 10th/16th century. An edition, with a translation, of al-Tamgrutl's
work by H. de Castries, appeared at Paris in 1929.
Bibliography: Ifranf, Safwat man intashar, Fas
n.d., 106; Kadirl, Nashr al-mathdm, Fas 1310, i, 31
(tr. in Archives Marocaines, xxi, Paris 1913, 70), reproduced exactly by Ibn al-Muwakkit, al-Sacdda alabadiyya, Fas 1336, i, 90-1; E. Levi-Provencal, Les
historiens des Chorfa, 98-9.
(E. LEVI-PROVENCAL)
TAMIL [see LABBAI; MARAKKAYAR].
TAMIM B. BAHR AL-MUTTAWWIC, Arab traveller in C e n t r a l Asia in early cAbbasid times
and the only Muslim one who has left us a record
of his visit to the capital of the Uyghur Turks (pre840) on the Orkhon river [q.v] in Mongolia, most
probably Karabalghasun, the Khara Balghasun of the
modern Mongolian Republic. It may be assumed that
Tamlm was an Arab, possibly one of those settled
within Khurasan, and his nisba implies that he had
been a fighter for the faith against pagans. He certainly seems to have been a great traveller in the
steppes, since he says that he also visited the Turkish
Kimak [q.v] and their king on the Irtish river [q.v.
in Suppl.] in Siberia. What is extant of his report
has been recovered from the Mashhad ms. of Ibn
al-Faklh's K. al-Bulddn, though citations were earlier
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known in e.g. Yakut. Tamim's report, perhaps dateable to 821, i.e. during al-Ma'mun's caliphate, contains precious information on the Tokuzghuz or
Toghuzghuz Turks [q.v] in particular, and supports
the equation of them at this time with the Uyghurs.
Bibliography: V. Minorsky, Tamim ibn Bahr'sjourney to the Uyghurs, in BSOAS, xii (1948), 275-305.
See also TOGHUZGHUZ.
(C.E. BOSWORTH)
TAMIM B. AL-MITIZZ LI-DIN ALLAH, ABU CAU,
poet and Fatimid prince, born in al-Mahdiyya
(present-day Tunisia) in 337/949, died in 374/985 in
Egypt (but Ibn TaghrfbirdT and Ibn Kathir mention
his death sub anno 368/978-9).
Though Tamlm was al-Mucizz's eldest son, he was
passed over as wait al-fahd, successor to the Fatimid
throne in the newly-founded capital al-Kahira. The
official reason given by al-MakrfzT (al-Mukaffd, ii, 588),
was the fact that Tamfm did not have any male offspring necessary to avoid problems for the dynasty in
future, the throne being inherited from father to son.
On the other hand, Tamlm's dissipated way of life
and rumours about his involvement in a conspiracy
by the sons of previous Imams, like al-Ka'im and alMahdl, against al-Mucizz, might have influenced the
latter's decision too (see M. Canard, tr., Vie de I'ustadh Jaudhar, 213, n. 467).
After his younger brother Nizar had been installed
in 365/976 as the Fatimid Imam al-cAziz bi 'llah,
Tamlm concentrated on composing poetry only. Quite
often his poems, especially some long urajuzas, were
dedicated to the glory of the Fatimid dynasty, as represented in both his father's and his brother's reign.
Tamim's laudatory poems are moreover remarkable
for some scattered references to the Isma'Tlf creed of
the Fatimid family, and in this way Tamlm presented
himself as a self-appointed propagandist of the dynasty.
But these poems of his were quite often composed
with an introductory section or nasib. An elegant
takhallus was then necessary to ensure the smooth transition from the profane subject of love for some distant girlfriend to the more serious praise and love
for the existing Imam (P. Smoor, Fatimid poets and the
"Takhallus" that bridges the nights of time to the Imam of
time, in Isl, Ixviii [1991], 232-62).
Generally speaking, Tamlm's poems belong to different genres, among which are some martfiiyas, elegies on the premature deaths of his brothers cAbd
Allah and 'Akil, on his father al-Mucizz, and on the
often violent deaths of his cAlid ancestors during previous centuries. On the dynastic level, Tamim as a
Fatimid poet tried to compare with an earlier poet,
sc. the 'Abbasid caliph Ibn al-Muctazz [q.v], in some
nakd'id [q.v] poems in which he contradicted his
'Abbasid adversary by pointing out how the 'Alid's
right to the caliphal throne had been usurped.
Tamim's more frivolous poetry is remarkable for
its description of expeditions to a monastery, or to a
wine tavern and its cup-bearers, both girls and boys.
One poem (Diwdn, 440-2, rhyme hunna) holding descriptions of wine and beautiful girls, and finally entailing praise of Tamim's brother the Imam al-cAzTz, came
to be criticised severely, even after a time interval of
some one hundred years, by the Fatimid Da c l alMu'ayyad fi '1-Dm al-ShlrazI [q.v] (see Smoor, Wine,
love and praise for the Fatimid Imams, in £DMG, cxlii
[1992], 94-100). As a counter-balance to his muajun,
or more probably as a matter of convention, Tamfm
composed a small number of poems in an ascetic and
pious mood (in the style of the zuhdiyydt). He must
have felt not a little admiration for Abu Nuwas, a
few of whose poetic lines being quoted here and there
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in Tamim's Diwdn as proverbial sentences or as parts
of a slave girl's song. When Tamlm died, his brother
the Imam al-cAzfz personally arrived from cAyn Shams
in order to perform the soldi over him in the graveyard of al-Karafa. Finally, his remains were entombed
in the precincts of the Fatimid palace of al-Kahira.
Bibliography: Diwdn Tamim ibn al-Mucizz li-Dm
Allah al-Fdtimi, ed. Muhammad Hasan al-A'zami,
Cairo 1957, Beirut 1970; Vie de I'ustadh Jaudhar (contenant sermons, lettres et resents des premiers califes fdtimides)
ecrite par Mansur le secretaire, tr. M. Canard, Algiers
1958; Ibn Khallikan, ed. c Abbas, i, 301-3 (no. 125);
Makrfzf, Kitdb al-Mukajfd al-kabir, ed. Muhammad alYa'iawi, 8 vols., Beirut 1991, ii, 588-600; Tha'alibf,
Tatimat al-dahr fi mahdsin ahl al-casr, ed. Muhammad
Muhyf al-Dfn cAbd al-Hamfd, repr. Beirut 1973,
i, 436-44, in bab no. 9;'Brockelmann, I2, 91, S I,
147; Muhammad Kamil Husayn, Fi adab Misr alFdtimiyja, Cairo 1950.
(P. SMOOR)
TAMIM B. AL-MITIZZ, Abu Yahya and Abu Tahir
AL-SANHAD[I, the fifth Z f r i d ruler in Ifrfkiya,
b. Sabra 422/1031, d. after an exceptionally long
reign covering 454-501/1062-1108.
c
lmad al-Dln al-Isfahanf, in his Kharidat al-kasr, Tunis
1966, i, 141-2, makes him a Kahtanf Arab, with a genealogy back to Noah and Adam, see also Ibn Taghrfbirdl, Nu^um, Cairo n.d., v, 198. He inherited a
kingdom dislocated by the invasions of the Banu Hilal
[</.#.], and after almost half-a-century of effort, did
not succeed in "restoring Sanhadjf power in its state
of disarray" (H.R. Idris, grides, Paris 1962, i, 249).
On the political career of Tamfm, see ibid., i, 24957, 283-302 and index, with full bibl.; here, he will
be treated mainly as man and as poet. He is said to
have been highly energetic, but in fact he spent his
life in struggles without any clearly-defined policy or
singleness of purpose and without any lasting success
on all the fronts involved: in Sicily, inside his own
kingdom, and against his Hammudid neighbours. After
a reign of almost 50 years, he left a kingdom in a
worse state than before.
His qualities of heart, his culture and his fine
appearance were praised. He was tall and faircomplexioned, a great lover of pretty women, above
all the bandt al-rum (al-Isfahanf, i, 156), most of whom
were Christian slaves, which made him love Christian
ceremonial and the singing which accompanied it (ibid.,
i, 146). It is related that he had 110 sons and 60
daughters. Since he was a great Maecenas and lover
of pleasures, his court attracted poets, cultivated persons and musicians, from Sicily, Muslim Spain and
the East. Like his Fatimid homonym [q.v.], he appreciated the beauty of young boys, good wine and
singing. What survives from his diwdn is devoted almost
exclusively to these themes. Like him also, he relied,
for his salvation, on the Creator's goodness and the
salvational value of the sole testimony of faith (shahddat al-ikhlds), see al-Isfahanf, i, 152. One seeks in
vain—and this is certainly not due to the choice of
his anthologists—for the slightest sign in any verse
of his poetry which would allow one to suspect the
political disappointments of his reign, as if the misfortunes of his subjects and his kingdom hardly touched
him so long as wine flowed at his palace. A poet of
his court, Ibn al-Haddad, on one occasion abandoning the current platitudes of madih or eulogy for hid^a3
or satire, tells us that "He personally preferred the
Byzantines" (al-Rum ahsan cindi] for governing his kingdom (Ibn al-Abbar, 23). This is worth stressing. Tamlm
tells us about his defiance of death (Ibn cldhan, Baydn,
Leiden 1948, repr. Beirut 1983, i, 303), but he spent

the whole of his life looking after his health (ibid., i,
304); all his verses reveal a sensualist eager for all
the joys of life.
His diwdn, said to have been "voluminous and celebrated" (ibid., i, 303), has not come down to us. AlIsfahanf (i, 142-3) was able at Damascus to borrow
a copy from his grandson cAbd al-cAzfz b. Shaddad
in 571/1175-6, and he has provided for us the longest
and most numerous extracts (i, 143-60), classified by
rhyme-order. These have served as a basis, together
with other fragments drawn from various anthologies,
for the reconstruction of what remains of his diwdn
by Muhammad al-Marzukf (al-Mahdiyya wa-shdciruhd
Tamim, Tunis 1980, 91-128). Tamfm undoubtedly possessed a truly poetic sense. His verses are highly flowing and perfectly adapted for singing. They were used
thus and form a veritable hymn to the beauty which
their author admired, above all in pretty girls and
handsome boys. They continually evoke, with a poignant nostalgia, the fleeting moments of intense mental intoxication. If we had nothing else of him but
his diwdn, one would conclude that his age was one
of a happy freedom from care. The breaking waves
did not spoil his epicurism. In order to enjoy life to
the full, he took excessive care of his health and
bodily fitness, but nevertheless finally died paralysed.
Bibliography (in addition to references in the
article): 1. Sources. Ibn Khallikan, ed. c Abbas, i,
304-6; Tidjanf, Rihla, Tunis 1958, index; Ibn Zafir
al-Azdf, Badd'i' al-badd>ih, Cairo 1278/1861, 97-9;
Makhluf, Shaajarat al-nur aHakiyya, Cairo 1349/19301, ii, 132, 199; Muhammad al-Nayfar, 'Unwdn alarib, Tunis 1351/1932, i, 54-5.
2. Studies. Chedly Bouyahia, La vie litteraire
en Ifriqiya sous les prides (362-555/972-1160], Tunis
1972, 206-9 and index; Ahmad Khalid and Ahmad
al-Shabbf, al-Mumti'fi }l-adab, Tunis 1973, 321-422;
c
Abd al-Djabbar al-Sharff and cAlf Dibb, Min
turdthind al-s_hicri, Tunis 1982, 11-46.
(M. TALBI)
TAMIM B. MURR (or Tamfm bt. Murr, when
the tribe or kabila is referred to), a very large
"Northern" tribe which before Islam and in its
early days lived in central and eastern Arabia. Its
nasab is: Tamfm b. Murr b. Udd b. Tabikha b. Ilyas
b. Mudar b. Nizar b. Macadd b. cAdnan.
1. Source material.
The literary output about the Tamfm in the form
of monographs is now lost. For example, Abu '1-Yakzan (d. 190/806), a mawld of the Tamfm, compiled
a monograph Akhbdr Tamim, and also a K. Hilf Tamim
bacdihd bacdan; Ibn al-Kalbf wrote K. cAdi b. %ayd [q.v.]
al-clbddi and Hilf Kalb wa-Tamim; and Abu cUbayda
[q.v.] compiled K. Ayydm Bani Mdzin wa-akhbdrihim
which he dedicated to the pre-Islamic battles of one
of Tamfm's subdivisions.
Before reaching the literary stage, the materials
included in these and other early monographs were
preserved by tribal informants, e.g. al-Kalbf (who is
quoted by his son, Ibn al-Kalbf, in his ^amharat alnasab) had a Tamfmf informant, Shabba b. lyas b.
Shabba b. Tkal b. Sacsaca b. Nadjiya . . . b. Mudjashic
b. Darim, whose father was an indirect source of
Abu 'Ubayda (who quoted from him, via another Tamfmf, a report regarding al-Farazdak's [q.v.] father,
Ghalib b. Sacsaca [q.v.] b. Nadjiya).
Indeed, most of what we know about Tamfm's
genealogy, and much of what we know about their
history, is based on materials transmitted by informants who were either members of the Tamfm or their
mawdli, and the clash between them and non-Tamfmf
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(or rather anti-Tamimi) informants was inevitable. Was
al-Akrac b. Habis [q.v] (Mudjashic b. Darim) really
"the arbiter of the Arabs (hakam al-carab)" before Islam—
in other words, was he the holder of an inherited
arbiter's office at the market of cUkaz? Abu Ghassan
Muhammad b. Yahya al-Kinam was of the opinion
that he was not: he only arbitrated one case, following which the Tamlm gave him this epithet. Was
Hanzala b. al-Rabfc al-Usayyidi one of the Prophet's
scribes, and did he write down Kur'an verses?
According to al-Wakidl [q.v.'] (who no doubt based
himself on an earlier source), Hanzala received the
epithet al-kdtib ("the scribe") having written for the
Prophet one single letter, "because literacy (al-kitdbd)
among the Arabs was limited".
The place of honour in Tamfm's pre-Islamic glory
is given to Hadjib b. Zurara's [q.v.] bow (kaws Hddjib).
During severe drought Hadjib asked for Kisra's [q.v]
permission to graze his tribe's herds at the fringes of
the sown land. As a guarantee of good conduct he
pledged his bow, a humble item which, however,
acquired great value through the prestige and authority of its owner.
No wonder that the Tamlm (or rather the Darim)
were very proud of this story in which the Persian
emperor allegedly showed great respect to traditional
tribal values, whereas Tamim's adversaries in their
turn attempted to belittle the importance of the emperor's gesture.
2. Genealogy.
The Tamfm were divided into three branches the
eponyms of which were Tamim's three sons, Zayd
Manat, cAmr and al-Harith. In the Zayd Manat b.
Tamlm branch, the Sacd b. Zayd Manat (Sacd Tamlm,
"Sacd al-Aktharln", "Sacd al-Sucud") were said to have
equalled in number the whole of Mudar; one of these
Sacd was al-Ahnaf b. Kays [q.v.]. The children of
Sacd b. Zayd Manat except Kacb and 'Amr—these
two were referred to as al-butun—formed a group
called al-abnd3 (nisba: al-AbnawT).
Most Sacdls belonged to the line of Kacb b. Sacd.
Two of Ka'b's sons (probably cAmr and c Awf) were
called al-mazyucanl "because of their large number and
their numerous herds", while the rest of his sons were
called al-aajdrib ("the scabby ones"). cAmr b. Ka'b's
son Muka'is was the father of several tribal groups.
The Suraym b. Mukacis were the group of the founders
(or alleged founders) of two sects of the Kharidjites
[q.v], the Sufriyya [q.v] and the Ibadiyya [q.v.]. Among
Muka'is's offspring, the cUbayd b. Muka'is line was
the most significant one. All of 'Ubayd's children but
Minkar were called al-lubad (or al-libad], their central
component being the Murra b. 'Ubayd, the group of
al-Ahnaf b. Kays. The two most famous Minkans
were the Companions Kays b. cAsim and cAmr b.
al-Ahtam [</.r>z;.], who was the great-grandfather of the
orator Khalid b. Safwan [q.v].
The other strong subdivision of the Kacb b. Sacd
was the cAwf b. Kacb. Among c Awf's children, the
offspring of Kurayc b. cAwf included the Banu Anf
al-Naka; four other children of cAwf formed a group
called al-adj_dhdc (or al-dj_idhac). A family of one of the
adj_dhdc groups held an office related to the Meccan
pilgrimage which in later times was considered one
of the greatest merits of the Tamim (Ibn Abi 'l-Hadld,
Shark Nahdj. al-bald§ha\ ed. Ibrahim, Cairo 1378/1959 f.,
xv, 126-7).
The main group among the Malik b. Zayd Manat
was the Hanzala b. Malik [q.v] (Hanzalat Tamlm,
"Hanzala al-Akramm"). Five (or six, or four) components of the Hanzala—the less numerous ones—formed
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the baradjim group (pi. of burdjuma or "knuckle") against
their brothers, Yarbuc, Malik and Rablca, sons of
Hanzala.
The most prominent figures among the Yarbu c
b. Hanzala at the time of the Prophet were Malik b.
Nuwayra [q.v], "the canf [q.v] of the Tha'laba b.
Yarbu c " (a subdivision of the Yarbu c ) and his brother,
Mutammim b. Nuwayra [q.v].
The Yarbuc were one of the dj_amardt al-mab or
"the burning coals of the Arabs", i.e. tribes which
were able to defend themselves without allying themselves with other tribes. The main component of the
Yarbuc was Riyah b. Yarbuc. The Riyah did not
attach themselves to Yarbu c 's other sons. Four of these
sons born by the same mother formed a group called
al-ahmdl, while three other sons formed a group called
al-cukad (or al-cukadd3}. Separate groups among the
c
Ukad were the Ghudana b. Yarbuc, Subayr b. Yarbuc,
Kulayb b. Yarbuc (one of whom was the poet Djarfr
[q.v]} and the cUkfan who descended from al-cAnbar
b. Yarbuc.
The dominant group among the Malik b. Hanzala
(according to some, among the Tammi as a whole)
was the Darim b. Malik, or rather the cAbd Allah b.
Darim. The offspring of Malik's other sons formed
three groups: the children of Tuhayya. The two most
commonly mentioned are cAwf and Abu Sud (or Abu
Sawd), but some add Djushaysh or Hushaysh or
Khushaysh and (al-)Sudayy. Most genealogists, however, include (al-)Sudayy in another group of Malik's
descendants whose members were called, again after
their mother, Banu 'l-cAdawiyya (or Balcadawiyya). The
Banu Tuhayya and Banu 'l-cAdawiyya formed the
djimdr group and "were with the Yarbuc". Yet another
group of Malik b. Hanzala's descendants, al-khishdb
(or al-khashabdt), included the offspring of Malik's sons,
Rablca, Rizam and Kacb.
Among the Darim b. Malik b. Hanzala independent tribal groups can be discerned through their nisbas: Nahshal, Manaf, Sadus, Aban and Mudjashic b.
Darim. A biographical dictionary, with reference to
a certain muhaddith or traditionist, uses four nisba?, while
moving from the general to the particular: al-Tamimr,
thumma al-Hanzall, thumma al-Dariml, thumma alMudjashi'r. The three best known Mudjashicls were
al-Akrac ("the bald") b. Habis, al-Farazdak and alHarith b. Suraydj [q.v].
The dominant line among the cAbd Allah b. Darim
was Zayd b. cAbd Allah. All but one of Zayd's descendants formed a group called al-ahlaf, the pedigree of
al-Mundhir b. Sawa [</.#.], the governor of Hadjar
[see AL-HASA] at the time of the Prophet, goes back
to one of the ahldf groups, the cAbd Allah b. Zayd
b. cAbd Allah b. Darim.
The cAmr b. Tamlm branch ("cAmr al-Ashaddin")
included several subdivisions, the most important one
being Banu 'l-cAnbar (or Bal'anbar) b. cAmr. Al-Harith
b. cAmr was given the nickname al-Habit (which was
probably pejorative) and his offspring were known as
al-Habitat (nisba: al-Habatl); cAbbadan near Basra was
called after one of them, the murdbit [see RIBAT] cAbbad
b. al-Husayn. The main component of the Malik b. cAmr
b. Tamlm was the Mazin b. Malik. Other groups
were the Hirmaz b. Malik and the Ghaylan b. Malik.
The least important branch of Tamlm was al-Harith
b. Tamfm and its members were the clients of the
Nahshal b. Darim. Rather than referring to the members of this branch by the nisba al-Harithf, the more
distinctive nisba al-Shakari or al-Shakin was preferred,
al-Shakira being the nickname of al-Harith's son,
Mu'awiya.
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3. History.
Tamim's territory before Islam was in Nadjd around
al-Yamama [q.v] and it stretched to the Gulf, Basra,
and al-cUdhayb near Kufa (for detailed evidence see
al-Hasan b. cAbd Allah al-Isfaham [Lughda], Bildd alc
arab, ed. H. al-Djasir and S.A. al-cAlT, Riyad 1968,
passim; see also the relevant entries and maps in
U. Thilo, Die Ortsnamen in der altarabischen Poesie, Wiesbaden 1958). They owned several rich grazing areas
such as Hazn Ban! Yarbuc, al-Faldj and al-Dahna3

[?•'Not
•]• all Tamimis were nomadic before Islam. Many
of them were semi-nomads or sedentaries inhabiting
the oases and villages of al-Washm and eastern Arabia.
In the early Islamic period, more Tamrmls became
sedentary and settled in permanent settlements and
villages while other tribes gradually claimed parts of
their territory. But many, perhaps most Tamfmls
remained pastoral (or semi-nomadic), reluctant to abandon their fine grazing grounds and watering-places;
hence the frequent mention in the genealogical literature of the nomadic sections of the tribe. The
TamfmTs who settled in Trak were not cut off from
their nomadic brothers who were a kind of military,
political and economic hinterland.
Beside the battles described in the ayydm literature,
Tamfm's historiography of the pre-Islamic period is
dominated by two crucial relationships, with the
Sasanids [q.v] and Hira and with Mecca. We turn
first to the Sasanid/Hfran connection. The Tamfm,
among other tribes, were instrumental in the transportation and defence of Sasanid and Hiran trade.
Trade interests were presumably behind at least some
of Tamlm's long-range expeditions to the Yemen. For
example, al-Akrac b. Habis (Mudjashic b. Darim)
attacked, after the second battle of al-Kulab (which
took place after 620), the Harith b. Kacb [q.v.] in
Nadjran [q.v.].
The institution of ridqfa or viceroyship to the king
of Hira in which the Tamim and other tribes participated was essential in establishing Hlra's control
over the Bedouin. The privileges associated with it,
some ceremonial and some material, served to buy
off potentially dangerous tribes. Tamfm could offer
the Sasanids a strong military potential. Obviously, the
cooperation was not one between equals, since the
Bedouin depended on food supplies from settlements
controlled by the Sasanids. Hadjar, for example, was
the largest date-producing oasis of Northern Arabia
and access to its market was vital for the Bedouin
roaming its vicinity.
Hadjar was an important venue of TamlmT-Persian
cooperation. Al-Mundhir b. Sawa (of £Abd Allah b.
Zayd b. cAbdallah b. Darim), in his capacity as the
governor of al-Bahrayn [q.v.] or of Hadjar, only had
authority over the Arabs. In Bahrayn, precisely as in
Hira, 'Uman and Yemen (after the Sasanid conquest
of ca. 575), there was also a superior Persian governor. All this changed with the advent of Islam, when
al-Mundhir became the Prophet's governor in alBahrayn or in Hadjar.
Tamlm's Meccan connection is less obvious than
the Sasanid/Hlran one. It is true that the pre-Islamic
history of Mecca was recorded during the Islamic
period, when the name Kuraysh [q.v.] stood for power
and wealth, but Tamim's relationship with pre-Islamic
Mecca is no doubt a solid historical fact (see MJ.
Kister's articles in the Bibl.; the first, or the second,
husband of Khadidja [q.v] before she married the
Prophet had been a TamTmT; see Kister, The sons of
Khadya, in JSAI, xvi [1993], 59-95, at 59-66; on this
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and other Tamlmis who settled in Mecca in the
Djahiliyya, see idem, On strangers and allies in Mecca, in
JSAI, xiii [1990], 113-54, at 113-26).
The evidence about Tamim's connection with the
Prophet is a plethora of confused and contradictory
reports because every trivial detail acquired in due
course immense importance. What is more, the evidence was further obscured by a process of redaction (cf. E. Landau-Tasseron, Process of redaction: the
case of the Tamimite delegation to the Prophet Muhammad,
in BSOAS, xlix [1986], 253-270, esp. 256-7, 270).
Both Basra and Kufa were extensions of Tamim's
Arabian territories and there were large Tamlmf
groups in both. The TamTmls in Basra belonged to
the Sacd, the Hanzala and the cAmr; members of the
same groups were among the early settlers in Kufa
as well. Many TamlmTs settled in the regions of Persia
conquered by Basran and Kufan troops.
Tamim's weight in the tribal population of Trak
and the eastern provinces meant that they were
involved in every major event of early Islam which
took place in these regions. Five hundred of them are
said to have been killed in the Battle of the Camel
[see DJAMAL], in which the Sacd did not participate.
Shortly afterwards, the Sacd were part of CA1I b. Abl
Talib's [q.v.] army at Siffin [q.v.], together with many
fellow tribesmen from Basra and Kufa. There were
no Tamlml units on Mucawiya's side. Tamim's strong
support for 'All at Siffm was not the best prelude for
a prosperous relationship with the Umayyads; but no
government could control clrak and the eastern
provinces without Tamim's participation and support.
The many Tamlmls who held government positions
under the Umayyads and 'Abbasids reflect their tribe's
influence in Trak (especially in the south), cUman, alBahrayn and throughout the east; few Tamfmfs officiated as governors elsewhere.
Bibliography (in addition to references given in
the article): 1. Sources. Aghdni1, index; Baghdad!,
Khizanat al-adab, ed. Harun, Cairo 1387-14067
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ed. Harun, Cairo 1382/1962, 206-33; Abu cUbayd
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al-Darc, Damascus 1410/1989, 231-41; al-WazIr alMaghribl, al-Inds fi cilm al-ansdb, bound with Ibn
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notes on its relations with Arabia, in Arabica, xv (1968),
143-69 (repr. in Studies in Jdhiliyya and early Islam,

no. Ill); P. Crone, Slaves on horses, Cambridge 1980,
passim.
(M. LECKER)
TAMIM AL-DARI, a Christian from Palestine [see
FILASTIN] who became a Companion of the
Prophet M u h a m m a d . He converted to Islam at
the time of the Prophet while other members of his
family remained Christians and paid the poll-tax.
Tamim is said to have received from the Prophet a
grant of land; a wakf [q.v.] carrying his name still
exists in Hebron [see AL-KHALIL] .
Tamfm's origin is disupted. His nisba al-Darf is said
to relate to a subdivision (batri) of the Lakhm [g.v.]
called al-Dar, and his pedigree testifies to his Arab
origin. However, al-Shacbf [q.v.] lists him among the
non-Arabs (faajam) who fought at Badr [q.v.] (alBaladhurf, Futuh, 455, 1. 3).
After his conversion, Tamfm lived in Medina. He
emigrated (or rather returned) to Syria after the murder of cUthman b. cAf!an (35/656). According to a
report purporting to describe a meeting between
Tamlm and Rawh b. Zinbac [q.v.], Tamlm was then
the governor (amir] of Bayt al-Makdis. However, other
versions of the same report place the meeting in
Masd^id Ibrahim, i.e. Hebron (see e.g. al-Musharraf b.
al-Muradjdja, Fadd3il Bayt al-Makdis. . ., ed. O. LivneKafri, Shfaram 1995, 349), and it cannot be ruled
out that in this context Bayt al-Makdis means Hebron.
Tamfm's tomb is said to be located north of Bayt
Djibrfn [q.v.]. The inscription on his tombstone reportedly stated that he died in 40 A.H. (660-1); but according to some he died before then.
The links between Tamfm and Mecca, which go
back to pre-Islamic times, were probably based on
trade; Tamfm and his brother used to conduct trade
with Mecca and after the Prophet's Hidjra they made
Medina their destination. Tamfm was a wine merchant: according to his own somewhat unorthodox
testimony, he used to grant the Prophet every year
a wine-bag until the drinking of wine was forbidden.
This trade is also mentioned in a report about a slave
of his called Siradj; together with his master and other
slaves, Siradj carried wine to Medina, and in due
course became sddin Bayt al-Makdis (cf. A. Elad, Medieval
Jerusalem and Islamic worship, Leiden 1995, 55, 1. 6).
Tamfm, possibly conceived of by Islamic tradition
as representing Christian monasticism, is associated
with several devotional practices. For example, he
made the pilgrimage to Mecca on foot, running and
resting along the way (al-Wasitf, Ta'rikh Wdsit, ed.
K. cAwwad, Beirut 1406/1986, 150).
Tamfm reportedly introduced in Islam's public worship several innovations, the Christian-Palestinian origin of which is openly admitted. He introduced
oil-lamps in the Prophet's mosque and built in it a
pulpit [see MINBAR] modelled on the pulpits of Syrian
churches. Some claimed that, under cUmar b. alKhattab, Tamfm started story-telling in Islam [see
KASS] . Reportedly, he was the source of eschatological
traditions on the Antichrist and the Beast [see ALDADJDJAL; AL-DJASSASA] ; the hadith al-ajassdsa has a
unique position since the Prophet himself "transmitted it on Tamfm's authority". Tamfm was likewise
famous as an intrepid traveller, allegedly penetrating
to the lands of darkness (bilad al-gulma) and the lands
"behind the Byzantines" (Ahmad b. Muhammad alKurtubf, al-Tacriffi 'l-ansdb, ed. Zalam, Cairo 14077
1987, 252).
The letters regarding Tamfm's grant are generally
considered an early forgery. It appears that between

the murder of cUthman and Tamim's death several
years later, the members of Tamim's clan seized former Byzantine domains and were allowed to hold
them; the letters were supposed to legitimise this situation, which won official approval.
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al-Bidjawf, Cairo 1392/1972, 'passim; Kattanf, alTardtib al-iddnyya, Ribat 1346/1927, repr. Beirut
n.d., i, 143-55; F. Krenkow, The grant of land by
Muhammad to Tamim al-Dari, in Islamica, i (1925),
529-32; D. Shulman, Muslim popular literature in Tamil
The Tamima ncdri Mdlai, in Y. Friedmann (ed.), Islam
in Asia, Jerusalem 1984, i, 174-207; N. Al-Jubeh,
Hebron (al-Halil). Kontinuitdt und Integrationskraft einer
islamisch-arabischen Stadt, diss. Tubingen 1991, unpubl.,
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TA'MIM (A., Pers. milli, kardan, Tkish. devletletfirme),
all neologisms for n a t i o n a l i s a t i o n (in Turkish,
probably with Verstaatlichung in mind), i.e. the state's
assumption of control or ownership of natural resources, services or economic enterprises, from private
individuals or corporations. The explicit or implicit
reasoning offered is that nationalisation conforms with
social advancement and the public good. The term
was employed in 19th-century Europe, together with
the political and socio-economic philosophy implied.
Its use in Muslim lands dates from the 20th century,
after both World Wars, when several Muslim states
became semi- or entirely independent, automatically
receiving ownership of certain natural resources from
their former colonial rulers. However, the issue became
prominent chiefly after the Second World War, when
the number of Muslim states rose substantially and
some of their ruling elites were influenced by radical
ideologies, both leftist and rightist. Nationalisation was
considered a panacea for the problems of the people.
Socialist and Communist writers in Arabic and Persian
during the 1940s and 1950s, and in Turkish during
the 1960s, pointed out what they perceived as the
success of nationalisation in the Soviet Union and,
later, in China, Great Britain and France. They recommended, as part of economic planning, rapid nationalisation of their countries' main resources, sc. land
and oil. Not surprisingly, these were nationalised first
(with others, such as foreign schools and companies,
rail and sea transport, to follow) in several states. For
oil, the main argument was that it belonged to the
nation, which was taking it over to consolidate independence, secure social justice and ensure economic
development. Its nationalisation in Iran (passed by
Parliament, the law was approved by the Shah on
2 May 1951) served as a model for other Muslim oil
producers, such as Libya (1970), Algeria (1971), and
Trak (1972), together with Syria, regarding the latter's transit fees, and Indonesia. By 1976, most major
operating oil companies in the Middle East and North
Africa had been taken over by the governments. In
some states, like Iran, Saudi Arabia, Libya and Trak,
oil revenues were used, at least partly, for public investment and industrial development. Agricultural
countries with no substantial oil revenues nationalised
land, together with, firstly, foreign, and then local
capital. In 1952 Syria started expropriating land and

TA'MlM — TAMIMA
redistributing it, followed by Egypt in 1952 and at
later stages in 1954, Indonesia annulled its union with
the Netherlands and nationalised all Dutch plantations.
In 1956, Egypt nationalised the Suez Canal Company;
in 1957, financial, monetary and banking networks;
in 1958, all foreign schools; and, in the early 1960s,
private newspapers, public utilities, transportation, insurance companies, foreign trade, the larger industries
and the fortunes of 400 wealthy Egyptians. By then,
Indonesia had nationalised the remaining Dutch properties in 1958. Algeria (1963) and Tunisia (1964)
nationalised agricultural lands owned by foreigners and
then other economic assets. In 1964, Trak nationalised all banks, insurance companies and 32 large industrial firms. Libya nationalised all foreign banks in
1969, and all foreign oil interests, as well as Italian
properties, in 1970. A conference of non-aligned states
meeting in Algiers in September 1973 proclaimed
nationalisation to be a legitimate procedure. Finally,
immediately following the 1979 Islamic Revolution,
the Iranian government nationalised all banks, insurance companies and most large manufacturing and
mining enterprises, as part of the Islamisation of the
economy.
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Husayn yatahaddath can macrakat al-ta3mim al-ajadida,
Baghdad 1973; G. Duprat, Revolution et autogestion en
Algerie, Paris 1973; Milaff al-mafraka mac al-ihtikdrdt
al-naftiyya: al-mufdwaddt wa 'l-ta^mim, Baghdad n.d.
[1973]; al-Ta'mlm biddy at siydsa betroliyya carabiyya
sd'iba, Baghdad 1974; A. Guine (ed.), Etude et documents sur la nationalisation de VI.P.C. et sur I'accord
petrolier syro-irakien, Damascus n.d. [1973]; J.P.C.
Carey, Iran and the control of its oil resources, in Political
Science Quarterly, Ixxxix (1974), 147-74;J.M. Landau,
Radical politics in modern Turkey, Leiden 1974, 16770, 251-4; L.A. Aroian, The nationalization of Arabic
and Islamic education in Egypt, Cairo 1983, 60-4; Phebe
Marr, The modern history of Iraq, Boulder, Colo. 1985;
P. Pawelka, Herrschaft und Entwicklung im Nahen Osten.
Agypten, Heidelberg 1985, 220 ff.; Mahfoud Bennoune, The making of contemporary Algeria 1830-1987,
New York 1988, 100-41; K.M. Dakhdah, The oil
nationalisation movement, the British boycott and the Iranian
economy 1951-1953, in E. Kedourie and S.G. Haim
(eds.), Essays on the economic history of the Middle East,
London 1988, 104-31; Sohrab Behdad, The political
economy of Islamic planning in Iran, in H. Amirahmedi
and M. Parvin (eds.), Post-revolutionary Iran, Boulder
and London 1988, 107-25; J. Waterbury, The growth
of public sector enterprise in the Middle East, in
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H. Esfandiari and A.L. Udovitch (eds.), The economic
dimensions of Middle Eastern history. Essays in honor of
Charles Issawi, Princeton 1990, 255-301; Abdelhamid
Brahimi, Strategies de developpement pour I'Algerie. Defis
et enjeux-, Paris 1991, chs. ii-iii; R.A. Hinnebusch,
Syria, in T. Niblock and Emma Murphy (eds.),
Economic and political liberalization in the Middle East,
London and New York 1993, 203-13; Mourad
Magdi Wahba, The role of the state in the Egyptian
economy 1945-1981, Reading 1994.
(J.M. LANDAU)
TAMIMA (A., pi. tamd'im, synonyms tacwidh, cudha),
amulet, talisman (for a wider consideration of this
last, see TILSAM). In origin, it means a stone with
white speckles on a black field or vice-versa, threaded
on a thong or cord and worn round the neck to
avert danger. The Arabs placed such stones on their
children, believing that it would protect them from
the evil eye, ill fate, sickness and death, having thereby
recourse to someone other than God, Who alone is
capable of preventing evil and fixing the destiny of
His creatures. Hence insofar as this practice was associated with another power than God's, Islam condemned such belief; but, when these mafddhdt contain
verses of the Kur'an and invoke the Most Beautiful
Names of God, they are licit.
But the root t-m-m also contains the idea of completion and perfection. Hence wearing an amulet, it
is hoped, is an efficacious remedy and a perfect cure.
In the invocation a'udhu bi-kalimdt Allah al-tdmmdt, the
last word means that "God's words are profitable for
whoever invokes them; they preserve him from evil
and suffice for him" (TCA, s.v.).
Ta'widh "placing oneself under the protection of
God" is frequent in the Kur'an (II, 67; III, 36; XI,
17; etc.), and these verses are often used in the preparing of amulets. These invocations may be written
down and hung from the neck or simply pronounced
or yet again soaked in some water which is then
drunk, hence the name of the philtre given to them
(whence jilaktirdt = cpiAaKifipia).
Hadith also provides significant elements for this
usage, still current in certain milieux. "Amongst the
ten faults detested by the Prophet. . . [is] wearing
tamd'im", says a khabar repeated four times by Ibn
Hanbal (i, 38, 381, 397, 439; see also al-Nasa'I, zina,
17; Abu Dawud, khdtam, 3). Likewise attributed to
him is the saying "Whoever bears a tamima, may God
not bring him to a safe goal (Id atamma lahu]. Another
hadith puts on the same level three actions very different from each other: "drinking a drug (tirydk) or
wearing a tamima or speaking poetry" (Abu Dawud,
tibb, 10; Ibn Hanbal, ii, 223). Three practices stem
from paganism (shirk}: rukd or charms [see RUKYA],
tamd'im and tiwala "spells by means of which a woman
seeks to gain a man's love" (Abu Dawud, tibb, 17;
Ibn Madja, tibb, 39).
The effects expected from these amulets are various: as well as protection from the evil eye, they may
be used to excite love or hatred between men and
women, win over one person's love for another by
arousing a voracious passion, excite sexual desire or
destroy it, create discord and enmity between persons,
cause people to fall ill or die by slow poisoning, wasting away or disjunction of limbs, protect oneself against
the malevolence of others, etc. (see Fahd, in the volume devoted to Sciences occultes en Islam, in BEO, xliv
[1992], 40-1). On the whole practice, inherited from
the D}.dhiliyya and Islamised thanks to the usages of
the Prophet himself, see Fahd, in the volume of Sources
orientales, vii, called Le, monde du sorcier, Paris 1966, 179
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ff., in which numerous examples are given. See also,
as part of these usages of natural or white magic,
NIRANDJ, RUKYA and

SIHR.

Bibliography: See also J. Robson, The magical
use of Koran, in Trans. Glasgow Or. Soc., Ixi (192933), 51-60. For an analogous use in the Psalms,
esp. Pss. xcii, xciii, see M. Gaster, art. Charms and
amulets (Jewish), in ERE, citing a work called
Shimmush tehillim related to this usage. On the bad
effects of and the warding off of the evil eye, see
Doutte, Magic et religion en Afrique du Nord, Algiers
1909, 37 ff., and cf. S. Seligman, Die ^auberkraft
des Auges und das Berufen, Berlin 1922; idem, Der hose
Blick und Verwandtes, 2 vols., Berlin 1910; E.F.C.
Lake, Some notes on the evil eye round the Mediterranean
basin, in Folk-Lore, xliv (1938), 93-8; A. Jaussen,
Coutumes des Arabes en pays de Moab, Paris 1908, 37680; A. Guillaume, Prophecy and divination, ch. iv, Magic
and sorcery, and Note C, Magic and religion;
R. Kriss and H. Kriss-Heinrich, Volksglaube im Bereich
des Islam, ii, Amulette und Beschworungen, Wiesbaden
1961 (with 104 pis.). For further refs., see the bibl.
to Sources orientales, vii, cited above, at 201-4.
(T. FAHD)
TAMMAM B. GHALIB, Abu Ghalib Tammam
c
b. Ghalib b. Umar, also known by the name IBN
AL-TAYYAN(I) (sometimes AL-TAYYAN), Andalusian
l e x i c o g r a p h e r and philologist, d. 436/1044.
He was considered by his contemporaries as the
undisputed master of the science of language (kdna
mukaddaman fi eilm al-lisdn, musallamatan lahu al-lugha: Ibn
Hayyan, ed. al-Abyari, Cairo-Beirut 1989; Ibn Bashkuwal, Sila, i, 201), which earned him the title of
al-lughawi "the lexicographer, lexicologist" which biographers often attach to his name, sometimes followed
by the epithet adib (ibid., ii, 665; al-Humaydf, Diudhwa,
ii, 639-40; al-Kiftf, Inbah, Cairo 1986, i, 294).
Originally from Cordova, where he was born at
an uncertain date, probably during the second half
of the 4th/10th century, he spent much of his life in
Murcia and died in Almeria. He studied in the city
of his birth as a pupil of his father, Ghalib (who was
himself the pupil, among others, of the eminent Abu
Bakr Ibn al-Kutiyya [d. 367/977], apud Ibn Bashkuwal,
Sila, ii, 665; cf. Ibn al-Khatlb, Ihata, Cairo 1973, i,
256, who mentions him among the masters of Ahmad
b. 'Abbas Ibn Zakariyya [d. 427/1036]), attended
courses given by numerous Cordovan masters, including cAbd al-Warith b. Sufyan Ibn Djubrun [d. 395/
1005] and was specifically the disciple of the very
eminent grammarian and lexicographer Abu Bakr alZubaydl (d. 379/989).
Although he received a thorough education in
all branches of knowledge, including adab and poetry
(al-Humaydl, Dj.udhwa, ii, 639-40, quotes four verses
rhyming in -ri which are attributed to him), he distinguished himself particularly in the realm of the
linguistic sciences.
Very meagre information is available regarding his
activity as a teacher, but it is known that he taught
in Murcia (Ibn Sacrd, Mughrib, i, 166) and in Almeria,
whither he was summoned by the governor of the
town who entrusted to him the education of his son
and the sons of other dignitaries (Ibn Khayr, Fahrasa,
360). Among those who studied with him, we know
of a certain Ibn Mada° (par. Ibn Mada) Abu cAbd
Allah Muhammad (not to be confused with the author
of the K. al-Radd cald 'l-nuhdt) (Ibn Bashkuwal, Sila, ii,
746, where Ibn al-Tayyanf should be read in place
of al-Bayyanf; Inbah, iii, 215), and according to a
statement by Abu Bakr Muhammad Ibn Hisham al-

Mushafi" (d. 481/1089), he met Tammam twice in
Murcia; he does not, however, indicate whether he
was a student of his or not.
As for his writings, biographers attribute two works
to him: al-Mucab and Talkih al-cayn (Isma'fl Basha, i,
245-6; Kraemer, 218-19;' Kahhala, iii, 92-3; Ziriklf,
ii, 70; Sezgin, GAS, viii, 256; al-Sharkawi, 205, 220)
while the ancient sources speak, often without indicating the title, of a single and unique work. The latter unanimously stress the intellectual rigour and the
piety of Ibn al-Tayyam. As illustration of his supreme
morality and his disregard for personal gain, they relate the anecdote according to which Mudjahid alc
Amirf [q.v.], prince of Denia and of Algeciras, offered
him 1,000 dinars in exchange for the dedication of
his work to himself, but Tammam refused the money
and would not accede to his request, declaring that
he was not prepared to lie and that his book had
been composed for the benefit of every tdlib ("person
who desires to learn") and not for any specific person.
In his article al-Mucab, precieux dictionnaire arabe aujourd'hui retrouve, al-Mucab mucajam carabi badic fukid fa-wudjid,
in Lughat al-cArab, iv/1 (1914), 5-14, Pere AnastaseMarie al-Karmalf showed, largely through a process
of comparing the edited texts of certain biographies
(in particular those of the Sila and the Diudhwa) and
manuscript texts which he seems to have possessed,
that talkih al-cayn is not the title of a work but is, in
fact, an erroneous reading of the expression bi-fath alc
ayn which originally followed the title al-Mucab. It is
introduced in order to specify that this word should be
read as the passive participle, with fatha on the cayn.
P. Anastase-Marie is probably right that Tammam b.
Ghalib in fact compiled only one dictionary of the
Arabic language, which he intitled al-Mueab "accumulated, complete (work)". However, the present writer
considers that the expression talkih al-cayn could well
be another title by which al-Mucab was known, or
even a qualificative which recalls the close connection existing between this dictionary and the famous
Kitab al-cAyn of al-Khalfl b. Ahmad (cf. Ibn al-Khayr,
op. cit., claiming to have studied Talkih al-cayn; alSafadl, Wdfi, x, 398, where this title only is mentioned).
At all events, the work is described on the one
hand as a most useful dictionary, extremely thorough
and comprehensive, and on the other as a dictionary
possessing the distinction of containing everything that
is correct in the K. al-cAyn of al-Khalfl including all
the indications drawn from the Kur'an, hadith and
poetry, while excluding forged attestations, erroneous
readings and corruptions. In addition, it integrates all
the material presented by Ibn Durayd in his Djamhara\
as a result al-Mucab may be regarded as enfolding
these two works, showing to the best advantage the
material contained in the K. al-cAyn and the Dj.amhara
(al-Suyuti, Muzhir, i, 88-9).
As regards his method of composition, the abovementioned article by P. Anastase-Marie (11-14) supplies a clear description and an informative example.
It emerges that Ibn al-Tayyanf organised the entries
in his dictionary according to the patterns and forms
of verbs and nouns, classifying these verbs and nouns
in alphabetical order according to the last radical.
Each entry is followed by a very brief definition and
only such poetical or prosaic attestations as are strictly
necessary, and in most cases he neglects to indicate
his sources (cf. al-Wadghfrf, 61-6).
The Mucab seems to have enjoyed great success,
particularly among scholars of al-Andalus, as is demonstrated by the compliments addressed to it by Ibn
Hazm (Risdla fi fadl al-Andalus, in al-Makkarf, Nafh,

TAMMAM B. GHALIB — TAMTHlL
ed. 'Abbas, iii, 171-2) and al-Shakundi (Risala fi
'l-difdc can al-Andalus, in ibid., 190), citing it among the
illustrious works which constitute the pride of the
Andalusians. But for reasons which remain mysterious, this dictionary did not appeal to the general public and soon fell into oblivion.
The discovery of the manuscript of al-Mufab in the
second decade of this century by P. Anastase-Marie,
and the knowledge that the material was at that time
preserved in the Library of the Mission of the
Carmelite Fathers of Mesopotamia (Baghdad) was
welcome news to students of Arabic lexicography. But
in view of the declaration by that eminent scholar
that the work would never leave that place (la yakhruaju
minhu abad al-dahr: art. cit., 11), it appears, regrettably,
that the dictionary itself will remain inaccessible for
a considerable period of time.
Bibliography (in addition to references in the
article): Humaydf, Djudhwa, ed. al-Abyari, CairoBeirut 1989, i, 283; Sam'anI, Ansdb, Beirut 1988,
v, 257; Dabbi, Bughya, ed. al-Abyan, Cairo-Beirut
1989, i, '309 (correct the date 421 to 436); Ibn
Khayr, Fahrasa, Saragossa 1979, 359-61; Yakut,
Udabd\ vii, 135-7; Ibn Khallikan, Wafaydt, ed.
'Abbas, i, 300-1; Flruzabadi, Kdmus, s.v. t-y-n;
Himyarl, Rawd, ed. c Abbas, Beirut 1984, 593, s.v.
Mursiya; HadjdjT Khalifa, i, 481; Lane, Lexicon,
introd. p. XV; J. Kraemer, Studien zur altarabischen
Lexikographie nach Istanbuler und Berliner Handschriften, in
Orient, vi (1953), 218-19;'Abd al-'AH al-Wadghm,
al-Mucajam al-carabi bi 'l-Andalus, Rabat 1984, 61-6;
A. al-SharkawT Ikbal, Mucaj.am al-macdajim, Beirut
1987, 205, 220.
(OMAR BENCHEIKH)
TAMMAM B. GHALIB [see AL-FARAZDAK] .
TAMMAR (A.), the seller of dates, often found
as a nisba of merchants who traded in dates and known
also as one for traditionists and holy men, such as
Dawud b. Salih al-Tammar, cAbd al-Malik al-Tammar
and cAli b. Shu'ayb al-Tammar (see al-Sam'am, Ansdb,
ed. Haydarabad, iii, 72-4; Ibn al-Athfr, al-Lubdb fi
tahdhib al-ansdb, Cairo 1939, 180-1).
The date-palm fulfilled many uses in the Islamic
societies of the Arab and Persian lands, not merely with
its fruit as food but with its wood, branches and fronds
for a variety of uses, from basket-weaving and constructing boats to building houses; see for these, NAKHL.
Some places had special markets for date-selling, and
al-Samhudl mentions a suk al-tammdrin in Medina (Wqfa3
al-wafd, ii, 758-9). The hisba literature records that the
muhtasibs should regularly inspect the shops of tammarun
in order to ensure that dates were stored in containers,
which were to be cleaned daily, ensuring that the
dates did not rot.
Dates were produced in the oases of the Arabian
peninsula, in those of North Africa, along the Gulf
shores of Persia and in the province of Kirman, etc.,
with the Sawad of Basra especially famed for its abundance of dates, their cheapness and their manifold varieties. Trade in dates was always extensive, and Kirman,
for instance, produced so much that caravans of tammarun travelled thither, and in an exceptionally good
harvest year, 100 manm of dates sold for as little as
a dirham. In North Africa, a camel-load of dates could
reportedly be bought for two dirhams, and dates were
exported across the Sahara by merchants in exchange
for gold and slaves.
Bibliography (in addition to references in the
article): Djahiz, al-Baydn wa }l-tabym, ed. Sandubl, iii,
218-20; Ibn al-Faklh, 253; Djahshiyarl, Wuzard3,
Cairo 1938, 146, 282; Ibn al-DjawzI, al-Munta^am,
vi, 5, 51; Miskawayh, Eclipse of the 'Abbasid Caliphate,
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i, 146; Ibn Bassam, Nihayat al-rutba fi talab al-hisba,
ed. al-Samarraie, Baghdad 1968, 50; Tha'alibl, alTamthTl wa 'l-muhddara, Cairo 1961, 268-9; al-Raghib
al-Isfahanl, Muhddardt al-udabd}, Beirut 1961, ii, 620-1;
Ibn al-Kayyim al-Djawziyya, al-Tibb al-nabawi, CairoBeirut 1957, 224-6, Eng. tr. M. al-'Akill, Medicine
of the Prophet, Philadelphia 1993, 245-9, 336; Safadi,
al-Wdfi bi }l-wafaydt, xxi, Wiesbaden 1988, 153; Mez,
Renaissance, Eng. tr., 434; Shaykh Inayatullah, Geographical factors in Arabian life and history, Lahore 1942,
80-4, 101; Ibn Khaldun-Rosenthal, i, 362; M.A.J.
Beg, A contribution to the economic history of the Caliphate.
A study of the cost of living and the economic status of
artisans in fAbbasid 'Irak, in IQ, xvi (1972), 145, 149;
Husam Qawam El-Samarraie, Agriculture in Iraq during the 3rd century AH/9th century AD, Beirut 1972,
94-5.
(M.A.J. BEG)
TAMMUZ, the tenth month in the Syriac
c a l e n d a r . Its name is derived from that of the fourth
Jewish month with which it roughly coincides. It corresponds to July in the Roman calendar and like it
has 31 days. According to al-Birunl, in Tammuz the
lunar stations 8 and 9 rise and 22 and 23 set; the days
on which one rose and the other, 14 days apart from it,
set were the 10th and 23rd. According to al-Kazwfnf,
on the other hand, stations 7 and 8 rise, 21 and 22 set,
on the 4th and 17th respectively. In the year 1300
of the Seleucid era (A.D. 989), according to al-Bfrunf,
the stars of the stations mentioned by al-KazwIm rose
and set on the 9th and 23rd. See also TA'RIKH. I.
Bibliography: BfrunT, Athdr, ed. Sachau, 60, 70,
347-50 (in the English translation, the pagination
of the Arabic text is given at the side); Kazwfni,
'A&cfib al-makhlukdt, ed. Wiistenfeld, i, 44-5, 49, 78-9,
German tr. Ethe, 93-4, 101-2, 160-1; Ginzel, Handbuck d. meth. u. techn. Chron., i, 1906, 263 ff.
(M. PLESSNER)
TAMR [see NAKHL].
TAMTHIL (A.), literally "the adducing of a likeness, example; representation".
1. In g r a m m a r .
Here, it is used in various senses. As a denominative from mathal "example", it denotes the citing of
examples and the technique of definition by exemplification (cf. Versteegh, 59, n. 8), while from mathal
in the extended meaning of "proverb", it denotes the
creation or use of such expressions; thus the phrase
c
alayhi mdlm is called a tamthil by al-Mubarrad [q.v.~\
(al-Muktadab, i, 51) "because [the debt] has got on
top of him", a usage which clearly overlaps with
tamthil in rhetoric.
As a denominative from mithdl "pattern", tamthil
has become synonymous with wazn "measure" in morphology, but by far its most interesting syntactic application is found in the Kitdb of Slbawayhi [q.v.]. Ayoub,
14, paraphrases the term as "a systematic recourse to
paradigm and to a relation of equivalence between
an utterance and a sequence that 'is not said'", the
essential feature being that the ideal patterns represent
a theoretical standard which is never realised. Hence
Slbawayhi can say that ma sanacta wa-akhdka "what
have you been doing with your brother?" is semantically and structurally equivalent to *md sana'ta akhdka,
even though the latter is an incomprehensible (muhdl)
utterance which cannot be said (ibid., 3). By this means,
Sfbawayhi is able to invoke paradigms of the highest
abstraction, unsayable for that reason alone, which is
good evidence of his theoretical sophistication. Later
grammarians replaced this device with takdlr [q.v.],
raising many important questions for which answers
have yet to be found.
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Bibliography: G. Troupeau, Lexique-index du Kitab
de Sibawayhi, Paris 1976; G. Ayoub, De ce qui "ne
se dit pas" dans le lime de Sibawqyhi: la notion de Tamtil,
in Kees [C.H.M.] Versteegh and M.G. Carter,
Studies in the history of Arabic grammar II, Amsterdam
1990, 1-15; G.H.M. [Kees] Versteegh, The explanation
of linguistic causes. A^-^aggdgi's theory of grammar,
Amsterdam 1995.
(M.G. GARTER)
2. In rhetoric.
Here, it means literally "providing a mathal". One
of the meanings of mathal being "proverbial saying",
in works of rhetoric and poetics tamthil often simply
means "producing a proverb" [see MATHAL]. Since
Kudama b. DjaTar [q.v.], the term has also been used
for specific forms of figurative speech, and in particular, through the influential studies of cAbd al-Kahir
al-Djurdjani [q.v.] in his Asrdr al-baldgha, for a simile
[see TASHBIH] or a metaphor [see ISTI'ARA] based on
analogy which is sentence-based and not the mere
substitution of one word for another; a standard example is the Kur'anic comparison of "those burdened
with the Torah but who do not understand it" to an
"ass carrying books" (LXII, 5). Scholastic rhetoric in
the school of al-Sakkakf [q.v.] often discusses it under
simile (tashbih tamthili) and metaphor (isti'dra tamthiliyya).
It is clear that tamthil underlies many old-established
proverbs, and that it may produce new poetic utterances that may serve as proverbs. Since mathal has
also been used for "parable" or "fable", tamthil sometimes refers to the genre of allegorical tales.
The masdar of the form V verb, i.e. tamaththul, is
often used to denote the activity of someone who
quotes a line or two of poetry to encapsulate the gist
of the situation in which he finds himself—just as one
would use a proverb. As a literary technique, it is
very popular in e.g. the Arabian Nights.
Bibliography: W. Heinrichs, The hand of the northwind, Wiesbaden 1977, passim; G. Schoeler, Der poetische Syllogismus, in £DMG, cxxxiii (1983), 43-92, passim;
K. Abu Deeb, Al-Jurjdnl's theory of poetic imagery,
Warminster 1979, passim. On tamthil as allegorical
tale, see e.g. Ulfat al-Rubf, al-Mathal wa 'l-tamthil
fi 'l-turdth al-nakdi wa }l-baldghi hattd nihdyat al-karn
al-khdmis al-hid^n, in Alif (Cairo), xii (1992), 75-103.
Some more details and references on tamthil as used
by Kudama and Abu Hilal al-cAskarf (who calls it
mumdthala), Ibn Rashfk, Ibn Sinan al-Khafadjr and
c
Abd al-Kahir are given in ISTICARA.
(GJ.H VAN GELDER)
TANAS, conventionally Tenes, a town on the
coast of Algeria (lat. 36° 30' N., long. 1° 18' E.)
equidistant from Algiers and Arzew. This Berber town
had near it in Antiquity a Phoenician trading-post
and then a Punic landing-stage. Although the site has
no protection against westerly and northwesterly winds,
the mouth of the Wad cAllala gives natural protection for ships. The different Latin names (Cartenna,
Cartinna, Cartennas and the pi. Cartennae) suggest
that there were two townships, the ancient, Berber
one in a loop of the Wad 1.5 km/1 mile south of
its mouth, and its satellite, the port. In Roman times
it came within the western part of Mauritania Caesarensis, with a colony of veterans of Augustus in 30
B.C. In the 4th century A.D. the region was laid
waste during the revolt of Firmus (370-5), and Cartennae took part in the Rogatist schism.
In Islamic times, two colonies of maritime adventurers, bahriyyun, from al-Andalus installed themselves
at Tanas in 262/875-6. Their numbers increased, but
many of them emigrated to Pechina to found a petty
state there. The town had a stronghold (him) and the

TANAS
"mosque of Old Tanas" has a mixture of Idrfsid and
Aghlabid styles reflecting the different occupations of
the town in the 4th-5th/10th-l 1th centuries. The river
provided water for irrigation, hence agriculture as well
as maritime trade flourished there. According to alBakrl, the town wall had five gates. The town was
at this time (5th/llth century) called Tanas al-Hadftha
in distinction from the him and the Roman ruins,
called Tanas al-Kadlma. In 298/910 the Fatimids
occupied the town, but it was soon afterwards taken
by Zfrf b. cAtiyya al-Maghrawf, a vassal of the Umayyads of Cordova. In 473/1080 the Almoravid Yusuf
b. Tashufm captured it and the Maghrawa lands as
far as Algiers. At this time, the town had several
baths, and it flourished through being on a road connecting eastern with western Algeria, al-Masfla with
Tilimsan or Tlemcen. At the opening of the 7th/13th
century Tanas formed part of the domains of Mandll b. cAbd al-Rahman al-Maghrawi, a vassal of the
Hafsids, after the fall of the Almohads. It seems to
have been a centre of some intellectual life, with theologians and other scholars whom the local rulers
attracted, notably the sultan Yaghmurasan b. Zayyan,
founder of the Zanata Berber line of the cAbd alWadids (r. 633-81/1236-83). The most famous were
the two brothers Abu cAbd Allah Muhammad and
Ibrahim b. Yakhlaf al-Tanasf al-Matmatf, the latter
(d. 680/1282) the author of a commentary in ten volumes on the Talkin of the kadi cAbd al-Wahhab
(d. 422/1030), and also Muhammad al-TanasI, imam
of Breshk, and his two sons, both of them with the
profession of mudarris in Tlemcen as the awldd al-Imdm,
Abu Zayd (d. 743/1342) and Abu Musa (d. 749/1348).
In 688/1289 Yaghmurasan's son in Tlemcen Abu Sacrd
captured Tanas from the Maghrawa and Lamdiyya
from the Banu Tudjfn, but his descendant Abu Thabit
failed to subdue the Maghrawa in 752/1351 after
besieging without success the fortress of Adjru which
dominated Tanas. In the 7th-8th/13th-14th centuries
the port of Tanas was active in the commerce with
the coasts of Murcia in Spain. It continued to be
involved in warfare between the Marfnids and cAbd
al-Wadids, and in 870-1/1466 it submitted to a Hafsid army under the sultan Abu cUmar cUthman alMutawakkil, marching on Tlemcen, who coined money
there. At the opening of the next century, the Swid
Arabs in the service of the ruler of Tanas became
the nucleus of the Mhal confederation of Arabs of
Hilalian origin, and their chief Hamfd al-cAbd, ally
of the Spaniards in Oran, was defeated by the Turks
and lost Tanas. Internecine strife within the ruling
family and popular discontent favoured the installation at Tanas of the Barbarossa brothers, so that it
now became a base for the Turks of Algiers to attack
the Spanish. In 1533 the Turkish garrison there comprised a mere 25 men under a kd'id and a governor
sent out from Algiers.
By ca. 1700 Tanas was best known for the export
of cereals to Europe, with tribes like the Banu Madun
occupied in this export trade from local ports in the
region. Just before 1830, the vine growers of the
Tanas coastland exported part of their abundant production to Portugal, Leghorn and Marseilles, since the
vine flourished on the silico-calcareous soils of the
Zahra. One of the most venerated local saints, Sldf
Marwan, with a kubba on the summit of Cape Tenes,
watched over a flourishing maritime activity, and he
distributed spoils taken from the enemy to the local
poor. Abundant vegetations favoured stock-rearing,
with sheep and goats, and there were flourishing handicrafts. At this time, the town had four mosques and
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the walls were covered with vines and fruit trees.
Tanas remained relatively untouched by the French
military initiatives in Algeria until 1843, being, after
the Treaty of Tafna with the Bey of Constantine in
1837, the sole port, with Cherchel, available for cAbd
al-Kadir to export wool, cereals, etc. towards Algiers
and foreign lands and to supply the regions still free.
Hence its traffic and commerce grew in 1838, despite
the presence of a French naval force. The first attack
on Tanas came in January 1842, and the French
entered the town on 1 May 1843, founding a TenesCamp as opposed to the Muslim town, Tenes-Ville.
c
Abd al-Kadir installed himself at the end of 1845 on
the RhTw heights, but was repulsed. During the
Crimean War, Tenes gained fresh life as a depot for
forage and corn which were then exported to the
scene of military operations. But the town remained
largely depressed, and a period of famine saw the
population drop ca. 30% between 1866 and 1872.
Old Tenes, attached to the new Tenes-Ville from
1851, decayed and in 1854 had only 1,154 inhabitants. Although it remained a regional market centre,
only with the beginning of construction of a new port
in 1868, not completed till 1914, did it begin to acquire an appreciable share of activity amongst the
ports of Algeria. By 1924 a narrow-gauge railway line
connected Tenes and Orleansville, but this had little
traffic and closed in 1937, most of the traffic of the
Shlef region gravitating towards the great ports of
Algiers and Oran. Emigration from Tenes and the
Zahra, especially of the young, began in 1914 for participation in the First World War and for work afterwards in metropolitan France, with remittances forming
a perceptible element in the economy of the region,
and continued until the coming of independence.
Bibliography: 1. Sources. Bakri, K. al-Mamdlik,
text and partial tr. de Slane, Description de I'Afrique
Septentnonale, Paris 1965, 61-3, 81 and 128-31, 164;
Ibn Hawkal, ed. Kramers, i, 77, 85-6, tr. Kramers
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Bulletin de la Societe de Geographie, Jan.-Feb. 1871, and

181

June-August 1872; E. Bourin, Tenes (Cartennae], Paris
1887; L. Boyer-Banse, La propriete indigene dans
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Les ports maritimes algeriens, Algiers, 99-100; M. Lesne,
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les nations chretiennes au Moyen-Age, Paris 1886, 381;
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et Tenes, Valenciennes 1850; P. Ricard, Le commerce
de Berberie et I'organisation economique de I'Empire portugais aux XVe et XVIe siecles, in AIEO, ii (1936) 269,
287; L. Rinn, Les ongines berberes, Algiers 1889, 27980, 357-60; T. Shaw, Travels or observations relating
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Les bureaux arabes et revolution des genres de vie indigenes
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(H. BENCHENEB)
AL-TANASI, MUHAMMAD B. CABD ALLAH b. cAbd
al-Djalll Abu cAbd 'Allah (d. 899/1494), Maghrib!
scholar.
Devoting himself to philological-theological studies,
thus qualifying for an eminent rank in several fields
of religious scholarship in Tlemcen or Tilimsan [^.y.],
then the capital of the cAbd al-Wadids [q.v.] of West
Algeria, al-Tanas! was eventually attracted by court
life, figuring as poet and court historian. In his comprehensive work Nagm al-durr, consisting of sections on
£
Abd al-Wadid history (H. Kurio, Geschichte und
Geschichtsschreiber der cAbd al-Wddiden, Freiburg 1973, 1526; ed. M. Bu-cAyyad, Ta'rikh Bant ^ayydn, Algiers
1985), on administration and court etiquette (a short
account in Kurio, Berberkonige und Schriftgelehrte, Hamburg
1992, 72-5) anecdotes, and on poetics (ed. N. Soudan,
Westarabische Tropik, Wiesbaden 1980) and Sufi sayings,
he gives his patrons, most likely of Berber origin, an
Arab (cAlid) profile [see IDRISIDS]. Contemporary and
fellow-citizen of the better-known
theologian
Muhammad b. Yusuf al-SanusT [q.v.], al-TanasT ranked
among the intellectual elite of Tilimsan at his time.
Bibliography: Ahmad Baba, Nayl al-ibtihddj_, Fas
1317, 353-4; Ibn Maryam, Bustdn, Algiers 1908,
248-9; J.J.L. Barges, Histoire des Beni ^eiyan, Paris
1852 (tr.); Brockelmann, II2, 313, S II, 341.
(H. KURIO)
TANASUKH (A.), masdar of form VI of the root
n-s-kh, a term with both legal and, above all,
religious connotations. According to the LCA, the
simple form nasakha has two principal meanings: (1)
to copy a writing (iktitdbuka kitdban fan kitdbm), the original and the copy both being called nuskha since each
"replaces" the other (kdma makdmahu); and (2) to suppress a thing in order to replace it by another (ibtalu
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'I-shay3 wa-ikdmatu akhara makdmahu, whence the sense
of "to abrogate" [see NASKH]). Tandsakha thus suggests
the notion of things which succeed one another, each
in its turn "replacing" the preceding (taddwala fa-yakunu
bcfduhd makdna bafdm). In the language of fikh, in
the context of the laws of succession, tandsukh is evoked
in reference to the fact that "heirs die after other
heirs in such a way that the initial heritage remains
undivided" (al-Khwarazmf, Mqfatih al-culum, ed. van
Vloten, 21, 11. 1-2).
Tandsakha does not occur in the Kur'an. This verb
is found once (?) in hadith, in a homily attributed to
the founder of the city of Basra, cUtba b. Ghazwan
[q.v.]: lam takun nubuwwatm kattu Hid tandsakhat hattd
yakuna dkhiratu 'dkibatihd mulkan (Muslim, zuhd, 14; Ibn
Hanbal, Musnad, Cairo 1313, iv, 174; al-Tabaram, alMu'djam al-kabir, xvii, Cairo 1980, §§ 280-1). According
to the Lisdn, tandsakhat is said to be here the equivalent of tahawwalat min hdlm ild hal "to change, move
from one situation to another".
The term tandsukh is above all known for the way
it is used in so-called "heresiographical" literature
to denote the concept of transmigration, this
transmigration being itself, according to the context,
understood in two very different senses: (1) the "transmigration of spirits" (tandsukh al-arwdh) from one body
to another, otherwise known as metempsychosis (or
more correctly, according to some, "metensomatosis");
and (2) in beliefs current among certain extremist
Shf c f sects (ghuldt), the transmigration of a divine element from one imam to another.
(1) To signify metempsychosis, tandsukh is in fact
the term most often used, but it is not the only one.
Al-MascudF, for his part, has recourse to various derivatives of the verb nakala "to transfer": nukla, tanakkul,
intikdl (Muruaj, ed. Pellat, §§ 687, 1396). The same
vocabulary is sometimes used by al-Nawbakhtf (Firak,
35-7) and Ps. al-Nashi3 (Usul al-nihal, § 57). Another
term, coined in modern times, is takammus.
The spiritual principle transmigrating is called ruh,
pi. arwdh, less frequently nqfs, pi. nufus or an/us. The
body in which it is incarnated is the object of more
varied nomenclature: ajism, ajasad, badan, sura ("form"),
kdlab (lit. "mould") and shakhs ("silhouette" ?).
The notion of metempsychosis naturally evokes that
of metamorphosis (maskh [q.v.]), the difference being
that maskh is always used in reference to a transformation from one body to another, inferior, body—
from human to animal, in most cases. (It should be
noted, however, that in current Arabic usage, maskh
is itself sometimes employed to denote metempsychosis
in general.) Following the lead of an anonymous theologian (mutakallim), a believer in tandsukh quoted by
al-Bfrunl (Tahkik, 49, 11. 2-7), it became customary to
distinguish between four types of metempsychosis,
expressed by four masdars of identical assonance: naskh,
maskh, raskh and faskh. These terms are variously explained. According to al-Idjf [q.v.], naskh ("substitution") is said to refer to the passage from one human
body to another human body, maskh ("transformation") to passage from human to animal, raskh ("immobilisation") to transformation into a vegetal state, and
faskh ("disintegration") to that into mineral form (cf.
al-Shahrastam, Livre des religions, i, 512). In reality, it
is above all a question of reincarnation in the form
of animals and also, in a more exalted context, the
form of angels.
Muslim historians of religion locate beliefs in metempsychosis on the one hand outside Islam, on the other
within Islam proper.
Outside Islam, it is principally the Indians who are

credited with such a doctrine (cf. the testimony of
Yahya b. Bishr al-Nihawandf, ca. 377/987, quoted by
Ibn al-Djawzi, Talbis, 80). A well-known phrase occurs
in the preface to ch. v of India by al-Bfruni: 'Just as
the shahdda is the distinguishing mark of the Muslims,
[belief in] the Trinity that of the Christians, observance of the Sabbath that of the Jews, so [belief in]
transmigration is characteristic of the Indians" (Tahkik,
38, 11. 4-6). Indians in general is the meaning here:
al-Bfruni, on this point, is much better informed than
al-Shahrastani, according to whom only certain Indians
held such beliefs (cf. Livre des religions, ii, 62, 530, 535).
Besides "Hinduist" Indians (the "Brahmins" or Bardhima
[q.v.]), the Buddhists (known as Sumaniyya [q.v.]) are also
known as believers in metempsychosis (cf. Gimaret, in
JA [1970], 297-9). The same applies to Mam and the
Manichaeans (cf. Fark, 271); according to al-Birum,
Manf was said specifically to have brought this doctrine back from his sojourn in India (Tahkik, 41, 11.
15 ff.). Al-Shahrastani, without further precision, mentions the tandsukhiyya among the Dualists (Livre des religions, i, 671-2). Possibly he was also thinking of the
Khurramiyya [q.v], the inheritors of Mazdakism.
Other believers in tandsukh are cited not in the East
but in the West of the ddr al-Isldm. These are in the
first instance the Greek philosophers, namely, Socrates,
Plato and their disciples (cf. Fark, 271, 11. 11 f; alMas'udl, Muruaj, § 1396); in this context, al-Bfruni
quotes a passage from the Phaedo (Tahkik, 43, 11. 9 ff.).
Then there are the self-styled Sabians of Harran,
inheritors of neo-Platonism (cf. in particular cAbd alDjabbar, Mughm, v, 152, 11. 12-14, following Ibn alTayyib al-Sarakhsf [d. 286/899]; and Livre des religions,
ii, 169).
Within Islam, belief in metempsychosis is said to
be characteristic of, on the one hand, a certain number
of extremist Shf'f sects, and on the other, curiously,
of some marginal Muctazilfs.
Among the ghuldt ShFcIs, this is said to apply to
certain of the Kaysaniyya [q.v.], these being the supporters of £Abd Allah b. Mu'awiya [q.v] (cf. Halm,
69-78). Sacd b. 'Abd Allah al-Kumml also attributes
it to the Mukhammisa [q.v] as well as to their
"Alya'iyya rivals, disciples of Bashshar al-Shacfn (Halm,
222-6). It permeates the "Book of Shadows" (K. alAgilla), supposedly relating conversations between
DjaTar al-Sadik and the ghdli al-Mufaddal b. cUmar
al-DjucfT (Halm, 240-74). Finally, it is still today part
of the creed of the Druzes (Duruz [q.v]) and of the
Nusayriyya [q.v.].
On the Mu'tazili side, there were certain disciples
of al-Nazzam [q.v] who were said to have become
believers in it, in particular Ahmad b. Habit [q.v.] or
Khabit, as well as a follower of the latter named Ibn
Banush or Manush (cf. Fark, 273-6; Livre des religions,
i, 221-7).
A number of "orthodox" theologians (in the broad
sense of the term) applied themselves to opposing,
among other "erroneous doctrines", the theory of
metempsychosis. These included cAbd al-Djabbar
(Mughm, xiii, 405-30), al-Baghdadf (Usul al-dm, Istanbul
1928, 235-6), al-Djuwaym (Irshdd, ed. Luciani, 158, 11.
5 ff., and 160, 11. 21 ff.) and the kadi Abu Yacla (Mu'tamad, Beirut 1974, §§ 199-202). According to Ibn alNadlm, the Imam! theologian al-Nawbakhti is himself said to have composed a Radd cald ashdb al-tandsukh
(Fihrist, ed. Tadjaddud, 225, 11. 27).
(2) In the second sense of the term, more
characteristic of the Shlca, the notion of tandsukh is
closely linked to that of hulul "immanence" or "inhabitation" of the divinity or of a divine element in such-
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and-such a creature. A characteristic of various
extremist ShfT groups is actually the fact that they
went so far as to deify cAll and his successors to the
Imamate. Consequently, they used to say that "the
spirit of God" (ruh Allah, ruh al-ildK) or "the spirit of
sanctity" (ruh al-kudus] or a "divine particle" (djuz?
ildhi) had "inhabited" (hallat) CA1I, then, from him,
had "transmigrated" (tandsakhat] into the person of alHasan, then of al-Husayn, etc., until the end of the
chain. Some, furthermore, placed the beginning of
the process earlier than this, with Muhammad, or
even with Adam. Such was the belief, among the
Kaysaniyya, of the above-mentioned supporters of cAbd
Allah b. Mucawiya, as well as of the Bayaniyya, disciples of Bayan b. Sim'an [q.v] (cf. Liure des religions,
i, 448-51). This was also the case with the Khattabiyya
[q.v.], disciples of Abu '1-Khattab al-Asadl (cf. ibid.,
522-5); the disciples of al-Mukannac [q.v] (cf. Park,
258, 11. 5-10); and certain followers of Abu Muslim
al-Khurasa.nl [q.v] (cf. Livre des religions, i, 453-4).
Bibliography: Baghdad!, al-Fark bayn al-firak,
ed. cAbd al-Hamfd, Cairo n.d., 270-6; Blrunl, Tahkik
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Ps. al-Nashi3, Usul al-nihal, in J. van Ess, Friihe mu'tazilitische Hdresiographie, Beirut-Wiesbaden 1971; alNawbakhtl, Firak al-shi'a, ed. Ritter, Istanbul 1931;
Gimaret-Jolivet-Monnot, Shahrastani, Livre des religions
et des sectes, 2 vols., Paris 1986-93, index; H. Halm,
Die islamische Gnosis, index under tandsuh, also under
mash, nash and nasuhlja', G. Monnot, La transmigration et I'immortalite, in MIDEO, xiv (1980), repr. in
Islam et religions, Paris 1986, 280-95.
(D. GIMARET)
AL-TANAWUTI, the nisba of many spiritual sjiaykhs
of the Ibadiyya [q.v] referring to the Tanawut, a
Berber tribe of the Nafzawa country in southern
Tunisia and Wargla (Wardjalan). To the 5th/llth
century belongs:
1). Abu Ya'kub Yusuf b. Muhammad al-Tanawuti,
who often appears in later tradition. His son 2). Isma'Tl,
but still more his grandson 3). Abu Yackub Yusuf b.
IsmacTl, had the reputation of being very devout and
miraculously gifted. The most important bearer of the
name is the last-named's son:
4). Abu cAmmar cAbd al-Kaft al-Tanawutf, fellowpupil and friend of Abu Ya'kub Yusuf b. Ibrahim
al-Sadratl al-Wardjalanl. He came of a wealthy family and had an allowance of 1,000 dinars a year for
his studies in Tunis, of which he gave half to his
teachers. His interest in learning, particularly in Arabic
philology, was intense. His principal teacher in theology was Abu Zakariyya Yahya b. AbT Bakr alWardjala.ni [q.v] who also taught Abu Yackub. Abu
c
Ammar lived principally in Wargla. In the spring,
he roamed with his herds far to the south among the
oases of Mzab [q.v]. His co-religionists revere him as
one of the renewers of their religion (muhyi 'l-dm). On
the question of the verdict on the caliph CA1I, always
a fundamental one with the Ibadls, he inclined to
leniency. On the other hand, he shared the general
bitterness of the Berbers against the incoming Arab
Bedouins [see HILAL]. He declared that the property
they had acquired in the Maghrib was theft (ghasb)
and, like his friend Abu Ya'kub, he received a painful
impression of the Bedouins of the Hidjaz on a pilgrimage to Mecca, so that their consciences troubled
them as to whether they, who in the Maghrib carefully avoided any, even business, intercourse with the
Arabs, could purchase goods from them in the Hidjaz;
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they consoled themselves with the reflection that the
Hidjaz had belonged to the Arabs from the very
beginning.
Among the writings of Abu cAmmar are noted alMwQizi fi tahsil al-su'dl, a "Refutation of all enemies
of truth", i.e. one of those fork books in which the
Ibadfs used carefully to define their doctrines as distinct from all other schools; also Shark al-dj_ahdldt, but
particularly the Sira, in which Masqueray recognised
"le regie des clercs", a fundamental work for the spiritual organisation of the fazzdb leaders and their halka
disciples. A long illness prevented Abu cAmmar from
ever answering a list of queries from cAbd al-Wahhab
b. Muhammad b. Ghalib b. Numayr al-Ansarl regarding the Ibadis' teaching on their differences from other
sects. A reply was only given after his and 'Abd alWahhab's deaths by Abu Yackub al-Wardjalam and
is contained in the latter's Kitdb al-Dalil. According to
this, Abu 'Amiriar died before 570/1174. His teaching was continued, notably by 5). Abu Yackub Yusuf
b. Muhammad al-Tanawutf, the younger, whose name
is identical with that of the individual first named in
this article.
6). cAdl b. al-Lu'lu3 al-Tanawutf, who lived for a
time on the island of Djerba [see DJARBA], is said to
have been the first man in Wargla to be killed by
the invading Arabs. His brother was the father of
Umm al-Mu'min, a woman revered for her miracles.
As in the cases above named, the brothers 7). Yahya
and 8). Abu 'l-Rablc Sulayman b. Ayyub b. Muhammad b. Abl cAmr al-Tanawutl are of interest to
the biographers on account of their piety and miracles
which they describe.
Bibliography: Barradi, al-Dj.awdhir al-muntakdt,
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1654, 441 ff., 498-9, 513-14., 569; Abu Ya'kub
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(R. STROTHMANN)
TANBUR [see TUNBUR].
TANDJA, the name for the town of Tangier
on the northern Moroccan shore of the Straits of
Gibraltar.
Tandja is an Arabised form of the Roman Tinjis,
but it is very probable that the name is Berber in
origin, judging by the frequency of toponyms beginning with tin-, e.g. Tinmal, Tinghir, etc. Situated some
12 km/7 miles east of Cape Spartel, where the Atlantic
begins, Tandja has for long been coveted on account
of its strategic position, with Phoenicians, Carthaginians,
Romans, Vandals, Portuguese, Spaniards and English
successively controlling it since its foundation in the
7th century B.C. The European occupation 1471-1684,
its vulnerable geographical position as a thaghr [see
TOUGHUR. 2], as well as its essentially military population, have been factors hindering the town from developing truly urban structures and institutions such as
are found in towns of the interior of Morocco.
Pre-Islamic history. Archaeological evidence shows a
Phoenician presence in this part of the Tingitanian
peninsula during the 7th and 6th centuries B.C., but
it was not till ca. 400 that the Carthaginians founded
the small trading-post of Tingis. After the fall of Carthage in 146 B.C., the town, with the rest of North
Africa, came under Roman aegis. In 38 B.C. the
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emperor Claudius raised it to the rank of a colony
and its people became Roman citizens. Tangier also
became the capital of Mauritania Tingitana and benefited from the convergence on it of trade routes from
Sale and Volubilis, but was caught up in the disturbances affecting the empire at the beginning of the
5th century A.D. It then passed under Byzantine control, but the imperial representative chose to reside
not there but at Ceuta or Sabta [q.v.].
The Islamic period. Tandja came under Muslim control when Musa b. Nusayr [q.v.] seized the town and
installed there his Berber lieutenant, Tarik b. Ziyad
[q.v.]. The conquest of Spain in 711 gave the town a
privileged position as a place of linkage between the
two shores, and it also became the place of residence
for Arab governors appointed from the East; but for
Tandja, as for the rest of North Africa, the 2nd/8th
century was dominated by Kharidjite revolts. According
to historical tradition, the sharifldrls (I) found refuge
there at the end of the century, but the town was
soon abandoned for a more central Idrfsid capital at
Volubilis (Walfla). Thus it lost its position as the first
town of the Maghrib al-Aksa. It still played an important role in the traffic between North Africa and alAndalus, but tended to be overshadowed by Sabta.
The period of European colonisation. After attempts at
occupation from ca. 1400 onwards, the Portuguese
occupied Sabta and then, in 1471, Tandja, to remain
there for two centuries. In 1671 it passed briefly under
English control as part of Catherine of Braganza's
dowry when she married Charles II. The English were
especially concerned to make Tangier a base for their
fleet in the Mediterranean, hence built defensive ramparts and towers, and for trading purposes, a mole was
built out into the sea in 1663. It nevertheless remained
primarily a military centre, with soldiers making up
half of its 3,000 inhabitants. During these centuries,
Tandja was completely cut off from its hinterland, but
there had always been harrying of the town by Muslim
muajdhidun from the Moroccan interior, and the English
position was harassed by the attacks of al-Khadir
Ghaylan of the Banu Gurfat; only with the accession
of the 'Alawid sultans in Morocco in ca. 1666 did
Ghaylan make a truce with the English in face of
the common enemy.
The return to Moroccan control. It was the great Mawlay
Isma'fl (1082-1139/1672-1727 [q.v.]) who achieved the
reputation of "liberator of the thughur". The English
tried to achieve a "lasting truce", but Ottoman pressure
from the sultan Mehemmed IV, that a shanf should
no longer tolerate the presence of infidels on his soil,
with hopes dangled before Ismacfl of suzerainty over
the central Maghrib, led to a long siege of the town
and, finally, the English evacuation of Tangier in
1684, after destruction of the mole and main fortifications. Ismacrl now entrusted the town to the "army
of the Rrf" commanded by CA1T b. cAbd Allah alTamsamanf, who rebuilt the town and peopled it with
immigrants from the central Rrf. Also, the sultan delegated the conduct of European affairs to the governor, who henceforth combined with his administrative
duties diplomatic ones. When Isma'fl died, Ahmad b.
c
Alf came to rule a virtually independent principality
stretching from Tandja to Oujda or Wadjda. In the
latter part of the 18th century, however, Mawlay cAbd
Allah installed black troops, cAbld, in Tandja as a counterweight to the power of the Rffian army; but the
sultans were unable to dispense with the services of
Ahmad b. 'All al-Rlfi's family, and these continued to
govern the town and its region into the 19th century.
Tangier in the 19th century. It was now that the town

took on its appearance familiar till today, as a part
of the general process of Morocco's opening-up to the
European powers. This began with the establishing of
consuls towards the end of the 18th century, these being
transferred from Rabat because of Tangier's better
access to maritime and postal communications, and
nearness to continental Europe. For the sultan's administration, this was felt to be advantageous since it confined the European presence to a peripheral town.
The increasing importance of these diplomatic connections led the Moroccan government, after the French
naval bombardment of the town and the rout of the
Moroccan army at Isly in 1844, to install in 1845 a
representative (na'ib) in Tangier charged with diplomatic duties. Its commercial importance now grew,
especially as a supply of foodstuffs for the British garrison in Gibraltar; by ca. 1850 20% of Morocco's
export trade was shipped via Tangier, and it became
the main embarkation port for pilgrims to Arabia.
The town developed especially after the 1856 AngloMoroccan trade treaty which abolished state monopolies. The population grew from 5,000 in 1810 to ca.
20,000 in 1878, with Jews making up one-fifth of the
population. The European population was 700 in ca.
1862, rising to 5,000 by the end of the century in the
wake of various treaties with European powers. This
growth had implications for daily life and the appearance of modern urban institutions, such as a conseil
sanitaire set up by the European consuls in 1874, and
schools for the children of the European and Jewish
communities. Printing was introduced, and the first
newspapers known in Morocco were produced there,
such as the Times of Morocco (1870) and Le Reveil (1883).
Tangier in the 20th century. On various occasions in
the opening years of the new century, Tangier was
a place of world interest because of colonial rivalries
over Morocco, with a consequent tense and nervous
climate of feeling. From the Moroccan side came acts
of banditry and the targetting of Europeans, with in
1903 and 1904 the shanf Ahmad al-Raysunf attacking
the town and seizing the Greek-American Ian Perdicaris and the Englishman Walter Harris. In 1905 the
Kaiser Wilhelm II landed there to assert "the rights
of Germany" accorded to France by the 1904 FrancoMoroccan entente. The 1912 Protectorate agreement,
however, gave Tangier a special status, in view of
its strategic position on the Straits and its role as
viewed by European powers, but definition of its special status only came after the First World War.
The international Status of Tangier and its zone 192356. The Algeciras conference of 1906 did not regulate the status of the town as the French and Spanish
wanted, and Britain, in particular, did not wish to
see the town under control of a power which could
menace its naval hegemony in the Straits of Gibraltar
region. The question was not resolved till the Paris
agreement of 1923 with its "statute for the zone of
Tangier", which remained in force till Moroccan independence in 1956, though suspended 1940-5 when
Francoist Spain took advantage of the European war
to occupy Tangier and attach it to its existing protectorate of northern Morocco.
The statute provided for political and military neutrality, unfettered economic freedom and an international administration. The sultan of Morocco retained
his authority over his Muslim and Jewish subjects, with
a mandub or delegate in the town. Under the statute,
Tangier developed greatly in the economic and financial direction, with 85 banking agencies in 1950, compared with four in 1900, and 4,000 limited companies,
but commercial and industrial development remained
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behind, mainly because of the separation of the town
and its zone from the rest of Morocco, despite the
opening of a railway link connecting Tangier with Fas
and Rabat in 1927. But the town's prosperity attracted
a large number of immigrants from the Moroccan interior, especially from the Spanish zone where the land
was poor and there was an absence of any economic
development. In the period of international control,
the Moroccan population of Tangier quadrupled, and
in 1952 Europeans, mainly Spanish, formed onequarter of the total of 164,000 inhabitants.
Tangier after independence. Despite its separation from
the rest of Morocco, Tangier took part in the struggle
for independence, by providing a haven for nationalists
fleeing the French and Spanish zones and by being
the place where Muhammad V in 1947 claimed the
right of Morocco to independence, its own sovereignty
and adhesion to the Arab world. But the consequences
of independence were economically deleterious for
Tangier, with the loss of its international status and
the flight of outside capital, so that the artificial quality of its prosperity became apparent. The rural exodus continued, so that the population reached 293,000
in 1982. In the absence of any strategic economic plan
for northern Morocco, the town's economy has become
more and more dependent on smuggling and the drugs
traffic. Thus the development of the town and its hinterland remains a social and economic challenge which
independent Morocco has not yet succeeded in solving.
Bibliography. Residence Generale de la Republique Francaise au Maroc, Villes et tribus du Maroc,
vii, Tanger et sa zone, Paris 1921; J.-L. Miege, Le
Maroc et UEurope, 1830-1894, 4 vols., Paris 1961-3;
A. El Gharaoui, La terre et rhomme dans la Peninsule
Tingitane. Etude sur rhomme et le milieu naturel dans le
Rif occidental, 2 vols., Rabat 1981; A, Bendaoud and
Mohammed Maniar (eds.), Tanger 1800-1956. Contribution a I'histoire recente du Maroc, Rabat and Tangier
1991; Horizons maghrebins, numero special on Tangier,
xxxi-xxxii (Spring 1996). On the local Arabic dialect
of Tangier, see W. Marcais, Textes arabes de Tanger,
Paris 1911.
(MOHAMED EL MANSOUR)
TANGA and TANKA, t e r m s of Islamic
coinage. The present article covers what were two
articles in El1 by J. Allan. Both words are spelled
*&; in Arabic, but are traditionally pronounced tanga
or tenge in Persian and Turkish-speaking lands and
tanka in the Indian sub-continent. The etymology
appears to be somewhat uncertain. The earliest
appearance of the word occurs in a coin legend on
the bilingual Arabic/Sanskrit silver issued by the
Ghaznawid ruler Mahmud b. Sebiiktigin [q.v.] in
Mahmudpur (Lahawr) in 418 and 419/1027-8, where
the word tankam was used to translate the Arabic
dirham in the Sanskrit legend giving the denomination
and date. Various derivations are put forward in
Edward Thomas's footnote on pp. 48-9 of his Chronicles
of the Pathan Kings of Dehli, one of which suggests that
the word represented a weight in the Indian ponderal
system similar to that of the tola [q.v.], ca. 10.7-11.2 gr,
and then became a name for gold and silver coins
struck to that weight in the pre-Mughal Islamic
coinages of the subcontinent. Another authority
believed the word derived from tang, which in Caghatay
Turkish is said to have meant "white", the colour of
the metal silver, and thus became a popular name
for silver coin, as in the case of the Greek asper and
the Turkish akce.
The numismatic evidence given above would suggest
that tanka was the generic name for coined money at
the time when Mahmud of Ghazna struck his silver
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in Lahawr, but that it became the name of a specific
denomination when Shams al-Dm Iltutmish (607-33/
1210-36 [q.v]) regularised the currency as part of his
general administrative reforms. Although gold coinage
with the weight of the tola is known to have been
struck by both Mahmud of Ghazna and the Ghurid
Mucizz al-Dm Muhammad b. Sam [q.v], it was the
silver tola-weight coinage of Iltutmish which became
the standard for all fine silver tankas issued by most
states in pre-Mughal India. Tola-weight gold tankas
came into general circulation under Nasir al-Dm
Mahmud Shah I (644-64/1246-66). After about a
century, during which gold and silver tankas were
issued in abundance by many states, they gradually
dropped out of use and were replaced by billon coins
until Shir Shah Sun (945-52/1538-45) revamped the
currency by reviving the tola-weight fine silver coinage,
but using another traditional Indian name, the rupiyya
or rupee [q.v]. The Mughal ruler Akbar (963-1014/
1556-1605 [q.v]) then applied the name tanka to his
2-ddm copper coin weighing around 41.5 gr. The tenth
part of the tanka which weighed 4.15 gr he named
the tanki. When Akbar revived the large-scale striking
of gold, he called the tanka-weight coin the muhur, a
name it retained thereafter.
In the West, where the word was pronounced tanga
or tenge, the name was given to the reform silver
coinage introduced by Tfmur in 796/1394, which was
described as half the weight of the Indian tanka and
nominally worth four dirhams. Album has pointed
out, however, that it originally weighed about 6.2 gr,
it was reduced to 5.1 gr in 828/1425, and to 4.78
gr in around 895-8/1490-3. During the reign of Shah
Rukh (807-50/1404-46 [q.v]), it became known as the
shdhrukhi, then in the period of Tlmurid decline and
thereafter its weight standard became subject to widespread variation. The tanga continued to be the generic
name for the principal silver denominations issued by
the Kara Koyunlu, Ak Koyunlu, Shaybanids and many
minor Persian and Central Asian dynasties. Tanga is
probably the most appropriate name for the heavy
silver coinage that was struck by the Ottoman rulers
from Sulayman I to Murad III in the former Persian
territories of Adharbaydjan and 'Irak. The name
then passed into use in Russia, where the half-kopeck
copper coin was known as the denga. In the 19th and
early 20th centuries the khanates of Turkistan, the
Mangits of Bukhara, the Rulers of Khlwa (Khwarazm),
Khokand and Kashghar also named their silver and
base metal coins tenge, with multiples and fractions
being issued on a quasi-European pattern in the latter
part of their usage.
Finally, in his El1 art. Tanga, Allan asserted that
the word was connected with the Turki word tamgha
[q.v], an official mark or die [see SIKKA]. While this
otherwise unsupported etymology seems rather farfetched, it might have been inspired by the threecircle triangular design which Tlmur used as a personal
device on his reform tankas.
Bibliography, S. Album, A checklist of popular
Islamic coins, Santa Rosa, Calif. 1993; B. Fragner,
Observations on the monetary system, in his ch. 9, Social
and internal economic affairs, in CHIr, vi, Cambridge
1986, 556-67; E. Thomas, The chronicles of the Pathan
Kings of Dehli, repr. Delhi 1967; H.N. Wright, The
coinage and metrology of the Sultans of Dehli, repr. New
Delhi 1974.
(R.E. DARLEY-DORAN)
TANGIER [see TANDJA].
TANKIZ (corresponding to Tkish. deniz "sea") alHusaml al-Nasin, Sayf al-Dfn (d. 740/1340), M a m l u k
c o m m a n d e r and governor of the p r o v i n c e of
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D a m a s c u s 712-40/1312-40 during the third reign of
al-Nasir Muhammad b. Kalawun [q.v.].
Tankiz rose to favour as one of that sultan's
bodyguard (khdssakiyya), fought against the Il-Khanid
Mongols in Syria and became na'ib al-saltana for the
province. When in Syria, he remained high in the
sultan's favour, travelling almost every other year to
Cairo, where he was received with great honour and
overwhelmed with rich presents. His son cAlr was
made an amir, and in 736/1336 two of the sultan's
daughters were married to Tankiz's sons (al-Shudja'T,
Ta'nkh al-Malik al-Nasir Muhammad b. Kalawun, ed. and
tr. B. Schafer, Wiesbaden 1977-85;' text 42 ff., tr.
63 ff.). The expansion of the capital Cairo under the
sultans was paralleled in the provinces of the kingdom.
Tankiz's foundations and reconstructions changed the
townscape of Damascus. Besides nine hammdms, he built
the impressive mosque named after him, where he
was ultimately buried, and the mausoleum of Sitt
Sutayta, which included a ribdt [q.v.] for women built
posthumously for his wife Sutayta in 730/1330.
His pride and wealth excited jealousy at the Mamluk
court. The sultan's suspicions grew, especially as, if
al-Makrfzf is to be believed, Tankiz planned to overthrow the sultan (Suluk, ed. M. Ziyada and S/A.F.
c
Ashur, Cairo 1930-73, ii, 509). The sultan ordered
his arrest, and he was brought to Alexandria, imprisoned and then executed in Dhu '1-Hidjdja 740/
May-June 1340 or the next month; his treasury and
properties were confiscated.
Bibliography: 1. S o u r c e s (in addition to the
works mentioned in the text). Fakhirf, in K.V.
Zettersteen, Beitrdge zur Geschichte der Mamlukensultane,
Leiden 1919, 145-249; Ibn al-Dawadan, Kanz aldurar, ix, al-Durr al-fdkhir fi sirat al-Malik al-Ndsir, ed.
H.R. Roemer, Cairo 1960; Safadf, Acydn al-casr, ed.
F. Sezgin, part 1, Frankfurt a.M. 1990; Kutubf,
Fawdt al-wafaydt, ed. Ihsan c Abbas, Beirut 1973, i;
c
AlmawI, Mukhtasar Tanbih al-tdlib wa-irshdd al-ddris
fimd fi Dimashk min al-ajawdmic wa 'l-maddris = partial tr. H. Sauvaire, Description de Damas, in JA, 9.
serie (1894-6).
2. Studies. Weil, Chalifen, iv; M. GaudefroyDemombynes, La Syrie a Vepoque des Mamlouks, Paris
1923; K. Wulzinger and C. Watzinger, Damaskus,
die islamische Stadt, Berlin-Leipzig 1924; J. Sauvaget,
Les monuments historiques de Damas, Beirut 1932; N.A.
Ziadeh, Urban life in Syria under the early Mamluks,
Westport, Conn. 1953; P.M. Holt, The age of the
Crusades. The Near East from the eleventh century to 1517,
London and New York 1986; M. Meinecke, Die
mamlukische Architektur in Agypten und Syrien (648/1250
bis 923/1517), Gliickstadt 1992; Amalia Levanoni,
A turning point in Mamluk history. The third reign of alNasir Muhammad Ibn Qaldwun (1310-1341), Leiden
1995.
(S. CONERMANN, shortened by the Editors)
TANNUR [see MATBAKH].
TANPINAR, AHMED HAMDI, Turkish poet
and novelist, born in 1901 in Istanbul, died on 24
January 1962. His father was the Kadi Hiiseyin of
Batum. After graduating from the Istanbul Faculty of
Literature, he taught in various schools in Anatolia
1923-32, and subsequently taught history of art,
aesthetics and mythology in the Istanbul Academy of
Fine Arts. In 1930, he published the journal Giiru§
with Ahmed K. Tecer. He was a professor of literature
at Istanbul University 1939-42, and then was the
Member of Parliament representing Mara§ 1942-6.
After 1946, he went back to his teaching at Istanbul
University. His works were published in journals such

as Dergdh, Milli Mecmua, Hayat, Goru§, Varhk, Olu§, Ulkti,
Aile, and the newspapers Tan and Cumhuriyet.
Tanpinar was one of the most prolific modern
Turkish authors, who began by writing poetry and
then turned to writing essays, novels, short stories,
literary criticism and literary history. Until 1932, his
works reflected the influence of Western literature and
thought, but thereafter he began to look for a synthesis
of Western and Eastern traditions. His well-known novel
Huzur is full of psychological dilemmas and analysis,
discussions of history and architecture, and the dichotomy of East and West. Tanpinar strove to solve the
realities hidden in the inner psyches of people rather
than to reflect the observable reality of life; the use
of nature and references to folk legends characteristic of his works are said to be reflections of his own
childhood experiences. The best example of his poetic
style is Bursada zaman. T.S. Halman says of his poetry
that he "specialized in simple lyrics of genteel sensibilities expressed in tidy stanzaic forms and the traditional syllabic meters" (Halman, op. cit. in Bibl., 28).
Tanpinar's other well-known work, Be§ §ehir, is about
his impressions of the five cities of Istanbul, Bursa,
Konya, Erzurum and Ankara.
Bibliography: 1. Selected works, (a) Novels:
Mahur beste, 1944-5; Huzur, 1949; Sahnenin di§mdakiler,
1950; Saatleri ayarlama enstitiisu, 1961; (b) Poetry: §iirler, 1961; (c) Short stories: Abdullah efendi'nin riiyalan,
1943; Taz yagmuru, 1955; (c) Literary history and
criticism: Ondokuzuncu asir Turk edebiyati tarihi, 1949;
Tahya Kemal Edebiyat uterine makaleler, 1969 (published
after his death); (d) Collections of essays: Be§ §ehir,
1949; Ta§adigim gibi, 1970.
2. S t u d i e s . Varhk, 536, 15 October 1960;
Mehmet Kaplan, Tanpinar'in §iir diinyasi, Istanbul
1963; Tahir Alangu, Cumhuriyetten sonra hikaye ve
roman, iii, Istanbul 1965; Mehmet Kaplan, §iir tahlilleri, Istanbul 1965; Talat Sait Halman, Contemporary
Turkish literature, Rutherford 1982; Mahir Urdu and
Omer Ozcan, 20. yiizyil Turk edebiyati, ii, Istanbul
1991. o
(QioDEM BALIM)
TANRI (T.), Heaven, God. In the eastern Turkish
dialects the vocalisation is usually palatal: Caghatay,
tengri (written ^^^) and similar forms in the other
dialects. The trisyllabic forms in Teleut (tdndrd) and
in the Altai dialect (td'ndri) are worthy of note; the
Kazan Tatar dialect has alongside of tdngri (god) a
word tdri = image of a saint, ikon (we may here mention the proper name Tdri-birdi, where tdri of course
means God). The Oghuz dialects (Ottoman Turkish,
Azerbaijani and Turkmen) have a non-palatal vocalisation, as has Yakut (tanara) and Chuvash (turd <
tanri).
For the lexicographical material, see Sir Gerard
Clauson, An etymological dictionary of pre-thirteenth century
Turkish, Oxford 1972, 523-4, and idem, Sanglax, London
1960, 54; W. Radloff, Versuch eines Worterbuches der
Turk-Dialecte, St. Petersburg 1888-1911, iii, 823, 10434, 1047-8, 1065; O. Bohtlingk, Uber die Sprache der
Jakuten. Jakutisch-Deutsches Worterbuch, St. Petersburg 1851,
90; and lastly Mahmud al-Kashgharf, Diwdn lughdt alTurk, ed. Kilisli Rifat Bey, Istanbul 1333-5, iii, 2789, Tkish. tr. Besim Atalay, iii, 376-8, Eng. tr. Dankoff
and Kelly, ii, 342-3, who says "tdngri means God;
the infidels however call heaven tdngri and likewise
everything that impresses them, e.g. a high mountain
or a large tree. They worship such things and they
call a wise man tdngrikdn". This word tdngrikdn appears
also as an old Turk! title (see Radloff, Worterbuch, iii,
1048; F.W.K. Miiller, Uigunca, Berlin 1908ff., 47:
tdngrikdn = ruler). With the meaning "God" (in the
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the intermediary of the spirits of ancestors, i.e. a
Manichaean system) we find tdngrikdn, for example, in
shaman (kam) is required for the purpose. In a Teleut
the Manichaean confession of sins (Chuastuanift, ed.
shaman's prayer (Radloff, Volkslitteratur, i, 238) the heavA. von le Coq, Berlin, 1911, 10). The word tangrim
ens above are appealed to as the Creator. In an Altaic
(i.e. tangri with the pronominal suffix of the first
myth (Radloff, ibid., i, 61 ff.) a hero seeks the hand
person) seems to be used in the Turfan texts in the
of the daughter of the god of heaven, Taman Oko.
titles of princesses or queens (cf. Miiller, op. cit., 48,
When it is said of the thunderstorm in the dialect
who compares the modern usage of khamm and begam).
of Kazan: "The old man of the heavens (tanri babai)
We may here give a few derivatives of tangri: tdngrici
is thundering", this is a relic of old pagan ideas (cf.
(in the Manichaean confession of sins, see JRAS [1912],
Radloff, Worterbuch, ii, 1425, iii, 1047, iv, 1564).
289, 299) = "preacher, chosen one" (lit. man of God);
Speaking generally, one may say that, apart from
Kuman, tenrilik = "divine"; Uyghur, tengrilik = "pious".
foreign influences, so far as they can be eliminated,
The Mongol tangri (God) is a loanword from the
in the Turkish conception Tanri is regarded as the
Turkish (for this form, see Bib I. Buddhica, xii, 51).
heavens, as an element, and also as the spirit ruling
The word is presumably of Hsiung-nu (East
in heaven. This spirit was probably originally conceived
Hunnish) origin, *tanri (in Turkish with assimilation
as a kind of force, a something which would be called
either > tanri or > tanri). In most modern Central
mana in modern ethnology. The concept of a personal
Asian dialects, Turkish tanri has two meanings, "God"
god of heaven must have developed out of this.
and "Heaven"; in Oghuz it only means "God".
Turkish kok tanri "blue Heaven" has its counterpart
To define the conceptions implied by the word tanin Mongolian koke tenggeri, also koke mongke tenggeri (the
gri so far as the beliefs of Turkish paganism is conblue eternal Heaven). Under the influence of foreign
cerned, it will be advisable to deal first with the Old
religions, the undivided notion of kok tanri "the blue
Turkish inscriptions and then with the material
Heaven" (a) in the external, material sense: "the space
collected in modern times from Teleut and Altai
above the earth" + (b) "the power which influences
shamanism.
all earthly things", was split up; (a) was expressed by
In the Old Turkish inscriptions, tanri is one of the
kok, (b) by tanri (or foreign words, such as khuda, alldh).
three world potencies: (father) Heaven, (mother) Earth
In Buddhist Old Turkish texts, tangri corresponds
and (child) Mankind. The ruler governs mankind by
to the Sanskrit deva "god" in Buddhist mythology, a
order of tanri; his duty is to conquer the whole world.
concept which is better conveyed by the word "angel",
These three potencies existed from time immemorial:
because this being lacks several qualities which to us
"When the blue Heaven above and the brown Earth
are necessarily associated with the idea of "god". The
beneath arose, between the twain Mankind arose." A
feminine equivalent dew is given by tangri khatun; tanconnection with Chinese ideas is apparent. Along with
gri klz is Turkish for devakanyd (divine maiden, apsaras).
the three potencies (whose mightiest is tanri), other
The king of the gods (devardaj_a) Indra is tdngrildr elik/eligi
deities are also mentioned, namely umqy (goddess of
women in child-bed) and yer-sub (spirits of earth and | Khormuzda; Brahma is called A^rua tangri. These beings
have thus Iranian names, Ohrmazd and (perhaps)
water).
Zurwan. The goddess Sri is called Kut Tangri Khatuni
On the conception of tanri in modern Turkish
or (without Khatun) Kut Tdngrisi. The name Kut Tdngrisi
shamanism (i.e. mainly among the Teleut and Altai
seems also to be given to Kubera (e.g. Miiller, Uigurica,
Turks) see H. Vambery, Die primitive Cultur des Turko45). In a collection of dhdrams for travellers, the
Tatanschen Volkes, Leipzig 1879, 150 ff.; W. Radloff,
Tisastvastile (ed. Radloff and A. von Stael-Holstein,
Aus Sibirien, Leipzig 1884, ii, 1 ff., and the texts collecSt. Petersburg 1910 = Bill Buddhica, xii), we find a
ted by Radloff in the first volume of his Proben der
deva named Tdngriddm, whom Radloff takes for Kubera
VoIksliteratur der turkischen Stdmme Siid-Sibiriens, St.
so that the latter has therefore another Turkish name.
Petersburg 1866-1904. This paganism, as might be
But this is doubtful, for in one passage (22) of this
expected, did not remain entirely free from foreign,
work, Kubera (Kupiri) is mentioned by name and
e.g. Christian and Buddhist influences; when, for examTdngriddm is mentioned soon after as a different deity;
ple, in a shaman's conjuration we find the expressions
but it must be allowed that in the text there are
Pyrkan Tengre and Pyrkan Kan (Radloff, Aus Sibirien, ii,
elsewhere illogicalities (see, e.g. Turkish text, 23-4).
33, 44), it is natural to recognise in Pyrkan the Mongol
For Kubera in this work, see also 97, n. 2; Buddha
(also old Turkish) word Burkhan = Buddha. That the
pagan Turkish creation myth shows traces of Jewish,
himself is often called Tangri Tdngrisi. The god of
heaven (devaloka) is called in Turkish Tangri Tir, and
Christian and Buddhist influences was noted by Radloff
the Vaimdnika gods, as a rule peculiar to Jaina mytholhimself (op. cit., ii, 5-6). When it is said that the evil
ogy but also found, e.g. in the Tisastvastile, are called
spirit Erlik created a heaven for himself, like the god
Waimanuki-tdngrildr.
of heaven, one is tempted to think of Zoroastrian
The Manichaean Turkish terminology which is
influence (the "counter-creations" of Ahriman).
According to Turkish shamanism, the most powinfluenced by the Buddhist one (see Chuastuanift, ed.
erful god, Tengere Kayra Kan, created the heavens
Le Coq, 5; JRAS [1911], 278) shows the word in the
following use. Tangri corresponds here to the Iranian
and also the evil spirit Erlik, the good spirits, mankind
and the earth. The form tengere (following the orthoTazd (or Bag); in the first place, this means the highest
graphy in Radloff) corresponds to the Teleut Tanara
principle of the Manichaean system, and secondly, the
and Altai Tdnari. Kayra Kan must be identical with
subordinate spirits of light or gods (jaruk tdngrildr) in
the Altai Kayrakkan (cf. Radloff, Worterbuch, ii, 22), a
contrast to the demons (ydkldr). The first man is called
word used to describe gods and spirits; Tengere Kayra
besh tangri, five-god (from his five components, known
Kan is therefore the "god of heaven".
from the Manichaean myth: air, wind, light, water
There are seventeen different regions in heaven
and fire). The name tangri is also given to the five
arranged in succession one above the other; there the
elements, e.g. oot tangri = god of fire. Tangri is found
good spirits live. The highest of these minor deities
with the meaning "heaven" (e.g. Chuastuanift, 16 =
are Bay Ulgon, Kysagan Tengere and Mergen
JRAS [1911], 291, 1. 167). Paradise is called Tangri
Tengere. The gods of heaven are not directly appealed
Ter. This Manichaean terminology corresponds pretty
to like the spirits of earth and of water, but through
well to the Buddhist. One or two peculiarities may
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still be pointed out: the occurrence of the alreadymentioned term tdngrikdn (Chuastuanift, 10; JRAS [1911],
281, 1. 22), in the name of a deity (Azyua Tangrikan),
translated by von le Goq (JRAS, loc. cit.) "Azrua the
Lord", and the peculiar combination Arkhon Ter Tdngri,
the "archon earth-god", in which perhaps the word
tdngri is used for one of the powers of darkness (see
JRAS [1911], 303, n. 31).
In Christian Turkish usage we find Tdngri = God;
Tdngri-Oghli = "Son of God" and Mshikha Tdngri =
the God Messiah. In the Christian fragments published
by Miiller in his Uigurica, we also have the word
Tdngriddm, which we frequently find in Buddhist
Turkish; it occurs twice in these Christian texts and
seems here to mean simply "God". The Kuman usage
gives nothing worthy of special remark.
As regards the earlier M u s l i m Eastern Turkish
texts, the Arabic and Persian terms (Allah, Khudd) begin
to compete with Turkish Tdnri. The oldest (KaraKhanid) sources of the 11 th century still preserve tdnri
or (more frequently) employ the term bayat (Kutadhghu
bilig, ed. R.R. Arat, 48, 1. 284, 'Atabat al-hakd3ik, ed.
Arat, 2, 1. 3). Later on, a competition can be detected:
bayat fades out and the authors begin to prefer the
Islamic terms. Here are some examples of the relation
tdnri: alldh/khudd. In Rabghuzf's (1310) and Babur's
(1483-1531) works, tdnri is the usual word; but in
Gada'f (1405-92?), the relation is 6:15, and in modern
Uzbek all three words exist; khudo, tanri, olloh. To
investigate the subtle social and semantic differences
between these terms in the Turkic world is a difficult task. For an introductory discussion of this subject,
see Gerhard Doerfer, Tiirkische und mongolische Elements
im Neupersischen, ii, Wiesbaden 1965, 577-85 (tdnri) and
379 (bayat).
Bibliography. Given in the article.
(V.F. BUCHNER-[G. DOERFER])
TANSAR, KITAB, "the Letter of Tansar", a political t r e a t i s e from S a s a n i d Persia, known in
the Islamic world through an Arabic translation, probably by Ibn al-Mukaffac [q.v.], from a lost original in
Pahlavi.
It was ostensibly written by "Tansar" (a misreading, in Pahlavi script, for Tusar, perhaps an abbreviation of *Tus-arteshtdr, Avestan Tusa-raOaestar- "T. the
warrior"), the chief priest of the first Sasanid king,
Ardashfr I (ca. 224-40), to Gushtasp, the king of Tabaristan, encouraging him to submit to Ardashfr and,
more generally, justifying the Sasanid polity. Brief quotations explicitly from this epistle can be found in alMascudl (Tanbih, 99-100, quoting "Tansar", "but some
call him Dwsr") and al-Bfruni (Tahkik ma li 'l-Hind,
53, quoting the Kitab Tusar) and there is a third incorrectly credited quotation in Ibn al-Fakih, 197; this is
all that survives of the Arabic text. But a complete,
if painfully ornate, Persian translation of the letter
of "Tansar" was included by Ibn Isfandiyar in his
Tdnkh-i Tabaristdn, where the underlying Arabic version is expressly attributed to Ibn al-Mukaffac. This
attribution is presumably correct, despite the fact that
the letter is not named in any old list of Ibn al-Mukaffac's
writings. The Persian text was first published, with a
French translation, by J. Darmesteter in JA, serie 9,
vol. iii (1894), 185-250, 502-55, then republished from
a better manuscript by M. Mmuwf (Ndma-yi Tansar,
Tehran 1932), and again by CA. Ikbal in his edition
of the whole of Ibn Isfandiyar's history (Tehran 1942,
12-41), and translated into English, with an introduction and valuable notes by M. Boyce (The Letter
of Tansar, Rome 1968). There is also a Danish translation by Hertha Kirketerp-M011er, Tansar's brev til
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Gushnasp, Konge at Tabaristan, Copenhagen 1965.
"Tansar"/Tusar is clearly a historical person, but
the text preserved by Ibn Isfandiyar contains several
obvious anachronisms, and it has been suggested that
the whole letter is a literary fiction from the late
Sasanid period (6th century). However, Darmesteter
and Boyce have both maintained, with plausible arguments, that it does contain a genuine kernel from the
time of ArdashFr.
Bibliography: Editions and translations are indicated in the article. See also A. Christensen, Abarsdm
et Tansar, in AO, x (1932), 43-55; M. Boyce, The
Indian fables in the Letter of Tansar, in Asia Major, v
(1956), 50-8; F. de Blois, The Jour great kingdoms"
in the Manichaean Kephalaia, in Orbis Aethiopicus, ed.
P.O. Scholz, Albstadt 1992, 221-30 (on the passage
from Ibn al-Fakfh).
(F.C. DE BLOIS)
TANSIN, or MIRZA TANSEN (d. 997/1589), a
celebrated Indian m u s i c i a n (kalavant). A native
of Gwalior, he became a disciple of Shaykh
Muhammad Ghawth Gwaliyarf [g.v.] and so possibly
formally converted to Islam, though neither he nor
his son Vilas adopted Muslim names. Tansen became
an adept at the Dhurpad and Bishanpad modes of
Indian classical music which had developed in Gwalior
under patronage of Radja Man (9th/15th century),
with many creations by Nayak Bakhshu, Tansen's
predecessor, but not apparently his preceptor. Tansen
received generous patronage from Radja Ramcandra
of Bhatfa (in Central India), but the latter was induced
to send Tansen to Akbar's court, where his presence
is first noticed in 986/1578-9. Tansen was regarded
as an unequalled master in composition (in Hindi) as
well as vocalisation. Abu '1-Fadl, in a short obituary
notice, claimed that no musician "with such sweetness, graceful composition and creation of effect has
appeared in the last one thousand years." Tansen
died at Lahore on 19 Djumada II 997/15 April 1589
and was buried there; his ostensible grave at Gwalior
cannot therefore contain his mortal remains. Many of
his compositions survive.
Bibliography. Bada'unf, Muntakhab al-tawdnkh,
ed. Ali Ahmad and W.N. Lees, Bibl. Ind., Calcutta
1864-69, ii, 264-5, 355; Abu '1-Fadl, Akbar-ndma,
ed. Ahmad Ali, iii, 536-7; cAbd al-Harmd Lahorf,
Pddsjidh-ndma, ed. Maulvi Kabiruddin and Maulvi
Abdur Rahim, Bibl. Ind., Calcutta 1867-8, ii, 5-7;
Islam Khan, Dibdca-yi Dhurpad-hai Nayak, in Maajmu'
al-ajkdr, ed. Iqtidar H. Siddiqui, Patna 1993, 1721. These texts, which are either contemporary or
were written within sixty years of Tansen's death,
constitute the only reliable source for our knowledge of him, although an incredibly large number
of legends have grown up around him.
(M. ATHAR ALI)
TANTA, Egyptian city of more than 400,000
inhabitants (1996), the capital of the central Delta and
the fourth city of the province. This commercial crossroads, situated 90 km/55 miles to the north of Cairo,
occupies an exceptional position, being equidistant
from the two branches of the Nile, equidistant from
Damietta, Rosetta and Alexandria. The city is definitely of ancient origin: it is constructed on tells, currently obliterated by more modern buildings, where
members of the Egyptian Expedition nevertheless
identified crude bricks from the Pharaonic era, and
where vestiges dating from the XXVIth dynasty have
been found. The Egyptologist G. Daressy proposes
that the ancient origin of Tanta is to be identified in
the town of Tawa, situated 3 km/2 miles to the northwest. In the Coptic period, as an episcopal city, Tanta
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is cited under the name of Tantatho in the Acts of
the Martyrs, and under that of Tanitad in The history
of the Patriarchs of Alexandria.
After the Arab conquest, the city took the name
of Tandata (numerous variants). In 344/955 Ibn
Hawkal described it as a populated agricultural centre, endowed with a great mosque and suks, the seat
of a governor (cdmil} and site of a weekly market. Ibn
Djubayr confirmed these observations at the time of
his visit in 579/1183, describing Tandata as a huge
and densely populated village, with a well-attended
mosque. But it was with the madj_dhub Sayyid Ahmad
al-Badaw! (d. 67/1276 [q.v.]), that Tanta acquired
renown, as al-Badawi became the most revered saint
in Egypt. After his death, his disciples formed the
Sutuhiyya brotherhood, later known as the Ahmadiyya,
which turned the central Delta into a seed-bed of
sanctity. In the early 8th/14th century, a mawlid (dialectal, muled] was instituted in al-Badawf's honour, combining patronal festival, fair and pilgrimage, the most
important in Egypt. There were as many as three
annual mawlids in honour of al-Badawi, all determined
according to the solar calendar: the major one in
July, the minor one in the spring for the benefit of
the nomads, and the raajabiyya in February.
The broad popular appeal of the cult centred on
the saint accounts for the importance of the sanctuary; on the zawiya built after his death, sultan Kayitbay constructed a mosque-tomb. Numerous wakfs were
conferred upon the mosque during the Mamluk period,
in particular the neighbouring village of Kuhafa. The
Mamluk amirs came regularly to visit the tomb. The
city seems to have declined at the start of the Ottoman
period, and it was with the object of reviving the
commerce of the Delta that in 1769 CA1T Bey al-Kablr
had the great mosque rebuilt, also endowing the tomb
with a maksura and numerous wakfs. Successive renovations were undertaken, in particular by 'Abbas I
Hilmf in 1851, and finally by President Sadat, who
added two minarets and a huge peristyle to the entrance to the tomb. The central cupola is reserved
for al-BadawI; in a corner there is the footprint of
the Prophet indented on a black stone, installed quite
recently and the object of fervent veneration. Two
other cupolas are located above, to the west, the cenotaph of cAbd al-cAl, successor of al-BadawI, and to
the east that of CA1I al-Mudjahid, khalifa of the Ahmadiyya in the 18th century. There are numerous tombs
of saints in Tanta, thirty-seven at the latest count,
the most important after al-Badaw! being that of
shaykha Sabah.
The great mosque of Tanta is called al-Djamic alAhmadr, referring to Ahmad al-BadawI, and it has
become, after al-Azhar, the second most important
centre of Islamic education in Egypt, specialising in
the reading of the Kur'an, whence the adage: "the
only Kur'anic teaching is AhmadT, the only science
is Azharl". The wakfiyya of CA1I Bey al-Kablr fixed
the number of students at 700. There were about a
thousand in the 19th century, when studies at the
great mosque of Tanta were officially affiliated to alAzhar. A library was created in 1898. In 1914, the
Azharl institute left the precincts of the mosque to
occupy a modern building. A secular university was
also established in Tanta from 1962 onwards.
The sanctified aura of the city has contributed to
the development of its commercial role. The mawlid,
as well being as a pilgrimage, was a fair and market
which attracted crowds of local peasantry and numerous traders from Cairo; it was for them that 'All Bey
established in Tanta a kaysariyya called the Ghuriyya,
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and at the time of Bonaparte's Egyptian expedition
the city contained a dozen caravanserais. The fair
took place at the gates of the city, on a huge open
site near the village of Slgar. Here animals were sold,
linen and cotton fabrics, European merchandise, and,
most of all, slaves. The fair attracted customers and
visitors from all parts of Egypt, from the Levant,
Turkey and Sudan. As the capital of popular Egyptian
Sufism, Tanta acquired among Europeans a reputation for fanaticism.
In spite of such disorders, the 19th century was a
time of vigorous expansion for the city of Tanta. The
administrative role of the city, which had become
the seat of the mudiriyya of Gharbiyya in 1836, enabled
it to supplant its rival al-Mahalla al-Kubra [q.v.]. The
Alexandria-Cairo railway, inaugurated in 1856, passed
through Tanta and thereby reinforced its status as a
mercantile centre. The trade in cotton brought additional prosperity to the town, with the establishment
of warehouses and a Cotton Exchange, and the date
of the major mawlid was moved to October, to follow
the harvest. The cotton boom of the 1860s attracted
large numbers of Greek migrant workers and also
Levantines and Europeans. Churches were established,
and European missionaries (Soeurs de Notre-Dame
des Apotres, Peres des missions africaines de Lyon)
founded schools. Immigration also expanded the Jewish
community, one of the oldest in Egypt, and in 1905
the Alliance Israelite Universelle was permitted to
found a school there. These developments took place
in spite of the fact that, in July 1882, riots had culminated in the slaughter of about a hundred Christians
and Jews.
The spectacular growth in population (10,000 inhabitants in 1821, 33,725 in 1882, 54,437 in 1907) presented an urgent need for urban expansion. The old
city, situated around the sanctuary and characterised
by dingy, narrow and insalubrious alleyways, still
enclosed within a double wall ca. 1800, was partially
modernised from the reign of the Khedive Isma'Tl
onward. Through the appropriation of wakf territory,
Isma'Tl provided the means for the city's expansion
towards the west, where new administrative and residential premises were built alongside a canal. A municipal commission was created in 1893. Ca. 1900, the
Sikka Djadfda was opened, connecting the new station to the tomb of al-Badawf. An administrative and
commercial metropolis, Tanta still had little in the
way of industrial activity.
These transformations of the city of Tanta marginalised the mawlid. The abolition of slavery, and the
development of communications and of distribution
networks led to a perceptible decline of the major
mawlid at the end of the 19th century: from 500,000
visitors to the major mawlid in the 1860s, numbers
had fallen to no more than 100,000 in 1900.
Early in the 20th century two fairs were inaugurated; they became more regional and their role in
economic activity declined. The major mawlid, still
spectacular, continues, however, to attract between
one and two million pilgrims every year, although the
encampments and the cosmopolitan festivities are being
gradually blighted by the urbanisation which is encroaching on the suburb of Slgar. Tanta has, in fact,
experienced the urban and demographic explosion
which has affected the whole of Egypt during the
20th century: the city which numbered around 95,000
inhabitants in 1937 had nearly 140,000 ten years later,
and 342,641 in 1977.
Bibliography: 1. Texts. Ibn Hawkal, Surat
al-ard, tr. Kramers and Wiet, i, 139; Ibn Djubayr,
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ed. Wright-de Goeje, Leiden 1907, 44, and tr.
mentioned: his Traite de la langue arabe vulgaire (Arabic
M. Gaudefroy-Demombynes, Paris 1949, 45; Ibn
title, Ahsan al-nukhab fi ma'rifat lisdn al-earab; published
lyas, Journal d'un bourgeois du Caire, tr. Wiet, 1955,
in Leipzig 1848), one of the most interesting sources
notes to vol. ii; Djabartf, "AcQd'ib al-dthdr, Cairo
for our knowledge of the Arabic of Egypt in the 19th
1958, esp. iii, 60, and vi, 19; cAli Pasha Mubarak,
century; and his Tuhfat al-adhkiyd' bi-akhbdr bildd alal-Khitat al-diadida al-tawfikiyya, Bulak, xiii, 45-51.
Rusiyd (ed. Muhammad clsa Salihiyya, Beirut 1992),
2. S t u d i e s . E. Quatremere, Memoires geographiques
the Introduction of which is a relation of his itineret historiques sur I'Egypte, Paris 1811, 356-8; Du Boysary from Cairo to St. Petersburg, the rest a history
and description of the Russian Empire.
Aime and Jollois, Description de I'Egypte, Etat moderne,
ed. Panckoucke, Paris 1826, xv, 215-20, xvii, 272-4;
Bibliography: al-Tantawfs Autobiography (up to
A.B. Clot-bey, Apercu general sur I'Egypte, Paris 1840,
1840) was published by J.G.L. Kosegarten as Autoi, 199-200; E. Amelineau, La geographic de I'Egypte a
biographie des Scheich Ettantawi ZM Petersburg, in ^eitschrift
Uepoque copte, Paris 1893, 480; G. Daressy, Les emplacefiir die Kunde des Morgenlandes, vii (1850), 48-63, 197200, with additional information by J.F. Gottwaldt
ments de la ville de Taoua, in ASAE, xxii (1922), 18592; Muhammad cAbd al-Djawad, Hay at muajdwir fi
in ZDMG, iv (1850), 243-48; I. %. Krackovskiy,
l-d^dmi' al-ahmadi, Cairo 1945; Muhammad Ramzf,
Sheykh Tantavi professor S.-Peterburgskogo universiteta
al-Kdmus al-d}.ughrdfi li 'l-bildd al-misriyya, Cairo 1953(1810-1861], Leningrad 1929 (= Izbrannie socineniya,
63, ii, 2, 102; al-Sayyid Wahbf, al-Si&ill al-dhahabi
v, Moscow-Leningrad 1958, 229-99); idem, Ot Kaira
li-Tantd, Tanta 1965; E.B. Reeves, The hidden governdo Volkova kladbisjica v Peterburge, in his Nad arabskimi
mkopisyami, Moscow 1945, 21946, 31948 (= Izbr. soc.,
ment, ritual, clientelism and legitimation in Northern Egypt,
i, Moscow-Leningrad 1955, 94-8, Eng. tr., Among
Salt Lake City 1990; Catherine Mayeur-Jaouen, AlArabic Manuscripts, Leiden 1953); idem, Ocerki po istorii
Sayyid al-Badawi, un grand saint de I'islam egyptien, IFAO
russkoy arabistiki, Moscow-Leningrad 1950, 115-17,
Cairo 1994.
(CATHERINE MAYEUR-JAOUEN)
£
AL-TANTAWI, MUHAMMAD AYYAD, a product of
131-5 (= Izbr. soc., v, Moscow-Leningrad 1958, 82-3,
93-5, Ger. tr. O. Mehlitz, Die russische Arabistik,
al-Azhar who is best known as the i n f o r m a n t and
t e a c h e r of E u r o p e a n A r a b i s t s . He was born
Leipzig 1957, 110-12 and passim); A.E. Krimskiy,
Istoriya novoy arabskoy literaturi (XIX—nacalo XX veka),
1810 in Nidjrfd near Tanta in Egypt and died on
Moscow 1971, 171-85; M. Woidich, Das Kairenische
29th October [O.S.] 1861 in St. Petersburg, Russia.
Having received his primary education in a maktab
im 19. Jh.: Gedanken zu Tantdwi's "Traite de la langue
arabe vulgaire", in Dialectologia Arabica. A collection of
in Tanta, al-Tantaw! moved to Cairo at the age of
articles in honour of the sixtieth birthday of Professor Heikki
thirteen to continue his studies at al-Azhar. Among
Palva, Studia Orientalia 75, Helsinki 1995, 271-87;
his teachers were Ibrahim al-Badjun and Hasan alc
K. Ohrnberg (ed.), G.A. Wallin's notes on Arabia in
Attar; one of his fellow-students was Ibrahim althe 1840s (in press; contains the correspondence
Dasukl (1811-83). After his father's death in 1827,
between al-Tantawf and Wallin).
al-Tantawf was forced to return for two years to
(K. OHRNBERG)
Tanta. Returning to Cairo, he was engaged as a
TANTAWl DJAWHARI [see PJAWHARI, TANTAWI,
teacher in al-Azhar, where, in his own opinion, he
in Suppl.].
was the first to lecture on al-Harfrl's Makdmdt and
TANUKH, a pre-Islamic confederacy of varal-Zawzanf's commentary to the Mucallakdt.
ious Arab tribes that adopted a common genealogy.
To make ends meet, al-Tantawf taught Arabic to
The essential reliability of the Arabic historians'
European diplomats and to the specialists summoned
accounts of this confederacy is supported epigraphiby Muhammad 'All [q.v.] to Egypt. Among his students
cally by a Sabaic, a Greek, an Aramaic, and a Syriac
were E.W. Lane, F. Fresnel, F. Pruner, A. Perron,
inscription and also by Ptolemy, in spite of some
G. Weil, and the Russian diplomats N. Mukhin and
conflicting reports on its early history in the Arabian
R. Frahn. When J.F. Demanges (1789-1839), teacher
peninsula, with details that so far have not been open
of Arabic at the Institute of Oriental Languages of
to verification.
the Ministry of Foreign Affairs in St. Petersburg, died,
1. The Arabian Peninsular stage. The history
the two Russians were influential enough to bring
of Peninsular Tanukh belongs to the "Migration
about al-TantawI's invitation to St. Petersburg in 1840
Period" in the history of Arabia, which witnessed the
as Demanges' successor.
movement of tribes, mainly from the south, to the
Al-Tantawi arrived to St. Petersburg on 29 June
centre, to the north of the Arabian Peninsula, and
[O.S.]' 1840. In 1847 he became the third occupant
ultimately to the Fertile Crescent. As far as Tanukh
of the Arabic Chair at the University of St. Petersburg,
is concerned, various historical traditions speak of their
a position he held until his death. Among his students
migration from Tihama to Bahrayn in Eastern Arabia,
at the Institute and at the University the following
but the details are difficult to accept without the
can be mentioned: P.S. Savel'ev, V.V. Grigor'ev, and
availability of epigraphic and non-Arabic sources. Their
the Finnish traveller to the Arabian peninsula G.A.
Wallin, with whom al-Tantawf established a close | arrival in Bahrayn is, however, supported by a precious
Sabaic inscription. It was in Bahrayn that the Tanukh
friendship. Al-Tantawf's two decades in Russia left
is supposed to have become a confederacy and to
few imprints; the testimonies of his contemporaries
have acquired its confederate name, to which the leximake it clear that his Azharf methods did not bear
cographers refer in the phrase mukdm wa-tanukh, "halt
fruit. Only those already familiar with Arabic profited
and sojourn," an etymology equally difficult to accept
from his teachings.
or reject. It was also in Bahrayn that they are said
Already in Cairo, al-Tantawf had learnt French by
to have been joined by the Azd (under Djadhfma)
exchanging lectures with Fresnel; in St. Petersburg he
and the Lakhm, two important tribes that appear
used the same method with Wallin when studying
associated with them when they reached the Fertile
German. He had also some knowledge of Russian.
Crescent, especially its eastern half, clrak. Whether
During his years in Russia, he travelled in Europe;
they became constituent members of the Tanukh
in 1844 he had the opportunity to make a visit to
confederacy or remained closely allied to them is not
his native country, Egypt.
clear.
Of al-Tantawfs literary output two works must be
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or allies to enter the service of Byzantium, whose
2. Mesopotamia. Less shadowy than their Peninprincipal Arab allies they became in the 4th century.
sular history is the Mesopotamian one, both in the
Al-Mascudl assigns to them three kings: al-Nucman,
south, in al-Hlra and in the north, around al-Hadr
c
Amr and al-Hawan, whose names cannot be checked
or Hatra.
with non-Arabic sources. The Arab allies, foederati of
(a) In the south, the Tanukh is associated with the
Byzantium in this century in Oriens, are represented
most important Arab urban centre in pre-Islamic times,
by two large historical figures: Imru3 al-Kays "King
al-HTra [q.v]. The mysterious Malik b. Fahm is someof all the Arabs" (d. 328), attested in the Namara
times represented as an Azdl and sometimes as a
[q.v] inscription, and Queen Mavia of the 370s,
Tanukhid, and he is the one who is credited with
attested in the ecclesiastical Greek historians. Imru5
the foundation of al-Hira. Certainly historical is
al-Kays was a Lakhmid who had some Tanukhid
Djadhfma al-Abrash [q.v.] of the 3rd century A.D.,
blood in him, but Mavia's tribal affiliation is unknown,
whose kingship over Tanukh is attested by a bilingual
hence her Tanukhid affiliation is only a possibility.
inscription (Greek and Aramaic) found at Umm alThe Tanukhid foederati were zealous orthodox
Djimal in Trans-Jordan. His family relationships may
Christians, and Mavia's wars with the Arian Valens
solve the problem of how al-Azd, Tanukh, and Lakhm
were waged along doctrinal lines. Tanukhid relations
became related. According to one tradition, he married
with the central government were chequered. Around
Lamls, the sister of the Tanukhid Malik b. Zuhayr,
A.D. 380 they apparently revolted, but their revolt
thus connecting the Azd with Tanukh, while his own
was quelled in 383 by the magister militum of Theodosius
sister, Rakash, married cAdT of the Lakhm tribe, thus
I, the Frank Richomer, in the same year, and their
connecting the Lakhm with Tanukh. Djadhlma was a
defeat preluded their final eclipse as the dominant
large historical figure in the history of the Arabs before
foederati of Byzantium in the 4th century. But throughIslam. According to the Arabic tradition, he warred
3
with Zenobia (al-Zabba ) of Tadmur or Palmyra, at I out the three pre-Islamic centuries, the Tanukhids
remained federates of Byzantium, and as such they
whose hands he met his death. After his death, alappear fighting against the Muslims during the period
Hlra became a strictly Lakhmid city, ruled by the
of the Arab conquest of Bilad al-Sham. They fought
House of Nasr, whose first king was Amr son of 'AdT,
at Dumat al-Djandal, at the Yarmuk, and took part
Djadhima's nephew. But Tanukh remained a factor in
in the abortive Byzantine counter-offensive against
the history of their relatives, the Nasrids of al-Hira:
Hims in A.H. 17. Their status as foederati came to an
they were considered one of the three groups that
end shortly after the Yarmuk when Abu cUbayda
constituted the population of al-Hlra, the other two
c
treated with them in the vicinity of Chalcis/Kinnasrm
being al- lbad and al-Ahlaf "the allies or protected
and of Beroea/Halab; some of them adopted Islam
tribes"; in addition to al-Hlra, they lived in the area
while others remained staunchly Christian. In A.H.
west of the Euphrates between al-Hira and Anbar
c
17, a group among them participated in translating
and were called Arab al-Dahiya "the Arabs of the
the Gospel into Arabic. The reference in the Arabic
Marches"; one of the military divisions in the army
Islamic sources to the two hddirs of the Tanukhids
of the Lakhmids under Nu'man, namely, Dawsar, was
near Halab or Aleppo and Kinnasrfn argues for the
said to be a Tanukhid division. Apparently, the
reliability of the sources on the principal area of their
Tanukhids fell out with the Lakhmids in the 6th
settlement in Byzantine Oriens, which they naturally
century, since they were defeated by the Lakhmid
continued to occupy in the Islamic period, a fact that
king, Kabus b. al-Mundhir, at the battle of Kuhad.
receives further confirmation from the non-Arabic
(b) The Arabic sources speak of an encounter with
Syriac sources, both literary and epigraphic. If Queen
the Sasanid king, Shapur Dhu '1-Aktaf [q.v.], as a
Mavia's tribal affiliation was with the Tanukhids, then
result of which they moved under al-Dayzan b.
these could be associated with the earliest reference
Mu'awiya into al-Hadr or Hatra, in northern
to poetry, epinician odes composed in Arabic on the
Mesopotamia. This is again a detail that is impossible
occasion of her victory over Valens, and vouched for
to accept as it stands. That they had some relation
by a non-Arabic Greek source, Sozomen. A diwan for
or association with Hatra must be accepted as hisTanukh is attested later in Islamic times, which
torical, since their move to northern Mesopotamia in
presumably contained poetry composed in this prethe vicinity of Hatra is indubitably attested in an
Islamic period.
authentic Syriac source, the History of Ahudemmeh, the
6th-century Monophysite Patriarch of the Orient in
4. The Islamic period. With the rise of a new
order in Bilad al-Sham, that of the Islamic caliphate,
Mesopotamia, who converted them to Christianity, to
those Tanukhids who did not cross to Anatolia formed
which they became very devoted. This raises the
question of their alleged Christianity while they were
part of the Acjjnad of Bilad al-Sham [see DJUND] and
still in southern Mesopotamia and their Christian war
served the Umayyads, for whom they fought at SiffTn
cry Yd dl clbdd Allah, which they used in their wars
with Mu'awiya against CA1I, and again at Mardj Rahit
with the Sasanid king of the 3rd century. Perhaps
with Marwan b. al-Hakam. Their South Arabian
only some of them were Christianised in southern
sympathies ranged them against the Umayyad Marwan
Mesopotamia while others were not, such as those
II, whose army, composed of north Arabian Kaysis,
they attacked when he passed through Kinnasnn and
who moved on to northern Mesopotamia, and this
may reconcile the seeming contradiction in the sources.
Khunasira in 127/744-5. With the translatio imperil from
The Christianity of those in the south is attested by
Umayyad Damascus to 'Abbasid Baghdad, their
fortunes deteriorated, as did Umayyad Bilad al-Sham
a monastery, Dayr Hanna, which a Tanukhid clan
by the name of the Banu Satic erected in al-Hira.
in general. The final act of this deterioration came
3. In Bilad al-Sham, B y z a n t i n e Oriens. This
in the reign of the 'Abbasid al-Mahdi (158-69/775is the region where the history of Tanukh is no longer
85) who, when visiting northern Syria, was greeted
engulfed in some unverifiable details, and this is true
by 5,000 Tanukhid horsemen under the leadership of
of it in pre-Islamic and mediaeval Islamic times.
Layth b. Mahatta. The caliph asked them to accept
(a) Apparently after their defeat by the Sasanids,
Islam, which they refused to do, but after their chief
some of them emigrated to Byzantine territory in
was beheaded, they complied and their churches were
Oriens, and became the first group of Arab foederati
destroyed. Again, the accounts of the Arabic Islamic
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sources, which located them in the district of Kinnasrfn and Aleppo, are confirmed both by the non-Arabic
Syriac sources, Bar Hebraeus and Michael the Syrian,
who speak of them as residing in this area when they
tell the story of their encounter with al-Mahdf, and
what is more, by a Syriac contemporary inscription.
Their encounter with al-Mahdi brought to a close the
history of the Tanukhids as an autonomous Christian
community in Bilad al-Sham and from now onwards
they appear at various junctures as Muslim Arabs.
Their association with Kinnasrfn and Aleppo also
came to a close during the reign of al-Mahdf's son,
Harun, when rebels attacked their settlements near
Aleppo. Consequently, they left the region of Aleppo
and Kinnasrfn and moved elsewhere, where the Arab
geographers found them, in al-Ladhikiyya and in
Djabal Bahra' and Djabal Tanukh, the mountainous
range that extended from al-Ladhikiyya to Hims. Their
greatest contribution to Arabic and Islamic culture in
this period was in the person of the great philosopherpoet, Abu 'l-cAla3 al-Macarrf, who was a Tanukhid.
5. In mediaeval Lebanon. The last stage of
their historical role in Bilad al-Sham was set in a
new area, Lebanon, where the Tanukhids suddenly
appeared in the district of al-Gharb, which lies to the
south of Beirut and where they established their
supremacy in mediaeval times till the Ottoman
occupation of the region. The erstwhile Christian
Tanukhids thus became the first Muslim group to
establish itself in Christian Lebanon, more specifically
a clan within them, the Banu Buhtur. Later, these
Tanukhids of Lebanon walked another step in their
religious journey when they, Sunn! Muslims, became
involved in the Druze movement. They served the
c
Abbasids by acting as a check on the Maronites in
the north of Lebanon and against the Byzantines, who
would attack from the west, sc. the sea. Al-Gharb
prospered under the Tanukhid enlightened administration, and so did Beirut, which flourished as a port
for Damascus and the hinterland, especially after contacts were made with the Italian merchant republics.
The victory of the Ottoman Sultan Selfrn I at Mardj
Dabik [q.v.] spelt disaster for them, and they were
superseded by the Macns [q.v.] of al-Shuf, who became
the new masters of central and northern Lebanon.
The final phase of their decline was their massacre
in their own mansion and at a feast at which they
were the hosts!
Nowadays, they are represented in Lebanon by a
shrine of one of them, al-Sayyid, who was a Druze.
This shrine at 'Abayh has become a pilgrimage centre
to which thousands of Druzes flock every year. Their
presence in Beirut, attested during the Crusades, is
now confined to a street called Sharic al-Tanukhiyyin.
Bibliography: 1. Sources. Isfahan!, Aghdni,
Beirut 1958, xiii, 75-9; Tabarf, Ta3nkh, ed. M. Ibrahim, Cairo 1960, i, 609-27; Baladhurf, Futuh, ed.
S. Munadjdjid, Cairo 1956, i, 172-3; Mas'udf,
Muruaj, ed. Pellat, index, vi, 222; Bakrf, Mu'ajam,
ed. M. al-Sakka, Cairo 1945 i, 21-24; Hamdanf,
Sifa, ed. M. al-Akwac, Riyad 1974, 275; Ibn al'Adrrn, Zubdat al-halab, ed. S. Dahhan, i, 26-32;
Michael the Syrian, Chronique, ed. and tr. J.B.
Chabot, Paris 1905, iii, 1; Bar Hebraeus, Chronograph?, tr. E.A.W. Budge, Oxford 1934, 116-7; History
of Ahudemmeh, in Patrologia Orientalis, iii, 1909, 26-9;
Sozomen, Historia ecclesiastica, ed. J. Bidez, in Die
Griechischen christlichen Schriftsteller, i, 297-300.
2. I n s c r i p t i o n s . Umm al-Jimdl bilinguis, ed.
E. Littmann, in PPUAES, Division IV, Semitic
Inscriptions, Leiden 1914, 38; Namara inscription,

in R. Dussaud, Inscription nabataeo-arabe d'En-Namara,
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an-nasab, ii, 80-4; H. Kindermann, El1 art. Tanukh;
Th. Noldeke, Geschichte der Perser und Araber, 23-5,
33-5; G. Rothstein, Die Dynastie der Lafymiden in alHira, Berlin 1899, 28-40, 134-6; I. Shahed, Byzantium
and the Arabs in the fourth century, Dumbarton Oaks
1984, passim; P.K. Hitti, Lebanon in history, London
1967, 262, 332-3, 358, 371, 386.
(!RFAN SHAHID)
AL-TANUKHI, DJAMAL AL-DIN <ABD ALLAH (82084/1417-79), called by the Druzes al-Amlr al-Sayyid,
D r u z e writer on theology, philosophy, mysticism, etc.
He was born at 'Abayh in the district of the
Lebanese Shuf [q.v.], a descendant of the Tanukhf
amirs who ruled the Gharb of Lebanon during Mamluk
times and to whom Epistle 50 of the Druze Scriptures
was addressed. Al-Sayyid cAbd Allah was taught by
private teachers grammar, rhetoric, arithmetic, logic,
poetry, and history. He stayed several years in
Damascus consulting its libraries for his studies. Equal
devotion went to the study of the Kur'an and the
Druze Scriptures. His writings are imbued with this
education: a lexicon of the Arabic language (al-Lugha
al-'arba3), a biography of the Prophet (Siydsat al-akhydr
wa-kamdldt al-Nabi al-mukhtdr], and fourteen volumes on
theology, ethics and commentaries on three Druze
Epistles, called by the Druzes Shark al-Amlr al-Sayyid.
Through his commentaries on the Epistles (no. 5, alMlthdk, no. 13, Kashf al-hakd'ik, and no. 25 Shart alImdm], his treatises and the many letters which he
wrote throughout his life, he succeeded in creating
unity in the various explanations of the terminology
by which, until today, the 'ukkdl of the Druzes understand the Scriptures. In meeting houses (maajdlis aldhikr] erected in all Druze localities, where disciples
gathered to study his preaching and commentaries,
he provided them with guides for comportment called
Addb al-Amlr al-Sayyid. Following the Druze Scriptures,
al-Sayyid elaborated the moral principles and "the
lawful and the prohibited" (al-haldl wa 'l-hardm) into
fifteen subjects with headings such as "marriage",
"heritage", "child education", "expenditure", "obligation of the borrower and lender", which soon became
a kind of elementary code on which the Druzes still
rely in their everyday life and in the religious courts
established since 1950s. The Druzes continue to consider al-Tanukhi as the most revered individual after
the propagators (al-hudud) of their religious doctrine
(al-dacwd) in the 5th/llth century.
Bibliography: Tanukhf, Shark al-Amlr al-Sayyid,
ms.; idem, Mukdtabdt al-Sayyid al-Tanukhl, ms.; cAbd
al-Malik al-Ashrafanf, cUmdat al-cdrifm, ms.; Farhat
al-cArfdf, K. Mandkib al-acydn, i, cAlay, Lebanon n.d.;
Hamza b. Sibat, Ta'nkh, ed. cUmar cAbd al-Salam
Tadmurl, Tripoli, Lebanon 1993; Salih b. Yahya,
Ta'rikh Bayrut, ed. L. Cheikho, Beirut 1927; cAdjadj
Nuwayhid, Sirat al-Amlr al-Sayyid D^amal al-Din
c
Abd Allah al-Tanukhi, 2nd ed. Beirut 1975; Yusuf
Yazbak, Wall min Lubnan, Sirat al~cArif bi 'l-Amir alSayyid D}amdl al-Din cAbd Allah al-Tanukhi, 3rd ed.
Beirut 1960; N. Abu-Izzeddin, The Druzes. A new
study of their history, faith and society, Leiden 1984.
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AL-TANUKHl, AL-MUHASSIN b. CALI, Abu cAlf (32984/941-94), l i t t e r a t e u r , judge and secretary in
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Mesopotamia and Western Persia during the 4th/10th
century, stemmed from a family of transmitters of
Hadith. Born in 329/940-1 in Basra, he began the
study of adab at an early age with Yahya al-SulT and
later continued with Abu '1-Faradj al-Isfahani and
others. Less than twenty years old, he was appointed
supervisor of measures and weights at the mint in Suk
al-Ahwaz. Shortly thereafter, the vizier al-Muhallabl
had him appointed camil near the 'Abbasid capital,
and a little later he became kadi of some districts in
Khuzistan. From 363/973 until 365/976, the year his
son CA1I was born, he fulfilled the same function in
al-Wasit. Thereafter, he changed into the class of the
kuttdb, working as a secretary in the hukm and wakf
department in Baghdad. Thus he came closer to the
people in power, in particular, to the Buyid 'Adud
al-Dawla [q.v.], whose companion he became until, in
371/981-2, he fell from grace and was put under
house arrest. Fleeing from Baghdad for some time
but then returning, he lived in seclusion and under
difficult circumstances until his death in 384/994.
Al-Tanukhf is known as the author of three or four
transmitted works, all compilations of anecdotes: alFaradj, bacd al-shidda; Nishwar al-muhddara wa-akhbdr
al-mudhdkara; al-Mustadjfid minfa'aldt al-adj_wdd; and (least
certain, cf. Fahndrich, A propos . . .) 'Unwdn al-hikma.
All four of them were compiled under a guiding
principle, namely (apart from the last one), deeds of
kardma, of salvation from difficult situations, be they
financial, political, social or personal. This is most
obvious in al-Faradi, in which al-Tanukhl continues
the literary genre known under the name of his book's
title, and al-Mustaa^dd, both of whose very titles indicate
this interest. However, the stories transmitted in the
Nishwar also have this preference, thus presenting an
interesting aspect of man's relation both to God and
destiny and also to the hierarchy of power. In addition, the author takes a specific interest in reporting
events which he saw or was informed about from oral
sources. This makes his compilations, in particular his
Nishwar, an invaluable source about life and procedures
within the 4th/1 Oth century c Abbasid bureaucracy.
Bibliography: 1. Biographies. Yakut, Udabd3,
vi, 251; Ibn Khallikan, ed. 'Abbas, iv, 159; Yafi c l,
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2. Works and translations of works. AlFaradi bacd al-shidda, 5 vols., ed. cAbbud al-ShalidjT,
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Zurich 1979; Nishwar al-muhddara, 1 vols., ed. alShalidjT, n.p. 1391-3/1971-3, Eng. tr. D.S. Margoliouth, The table-talk of a Mesopotamian judge, Oriental
Translation Fund, N.S., vol. XXVIII, London 1922;
The table-talk of a Mesopotamian judge by al-Muhassin
Ibn CAU al-Tanukhi, parts II and VIII, Haydarabad
n.d.; Al-Mustad^dd, ed. M. Kurd CA1I, Damascus
1365/1946, repr. 1970; cUnwdn al-hikma, ms. Oxford,
Bodleian, Marsh 251, 236 fols.
3. Studies. A. Wiener, Die Farag ba'da s-sidda
Literatur, in Isl, iv (1913), 280-98, 387-420; L. Pauly,
Tanuhi^s Kitdb al-Mustagdd minfacaldt al-agwdd, Bonner
Orientalistische Studien, Heft 23, Stuttgart 1939;
F. Gabrieli, // valore letterario e storico del Farag
bacda s-Sidda di Tanuhi, in RSO, xix (1941), 16-36;
R. Fakkar, At-Tanuhi et son livre: la Delivrance apres
I'angoisse, Cairo 1955; B.M. Fahd, al-Kddl al-Tanukhi
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at-Tanuhi: Name und familiares Umfeld eines qddi und
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Ixv (1988), 81-115; A~ Ghersetti, // qadl al-Tanuhi
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TANWIN (A.), the grammatical term nunation, the suffixed -n normally marking indefinite nouns
(but not diptote nouns, those not fully inflected) as
well as a good number of proper names and several
adverbs.
This very varied distribution of the phenomenon is
the result of a complex evolution which is only explicable from a diachronic and a comparativist viewpoint.
Without going into the details of a complicated discussion (see H. Fleisch, Traite de philologie arabe, i, Beirut
1961, 342-5), one may note the existence in Akkadian
of mimation, the suffix -m used for determination, as
well as in Epigraphic South Arabian the suffixed definite article -n and an ending -m which seems to have
an indefinite meaning but which is also found in certain proper nouns. The different usages of the tanwm
in Arabic would thus correspond, at least in part, to
the different stages in the evolution of the system of
the marking of determination and indetermination
in Semitic. This situation, further complicated by certain special usages connected with poetic declamation
(the tanwln al-tarannum of the Banu Tamlm, see Fleisch,
192-3), led the Arab grammarians, who worked within
a strictly synchronic framework, to reject the idea that
the tanwm could be in itself a mark of indetermination; in their eyes, this was "the basic state" (asl) of
the noun, i.e. its case which is not marked, which
does not need to be marked by any special sign. The
tanwm, at least in its usage of the linguistic phenomenon -un, -an, -in, simply marks that a noun is mutamakkin, i.e. that it has a complete inflexion. This
enables account to be taken at the same time of its
presence in proper nouns (which are in their very
nature definite) and of its absence in nouns imperfectly declined. A supplementary rule stipulates that
tanwm is incompatible with the definite article al- and
with the state of annexation. Other uses, clearly more
marginal, are considered as different tanwns—to some
extent, simple homonyms—each of these being the
object of special analysis.
Bibliography: Wright, A grammar of the Arabic language, 3Cambridge 1896, i, 235 n.; the most complete analysis is in Ibn Yaclsh, Sharh al-Mufassal,
ed. al-Azhar, ix, 29-37; and the most coherent one,
that of Astarabadhf, Sharh al-Kdfiya, ed. Istanbul, i,
13-15. For the Semitic context, see W. Diem,
Gedanken zur Frage der Mimation und Nunation in den
semitischen Sprachen, in <Z>MG, cxxv (1975), 239-58.
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TANYUS, SHAHIN, (1815-95), Maronite mule
driver and blacksmith, who in 1858 became the
leader of a p e a s a n t rebellion against the shaykhs
of the al-Khazin family, mukdtafadj.t?> of Kisrawan,
Mount Lebanon. He was chosen by several rebellious
villages as their leader and, after the flight of a number
of shaykhs, established his authority over most of
Kisrawan [q.v.~\. He enjoyed some de facto recognition
by the Maronite patriarch and the Ottoman authorities.
In 1860, when relations between the Maronites and
the Druze deteriorated, he tried to mobilise support
in Kisrawan for the Christians in the southern districts,
but did not himself participate in struggles against the
Druze. The failure of his attempts led to a decrease
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of his authority, and in spite of French support, his
troops were defeated in 1860 by Yusuf Karam, a
warlord from the north.
Bibliography: An tun al-cAkfkf, ed. Yusuf Ibrahim
Yazbak, Thawra wa-fitna fi Lubnan, Damascus 1938,
Eng. tr. M.H. Kerr, Lebanon in the last years of feudalism, Beirut 1959; Mansur Tannus al-Hattum,
Nubdha ta'rikhiyyafi 'l-mukataca al-Kisrawaniyya, Beirut
n.d.; Y. Porath, The peasant revolt of 1858-1861 in
Kisrawan, in Asian and African Studies, ii (1966), 77-157.
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TANZANIA, MUSLIMS IN.
1. The pre-colonial period. Archaeological findings as
well as the oldest extant written records indicate that
Muslims found their way to and established themselves on the islands off, and in the coastal area of,
what is today known as Tanzania in the first hi$ri
century [see DAR ES SALAAM; KILWA; PEMBA; SWAHILI;
ZANZIBAR]. The oldest extant African source on the
history of Tanzania is the Kilwa Chronicle dated around
1530.
Muslims remained coastal dwellers exclusively for
many centuries partly due to their seaward orientation and the links they maintained with the heartlands
of Islam through the use of the monsoons. Ecological,
economic, political and logistical factors of the interior also played a role. The sparse population, constant
movement of disorganised ethnic groups, their fissiparousness and lack of political entities, the tsetse-fly
belt, and lack of natural venues of penetration made
progress inland problematic. Even coastal settlements
experienced the ferocity of the Zimba as late as the
second half of the 16th century. In some instances,
vested interest were also a contributory factor, as some
ethnic groups had evolved their own trading patterns
and were bringing cattle, ivory and copper to the
coast, thus making it unnecessary for the coastal people to undertake the arduous journeys inland.
The earliest known Muslim penetration of the
Tanzanian hinterland began in the 16th century via
the Rovuma River and somewhat later via the
Ruvu/Ruaha, the Wami and Pangani rivers. In some
instances they followed the routes already established
by the Nyamwezi, Sukuma and Yao. This gradual
penetration was primarily carried out by the descendants of the earlier Arab and Persian settlers who
had married local African women along the coast and
had given rise to a new "coastal" culture and language which took its name from the Arabic word for
"coast" sahil (pi. sawahil), whence Swahili. Islam acted
as a detribalising force, bringing into being a new
group of people who read and wrote Arabic, knew
Arabic literature and law, attended the mosque and
observed the requirements laid down. Arab influence
changed some Bantu kinship systems from matriliny
to patriliny in descent, inheritance and succession. It
introduced a monetary economy, promoted the cultivation of cash crops (e.g. coconut and mango) and
with it new concepts of land tenure. Even the traditional division of labour was modified so that in the
coastal areas agriculture became the responsibility of
the men. In the interior, persons born of Bantu parents became acculturated Swahili, adopting the external signs of Swahili culture, i.e. an Arabic name, the
kanzu (galldbiyya), the kofia (stitched cap > Ar. kufiyya
"head kerchief"), the language, passages of the Kur'an
and circumcision. The appeal of Islam derived from
a mixture of tolerance and snobbishness. The acculturated Swahili retained much of their traditional
beliefs and practices, and their ethical demands fitted
easily into the African kinship morality. At the same

time, the Swahili claimed that they alone possessed
utaarabu, the genteel manners and values of Arab
civilisation. They saw the local people as contemptible washenzi, uncouth, raw natives, people still under
tribal bondage, while the Swahili were wangwana, freemen who were not subject to any local chief. Adoption
of Islam was seen as a sign of progress, status and
prestige.
The penetration of the hinterland was first given
an impetus with the arrival of the Portuguese in the
16th century, who became competitors of the Arabs
and the coastal people. The coastal people became
known in Swahili as Wamrima. A further impetus came
with the arrival of the 'UmanFs in the 17th century.
After the establishment of the Zanzibar sultanate in
the 1830s, new routes into the interior were opened
up and permanent Swahili posts were established in
Unyamwezi at Unyanyembe and Msene as well as at
Ujiji and Karema on the eastern shores of Lake
Tanganyika and at Mtengera in Uhehe.
In 1839 Sayyid Sacld b. Sultan (see below) negotiated a treaty with a delegation of Nyamwezi visiting Zanzibar, according to which his Arab and Mrima
subjects would be exempt from paying tax to the local ruler in Unyanyembe. One of the earliest Muslims
to take up residence in Unyanyembe was Djuma
b. Radjab al-Murdjibl, Harmd b. Muhammad alMurdjibi's grandfather. His father, Muhammad b.
Djuma al-Murdjibf (d. 1881), married into the Fundikira family in Unyamwezi and owned large plantations at Ituru near Tabora. Richard Burton noted
in 1857 that the Coast Arab and the Wamrima had
established themselves at Msene a few miles to the
west of Unyanyembe due to their antipathy to the
c
Umams. The lines of division between the people
from the coast and the Zanzibaris, the people of
mixed race and the pure-bred Arab, although often
blurred, led to a mutual distrust between the two
groups which became a persistent feature among
Muslims in the interior. A similar phenomenon developed in the south among the Yao, who from the
1880s increasingly became Muslims taking over the
trade from the Arabs and Wamrima.
When a new Nyamwezi ruler tried to impose
payment of tax on them, the Arabs and Wamrima
deposed him and set up their own puppet. This led
to serious tension between the local people and the
people from the coast under Mirambo (d. 1884) to
the detriment of their trade and by implication to the
influence of Muslims in the area. In some areas the
Arabs and the Wamrima were in control, in other areas,
particularly in the south they were clients (mawdlT,
sing, mawld] of the local rulers.
The reasons for the increasing involvement of the
Wamrima with a scattering of Arabs upcountry was
that, although there had been a few Indian traders
and merchants on the coast since the time of the
Portuguese occupation in the early 16th century, Sultan
Sayyid Sacfd b. Sultan (1806-56 [q.v.]) invited and
encouraged Indian businessmen to his new domains.
Although they were not much liked by the Arab settlers, Sa'id was well aware of their role in regard to
the inflow of capital and expansion of trade. Their
number grew from an estimated 1,000 in 1840 to
about 6,000 in 1860. The Muslims among them
became permanent settlers. With them came the business acumen and the means to finance the caravans,
not only on the coast but also upcountry, as in the case
of Musa Mzuri (d. 1861), an Indian Khodja Ismacflr
who was the principal financier of caravans at Unyayembe. But it also meant that the coastal trade was
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taken over by them, forcing the Arabs and Wamrima
to go inland in search of markets. One of these was
Matimula, a Mrima from Kilwa who had settled at
Karema around 1870. Another was Songoro, who
established his authority around the southern shore of
Lake Victoria. At the same time, New England merchants and later European traders established themselves in Zanzibar. The rising demand for ivory in
America, Europe and India, and by implication the
higher prices paid for good quality ivory also contributed to the intensification of the contacts with the
interior. The Sultan's new clove plantations and the
French sugar plantations on the islands of the Indian
Ocean needed labour, and this too became a lucrative trade. By 1880 the Sultan had established a military post in Mamboya some 120 miles inland from
Bagamoyo to protect his interests. By this time also,
there were sizeable Muslim communities at Kagei,
Tabora (Kazeh) as well as at previously-named places.
Prior to the colonial period, the penetration of
Muslims into the interior of Tanzania was essentially
infiltrative and diffuse. It is estimated that the number of pure Arabs may have been a hundred or two,
whereas the Wamrima may have numbered a thousand or two. At every point they were interwoven
with the indigenous political and social scene. The
Muslims took part in local quarrels, established themselves as local political figures, married local women.
Some of the traders were accompanied by walimu (Ar.
mu'allim), who introduced Islamic education and offered
their amulets and prayers as an complementary source
of blessing.
2. The colonial period. By the time the Germans began
to show an interest in the area in 1884, the number
of Muslims, particularly among the ethnic groups
along the coast and its immediate hinterland, had
grown to the point where they were able to oppose and
threaten the German occupation of the area under
Abushiri b. Salim al-Harthi in 1888. The strength of
Islam at this time can be seen in the fact that Abushiri
sought guidance from the Muslim astrologer-poet Abd
Allah bin Sa'id al-Buhriy in Tanga about the outcome
of the struggle. He consulted the Islamic books purporting to foretell the future (Vita vya Wadachi, 54 ff.).
Abushiri, however, was not only opposed to the
German occupation, but his family had for more than
a century intrigued against the Al Bu Sacld dynasty
in Zanzibar, reflecting Arab clan rivalries, and may
have hoped that the time had come to topple the
rulers in Zanzibar. The situation all along the coast
became so serious that the German government had
to intervene by sending Hermann von Wissmann as
Imperial Commissioner. He arrived with an army of
some 600 Sudanese recruited in Egypt and some 50
Somalis. As soon as Abushiri had been crushed, the
Germans re-instated the Arab liwali at Tabora who
had been deposed by Mirambo and denied the office
by Mirambo's successor. When the Germans reached
Speke Sound at the southern end of Lake Victoria,
they were greeted by the indigenous population as
liberators from their Muslim oppressors. The Muslim
opposition to German rule reappeared in the hinterland of Kilwa under one Hasan bin Omari in 1894,
supported by the Indian traders, but was dealt with
swiftly and severely.
In spite of the Muslim opposition, the Germans
realised that if they were to pacify and govern the
country they would have to make use not only of
their Sudanese and Somali soldiers, but would also
have to use the only literate people available to them
at this time, i.e. the Arabs and the Wamrima. Some
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of these were appointed as officials and agents, i.e.
as wulat (sing, wall, Swa. liwali > al-wali) and 'ukada*
(sing. cakld\ Swa. akida). Others were appointed as artisans, foremen, interpreters, teachers, etc. The Germans
also encouraged the Indians, some of whom were
Muslims, to settle near the new administrative centres they were establishing around the country. Swahili
was adopted as the official language and initially written in Arabic script. These administrative arrangements laid a solid foundation for the growth of the
Muslim community in Tanzania.
Although some turuk had had a few followers in
the country before the German occupation, it was
during the pre-1914-18 War period that the Sufi
orders took root in Tanzania. The Kadiriyya, it is
claimed, was brought from Barawa in Somalia during the 19th century by one Sayyid cUmar al-Kullatayn, whose grave is at Welezo, four miles from
Zanzibar town. It was symbolised by its green flag carried in procession before adherents met for dhikr. It
appears under a variety of local names, e.g. DjTlaniyya,
Kirama, etc. The Uwaysiyya, founded by Uways b.
Muhammad al-BarawT (d. 1909), at the end of the
19th century, a sub-order of the Kadiriyya, listed
Barghash b. Sa'Id Al Bu Sacld, Sultan of Zanzibar
1870-88, and Hamid b. Thuwaynf b. Sacld, who ruled
1893-6, amongst its members, even though they
belonged to the Ibadf madhhab. The Shadhiliyya were
brought into the country by the Sudanese and spread
rapidly. One of its best-known leaders was Muhammad
Ma'rud (1853-1905). Its main symbol was a white
flag. There are also the Rifaciyya and the cAlawiyya.
The turuk played a considerable role in some of
the anti-colonial struggles. It has been suggested that
they were involved in the al-Bushiri uprising in 1888
and to some extent also in the Maji-Maji uprising in
1905-6. It is quite clear that they were involved in
the uprising connected with the widely circulated socalled Mecca Letter in 1908, purporting to come from
Mecca and calling the faithful to rise up against the
infidels in millennial terms. The letter in fact came
from Zanzibar and had been written by one Muhammad b. KhamTs al-Barwanl, alias Rumaliza, who
had fought with Mkwawa, the Hehe ruler, against the
Germans between 1888 and 1898 in the Iringa region.
In Tabora, the letter was circulated by the Kadirf
Shaykh Zahir b. Muhammad al-Djabrl al-BarawI.
The introduction of Western-type education during
the German period, and more systematically during
the British Mandate from 1919, had a detrimental
effect on Muslims as non-Muslims took over more
and more of the administrative positions previously
held by Muslims. Whereas previously the impression
had been that the colonial masters preferred Muslims,
it became increasingly clear that they now preferred
those who had the kind of training they considered
essential for the administration of the country. The
Muslims, for their part, withdrew increasingly from
the colonially-controlled systems and perpetuated
their own traditions through the madaris, institutions
which the Germans had already begun to push aside.
Although the period between the wars and up to independence in 1961 was a problematic one for the
Muslims, a not inconsiderable amount of intellectual
and literary activity took place. The most important
development inspired by Shaykh al-Amfn al-MazrucT
(1891-1947) of Mombasa and taken up by Shaykh
c
Abd Allah Salih Farsi (1912-82) of Zanzibar was the
Swahili rendering of the Kur'an which appeared in
1984. Attempts were made by the British administration to involve at least some Muslims in the new
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structures. Thus two Indians were included when the
Legislative Council was set up in 1926 and one further Indian member was added in 1929. It was only
with the return of some of the troops after the 193945 war that a new impetus was given to the community
through those who had met fellow-Muslims in the
various war zones, but particularly in the Middle East.
3. Independence. The process towards independence
started to some extent with the establishment of the
Tanganyika African Association (TAA) in 1929 and
the Muslim Association of Tanganyika (MAT) in 1934.
Its aim was to do away with all cultural, educational,
ethnic, political, sectarian and other differences in
order to promote a solid African brotherhood. Its
aims coincided with the main teachings of Islam, and
the association found much support among Muslims.
Its work was re-organised in 1955 under the Tanganyika African National Union (TANU) with a greater
stress on preparation for independence. The turuk supported TANU, and Muslims were well represented in
its leadership and ranks just as they had been in
TAA. An illustration of the local role of the turuk and
its integration into national politics was Shaykh Ramiya of Bagamoyo. He was a former slave who had
become a merchant and landowner. As a member of
the Kadirf order, he undertook extensive Islamic studies
and won great respect among the local people. He
co-operated with the British and was appointed liwali.
Many Africans in the area benefited from the social
solidarity of the brotherhood and from their allegiance
to a powerful patron. In 1938 his son and successor
Shaykh Muhammad declared that the Prophet was
not an Arab but a man for all races. This was an
expression of the African identity of the community.
Shaykh Muhammad encouraged his followers to join
the national party and himself became a local representative. After independence, President Julius Nyerere
appointed him hakim. Arab and Indian Muslims, however, felt ill at ease, particularly with TANU's secular outlook on education and its socialist principles
which they feared would impair their religious and
commercial interests. As a result, they established the
All-Muslim National Union of Tanganyika (AMNUT)
in 1957. AMNUT suggested that independence should
be delayed until Muslims had reached the same educational levels as other groups in the country. Ultimately, their interests were taken up by the East African
Muslim Welfare Society (EAMWS) which_ had been
established under the patronage of the Aga Khan,
the leader of the Isma'fli Shf C I community in 1945.
Its outlook was transnational, pan-Islamic and more
concerned with each community's interests than the
national interests of TANU. After independence,
EAMWS was allowed to continue its work, being regarded as a religious organisation, but due to its increasingly political activities it was proscribed in 1968.
Its place was taken by the Baraza Kuu La Waislamu
Tanzania (BAKWATA), which had close ties with
TANU. The majority of Muslims who are Sunnf and
follow the ShafTf madhhab claimed that the principles
of ujamaa promulgated by TANU were easily identifiable with many teachings within Islam and that the
principle of self-reliance accorded with their views. Its
position within TANU can be seen in that the first
Vice-President, Rashidi Kawawa, was a leading member of BAKWATA, as was the leader of the Umoja
wa Wanwake Tanzania (UWT), Bibi Titi Mohamedi.
When the first president of Tanzania, Julius Nyerere,
retired in 1985, the party chose Ali Hassan Mwinyi
from Zanzibar as his successor. The position of the
Muslims had now improved to the point where BAK-

WATA was able to arrange a high-level visitation by
an international group of leading Muslim scholars in
1987. At the same time BAKWATA requested the
government to re-establish the Islamic kadi courts
which had existed in the country in the colonial and
pre-colonial period. This genuine Islamic profile came
as a result of a more international outlook in the organisation which brought about economic aid from
the Muslim world for the building of schools, mosques
and for scholarships. Religious materials for use in
primary and secondary school have been prepared under
BAKWATA's auspices. In spite of this, some Muslims
were dissatisfied with what they saw as BAKWATA's
inadequate stand on matters Islamic. They formed the
Baraza La Umoja Wa Korani Tanzania (BALUKTA)
under the leadership of Shaykh Yahya Hussein in
1987 to propagate the reading of the Kur'an and to
promote religious and higher education for Muslims.
It has also been in the forefront in organising the
Pilgrimage to Mecca. BALUKTA has not confined
itself to these activities. In 1992 it accused the vicechairman of the ruling party of swindling large amounts
of money which should have been used for 'Id and
Mawlid prayers. The leaders were imprisoned, but
then released, and the organisation de-registered. In
1988 the new Minister of Education, Kighoma Malima,
suggested that Muslim students should receive preferential treatment in the selection process for secondary
education. This and other moves were strongly supported by various groups including Warsha ya Waandishi wa Kiislamu (WARSHA) representing Muslims in
the 20-40 age group, who broke away from BAKWATA
in 1982, the Union of Muslim Youth, the Union of
Muslim Students at the University of Dar es Salaam
and the Union of Muslim Preachers. WARSHA is
critical of the political and economic system of Tanzania. They are also involved in changing the traditional madrasa system of rote memorisation of the
Kur'an to a more varied Islamic education. The Union
of Muslim Youth published a Ten-Year Development
plan in 1984 in which they emphasised the need for
a separate Islamic development in society. It was their
insistence which made BAKWATA request the reintroduction of kadi courts in 1987. Beside the Union
of Muslim Students at the University, there is also
the University Muslim Trusteeship which stresses that
the teachings of the Kur'an are a complete code of
life. The most recent organisation set up in 1992 is the
Baraza Kuu ya Waislamu (National Muslim Conference), which is seeking to replace BAKWATA as the
umbrella organisation of all Muslims in Tanzania.
The Indian Muslims representing various tendencies within Shf c i Islam, whose numbers had continued to grow throughout the colonial period, evolved
their own structures. The above-mentioned, well-organised Khodja Ismac flf community has played an important role in the political life of Tanzania, particularly
through the long-serving Minister of Finance Amir
Jamal. The Isma'flf community, although exclusivist
in its nature, has made significant contributions in
the fields of education, industry, medicine and social
services. Wherever the community is to be found they
have established ^amdcat Khanas, which function as
centres for their administrative, religious and social
functions. Although the Aga Khan advised them to
identify totally with the new independent Tanzania,
some found it prudent to leave the country in view
of the attitude and tensions resulting from the indigenous perception of their business practices.
The Twelver Shr c f Community has established itself as an educational and intellectual presence prima-
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rily through the work of Sayyid Sa'id Akhtar Rizvi.
Under his leadership, the Bilal Muslim Mission was
established in Dar es Salaam in 1967. It publishes
among other things The Light, in which issues such as
the Islamic concept of state and authority are discussed, as well as various Kur'anic doctrines and religious
practices. Through his work a number of Tanzanian
Africans have accepted the Ithna cAsharf tradition and
have had the opportunity to study in Iran. Wherever
there are sufficient numbers of the community, they
have established imambaras as centres of religious and
community life.
The Mustalian Bohora community in Tanzania
first appeared in Zanzibar in 1748 from Bombay. At
the beginning of the 1950s they established the Da'udi
Bohra Jamat Corporation. They have primarily been
involved in the ironmongery and watch trade. Like
the Khodja Isma'Tlfs, they have their own J^amdcat
Khdnas and are the most exclusivist of all the Indian
communities. This is particularly marked through the
Seifi Foundation and Public Charity Trust, established primarily to set up members of the community in business.
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(S. VON SICARD)
TANZIL [see WAHY].
TANZlM AL-NASL, TANZlM AL-USRA (A.), family p l a n n i n g , denotes the conscious planning of the
occurrence of a pregnancy, including decisions on the
interval between pregnancies.
Social and legal aspects.
Family planning has become a major issue of religiopolitical controversy over the last decades, particularly
since the late 1950s and early 1960s, when several
Islamic countries (first Egypt, Pakistan and Tunisia)
began to respond to the dangers of rapid population
growth. Governments gradually realised that growing
population pressure impedes their economic develop-
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ment. (Egyptian economists and students of humanities
had been aware of the unfavourable development since
the early 1930s, and some had attempted to alert the
authorities to these facts. The first fatdwa pro- and
contra-family planning had been published at the same
time. But these early efforts remained without effect.)
The accelerated population growth in North Africa
and Middle East, like elsewhere in the developing
countries, resulted from a dramatic decrease in the
mortality rate, especially since World War II, unaccompanied by a parallel decrease in birth rates. The
fall in the death rate and the higher life expectancy
has been caused by the expansion and improvement
of medical and health facilities and sanitation infrastructure, particularly since independence. Before,
deaths had cancelled out births, and the high birth
rate served to reproduce a relatively stable population
density.
With the exception of Saudi Arabia and other
oil-rich countries which could support a growing
population, most Islamic countries decided to implement national family programmes in the 1960s. These
were often accompanied by legislative measures and
different developmental efforts (such as health,
education, rural development and industrialisation
programs). The success of these measures varied, due
to numerous factors, such as administrative bottlenecks;
shortage of trained personnel; lack of funding and
coordination between private foundations and associations and state organisations and institutions concerned
with family planning services; uneven country-wide
distribution of family planning assistance; regional
disparities in developmental efforts; educational,
information and custom's problems; non-implementation of legislation; discontinuity of family planning
policy as a result of change of government or policies;
short-lived attempts to control internal migration; and/
or exclusively growth-oriented development policies.
Until the 1980s, only modest achievements with
regard to family planning could be noted. Optimistic
predictions for a favourable population development
were realised to have been founded on false suppositions. In general, fertility rates can only drop slowly
as they react to gradually increasing pressures from
modernisation, urbanisation and industrialisation.
Sobering results of census data and gloomy predictions
for the future of the economy, drawn from demographic data, led several governments to act more
strongly and effectively in order to regulate the
population growth. They recognised that the rapid
increase in population had nullified economic gains
and that the population growth has to be brought
into equilibrium with the limited national resources.
Until this time, the growing rate could not be matched
with economic and service development (employment,
health services, transport, housing, industrialisation and
agricultural productivity). It was feared that this would
result in a vicious cycle of poverty, ill-health, illiteracy,
overpopulation and unemployment, being compounded
with social frustration and social unrest.
Constant rise of population has brought about a
surplus of labour that could not be absorbed by the
economy of the countries; the dependency burden is
high due to the disproportionate growth in the number
of young people, and the discrepancies within the
socio-economic strata are aggravated. Increased internal
rural migration to large urban centres has brought a
host of problems, such as rapid and disorganised
growth (growing slum quarters), deficits in social,
technical, and economic supplies, extremely high
population density, traffic congestion, air and water
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pollution, land speculation and housing problems.
These problems are obvious in metropolitan areas like
Karachi, Cairo or Tehran.
The population growth rate of the whole North
African and Middle Eastern region averaged about
3.1% per annum between 1980 and 1990. Although a
slight decline has been apparent over the last years,
the population growth rate is still higher than the
global average rate (1.7%) or the average rates for
East Asia (1.7%), South Asia (1.6%) and Latin America
(2.1%). Fertility appears to be highest in Katar, Kuwait,
Saudi Arabia and the UAE (more than 4%) and
lowest in Lebanon (less than 1%?). Moreover, the
urban population of the whole region increased on
an average rate of 4.7% betwen 1985 and 1990. The
largest populous country among the states with a
Muslim majority is Pakistan, with about 119 million
inhabitants in 1994, Egypt, Iran and Turkey following
with about 60 million each.
Sample surveys and census analysis of fertility and
birth control practices in different Islamic countries
suggest that the main variables of differences in regional
population growth are the following: socio-economic
class or mode of livelihood in a more general sense,
the status of women (educational level, employment
opportunities outside of agriculture, husband-wife
relationship, valuation of women's role) and the family
structure (patriarchal-traditional or modern), social
environment (urban milieu or rural communities), and
connection of family programmes with other health
programs, especially those in maternal and child health.
Nonetheless, some progress in stabilising population
has been made in the region due to more forcefully
propagated anti-natalist policy (including media campaigns and sex education in schools) since the
1980s/early 1990s. Contraceptive use among married
women of reproductive age and awareness of population issues have increased.
Economic pressures have certainly induced changes,
particularly in the attitudes of urban middle class
couples and the younger generations. Rising levels of
individual expectations for a better standard of living
and of parental aspirations, together with new systems
of economic production that reduce the opportunities
for unskilled workers and demand for child labour,
have effected a re-evaluation of attitudes to child
bearing in the urban centres. However, as long as
comprehensive social security systems are not implemented, poor families, especially in rural areas and
agricultural economies, will continue to view their
children as potential wage earners and as a security
against disability or old age.
The experiences in the past decades have proved
that any fundamental solution to the problem of
reducing fertility rate has to involve major social and
economic structural change as well. The relatively
positive effects of population policy in Tunisia and
Turkey have to be seen in connection with several
legal and administrative measures taken as complementary measures for decreasing the birth rate and
aimed at emancipating women and creating social
security institutions. Reformed Codes of Personal Law
(raised marriage age, prohibition of polygamy, reform
of divorce rules, full rights of citizenship, etc.) have
improved the status of women. The remission of taxes
for families with numerous children or family
allowances has been abolished or limited. Liberal family
planning laws have legalised abortion (during the first
three months or 10 weeks) and sterilisation, also for
social reasons (Tunisia 1973; Turkey 1983).
A recent example of the effects of a radical reversal

in family planning policy owing to political change
and economic pressure is Iran. Since 1970, the Iranian
government embarked on a population control policy.
Abortion was legalised in 1973, also as a response to
the high rate of dangerous illegal abortions, particularly
in Tehran. Sterilisation became legal in 1976. After
the Revolution in 1979, Khumaynf ordered family
planning clinics to stop abortions and sterilisations.
The new government propagated marriage. The legal
marriage age has been lowered to 13 years for girls
and 15 years for boys, polygamy was reinstituted, and
temporary marriages [see MUTCA] encouraged. Childbearing was postulated as the main duty of women,
and procreation of Muslims was deemed essential.
Birth control opportunities became extremely limited
and family programmes practically inoperable. The
effect of the war, dwindling resources, and high
inflation rate forced the government to reverse its
position on population control. The year 1368 sh/198990 was declared "Birth control year". The UN Fund
for Population was asked for assistance; birth control
devices were purchased, and even voluntary sterilisation
has been legalised.
Since the beginning, several governments and
population planners have sought endorsement of their
family planning policies by religious authorities for
inducing people to accept birth control more readily
and for legitimising their political measures. Thefatwas
[q.v.] sanctioned family planning in most cases by
restating the historical idgmcf. Given the strong emphasis
which Islam places upon family and the traditional
role assigned to husband and wife, the rulings governing contraception and abortion appear remarkably
liberal. The Kur'an (XXIV, 30-5) recommends
marriage and procreation for those who are physically
and economically able and advises abstinence for all
others. (As a result, all contemporary Muslim societies
are almost totally "married societies"; "singleness" is
a rare phenomenon.)
In contrast to the enduring view of the Catholic
Church, in Islam the basic purpose of marriage is
explicitly stated to be not only procreation but the
gratification of spiritual and physical needs. This means
that sexual intercourse has a positive value independent
of reproduction itself. Muslim open attitudes towards
sexuality have definitely encouraged the discussion and
sanction of contraceptive methods. In Islamic jurisprudence, these discussions were primarily concerned with
coitus interruptus [see CAZL], historically the most common
contraceptive method known to men. Lacking a direct
reference in the Kur'an to answer the question of
birth control, the jurists have turned to the number
of Traditions relating to cazl, most of them being
permissive, for proving their sanction of withdrawal;
in the case of a free woman, her previous consent
was usually demanded. This provision was required
because sexual fulfilment and progeny were considered
to be her rights. The ethical permissibility of cazl was
extended by analogy (kiyds) to include other known
contraceptive techniques (condoms; tampons; intravaginal suppositories; herbal potions; magic). The major
schools of Islamic jurisprudence viewed contraception
as an allowable but reprehensible (makrun] practice;
since procreation was a good action, abstention from
it was an omission of a preferred action. Under certain
conditions, birth control could become recommended.
Several jurists recognised not only personal and medical
reasons but also social and economic indications, and
even, most generally, the fear of "bad times" (fasdd or
su3 al-zaman). The only jurist who condemned ^/absolutely was Ibn Hazm [q.v.]. He based his argument
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on a hadith which compares cad to "hidden infanticide"
(al-wa'd al-khafl; wa3d having been prohibited by Kur'an,
LXXXI, 8). Religious permission of contraception was
part of the popular consciousness, and birth control
information and its remedies were available,
B. Musallam concluded, after extensive studies on the
mediaeval Arabic discussion on contraception and
abortion in Islamic jurisprudence as well as in
medicine, materia medica, belles lettres, erotica and popular
literature. Practically all contraceptive techniques used
by the Europeans till the 19th century were known
in the mediaeval Middle East.
Although on abortion (idj_hdd, iskdt al-haml) the
Muslim jurists failed to reach a consensus, on the
whole it was religiously tolerated before "quickening",
especially in case of medical reasons. All Muslim jurists
agreed on the prohibition of abortion after quickening (nqfkh al-ruh) of the foetus [see NAFS; RUH] at the
end of the fourth month.
In order to understand contemporary discussions
on birth control, it is important to underscore the
fact that religious permission applied to individual couples and not to government activities, and that it was
essentially connected with the possibility of failure,
inherent in all mediaeval techniques; the latter aspect
could easily be reconciled with the concept of predestination.
With the involvement of the state, a new political
dimension has been added to the issue of family
planning. The positive responses of some contemporary
c
ulamd3 to national family planning programmes,
probably also the first successes in planning and the
spread of Islamic fundamentalism, have brought about
fierce opposition to birth control. Concerning family
planning, at least three distinct attitudes in contemporary Islam can be deduced from publications,
statements, and conferences on Islam and population
policy. The controversy has once again come to light
with regard to the World Population Conference in
Cairo in Sept. 1994.
1. Religiously conservative (among them less educated \oca\fukahd3) and politically radical circles, either
extreme Islamists or extreme nationalists, reject birth
control in any form. The dominant theological
argument for pro-natalism is the belief in God's
omnipotence and His active providence [see RIZK].
The popular hadith "Marry and multiply so that God
will be proud of you on the Day of Resurrection"
(or similar versions) is often quoted to demonstrate
Islam's prohibition of family planning. Opponents of
birth control have never distinguished between
limitation and organisation or regulation, i.e. tan^im
al-nasl is tantamount to tahdid or killat al-nasl. They
believe that procreation is the principle purpose
of marriage and emphasise women's "natural" role;
availability of contraceptive means would contribute
to a decline of social morality. Family planning is
seen as an imported concept. Opponents furthermore
argue that there is no need for family planning; the
Muslim countries are able to support millions more
of inhabitants. The question should be better utilisation
of resources and skills (e.g. irrigation and cultivation
of the desert), not limitation of population. Multiplicity
would mean power, influence, and military strength.
The adherents of this view hope for Islamic solidarity
and for an economic cooperation (including labour
migration) between rich and poor Islamic countries.
In this context, they forget that most oil-producing
countries are pursuing a pro-natalist policy in order
to reduce their dependency on foreign workers.
Even among opponents (such as cAllal al-FasT, the
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late founder of the Istiklal party; cAbd al-Halmi
Mahmud, Shaykh al-Azhar, 1973-8; Abu 'l-Acla
Mawdudl [q.v.]; the famous 'ulamd3 Abu Zahra 1976,
al-Butl 1976; the Azharl Ibn al-Dardlr 1990; the Saudi
mufti Ibn Baz 1988), some admit that contraception,
including abortion and sterilisation, may be used in
a restricted sense (medical and eugenic indication) in
individual cases. (Some hardliners restrict birth control
to the cases when there is a mortal danger to the
woman in case of pregnancy.) The consent of the
husband and wife and the consulting of at least one
trustworthy and pious Muslim physician is required
in these cases. Social motives for birth control are
rejected as mere convenience. Only a few scholars
have doubted the analogy of (ad to modern contraceptive methods. They differentiate between natural
and artificial, unhealthy and harmless, as well as
abortive and contraceptive methods. The Saudi alKhatlb (1982, 135 ff.) only accepts the rhythm method
and the regular practice of lactation, as also the
Egyptian Muhammad MutawallT al-Shacrawf only cazl
(al-Fatdwd, Cairo 1982, i, 18-19).
This first major attitude comes close to the official
position of the Gulf states and Saudi Arabia, although
even there family planning services are available in
clinics. The Saudi Madjlis hay3at kibdr al-culamd3 (Council
of the Assembly of Senior cUlamd3}, besides the Muslim
Brotherhood [see AL-IKHWAN AL-MUSLIMUN] , called upon
the Muslim countries to boycott the World Population
Conference in Cairo in 1994. Consequently, Saudi
Arabia, as well as clrak, Sudan and Lebanon for
political reasons, did not participate.
2. A second group, apparently the majority, takes
the position that temporary prevention of child birth
is permissible, provided that this is with the mutual
consent of the married couple; this provision will pose
major problems because of the still dominant
patriarchal family structures. By analogous reasoning,
modern contraceptive methods are allowed as long as
they will not destroy fecundity or the ability to
procreate. In most cases, abortion and sterilisation are
not viewed as acceptable forms of contraception, unless
a physician deems it necessary for medical or eugenic
reasons.
The word control is avoided. The terms family
planning, spacing of births and responsible parenthood
are used instead.
Despite this agreement, there are sometimes remarkable differences in opinion and emphasis concerning
the following aspects: the role of the state in implementing family planning programmes (although they
all agree that compulsion must be avoided); the
difference in priority for mother and child's health
and welfare ("child spacing") and for a small family
and higher living standard ("family planning"); the
acceptance of social motives for family planning; the
legality of voluntary abortion (before quickening)
and ("reversible") sterilisation. As examples for a more
conservative position, the opinion of Mahmud Shaltut
[q.v.] or the official position of Algeria can be
mentioned, as examples for a more open position, the
statements of Ahmad al-SharabasT (1965) or the Egyptian mufti Muhammad Tantawf (1989) and the practice in Egypt.
Arguments often put forward by these Muslim
scholars in countering the opponents of family planning
are as follows: trust in God (tawakkul [q.v.]) should not
be confused with passivity and indifference (tawdkul}\
procreation is not the exclusive or principal purpose
of marriage; "quality" is better than "quantity", i.e.
a huge, but weak and underdeveloped nation cannot
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be the subject of pride for the Prophet or God on
the day of judgement.
3. A third, not very numerous group of Muslims
fully agree with all methods of voluntary birth control,
including abortion and sterilisation for social reasons
if performed by medically qualified persons. This group
consists mainly of the academic intelligentsia (physicians, lawyers, etc.) and the economic elite (e.g. in
Turkey, Vehbi Kog), among them women in influential positions and feminists (e.g. Nawal al-Sacdawf in
Egypt). The adherents of this position are concerned
with economic and social stability and progress
and the improvement of the woman's status. Their
view is similar to the official stances of Tunisia and
Turkey.
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(ROSWITHA BADRY)
TANZlMAT (A.), the plural of the form II verbal
noun meaning "ordering, setting in order, regulating".
It is used in modern Turkish and in Western languages
as a singular noun with the connotation of "reforms".
In O t t o m a n h i s t o r y , Tanfimat is employed
in t h r e e senses, to designate (1) the edict of 3 November 1839, the Khatt-i Humayun [q.v.] or Khatt-i
Shenf of Giilkhane; (2) the sum of reforms from that
date until some time between 1871 and 1881; and
(3) Ottoman history in its entirety during those years.
The most convenient end for the reform penod is
the prorogation of the first Ottoman parliament in
1878. Some historians have chosen as the limit the
death of the Grand Vizier Kecedjizade Mehmed AmTn
'All Pasha [see 'ALI PASHA MUHAMMAD AMIN] in 1871,
or the exile of Midhat Pasha [q.v.] in 1877, or one
of the early years of the reign of Sultan 'Abd alHamid II [q.v.], such as 1881 when the Ottoman
Public Debt Administration [see DUYUN-I 'UMUMIYYE]
was established.
1. The Khatt-i Shenf of Giilkhane.
In 1839 the Ottoman government faced extraordinary military and financial difficulties. The army of
the rebellious governor of Egypt, Muhammad 'Air
Pasha [q.v.] had on June 24 inflicted a major defeat
on the forces of Sultan Mahmud II [q.v.]. Mahmud
died a week thereafter. His son, 'Abd al-Medjid [q.v.],
was sixteen years old at his accession. The foreign
minister, Mustafa Reshid Pasha [q.v.], who had had
experience as a diplomat in London and Paris and
was a convinced Westerniser, persuaded the young
sultan to issue the solemn proclamation, the Khatt-i
Shenf of Giilkhane, often called by Turks the Taniimat
fermani. The edict was Reshid Pasha's creation and
was publicly read by him in the open space of
Gulkhane along the Topkapi palace wall, the sultan
being present.
The Khatt built on the innovations of Mahmud II,
in the later years of whose reign the term Tan^irndt-i
Khayriyye ("beneficent orderings") had already designated administrative changes. The Khatt repeated some
earlier government statements of intent, but in a more
formal manner. It made promises in three broad areas:
there should be security of life, honour, and property, all classes of people to be treated alike, trials to
be public, no-one to be put to death except after a
regular sentence, and all confiscation abolished; a system of collecting fixed taxes should replace tax-farming; military conscription should be regularised and
the term of service reduced from lifetime to four or
five years. The edict further promised good administration, limits on military spending, adequate salaries
for bureaucrats so that bribery would disappear, and
a new penal code for all subjects. The most striking
promise was that the reforms would apply without
exception to "the people of Islam and other peoples
among the subjects of our imperial sultanate."
The general purpose of the edict was to strengthen
the Ottoman Empire. It was further designed to attract
the support of the European powers, by proving that the
progressive empire was worth defending. This second
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aim was immediately achieved as the Powers, although
for their own reasons, forced Muhammad 'Air to retreat. The edict also aimed at alleviating the treasury
crisis by allowing the Sublime Porte [see BAB-I "ALI]
to send its own tax collectors to the provinces. A further specific aim of Reshid and others was achieved
with the sultan's promises about security of life and abolition of confiscation. The power of the sultan to deal
arbitrarily with his statesmen, such as had only recently
led to the destitution and death of Reshid's predecessor, Pertew Mehmed Pasha [q.v.], was to be limited.
The edict had a dual personality. It began platitudinously with the assertion that the empire had
grown weak because of non-observance of the Kur'an
and of the sacred law. But it went on to propose
"new institutions" and "complete renovation of the
ancient usages". The assistance of God and the Prophet
was then invoked for the reforms to prosper. The
edict's combination of traditional Islam with new institutions foreshadowed the split personality of the entire
reform period. In a second sense, the edict reflected
a dualism in Ottoman society also. It laid down the
principle that all subjects were equal before the law.
But to proclaim that non-Muslims should be treated
like Muslims contravened the view of what was right
that was held by most of the Muslim people. In making a formal enunciation of this as doctrine (Mahmud II had done so less formally), Reshid aimed at
countering separatism among Christian minorities,
such as had already led to the revolt that created an
independent Greece. With this start, the reform statesmen hoped to foster an Ottoman patriotism—
Ottomanism ('Othmanlilik)—that should appeal to all
the empire's peoples and hold it together.
2. The general nature of the reform penod.
The Tan^imdt period is divided by the Crimean
War and the issuance at peace-making time of the
second great reform document, the Khatt-i Humayun
of 1856. The ending of the Tan^lmat is marked by a
third great document, the constitution of 1876, with
the two-year parliamentary period that it inaugurated.
These pronouncements and the reforms that followed
each came about, not because the populace demanded
changes, but because some of the highest officials
deemed them desirable. Reform in the Tang.imat period
proceeded from the top downwards. The leading statesmen overshadowed the sultans of the period—'Abd
al-Medjrd (1839-61), 'Abd al-'Aziz (1861-76 [q.v.]), and
Murad V (June to August 1876 [q.v.]). In the first
stage of the Tanilmat, the dominant reformer was
Reshid Pasha. Leadership in the second stage fell to
his disciples, 'All Pasha and Fu'ad Pasha [q.v.]. After
'All's death and a few years of capricious government, Midhat Pasha provided the leadership that
produced the constitution. Then 'Abd al-Harmd (18761909) reversed the roles in government. During his
reign, the palace dominated the Sublime Porte and
its ministers.
The reforms exhibited certain characteristics that
persisted throughout the entire Tanilmat period. All
of them were encompassed in the general aim of preserving the Ottoman Empire by strengthening it. For
over a century, the empire had been in decline as
compared to the Western European states, and most
importantly, as compared to its immediate neighbours,
the Austrian and Russian empires. The first response
to this imbalance was the Ottoman effort to improve
the armed forces. Military modernisation continued
through the Tanilmat period, but was not dominant
as it had been under Mahmud II. It was eclipsed by
the effort to strengthen the central government and
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to increase its control over the provinces. At the same
time, the Porte embarked on the beginnings of representative government by including members of the
non-Muslim minorities in some government councils.
Further, government functions proliferated well beyond
the traditional ones of administering justice, collecting taxes and maintaining armed forces. Matters that
had traditionally been left to private hands, especially
education, gradually came under government administration. In consequence of these trends, another characteristic of the period developed—a significant growth
in the size of the bureaucracy.
Almost all the reforms involved a greater or less
degree of Westernisation. At times, specific Western
models were adopted or adapted. French institutions
supplied the usual examples, except for army and
navy. The French language became more widespread
in the empire, especially among the leading reformers.
Westernisation inevitably implied secularisation. Particularly in law and education, secular institutions developed that paralleled Muslim institutions [see ISLAM.
iii]. This dualism was matched by another—the increasing tendency for the Porte to treat all the sultan's subjects simply as individuals, while at the same
time preserving the corporate organisation of the nonMuslim millets [g.v.], from which individuals traditionally derived their own identity.
The path of reform was not smooth. Conservatives
and groups upholding their own self-interest opposed
it. Further, European powers often intervened in
Ottoman domestic affairs. Sometimes the Powers
pressed for changes, usually in favour of Christian
minorities. At times, the Porte welcomed such diplomatic pressure if it helped to achieve a government
objective. More often, the Porte tried to avoid the
interference, or to lessen it by partial compliance, or
to counter it entirely. Exceptionally, the Powers twice
used military force to help preserve the Ottoman
Empire, in 1839-41, against Muhammad cAlf, and in
1854-6 when British, French, and Sardinian armies
fought with the Ottomans against Russia. But when
the empire was fighting to suppress a Cretan uprising in 1866-9, and then a Serbian rising in 1875-6,
several powers favoured the rebels and put strong
diplomatic pressure on the Porte, attempting to impose
their own solutions.
The rebellions, including others, also slowed the
progress of reforms. Some rebellions arose essentially
over local conditions of taxes and land tenure or
provincial administration, including some Tan^lmdt
reforms. But some rebellions gained greater significance if they turned nationalist, as was increasingly
the case as time passed. Serbians, Montenegrins,
Romanians and Bulgarians all harboured nationalist
sentiments, and independent Greece sought to expand
its territories at Ottoman expense. In the Lebanon,
revolts were more over local issues, land, and sectarian differences. Various European powers were
attracted to support some of these revolts; Russia,
especially, was supportive of Balkan nationalist rebellions, both diplomatically and militarily.
The Porte tried to counter such interference not
only by improving the armed forces but also by diplomatic means. The network of permanent Ottoman
ambassadors resident in other countries, begun only
in the 1830s, was greatly expanded. The diplomats
learned French and the European formalities of international dealing. Also, the Porte tried at all times to
keep at least one power as a supporter, and more if
possible.
The most dangerous threat to Ottoman integrity

arose when rebellion by members of a Christian minority was backed by one or more great powers. The
outcome of such rebellions would determine whether
the Ottoman Empire lived or died. Between 1839
and 1876 the empire lost no territory definitively.
However, several Balkan provinces attained autonomy,
and the successors of Muhammad 'All loosened Egypt's
ties to Istanbul. Continuing financial problems and
economic underdevelopment slowed the reform process,
though the Porte tried to attack these problems. Public
opinion could also be an impediment to governmentled reform. In Istanbul, an independent press grew
up in the 1860s, often expressing hostility to the Forte's
actions [see DJAR!DA. Introd. and iii]. The Porte also
coped with public opinion in Europe, which sometimes reverted to the image of the "terrible Turk."
By diplomatic representations, news stories supplied
to Western journals and subsidies to editors, the Porte
presented the Ottoman case.
3. The first stage, 1839-53.

The seventeen months following the Khatt-l Sheriff
promulgation, until Reshfd Pasha's dismissal as Foreign Minister on 11 March 1841, were filled with
new departures. The principal deliberative body, the
Supreme Council of Judicial Ordinances (Medjlis-i
Wala-yi Ahkdm-i 'Adliyye [#.0.]), was provided with new
rules that were a form of parliamentary procedure.
The council could interpellate ministers, debate freely
and decide by majority vote what measures to recommend to the sultan. In all provincial capitals, the
Giilkhane khatt was ceremonially read, after which
regulations on its implementation flowed from Istanbul.
An advisory council (meajlis) was created in 1840 for
each province (eydlet [g.v.]) and sub-province (kadd}).
It was intended to be a check on the wide authority of the governor and to prevent illegal acts on his
part. Each council was composed of representatives
of the Muslim and non-Muslim communities, indirectly elected, together with local officials, always Muslim. The most radical innovation was the abolition of
tax-farming (iltizdm [g.v.]) and the appointment by the
Porte of a tax-collector (muhassil) with wide powers in
each province. He would collect especially the tithe
on agricultural production. Additionally, many customary fees collected by local officials and 'idemc? were
abolished, as was the corvee [see HAWALA]. The innovations were an effort to centralise the fiscal powers,
to increase revenue for the imperial treasury and to
end corruption in tax-farming. When cAbd al-MedjId
opened the first session of the Supreme Council in
the new year (A.H. 1256), he praised the innovations
and reaffirmed the parliamentary procedure. Inspectors
were also sent to some provinces to check on local
officials and to hear complaints. Reshfd dismissed, and
even imprisoned, some officials who were not observing the new regulations. They had been levying the
old fees or demanding taxes beyond the proper
amount. A few of these even were muhassih.
Some reforms were unsuccessful. The provincial
councils did not always meet. If they did, they often
fell under the control of the old notables, both Muslim
and Christian, who might dominate the governor. The
status quo was little changed in most provinces. The
direct collection of taxes produced far too little revenue, so that by the end of 1841 tax-farming was
reinstituted [see MALIYYE] . Not enough good muhassih
had been found. Further, opposition to the new reform
was widespread, both among Muslim and Christian
landowners and notables who resented losing the
corvee and whose taxes would increase, and also
among peasants who wanted immediate application
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of their freedom from fees and from tax-farmers. In
various localities there were risings of peasants. In
Nish, the Bulgarian rebellion against local officials and
landowners carried faint nationalist overtones, but this
was not true of risings in Anatolia.
Other reforms produced better results. In the summer of 1840 the Porte, having earlier considered a
foreign loan, issued debt certificates [see KA'IME] that
were acceptable in government offices in payment of
obligations. They also could circulate among private
individuals like paper money. The first kd3ime carried
an interest rate of 12l/2 per cent. Other issues followed. The kd'ime did alleviate the treasury crisis; in
effect, it was a domestic loan. It aided commerce by
functioning like paper money. Over-issue after 1852
led to its depreciation and to abolition in 1862. Also,
a more modern penal code, still based on Muslim
law, was enacted in 1840, fulfilling another promise
of the Khatt-l Sherif. It paid special attention to punishing the misconduct of public officials. Further in
1840, a commercial court to deal with cases between
Ottomans and Europeans was set up in the Ministry
of Commerce. It helped to facilitate the empire's growing international trade.
The Porte in this period of two years achieved also
a higher international standing. Britain, Austria, Prussia
and Russia combined to force Muhammad cAlf out
of Syria. He and his heirs were allowed to retain the
governorship of Egypt. In the diplomatic arrangements preceding this action, the Ottoman Empire was
accepted by the other powers as an equal partner.
All signed the Convention for the Pacification of the
Levant in 1840, and all plus France signed the Straits
Convention of 1841, closing the Bosphorus and the
Dardanelles to warships. In this fashion, the Ottoman
Empire was first admitted into the workings of the
European state system.
When in 1841 Reshfd was replaced as Foreign
Minister by more conservative statesmen, and sent off
to Paris as ambassador, change continued at a slower
pace. It quickened again in 1845 on his return to be
Foreign Minister, followed in 1846 by his first Grand
Vizierate. One promise of the Giilkhane khatt was
carried out in 1843 by a law limiting the term of
army service to five years. It also set up five armies
for separate regions of the empire. By 1845 some
new lower military schools (icdddi] were established to
prepare students for the higher military schools that
Mahmud II had created. Provincial government received more attention. In 1844 and 1846, cAbd alMedjld himself went on inspection trips in nearby
Anatolia and Rumelia, hearing complaints and asking about economic development. In 1845 an assembly of provincial representatives was summoned to
Istanbul. They stayed for two months, expressing their
wishes on tax reform and economic improvement.
The number of eydlets was increased from 28 to 36
in 1846. The local medj_lise$ continued not to be very
effective. The number of able government officials
remained low. Therefore, inspection commissions, five
to Anatolia and five to Rumelia, were again sent out
to seek out injustice and to encourage economic
improvement. In 1852, in an effort to make provincial government more efficient, the powers of the governors were again broadened.
In Istanbul, several steps toward more orderly government were taken. The Sublime Porte, the office
building for some of the chief ministries, was rebuilt
in 1844. Reshld had an archive building constructed
in 1846. It was planned by the architect Fossati, who
was soon to restore Aya Sofya. The modernised struc-
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ture of government was outlined in the first government year-book (sal-name [q.v.]) in 1847. In the same
year, cAbd al-MedjTd examined the Morse telegraph,
displayed to him by two Americans. He ordered a
line to be built from Istanbul to Edirne, but it was
not immediately constructed. The sultan also had built
in 1853 the Dolma Baghce palace, planned by Balyan. It was modern, with ornate French and Italian
painted ceilings and French bric-a-brac. In 1848 mixed
tribunals, on which non-Muslim members sat with
Muslims, were established to deal with commercial
cases involving foreigners. A code of commerce of
French inspiration, the first Westernised law code, was
promulgated in 1850. In the same year, a system of
quarantine, designed to prevent the spread of disease
by pilgrims returning from Mecca, was established.
An education commission was created in 1845.
Among its members were Reshld's disciples, cAlT and
Fu'ad. It planned three levels of state-sponsored
schools—primary, middle, and upper—as well as a
university. In 1847 a Ministry of Public Education
was created. The university was impractical. But in
1847 a few middle schools (rushdiyye) were opened,
and in the following year a teachers' training college
[see MA'ARIF. I. i]. In 1851 an Academy of Arts and
Sciences (Endjiimen-i Danish) was founded. Part of its
mission was to prepare textbooks. Generally, it was
to advance language simplification, Turkish history,
and translations of European books in the sciences
and arts. A Turkish grammar by Fu'ad and Ahmed
Djewdet [q.v.] was one of the few fruits of the
Academy. Djewdet also soon began his monumental
history.
A number of the reforms furthered 'Othmanlllik.
When cAbd al-Medjid traveled in Rumelia, the equality of Ottomans of whatever religion was reaffirmed;
all were compatriots. In 1850 a fermdn opened the
army to non-Muslims, but implementation was deferred. The education commission envisaged schools
recognising no religious distinctions. Christians sat on
the commercial court and benefited from the commercial code. But the Porte also confirmed separate
religious identities in 1850 by recognising Protestants
as a separate millet, the result of British and American
pressure. Most of the Protestants were converts from
the Armenian Gregorian church, and the Armenian
clergy were embittered by this. The touchiest matter
of all involving equality without regard to belief concerned freedom of religious conversion from Islam to
another belief. There was no problem if a Christian
became a Muslim. But if a Muslim apostatised and
became a Christian, Islamic law stipulated the death
penalty [see MURTADD]. The British ambassador
Stratford Canning wrung from the Porte in 1844 a
partial concession—Christians who had adopted Islam
would not be put to death if they were reverting to
their original religion.
Economic advance was slow. Commercial treaties
with Britain in 1838 and with other states soon afterwards restricted Ottoman customs rates and banned
monopolies. Monopolies in foreign trade were in fact
generally eliminated, and Ottoman markets were more
open to foreign goods. Some guild monopolies persisted. The empire's foreign trade increased considerably in the three decades after 1840, but state revenues
were decreased by the lower customs duties as well
as by the temporary elimination of the iltizdm. Reshld
believed that prosperity would come with liberal economic and commercial policies, like those upon which
Britain had embarked in the 1820s.
The monetary situation was much improved in this
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period. The paper money had helped the treasury
out of its financial crisis, but it circulated mostly in
Istanbul alone. Silver coinage had been much debased
over nearly a century. In 1844, however, the silver
medjldiyye [see SIKKA. 2] of 20 piastres was introduced,
and the empire adopted a bimetallic standard, with
100 silver piastres to one gold pound. These measures stabilised the coinage.
The Porte encouraged the development of agriculture and manufacturing, with occasional successes.
Foreign capital was attracted in modest amounts. The
Porte established an agricultural school in 1850. In
1851 the Ministry of Commerce and Agriculture collected over 3,000 articles that were sent to the great
Crystal Palace Exhibition in London. Raw materials,
especially silk and various handicrafts, won prizes. The
Ottoman Empire participated in the Paris Exhibition
of 1855 also. In addition to increasing commerce and
revenue, the Porte thereby improved the international
image of the empire.
The international relations of the empire were generally good during the first phase of the Tan^imdt. An
1847 agreement with Persia on their common frontier
made the repetition of past wars unlikely. Rebellions
in Moldavia and Wallachia [see BOGHDAN; EFLAK] were
put down by invading Russian troops, but with
Ottoman agreement, sealed at the convention of Balta
Liman in 1849. In that year also, the Porte enhanced
its image in Britain and France by admitting thousands of Hungarian and Polish fighters fleeing the
failed Hungarian revolution. The Porte then refused
to surrender them, and especially Louis Kossuth, on
Austrian and Russian demands, Fu3ad being the principal negotiator in these matters. In 1852 the Porte
was restrained by Austrian pressure from repressing
a revolt in Montenegro.
4. The Crimean War and the Khatt of 1856.
The crisis of 1852-3 and the Crimean War of
1853-6 resulted from miscalculations on all sides.
Beginning as a dispute between Russia and France
over Greek and Latin rights in the Holy Places, the
dispute embroiled the Ottomans because they were
the sovereign power over Palestine. When the Russians
further demanded that they be recognised as protectors of the Orthodox Church in the Ottoman Empire,
the two parties failed to reach agreement. The European Concert of Powers also failed to find a solution. The Ottomans, sensing British support, declared
war on Russia in October 1853. By the spring of
1854, Britain and France joined the war on the
Ottoman side. The war eventuated in an allied victory, the sole Ottoman victory over Russia in the
seven wars they fought between 1768 and 1917.
Times of crisis and war speed up change. Further,
in the Crimean case, Britain and France urged changes
on the Porte. In 1854 the Medjlis-i cAli-yi Tan^imdt,
the Council of Reforms, was created to take over
some functions, especially in drafting reform regulations, from the Supreme Council. In the same year,
the first municipality in the empire was established in
the sixth district of Istanbul, Ghalata and Beyoghlu,
where many Christians lived [see BALADIYYA. 1]. The
municipal council, set up soon after, functioned fairly
effectively. To pay for war expenses more ka'imes were
issued, but they depreciated rapidly. The Porte then
contracted its first foreign loan. In 1856 the Ottoman
Bank, the first modern bank, was established in
Istanbul, largely with British capital.
In 1855 non-Muslims were declared eligible for
army service. The old exemption tax (ajiqye) was abolished. But it was obvious that Christians did not want

to serve, and that Muslims did not want to serve
under Christian officers. A new exemption tax was
then instituted, the bedel-i caskeriyye [q.v.]. The war also
hastened the construction of the Ottoman telegraph
system. The first telegram that went out from Istanbul
to Europe announced the capture of Sevastopol in
September 1855. During the War, many Westerners
flooded into Istanbul, where Parisian costumes and
Western customs began to appeal to some elements
of upper Muslim society. cAbd al-Medjfd was the first
sultan ever to attend a Western social gathering. In
celebration of the Crimean victory, he went to a ball
given by the British Ambassador.
_ The Congress of Paris, where the Grand Vizier
c
Alf Pasha represented the Porte, produced a peace
treaty on 31 March 1856, that allowed the Ottoman
Empire to gain back a little territory from Russia. It
also neutralised the Black Sea, meaning that Russia
could have no warships there. In 1870 Russia unilaterally overturned this. The treaty admitted the
Ottoman Empire into the "public law and system"
of Europe, which meant that the empire was now
formally a member of the Concert of great powers.
The treaty further, in article nine, recognised the "high
value" of the recent Khatt-i Humayun, and declared
that the communication of this decree to the powers
gave them no right to interfere in Ottoman internal
affairs. These two articles—membership in the Concert
and non-intervention in Ottoman affairs—thereafter became the principal diplomatic implements of the Porte.
The Khatt-i Humayun of 18 February 1856, like the
khatt of 1839, made many promises; in fact, some of
them were in both decrees. But the decree of 1856
had a different origin and a different tone. It was
drawn up not just by cAlr Pasha, then the Grand
Vizier, and Fu'ad Pasha, then the Foreign Minister,
but in repeated meetings with the British, French and
Austrian ambassadors. This Khatt-i Humayun had
no split personality. It did not mention the Kur'an,
the sacred law or ancient glories. It had a new economic emphasis, on setting up banks and drawing on
European skills and capital. It again promised no taxfarming, and annual budgets and some new law codes.
It put a major emphasis on the equality of all Ottoman
subjects before the law, in taxes, in government positions and in military service. It reaffirmed the representative principle, specifying greater non-Muslim
participation in provincial councils, and for the first
time non-Muslim representation on the Supreme
Council. Yet this emphasis on 'Othmdnlillk was paralleled by reaffirmation of the rights of non-Muslim
millets, and by a provision for reforming the administration of each millet to make it more representative. Thus was the dualism of 'Othmdnlilik and millet
maintained.
5. The second stage, 1856-75.
To many Muslims, the khatt appeared to be an
imtiydz fermdnl, a decree of special concessions. They
also resented the foreign influence it exhibited. Most
Christians at first welcomed the edict, hoping for quick
changes, but their higher clergy disliked it, fearing
that millet reform would reduce their powers.
Change came more rapidly than before the Crimean
War, partly as a result of European pressures, and
partly because the two dominant statesmen pushed it.
Reshid Pasha held two brief Grand Vizierates after
1856, but died in January 1858. cAlf Pasha and Fu'ad
Pasha were already forging ahead of their former
patron. From May 1855 to September 1871, for all
but 46 months, one or the other was Grand Vizier.
Almost always the other was then Foreign Minister.
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Both were Westernisers. Both struggled to save the
empire intact, to promote c Othmdnlllik and to reduce
separatist sentiment among minorities. In a remarkable memorandum of 1867, cAlr, the more cautious
of the two, and the more Muslim of the two, said
that some cargo must be jettisoned to save the ship.
He was not speaking of territorial withdrawal, but of
absolute equality between non-Muslims and Muslims.
He spoke especially of government employment and
schools, as had the khatt, but he seemed also to be
hinting at the Code Napoleon when he proposed a
Western-style civil code. Fu'ad, more secular and more
Westernised, would make slightly greater changes. Both
were rather autocratic in temperament and neither
believed that the empire was ready for parliamentary
government, although Fu'ad might have been willing
to have it at a later date.
In 1859 a conservative and Islamic conspiracy
developed in opposition to the government that was
preaching c Othmdnlllik. It accused the Westernisers of
violating Islamic law. The conspiracy, known as the
Kuleli incident, was betrayed. The Muslim clerics and
army officers in its leadership were sentenced to prison
or exile to the provinces. The abortive conspiracy,
however, represented a current of opposition to the
Tan^imdt that never vanished.
On the death of cAbd al-Medjid in 1861, his brother
c
Abd al-cAzIz came to the throne. The latter was less
a Westerniser and less interested in reform, with one
exception: he sought to build up the armed forces.
In 1869 a reorganisation of the army specified a fouryear term of service and 16 years in the reserves. Its
theoretical strength was 700,000, but there were not
enough trained officers. cAbd al-AzIz loved the navy
especially. He sought to strengthen it with purchases
of ironclads, and the Ottoman fleet became one of
the world's largest; the personnel, however, were poorly
trained.
As promised in the khatt, the three major nonMuslim millet?,—Greek Orthodox, Armenian, and
Jewish—were reorganised. In each millet there had
begun a ferment among artisans and intellectuals who
wanted to get rid of the autocracy and corruption of
their own dominating clergy. The latter had to be
prodded by the Porte to get the reforming process
done. The reforms that resulted decreased clerical control, and gave laymen for the first time a major voice
in millet governance. The Armenian constitution of
1863 created an assembly of 140, including only 20
clergy, that would elect the Patriarch and two councils; this was the most complete constitution. A series
of laws for the Greek millet between 1860 and 1862
also created an assembly with a lay majority to elect
the Patriarch. The Jewish constitution of 1865, too,
included an assembly of 100, only 20 being rabbis,
to elect the Grand Rabbi of Istanbul and two councils. Because Jews were organised by congregation, there was no Patriarch or priestly hierarchy as
in the other millet?,, but the Grand Rabbi of Istanbul
was recognised as head of the whole millet for civil
purposes. These were hesitant steps towards representative government. But the fact that millet?, were
confirmed as separate entities did not fit with 'Othmdnlllik. Instead, a millet basis was preserved for the later
development of nationalism. To the dismay of the
Orthodox Patriarch, a fermdn of 1870 recognised a
Bulgarian Exarchate independent of the Greek Patriarch in Istanbul. Bulgarians were gratified to be out
from under the Greek clergy's administration, but it
also contributed to a nascent Bulgarian nationalism.
Fair and efficient governing of the provinces, while
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maintaining a central control in Istanbul, was always
a problem for the Porte. A Balkan inspection tour by
the Grand Vizier Kibrisli Mehmed Pasha in 1860
revealed no systematic oppression, as various powers
had alleged, but it did find malfeasance by some
Ottoman officials and Greek Orthodox clergy. During
the next few years, special commissioners went out
to the provinces to hear complaints, dispense justice and bolster the local administrations. Some provinces were by now semi-autonomous. Moldavia and
Wallachia, semi-autonomous since 1856, combined
their two legislatures into one in 1862 under one
prince, and in 1866 imported Karl of Hohenzollern
to take the throne; the Porte could only accept this.
In semi-autonomous Serbia [see SIRB], the Porte was
obliged to restrict its garrisons, and in 1867 to remove
the last soldiers from Belgrade, leaving only an
Ottoman flag flying over the fortress. North African
provinces were always a special case. Algiers had been
lost to France in 1830. Tunis, nearly independent,
faced a similar French threat in the 1870s.
Egypt [see MISR] posed a unique problem. Since
the days of Muhammad CA1T, Egypt had acted like
an independent state. Isma'fl Pasha, [q.v] repeatedly
sought more concessions from the Porte. At first, the
Porte resisted. cAbd al-cAzIz, accompanied by Fu3ad
Pasha, visited Egypt in 1863 and tried to treat Isma'Tl
as if he were just another wall. But in 1866, Isma'Tl,
probably through the lavish use of money in Istanbul,
secured a new fermdn guaranteeing his right to pass
on the government in direct line to his son. The next
year, he secured from the sultan the exceptional title
of Khedive [see KHIDIW] . In demonstration of his nearsovereignty, Isma'fl presided at the opening of the
Suez Canal in 1869 and received European royalty,
not cAbd al-cAziz. Meanwhile, massacres in Lebanon
and Syria [see LUBNAN; AL-SHAM. 2 (a)] prompted an
international intervention, carried out by French troops,
to restore order. The Porte sent Fu'ad as Special
Commissioner to do the same and to forestall further
French action. By 1864, a new statute for Lebanon,
as agreed by the Porte and the powers, set up a
Christian governorship with a fairly representative
council. The influence of the clergy was diminished.
Two months after the Lebanese statute was adopted,
a plan for reorganising all the empire's provinces was
elaborated. Midhat, who had been a successful governor in Nish, was called to Istanbul to work out the
new system with Fu'ad, then Grand Vizier. The
provinces were renamed wildyet?,. Each wildyet, larger
than the former eydlet, was divided into sanajaks [q.v.],
which were divided into kadd^s, which were divided
into ndhiye?,, much like the French system of departements and subdivisions. A council at each level excepting the ndhiye was to have two Muslim and two
Christian members "elected" from an official list. A
deliberative assembly in each wildyet would also be
"elected". The wall, appointed by Istanbul, would
have wide powers. The wildyet system represented an
effort to provide good government with centralised
power in the wall's hands but with representation of
all sects. A civil court in each unit except the ndhiye
was to have three Muslims and three non-Muslims.
Midhat was sent to test the new system as wall of
the new Tuna wildyet in Bulgaria. His success there
led to the wildyet system being applied in 1867 to
almost all areas except Baghdad and the Yemen. Crete
[see IKRITISH] was added in 1868 after the rebellion
of 1866 was suppressed. Baghdad [q.v.] was added in
1869 when Midhat was sent there as wall. There,
too, his record was generally good. The wildyet sys-
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tern lasted until the end of the Ottoman Empire. A
major problem that confronted some wafts was the
great influx of Turkic and other Muslim peoples fleeing Russia. Between 1856 and 1880, the Porte admitted nearly a million Crimean Tatars [see KIRIM] and
about a million and a half Circassians [see CERKES],
all of whom had to be settled in various wilayets [see
MUHADJIR. 2].

In the central government, Christian and Jewish
members were appointed to the Supreme Council.
The non-Muslims were the first ever to sit on a major
council. They were, however, members of families
with close connections to the Porte. The Council itself
re-absorbed the Tan^imdt Council in 1861. In 1868
the Supreme Council was again split, this time into
a Shurd-yi Dewlet; a Council of State; and a Council
of Justice, the Diwdn-i Ahkdm-i 'Adliyye. The Council
of State was an institution widespread in Europe of
the time; its best-known example was in Napoleon
Ill's France. It was to prepare laws and regulations
and to oversee state administrative functions. Its
expanded membership was about 30 per cent nonMuslim. Midhat Pasha was its first president, before
he went to Baghdad. Its parliamentary procedure
was a little more sophisticated than that of the earlier Supreme Council. The Council of Justice, headed
by Djewdet Pasha, acted like a supreme court in
all cases—civil, commercial and criminal—that were
brought under the new Westernised codes, but not
in Shari'a matters. Its membership was 40 per cent
non-Muslim. In 1869 Djewdet became Minister of
Justice, a transformation of his presidency of the
Council of Justice. The new ministry organised the
the ni^dmiyye courts into a hierarchy, including provincial courts. Because religious tribunals continued to
exist, some confusion resulted.
Meanwhile law [see KANUN] itself underwent transformation, both by single fermdns and by adoption of
codes. White slavery was forbidden in 1854 and black
in 1857, although implementation took forty years or
more [see CABD]. In 1858 a new penal code, on the
French model unlike the code of 1840, was drafted
by a commission headed by Djewdet. He also chaired
a commission that elaborated a new property law,
this one based on religious law. It was an attempt to
regularise the forms of land tenure, requiring registration of ownership to receive a title deed (sened tapu).
Some customary peasant cultivators were reluctant to
register in their own names, fearing increased taxation.
Therefore, the opportunity for big landowners to
acquire more property remained open. There is still
debate about the ultimate consequences of the 1858
code for small landholders and large estate owners.
Djewdet again chaired the commission that undertook to codify a large portion of civil law, omitting
matters of personal status like marriage and divorce.
Between 1869 and 1876 the commission produced 16
books containing 1,851 articles on the law of transactions, contracts and civil procedure. The codification was in European style, lending clarity, but the
law itself was religious. The commission selected the
best among varying Hanafi interpretations. In essence,
the Medjelle-yi Ahkdm-i 'Adliyye was a guide to the law
for judges in both nizidmiyye and SharT'a courts [see further, MEDJELLE].
Some laws were fashioned so as to attack the capitulations [see IMTIYAZAT] and to undermine extraterritorial rights. From the time of the Congress of
Paris, CA1I Pasha had issued several statements and
memoranda pointing out to the powers the unfairness
and deleterious effects of extra-territorial privileges and

of the European abuses of them. Several new laws
attacked those privileges. A press law in 1865 allowed
foreigners to publish periodicals in the Ottoman
Empire only if they accepted the control of Ottoman
officials and courts. A land law of 1867 allowed foreigners to own real property in the empire if they
conformed to police regulations, accepted the Ottoman
courts' jurisdiction and paid Ottoman taxes. The
Powers reluctantly accepted this. In 1869 a law on
nationality and naturalisation, adopting secular standards instead of the previous religious ones, provided
that every one domiciled in the empire was an
Ottoman subject unless he could prove the contrary.
The law specified further that no Ottoman subject
could assume another nationality without the Forte's
consent. This struck at the abuse by the Powers, who
gave protective foreign nationality to members of
Ottoman minorities.
Progress in education was uneven. Specialised higher
schools of military science and medicine continued to
function, and to these in 1859 had been added the
School of Civil Administration. An Ottoman school
in Paris was established about 1857 to help complete
the education of selected Ottoman students. Elementary
and higher elementary schools spread slowly. In 1867
the Minister of Education claimed 11,008 elementary
schools, mekteb-i sibyan, and 108 higher schools, riishdiyye,
figures that may be inflated. After French pressure,
c
Alf and Fu'ad worked out plans for a western-style
lycee, opened in 1868. The lycee of Ghalata Saray
admitted boys of all creeds and languages, but even
in the first year, Muslims were less than half.
Instruction was almost entirely in French, and most
teachers and the first headmaster were French. From
the start the school was successful, combining a good
education with 'Othmdnlllik. In 1869 the Council of
State elaborated a comprehensive education law [see
MACARIF. I. i] setting up five levels: two elementary
(sibyan and riishdiyye]^ two secondary (i'dadiyye and
sultdniyye), and higher technical schools and a university. On the first two levels, schools rapidly increased.
Only a few i'dddiyye were opened, and Ghalata Saray
long remained the only sultdniyye. In 1870, starting at
the top, a university (ddr ul-funun) was opened in
Istanbul [see DJAMI'A]. It closed in 1871 when some
lectures by Djemal al-Dfn al-Afghanf [q.v.] provoked
great complaints from members of the culemd\
Economic progress was also slow. The Porte encouraged agriculture. The export of farm products and
raw materials increased during the period of the rise
in world prices, from the 1850s to the early 1870s.
Where tribal opposition was subdued, more land came
under cultivation. The Porte by an irade of 1857 tried
to attract foreign investment and expertise, offering
free land and exemption from military service and
taxes for six to ten years. Manufactures also were
encouraged. But the competition of industrialised
European nations hurt Ottoman manufactures, especially textiles. An Industrial Reform Commission tried
in the 1860s to revive some industries in Istanbul,
creating companies out of former guilds, providing
some capital and lowering taxes. In the 1870s the
number of small factories began to increase around
Izmir, Istanbul and Salonika. Some of them were
state-owned, some private, and some owned by European entrepreneurs. Steam power began to come into
factories, and handwork declined.
When commercial treaties with many nations were
renegotiated in 1861-2, the Porte managed to get
import duties raised from 3 to 8 per cent, and export
taxes lowered from 12 to 1 per cent. During the
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whole period, the number of steam vessels calling at
Ottoman ports increased. Railroad building began with
the Crimean War. The first two lines were in the
privileged provinces of Egypt and Romania. The third
linked Izmir and Ay dm. The Porte encouraged this
and other short lines connecting interior towns to
ports that were built by foreign concessionaires and
technicians. The telegraph expanded much faster than
the railway. By 1878 it linked all Ottoman regions,
serving not only government but private individuals,
businesses and entrepreneurs as well.
In further encouragement of production and export,
a special commission in 1863 organised a huge exposition (sergi-yi cumumi~yi cothmdm} in Istanbul. About
15,000 articles, agricultural and manufactured, were
displayed. The venture had grown out of the work
of an imperial cotton commission, established by the
Porte to encourage cotton production and export to
take advantage of the world shortage of cotton during the American Civil War. In 1867 the Ottoman
Empire participated in another great exposition in
Paris. Sultan cAbd al-AzIz visited it, as part of the
first trip which any sultan had ever made outside his
territories in peace time. The visit helped to promote
Ottoman products, but the origins of the trip were
diplomatic, so that during the Cretan rebellion the
sultan could represent to the powers a progressive
empire. He succeeded in enhancing the Ottoman
image. He also learned something about European
technology and industrialisation, and came home more
enthused than ever about British warships, Prussian
land forces and railroad building.
The fiscal and monetary situation caused great difficulties for the Porte. In 1861, shortly after cAbd alAzTz's accession, there were riots in Istanbul. The
ka'ime, the only circulating money there, declined
sharply by 100 per cent. Bakeries were sacked. Fu'ad
Pasha arranged for the first ever governmental budget to be drawn up for 1863-4. The Imperial Ottoman
Bank was established in 1862 with French and English
capital, and was given a monopoly of bank-note issue.
Another loan was negotiated in Europe, and with its
proceeds the paper money was retired. By 1863 the
situation was calmer. But the loan, the fifth since the
Crimean War, increased the public debt, on which
the Porte had great difficulty in paying the interest.
The annual budgets often bore little relation to reality. The bank, however, cautious in its issue of banknotes, was effective. In the Tuna wilqyet, Midhat
Pasha created agricultural credit cooperatives that
greatly aided peasants; from these cooperatives the
modern Ziraat Bankasi is derived.
Journalism developed rapidly in the 1860s and after
[see SIHAFA]. Previously, there had been one official
and one semi-official newspaper. Now an independent
press grew up. The reaction of the Porte was to issue
regulations in 1864 requiring that all newspapers and
editors be officially licensed. cAlf Pasha explained in
1866 that the Forte's policy was to allow freedom of
the press. But in the next year, harsh journalistic criticism of the government led to "'All's decree" that
allowed suspension of any paper. The influence of the
press was considerable, however, despite the minuscule size of the reading public. It disseminated information. It began to use simpler language, fewer Arabic
and Persian words and more Turkish and some French.
It was used to shape public opinion, especially by the
New Ottomans. Ibrahim ShinasI Efendi [q.v] and
Ahmed Midhat Efendi [q.v.] represent early and late
Tanzimdt journalism.
In 1861 was founded the ^emciyyet-i cllmiyye-yi
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0thmam, the Ottoman Scientific Society, basically the
creation of the learned Mehmed Tahir Miinlf Efendi.
Its journal, the Med^mifa-yi Filnun, published articles
on many subjects, often infused with knowledge from
Western sources. An increasing number of European
works were translated into Turkish. One of the earliest was Fenelon's Telemaque, the first novel published
in Turkish, and one with political overtones. Cultural
life expanded to importation of European theatre,
architecture with some western influence, some city
planning and the creation of public parks.
Journalism was the major occupation of some of
the Yeni 'Othmanlilar [q.v.]. They represented an ideological and political movement aimed at altering the
government and influencing public opinion. These
New Ottomans disliked CA1T intensely, Fu'ad a little
less, but thought both to be too secular, too autocratic and too compliant to the demands of foreign powers. They believed in freedom from tyranny and
personal liberties [see HURRIYYA. ii]. Although one differed from another, most favoured government by
consultation [see MASHWARA; SHURA. 3], a written constitution, an elected parliament, and adoption of some
Western institutions and methods. They were Ottoman
patriots, resentful of giving up any territory, resentful
of foreign interference in Ottoman affairs, resentful of
special privileges for Christians. They supported
'Othmanlilik and Reshld's khatt of 1839, while detesting the khatt of 1856. Namik Kemal [see KEMAL,
MEHMED NAMIK] best expressed these views, and he
also, in his play of 1873 Watan ("Motherland") infused
a highly emotional content into his Ottoman patriotism.
A small secret group of these agitators was formed
in Istanbul in 1865. During the next two years, they
criticised the government in their newspapers. A plot
in 1867 to riot and possibly to kill CA1T Pasha was
betrayed. This led the Porte to exile several New
Ottoman leaders and caused a number of them to
flee to Paris. There they found support from the
Egyptian prince Mustafa Fadil Pasha who, for his own
reasons, opposed the Ottoman government of the
moment, and claimed to speak for what he called
"jeune Turquie". He composed in early 1867 a famous
public letter addressed to Sultan Abd al-cAzTz, urging a constitution. In exile, the New Ottomans published several newspapers, to be smuggled back into
the empire and to enlighten Europe. After the death
of cAlf Pasha, they filtered back to Istanbul, where
Namik Kemal and Diya3 (Ziya) Efendi soon played
important political roles.
c
Abd al-AzIz felt freer after the death of Fu'ad
Pasha in 1869 and of CA1I Pasha in 1871. The palace
again began to rival the Porte as the centre of government. The sultan changed Grand Viziers eight
times in the five years 1871-5. Mahmud Nedlm Pasha
[q.v], who was twice in the post for a total of 19
months, was the sultan's favorite, and shifted round
provincial walls at a ridiculous rate. Popular opinion
turned against Mahmud Nedlm, partly because of the
whimsical administration, partly because he took bribes
from the Khedive Ismacrl of Egypt, and partly because
he was strongly influenced by Russia. Opinion also
built up against the sultan, principally on account of
his lavish spending. One aspect of the sultan's conduct did meet with considerable approval, his increasing use of the title Khalifa [q.v]. Also, Pan-Islam [q.v]
appealed to many Ottoman Muslims, being a reaction to European pressures and an answer to the panSlavism that grew in the 1870s. Islamic sentiment was
reinforced by calls for help from the khanates of
Central Asia that had recently been conquered or
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were threatened by Russia. Indonesian Muslims, too,
appealed for help to oppose the Dutch. The Ottoman Empire was in no position to give military aid,
but developed somewhat closer relations with the
Central Asian Turks, especially with Kashghar; meanwhile, Djemal al-Dfn al-Afghanf was preaching Islamic
revival.
6. The crisis period 1875-8 and the Constitution.

In 1875-6, in addition to the Islamic sentiment,
four major currents converged to throw the Ottoman
Empire into its worst crisis since 1839. Nationalist
revolt by two minorities, an economic and fiscal crisis, rising discontent with the sultan and interference
by the great powers, all led to a greater unrest that
seemed to reinforce the New Ottomans' desire for
a constitution. A revolt broke out in Herzegovina in
July 1875 and spread to Bosnia. Local problems, including tax collection, caused the revolt, but it soon
became more nationalist and infected with Russian
Pan-Slavism; some Serbian and Montenegrin volunteers aided the rebels. The Porte, again headed by
Mahmud Nedlm, failed to take action vigorous enough
to stop the revolt. The European powers tried, without success, to settle the conflict by diplomacy.
Meanwhile, the Ottoman treasury faced its own crisis.
Drought and then an extraordinarily severe winter in
Anatolia in 1873-4, followed by flooding, meant that
less tax revenue was received. At the same time, the
Porte had accumulated an enormous debt from its
loans, now harder to negotiate after the European
financial panic of 1873 [see DUYUN-I CUMUMIYYE]. By
October 1875, the Porte could no longer meet the
interest payments on the debt, and defaulted on half
the interest due. The military failure and the bankruptcy brought many conservatives to oppose Mahmud
Nedlm and to be more inclined to accept a change
in government. By April 1876 the bankruptcy was
total; the Porte paid no interest at all to its bondholders. In the next month, Bulgarian revolutionaries
staged a rising. This time the Porte suppressed it,
with cruelties that became known in Europe as the
"Bulgarian massacres"; Europe forgot the Bulgarian
massacre of many Turks.
On 11 May Mahmud Nedlm was forced out of
office by the rioting of theological students. On 30
May a small group of high officials, civil and military, of which Midhat Pasha was one, deposed cAbd
al-cAz!z in a bloodless coup. Murad V, a liberalminded nephew of cAbd al-cAzfz, succeeded to the
throne. Expectations of a constitution rose. Five days
after his deposition, £Abd al-cAz!z committed suicide.
In June 1876 autonomous Serbia and Montenegro,
with aid from Russian "volunteers", openly went to
war against their sovereign. Discussions of a constitution were slowed down by these events, but proceeded sporadically among the highest officials. They
came to no conclusion because of Murad's health. He
had a nervous breakdown, could not function as sultan, and on 31 August he was in turn deposed without incident. His place was taken by a brother, cAbd
al-Hamfd II, who promised Midhat that he would
promulgate a constitution. In September, the Ottoman
army began to defeat the Serbs until its further advance
was stopped by a Russian ultimatum on 31 October.
The Powers meanwhile planned an international conference to settle Balkan affairs.
The prospect of greater foreign intervention sped
up the discussion of a constitution; Ottoman officials
would show that they themselves were reorganising
and needed no plans made by foreigners. A commission under Midhat's chairmanship had been formed

in October. Namik Kemal and Ziya were members.
Both the Belgian constitution of 1831 and the Prussian
one of 1850 were influential. After many arguments
in the commission and consideration of several drafts,
the constitution was sent to cAbd al-Hamfd. He added
a clause to article 113 granting the sultan powers, in
a state of siege, to exile dangerous persons. Midhat
was appointed Grand Vizier on 19 December. On
the 23rd, the constitution was formally promulgated,
although cAbd al-Hamfd did not attend the ceremony.
Midhat, in a brief speech, said that the constitution
would inaugurate a new era of enduring prosperity.
The constitution [see DUSTUR. ii; HUKUMA. i] was
the last great document of the Tan^imdt. Like the
khatts of 1839 and 1856, it served a diplomatic purpose, to convince the powers that the Ottoman Empire
was reforming and should remain intact. Indeed, article one asserted that the empire was a whole, not
divisible for any reason whatever. But the international conference, meeting in Istanbul, refused to accept
this and made its own plans for rearranging the
Balkans. More than a diplomatic document, however,
the constitution was a domestic product created by
reformers, including some military men, who believed
that some kind of representative government was necessary, if only to curb the sultan's excesses. Others,
like the New Ottomans, believed firmly in the principle of government by consultation.
The constitution created a council of ministers, an
elected chamber of deputies, an appointed senate, an
independent judiciary, parliamentary control of the
budget and considerable provincial decentralisation.
But the sultan retained important powers. He appointed the ministers and the members of the senate.
His approval was required before any bill became
law. He was also declared caliph, and his person to
be sacred. In effect, the government was to be a limited autocracy. A bill of rights contained in the constitution was fairly comprehensive. It applied to all
Ottoman subjects without distinction as to religion.
All were to be called 'Othmanlfs and to be equally
eligible for public office. All would be equal before
the law. This was a strong reaffirmation of 'Othmanlillk.
The Constantinople Conference (Terskhane Konferansl), convened at the same time as the promulgation of the constitution, rejected it as the solution to
the Balkan questions. Midhat's government in turn,
with approval from a great gathering of notables,
rejected the conference's plans to divide the Balkans.
It was possible that Russia would try to enforce the
conference decisions by military action. Meanwhile, on
5 February 1877, cAbd al-Hamfd exiled Midhat, presumably relying on article 113, although there was
no state of siege. The views of the sultan and the
Grand Vizier were too far apart to allow them to
work together. Midhat wrote the sultan a letter saying that he could not obey imperial commands that
were not in the national interest; Midhat wanted to
be a constitutional Prime Minister.
The Tan^imdt continued for a time in the parliament. Elections, although indirect, were successfully
held and the Chamber of Deputies met in two sessions, from March to June 1877 and from December
1877 to February 1878. Its debates and its work were
sensible. At that point, cAbd al-Hamfd dissolved the
parliament, fearing its criticism and its rivalry. cAbd
al-Hamfd was a reformer intent on saving the Ottoman
Empire, but he intended to be master. He also feared
deposition, like his two predecessors. Under the constitution, he should have called new elections in six
months. He waited, however, for thirty years, until
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the Young Turk Revolution of 1908, when a new
generation took over the burden of reform.
The task of the Tan^imatajh had been difficult.
They were probing to discover how fast they could
go to make reforms meaningful without provoking a
conservative reaction. They needed to find out how
much they could borrow from Christian Europe and
still preserve the self-esteem of a people steeped in
tradition. Reshld, cAl! and Fu'ad were cautious reformers, trying to institute change without disruption;
Midhat was rather less cautious.
The Tan^imdt was either a qualified failure or a
qualified success. It did much in the short run to
keep the empire intact, but peripheral areas were slipping away. At the end of the Tan^imdt, the Russian
War of 1877-8 led to the Treaty of Berlin under
which Romania, Serbia and Montenegro were given
complete independence. A small Bulgaria became autonomous, Bosnia and Herzegovina were occupied by
Austria. Russia gained Bessarabia, Kars and Ardahan.
Cyprus in 1878 also fell under British administration.
Greece was given Ottoman Thessaly in 1881, France
occupied Tunis in 1881 and Britain occupied Egypt
in 1882. Such territorial losses tore from the empire
major productive areas. The Balkan and Anatolian
losses caused a large inflow of Muslim refugees. The
Tan^imdt initiated public borrowing abroad, and never
solved the debt problem. The indemnity that the
empire had to pay to Russia after the 1877-8 War
made the problem worse. Only with the foreign imposition of the Ottoman Public Debt Administration in
1881 was the financial situation brought under control. Economic development was slight. When good
political systems or administrative regulations were initiated, there were not enough competent officials to
administer them. Perhaps the greatest failure of the
Tan^imdt was that 'Othmdnlilik did not take hold. It
found some believers, but the minority peoples in general drifted toward nationalism and separation from
the empire.
Yet the Ottoman Empire of 1878 was considerably
different from what it had been in 1839. Then, the
reform emphasis was on security of life and property,
on fair taxation and on fair military service. By 1878
the emphasis was on equality and representative government. The Tan^imdt also was a seed-time. When
the Young Turks and then the Republican regime
arrived, they inherited from the Tan^imdt beginnings
in many areas: a new bureaucracy in a centralised
administration, a new system of provincial government, expanded areas of government activity, some
modern law codes, a written constitution, an elected
parliament, parliamentary procedure, an effective diplomatic establishment, modernised armed forces, a system of state schools and a trend toward secularisation
of law and institutions. They inherited also from the
Tanzimdt various concepts, some of which had been
partly realised: equality before the law, the treatment
of people as individuals and not just as members of
a millet, individual rights and civil liberties and the
separation of powers (especially in regard to the judiciary). Finally, they inherited the concept of the state
as an indivisible territorial unit, not just the accumulated possessions of a sovereign monarch, and the
concept of watan, Motherland, added to the traditional concepts of dm we dewlet, faith and state.
Bibliography: For older bibl. and the Ottoman
chroniclers of the period, see J.H. Kramers' El1
art. Of more recent works, see Pakalm, iii, 395-9;
Enver Z. Karal, Osmanh tarihi. Mzam-i cedit ve tanZimat devirlen, 1789-1856, 3Ankara 1970; idem, Osmanh
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Findley, Bureaucratic reform in the Ottoman empire. The
Sublime Porte, 1789-1922, Princeton 1980, 151-220;
Tanzimat'tan cumhuriyet'e Turkiye ansiklopedisi, 6 vols.,
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DAVISON)

TAPU (T.), a term of Ottoman fiscal administration.
Poetic texts from the 8th/14th to 10th/16th centuries give the meanings "presence, proximity, lord,
highly placed personage, service, duty, reverence"
(Tarama so'zlugu, v, 3748 ff.). In kanunndme?, of the 9th/
15th and particularly of the 10th/16th century, however, the word has a much more technical meaning,
and signifies the holding of state-owned lands (mm)
by a subject of the sultan, involving the mediation of
an officially appointed tax-collector (holder of timdr,
ze'dmet or khdss, administrator of a wakf). The term
has been translated as "title deed", by which an inhabitant of the Ottoman Empire could prove his right
of usufruct (hakk-l tasarruf] to the mm land in his possession; it also appears to have been used as a shorthand version of resm-i tapu, the tax payable when tapu
land was leased by the cultivator. Thus the kdnunndme of Bayezfd II for the sand^ak of Khiidawendigar
(Bursa) abolished the payments known as oksu'z tapusu
(tapu dues payable by orphans) as a blameworthy innovation. Handing over a piece of land to the wouldbe cultivator was known as tapuya wirmek. In many
instances, the tapu dues collected were assigned to the
sipdhi. The amount of permissible resm-i tapu, according to the kanunndme of Mora dated 1129/1716, was
limited to maximally a year's income from the land
in question, after tithes had been subtracted.
Conditions of holding a piece of land by tapu showed
certain common features throughout the Ottoman
Empire, while exhibiting quite a few local variations
as well. Tapu-hdd land consisted of fields, and was
in principle leased to the cultivator in perpetuity, as
long as the latter cultivated the land. Land left fallow for three years (this period could be extended if
the land was infertile) could be taken from the holder
and turned over to another. According to the kanunndme of Vize, it did not matter if the original holder
of the land had been the one who had first brought
it under cultivation; once the land was reassigned, he
had lost all rights to it. Some kdnunndmes, such as
that of Bolu, specified that the former holder of the
land might re-acquire his right of possession against
payment of resm-i tapu. While in most places, the peasant's house and garden or vineyard were regarded as
freehold property (miilk), the kanunndme of Icel mentions
a tapu called ew tapusu, graded into three categories,
acla, ewsat and ednd. Certain kinds of land could not
be given out as tapu lands, such as meadows, the village threshing floor and at least in the early 10th/16th
century, the lands assigned to the sipdhi as his "home
farm".
At least before the late 10th/16th century, tapu land
passed to sons and brothers only; this form of inheritance, different from that applicable to mulk, was
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known as intikal-i cadi. The rights of widows were only
recognised in some places; while the kanunname of
Khiidawendigar specified that a woman who cultivated her holding could not be deprived of it, the
kanunname of Cemishgezek determined that wives and
daughters possessed no rights whatsoever to the holding. From the late 16th century onwards, certain
kanunnames, such as that of the province of Karaman,
permitted daughters to take over their fathers' lands
in the absence of male descendants. But while sons
inherited without paying, daughters and other family
members, such as brothers or grandsons, paid a due
known as resm-i tapu. In some places it was specified
that if brothers offered to pay the tapu due, the administrator could not hand over the land to anyone else.
In 1022/1613 the Ohri kdnunndmesi declared that the
holdings known as bashtina would be treated in analogy to other state lands: sons inherited without payment, brothers could take over provided they paid
resm-i tapu, while in this case, daughters and sisters
were excluded altogether.
In the kanunname of Karaman, the reason given for
the recognition of daughters' rights was that, a peasant having invested labour in his holding, his descendants should not be deprived of the fruits of their
father's labour. In the course of time, the impact of
sher'i rules of inheritance was felt to an increasing
degree. However, even after the law of 1274/1858
had enlarged the number of persons eligible to inherit
a peasant holding, only sons, daughters, fathers and
mothers fell into this category (O.L. Barkan, Turk
toprak hukuku tarihinde Tanzimat ve 1274 (1858) tarihli
arazi kanunnamesi, repr. in his Tiirkiye'de toprak meselesi,
toplu eserler, Istanbul 1980, i, 291-375).
The drddi kanunnamesi of 1274/1858 reorganised
the modalities of holding-state owned land, with the
aim of increasing tax revenues and reasserting the
rights of the state to mm land. The law thus should
be viewed as part of the Tanzimat process of state
centralisation, undoing the process by which local
notables had acquired de facto control over much of
this land (Kemal Karpat, The land regime, social structure and modernisation in the Ottoman Empire., in W.R.
Polk and R.L. Chambers (eds.), Beginnings of modernization in the Middle East. The nineteenth century, Chicago
and London 1968, 69-90; A. Salzmann, An ancient
regime revisited. "Privatization" and political economy in the
eighteenth-century Ottoman Empire, in Politics and Society,
xxi/4, 393-423). The new legislation was not concerned with mtilk properties. It recognised the prescriptive rights of people who had occupied a given
piece of land without dispute for a period of ten
years; neither a previous holder nor the state itself
could evict any person after ten years' undisputed possession. In principle, the establishment of the cadaster involved recognising the tenure of the cultivators
as permanent; but there were exceptions, as in the
Hawran, where in 1285-86/1869, mm lands hitherto
farmed by peasants apparently were sold at auction.
Possession of lands was legalised by issuing a document known as the tapu senedi. A new office, known
as the Tahrir-i emldk nezareti, was formed in order to
put together the new cadaster; every property owner
was issued a document known as the wergi nufus
tedhkeresi, which was to serve both as his identity card
and as an indication of his future tax status. This
cadaster was completed first in the sana^aks of Bursa
and Yanya, and gradually applied to the entire Ottoman territory. In outlying provinces such as Baghdad,
Basra, the Hidjaz and Tarabulus-u Gharb the cadasters
were only completed at the beginning of the 20th

century (SJ. Shaw, Nineteenth-century Ottoman tax reforms
and revenue system, in IJMES, vi [1975], 426-7).
A major novelty of the 1274/1858 law was the
fact that tapu could no longer be issued to collectivities, which in the 10th/16th century had sometimes
been done when nomads were involved. Nor was it
permissible to grant the lands of a single town or village to one or two persons. However, in certain provinces, such as Lower Trak, this rule was easily
circumvented, tribal chiefs having the agricultural/grazing lands of the entire group registered in their own
names (Albertine Jwaideh, Aspects of land tenure and social
change in Lower Iraq during late Ottoman times, in Tarif
Khalidi (ed.), Land tenure and social transformation in the
Middle East, Beirut 1984, 345-7). In Lower Trak, tribal
inhabitants were disadvantaged, as the Ottoman state
maintained that between 1831 and 1869 tax farmers
had received the usufruct rights normally granted
through the tapu senedi', the cultivators in question thus
were regarded as tenants of the tax farmers, and as
such, in spite of their long-term residence in the area,
could not claim the lands they worked by prescriptive right. This situation resulted in the uneasy coexistence of Ottoman and tribal landholding systems at
least in lower 'Irak, and in significant tension between
government officials and cultivators.
Bibliography. Given in the article. For many of
the kanunname?, from which information has been
drawn for this article, there is a new edition in
Ahmed Akgiindiiz (ed.), Osmanh kanunndmeleri ve hukuki
tahlilleri, Istanbul 1990-, 8 vols. at the time of writing (1996).
(SURAIYA FAROQHI)
TARAB (A.), a term denoting p o e t i c and
musical e m o t i o n , evoking a broad spectrum of
sentiments, from the most private to the most violent: pleasure, enjoyment, emotional trauma, exaltation (Shiloah, appendix ii) and even a trance capable
of resulting in death. Located in the centre of a conceptual net with multiple connections, tarab makes it
possible to sketch the contours of an aesthetic.
The etymology of the word could derive from the
agitation of camels, quickening their pace when returning to the encampment (tirdb). At a very early stage,
tarab is associated with natural audible phenomena
such as the song of birds (ImruJ al-Kays, quoted in
LA, s.v.) or the effect of the singing of camel-riders,
singing which would itself originally have been a cry
of anguish (al-Ibshmf, 176).
In the classical period, the word tarab implies the
notion of a more or less regular agitation: the Tkd alfand describes the caliph Mu'awiya dancing ecstatically on hearing fine verses chanted (Ibn cAbd Rabbih,
18); the prophet Dawud is shown to be feverish and
emotionally aroused when singing the Psalms (alIbshihf, 176); Ibn al-Djawz! denounces tarab because
"it excites the human being and induces him to lean
to right and left" (quoted by Mole, 148). These phenomena of trance (described by numerous accounts
in the K. al-Agham) suggest a connection with the root
d-r-b, as when al-Ghazalf describes an uncontrolled
trance as idtirdb (343).
These connotations extend to the aesthetic sphere,
with the more precise sense of "vibration": "Her words
are moving (yutrib) and her voice is soft/She makes
me vibrate (tuhizzu-rii) as javelins vibrate" (Muhammad
Sharaf al-Dfn, Yemeni poet of the 10th/16th century).
Furthermore, bees are reputed to be the creatures
most responsive to song (Ibn cAbd Rabbih, 5). This
association with the buzzing of the insect (as well as
with the song of birds) suggests that, in its most extreme manifestations, tarab is a living metaphor—dra-
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matised and ritualised—for the vibratory processes so
characteristic of Arabic vocal art (Shiloah, 121-31),
such as trills, leaps in vocal register and vibrations
of other kinds. This applies equally to instrumental
techniques: "When the plectra (of the lute) are beating,
persons susceptible to tarab feel light [at heart]" (idhd
khafakat al-maddrib, khaffat al-matdrib, see TA, s.v.). More
generally, it seems that tarab responds to a voluntarily unified and total aesthetic of poetic and musical
expression.
Tarab was the object of numerous denunciations on
the part of the religious authorities. It was under the
influence of the fukaha3 that musical instruments were
described by the pejorative phrase dldt al-tarab (Ibn
Abi '1-Dunya, 3rd/9th century; Robson, 19). Following
controversies over musical emotion, tarab came ultimately to denote music, in particular the music of
entertainment, with a negative nuance which has gradually diminished ('Abd al-Kanm 'Allaf, al-Tarab cind
al-arab, Baghdad 1963), but has never disappeared
completely. Similarly, tatnb denoted a vocal technique
(LA) for the cantillation of the Kur'an (Ibn Kayyim
al-Djawziyya, 136), playing, according to this author,
the role of the sugar which makes medicines palatable. The practice of tatnb was condemned by numerous religious authorities, but according to a consensus,
it was acceptable so long as it did not affect the comprehension of the verbal message.
A polysemantic concept, tarab is a symbol of cultural kinship ("He who is not moved, is not numbered among the Arabs", alladhi Id yatrab laysa min
al-carab) but also of separation ("The player on the
reed pipe does not move his own tribe", aamir al-hayy
Id yutrib. It has local equivalents in the non-Arab
or recently arabised Muslim world: in Mauritania,
hawl (Guignard); among the Berbers of Morocco, amarg
(Lortat-Jacob); among the Persians, hdl (During); and
in Afghanistan, mast (Slobin). It may also be interpreted in association with certain marginal or unofficial aspects of Islam.
Although generally secular, tarab can be taken as
related to its mystical equivalent, waajd, the emotion
codified by Sufi practice, of which the psychological
mechanisms are similar. Like waajd, tarab emanates
from a conception of experience and existence (wuajud)
which relates to transcendence (al-Ghazalf, 371-2). It
is sudden awareness of an existential rending (Rouget,
409), provoked by a fortuitous encounter or an unexpected discovery (waajd) of a personal sense, in the
intensity of the present moment; for HudjwTrf, "tarab
does not come on demand (talab)" (Nicholson, 413).
Time also plays a role, in terms of nostalgia, often
expressed in the generic poetry of tarab, and concerning individual life as well as collective destinies:
"I have never had a day like the day [spent] with
her/Even though other days have been great and
glorious" (Ibn cAbd Rabbih, 3-4).
Thus tarab constitutes a sensual rather than an
intellectual aesthetic. By so doing, it seems to draw
a separating line between on the one hand music,
poetry and dance, and on the other, the plastic and
decorative arts, often governed by more hieratical
conceptions [see FANN]. In offering mediation between
symbolically fundamental opposites such as emotion
and reason, profane and sacred, nature and culture,
the concept of tarab offers an essential clue to the
understanding of Arabo-Islamic civilisation.
Bibliography: 1. Texts. Abu '1-Faradj alIsbahanl, Aghdrn3; Ibn cAbd Rabbih, al-Tkd al-fand,
Cairo 1949; al-Ghaza.li, Kitab al-Samdc, in Ihyd3 culum
al-dm, Cairo 1967; Ibn al-Djawzf, Talbis lilts, n.d.;
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Ibn Kayyim al-Djawziyya, %ad al-mofad, Cairo 1928;
al-Ibshrhl, al-Mustratraf, Cairo 1855.
2. Studies. R.A. Nicholson, The uncovering of the
veil, English tr. of HudjwTrT, Kashf al-mahajub, GMS,
London 1911; M. Mole, La danse extatique en Islam, in
Les danses sacrees, Paris 1963; A. Shiloah, La perfection des connaissances musicales, Paris 1972; M. Guignard,
Musique, honneur et plaisir au Sahara, Paris 1975;
M. Slobin, Music in the culture of Northern Afghanistan,
Tucson 1976; J. Lortat, Musique et fetes dans le Haut
Atlas, Paris 1980; G. Rouget, La musique et la transe,
Paris 1980; J. During, Musique et extase, Paris 1988.
(J. LAMBERT)
TARABA [see TURABA].
TARAB AY, a Bedouin clan of the Banu Haritha
tribe in n o r t h e r n Palestine.
Several members of the family administered the
Ottoman sanajak of Ladjdjun, Palestine, in the 16th and
17th centuries. In 1480 a certain Karadja b. Tarabay
was appointed by the Mamluk sultan to guard the
strategic roads through Mardj Ibn 'Amir and act as
tax-farmer of a number of villages. During his campaign in Syria and Egypt, the Ottoman Sultan SelTm
I established cordial relations with the Tarabays and
granted them the sanajak of Ladjdjun. Karadja was succeeded by his son Tarabay, who gained the confidence of the Ottomans, especially for his opposition
to the rebellious governor Djanbirdl al-GhazzalT in
1520. In the course of the 16th century, the Tarabays
were more deeply drawn into the various conflicts
between regional administrators and chieftains, thereby
straining their relations with the central authorities.
However, with some intervals they kept their sanajak
(CA1I b. Tarabay, cAssaf b. Tarabay and Tarabay b.
C
A1I, who died in 1601). From 1601 until 1647 the
sanajak was in the hands of Ahmad b. Tarabay, who
was in almost continuous conflict with the Druze amir
Fakhr al-Din Macn [q.v.], who administered the neighbouring sanajak of Safad and attempted to expand his
influence in the region. Ahmad was succeeded in 1647
by his sons Zayn (d. 1660) and Muhammad (d. 1671),
but by 1677 the family had lost its control of Ladjdjun.
Bibliography. Shams al-Dm Ibn Tulun, Mufdkahat al-khilldn fl hawddith al-zamdn, 2 vols., ed. Muhammad Mustafa, Cairo 1962-4; Muhibbi, Khuldsat
al-athar fi acydn al-karn al-hddi cashar, 4 vols., repr.
Beirut 1970; Ahmad al-Khalidl al-Safadi, Ta'rikh
al-amir Fakhr al-Din al-Macm, ed. Asad Rustum and
Fu'ad al-Bustanl, Beirut 1969; Abdul-Rahim AbuHusayn, Provincial leaderships in Syria 1575-1650, Beirut
1985, Muhammad Bakhit, The Ottoman province of
Damascus in the sixteenth century, Beirut 1982).
(R. VAN LEEUWEN)
TARABI, MAHMUD, the leader of a revolt
in the B u k h a r a oasis, one with popular religious
and social overtones, against Mongol domination (6367
1238-9).
Mahmud was a sieve-maker from the village of
Tarab or Tarab, fourfarsakhs from the city of Bukhara
on the Khurasan road (see al-Samcanf, Ansdb, ed. Haydarabad, ix, 5; Yakut, Bulddn, ed. Beirut, iv, 4; Barthold, Turkestan down to the Mongol invasion^, 114 n. 9, 117,
132), who led a movement against the financial oppression of the Mongol baskaks or tax-collectors and also,
it appears, against local landowners and other representatives of the leading secular and religious classes,
including the sudur of the Al-i Burhan (on whom see
Bosworth, EIr, art Al-e Borhdn; and see SADR). His
ostensible shamanistic and thaumaturgic powers secured
him a large following, and his force was able to occupy
Bukhara itself, killing or expelling Mongol officials, re-
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placing the Burhani sadr with another religious leader
who had thrown in his lot with him, Shams al-Dfn
Mahbubf, and proclaiming himself sultan of Bukhara.
His forces bloodily crushed a Mongol army sent from
Karminiya, but Mahmud himself and Shams al-Dfn
Mahbubr were killed. Mahmud's brothers Muhammad and cAlf assumed leadership, but were decisively
defeated by a Mongol army sent from Khudjand by
the governor Mahmud Yalawac [q.v.]; only Yalawac's
intercession with the Great Khan Ogedey [q.v.] saved
Bukhara from the threatened savage sacking.
Bibliography: The main source is Djuwaynf,
ed. Kazwmf, i, 85-90, tr. Boyle, i, 109-15. Of
s t u d i e s , see Barthold, Turkestan3, 469-71; A.Y.
Yakubovski, Vosstaniye Tarabi v 1238 g., in Dokladl
grippl vostokovedov na sessiy Akad. Nauk S.S.R., xvii
(1936k 1'35( C - E - BOSWORTH)
TARABULUS AL-GHARB or simply Tarabulus,
with the local variants of Itrabulus, Itrabulus al-Gharb
and Trablus, the name for the city of Tripoli, of
Africa or of Barbary, in Libya, a designation
which is also extended to Tripolitania, a region
of North Africa bordering the Mediterranean which,
with Cyrenaica and the Fezzan, constitutes the State
of Libya [see LIBIYA; BARKA; FAZZAN].
1. General.
The name derives from an Arabisation of the Greek
term Tripolis which dates back to ancient times. The
qualificative al-Gharb (= "of the West") was added
after the Turkish conquest in 958/1551 to distinguish
it from the Syrian city of Tripoli, Tarabulus al-Sham
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The city of Tarabulus is situated at lat. 32° 54' N.
and long. 13° 11' E., while the region of Tarabulus, or
Tripolitania, extends from the Tunisian frontier along
the coast as far as Kus/Kaws (Marble Arch). This arch,
constructed by the Italians in 1929, some 210 km/
130 miles to the east of Syrte, marks the limits of
the province, which extends to the south, in the
desert, along the line of latitude 28° N., and encloses
an area of 250,000 km2. Tripolitania under Italian
rule comprised six provinces: Tarabulus, Sabha,
Ghariyan, Misrata, Zawiya and Khums.
Numerous Islamic dynasties took turns in dominating the city (the Aghlabids, Zfrids and Almohads),
which also experienced periods of foreign occupation
(Normans from Sicily, Genoese, Sicilians, Spaniards
and the Knights of Malta) before being conquered in
1551 by the Ottoman Turks.
(G. OMAN)
2. In pre- and early Islamic t i m e s .
Tarabulus was established by the Phoenicians and
was later enlarged by the Greeks and the Romans.
According to G.D.B. Jones, 92, the core of the primary settlement of the Phoenicians in Oea must be
located at the elevation within the triangle formed by
Borg el Hahie. This place, now covered by buildings,
has not been excavated.
The port of Oea—which was named Tripoli in the
3rd century A.D. (J. Desanges, Quelques considerations
sur I'usage du grec dans les ports de I'Afrique romaine, in
Graeco-Arabica, vi [1995], 30 ff.)—was active during
the Graeco-Roman period, but because of the direction of the prevailing wind in North Africa and the
difficulty in navigating across it, the main sea routes
were usually those between Tripoli and the ports of
Greece rather than those between Cyrenaica and Tripoli (M.G. Fulford, To East and West. The Mediterranean
trade of Cyrenaica and Tripolitania in Antiquity, in Libyan
Studies, xx [1989], 171). Moreover, navigation was easy
from Tripoli via Pantelleria to Sicily.
Nevertheless, in Byzantine times interregional trade

linking Cyrenaica with Tripoli and Carthage developed. Byzantine Tripoli was an active port from where
surplus agricultural produce was exported, along with
wild animals, and was also an entrepot in the sea
route from Alexandria to Carthage, and via it to
Spain and England. Hagiographical works inform us
that, on the eve of the Arab conquest, the Patriarchate
of Alexandria financed long-run shipping activities
originating along the axis Alexandria-Tripoli-Carthage.
The impact of such maritime activities had a clear
impact on the social structure of Tripoli and the adjacent area of Tripolitania (see V. Christides, The conquest of Libya by the Arabs and the spread of Islam into the
Maghrib, forthcoming).
Even before the final conquest of Egypt by the
Arabs (25/645), the way to Cyrenaica, Tripolitania
and the rest of Maghrib was open, and a series of
expeditions against Cyrenaica and Tripolitania, which
formed the spearhead of the Muslim conquest of North
Africa, started. cAmr b. al-cAs, in a spectacular march
moving from Alexandria (22/642), conquered Barka
and, by-passing the fortified towns of Apollonia Sozusa
(Sus), Paraetonium (Marsa Matruh), and Ptolemais
(Tulmayta), reached Tauchira (Tukra).
The town of Tripoli was the Arabs' next target.
c
Amr soon afterwards launched a second rapid cavalry raid, later in that same year; by-passing Teuchira,
where the Byzantines were still entrenched, he appeared in front of the gates of Tripoli. This town
was well fortified and, according to Pseudo-Rakfk alKayrawam, numerous ships had moved into its port
(Ta'rikh Ifnkiya wa 'l-Maghrib, ed. M. Kacbf, Tunis
1968). cAmr did not possess any siege machines, so
he applied his usual strategy of besieging the city and
waited patiently. After a month, the Arabs penetrated
into the city through a neglected opening and sacked
it (Ibn cAbd al-Hakam, Futuh Misr, ed. Torrey, 171,
and al-Kindi, al-Wuldt wa 'l-kuddt, Cairo, 10, place the
final surrender of Tripoli in 22/642; al-Bakrf (tr. de
Slane, L'Afrique septentrionale, repr. Paris 1913, 24) places
it a year later in 23/643-4). The Byzantine army,
along with the majority of the population, abandoned
the city and embarked in their ships.
While the Arabs seemed to have secured Barka
and even Zawila on the threshold of Fezzan, Tripoli
was reconquered by the Byzantines. In the successive
Arab raids which followed, the situation in Tripoli is
hardly mentioned in the Arabic sources. A. Taha has
shown, basing himself on indirect evidence, that Tripoli
was most probably retaken by Ibn Hudaydj in 47/667
(The Moslem conquest and settlement of North Africa and
Spam, London and New York 1989, 60).
There is no concrete evidence whether Tripoli was
in Arab hands when cUkba b. Nafic [<?•#•], avoiding
the coast of North Africa, undertook his expedition
to the extreme Maghrib. The Byzantines reconquered
Barka in 71/690 (Ibn cAbd al-Hakam, 202-3) and,
most probably, Tripoli was again reoccupied by them.
It was firmly secured by the Arabs only in the time
of al-Hasan b. al-Nucman, and had become an important port for the Muslims when Musa b. Nusayr completed and stabilised the conquest of North Africa
(91/710).
Tripoli during the Arabo-Byzantine struggle in North
Africa presents a vivid and typical example of Byzantine defence policies, i.e. concentration on the heavily-fortified coastal towns and dependence on the
Byzantine navy. This policy seems to have boomeranged for the Byzantines who were always ready
to abandon the city, leaving in their ships and carrying with them the Romanised inhabitants of the
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coastal towns, known in Arab sources as the Afarik.
The process of Arabisation and Islamisation in
Tripoli in this early period is little known, and archaelogical evidence is lacking. The tradition that cAmr
built a mosque in Tripoli is legendary and has not
been confirmed by any discoveries (see G.R.D. King,
Islamic archaeology in Libya, 1969-1989, in Libyan Studies,
xx [1989], 193-208).
Bibliography: See also H.C. Leppey, Les cites de
rAfrique romain au Bas-Empire, Paris 1982.
(V. GHRISTIDES)
3. From c Abbasid times to the K a r a m a n l T s .
The Aghlabid Amirate. In 184/800,'an Aghlabid
amirate was established in Ifrikiya, where it lasted
more than a century, until 297/909. It was during
this period, from 212/827 onwards, that the Aghlabids
planned the invasion of Sicily. With the exception of
an expedition launched against Tripoli in 265/878-9
by the Tulunids from Egypt under the command of
Ahmad b. Tulun—an expedition which ended in
defeat—contacts with the East were virtually broken.
See further, AGHLABIDS.
In 359/969 Djawhar al-SikillT [q.v.] set out from
Tripoli to conquer Egypt. Three years later, al-Mucizz
b. Badis [q.v.] was to transfer the headquarters of his
Fatimid kingdom to Egypt, leaving the Berber chieftain Buluggfn b. Zlrf as his lieutenant in Ifrlkiya. The
latter was to be the founder of the Zlrid amirate,
which included Tripoli.
The Zjrid Amirate (the Banu Khazrun and the Banu
Hilal). In 391/1000 the governor of Tripoli ceded the
city to Yanis al-Sikillf, Fatimid governor of Cyrenaica.
Following this decision, the Zfrid amir Badfs sent one
of his generals to confront the latter. Meanwhile Falful,
of the Banu Khazrun, took possession of the city, which
was to be governed by this family for a half-century.
The refusal of the Zirids to offer obeisance to the
Fatimids of Egypt in 442/1950 and their recognition
of the Sunn! cAbbasid caliph of Baghdad provoked,
by way of punishment, the migration of tribes of the
Banu Hilal [q.v.] towards the Maghrib. A branch of
the latter, the Banu Zughba, occupied Tripoli. See
further, ZIRIDS.
The Normans (529-53/1135 to 1158-9). In 529/1135,
the Normans of Sicily, under Roger II, occupied the
island of Djarba [q.v], but their attempt in 1143 to
capture Tripoli was a failure. Two years later an
expedition commanded by the admiral George of
Antioch succeeded in taking possession of the town:
this was on 17 or 18 June 1146. In 1148 the same
fate befell al-Mahdiyya, Sfax and Gabes. The Norman
domination of Tripoli lasted barely twelve years. In
553/1158-9, when news of the Almohad advance
became widely known, the inhabitants of Tripoli
rebelled and succeeded in expelling the Normans.
It was perhaps in anticipation of this occupation
that the Norman kings of Sicily had minted miniature gold coins, of approximately one gram in weight,
called tan [q.v], with the shahdda engraved on one
side and on the other, in the form of a T, the cross of
St. Antony.
The Almohads (al-Muwahhidun, 524-668/1130-1269
[q.v.]). In 554/1159, the Almohads occupied Mahdiyya,
Sfax and Tripoli, creating for the first time a unitary
state in North Africa. During the period of their domination, Tripolitania was thrown into chaos by the
incursions of two adventurers, Karakush, of Ghuzz,
i.e. Turcoman origin, from Egypt, and CA1T al-Mayurki,
from the family of the Banu Ghaniya [q.v] in Majorca,
who had inherited Almoravid ambitions regarding the
colonisation of Africa.
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In 626/1229, the governors of Ifrikiya belonging to
the family of Abu Hafs proclaimed themselves independent and inaugurated the Hafsid dynasty [q.v].
Later, a similar declaration in Libya was witnessed on
the part of a Berber family, the Banu Thabit or Banu
c
Ammar of the Hawwara tribe. The first to achieve
quasi-independence was Muhammad b. Thabit b.
'Arnmar in ca. 716/1326-7.
Filippo Dona (755/1354). In the year 755/1354, or
according to other sources, the following year, the
Genoese Filippo Doria succeeded, by means of a
trick, in taking possession of the city of Tripoli. A
few months later, the Genoese managed to sell the
city for 50,000 gold mithkdls to Ahmad b. MakkT, who
recognised the sovereignty of the Mannid sultans [q.v]
until 766/1364-5.
Intervention by the Aragonese kings of Sicily. Towards the
end of the 14th century, the Aragonese kings of Sicily
took a renewed interest in North Africa and sought
to recapture the island of Djarba which had been lost
in 1134. In 790/1388, the Admiral of Sicily Manfredi
Ghiaramonte succeeded in taking the island of Djarba,
but the inhabitants rose in revolt. However, five years
later in 795/1392, King Martino of Sicily took possession of the island with the declared consent of the
population. This occupation lasted until 801/1398,
when the Hafsid sultan of Tunis regained control of
both Djarba and Tripoli.
The Spanish and the Knights of Malta (1510-51). On
25 July 1510 the Spanish took Tripoli by assault.
Later, in 1539, Charles V offered the city to the
Knights of the Sovereign Order of Malta. The latter
rebuilt and enlarged the Castle; however, on 14 August
1551 they were obliged to capitulate when besieged
by a formidable Turkish fleet.
The Ottoman conquest of Tripoli (958/1551). After the
defeat of the Knights of Malta, the government of
Tripoli was entrusted to Murad Agha, the first Turkish
governor, who succeeded in inflicting another crushing defeat on the Maltese with a surprise attack on
the town of Zuwara.
In 964/1556 Murad Agha died and was succeeded
by Torghud (Dargut, Dragut, Dorghut, etc.) CA1T [q.v]
well-known for his privateering activities. His period
of rule was marked by two memorable events: the
repulse of another expedition against Tripoli sought
by the Grand Master of Malta, in which 14,000
Spanish, German and Italian soldiers participated,
and the assault on Malta which was threatening the
Turkish conquest of Africa. Torghud actually died at
Malta on 23 June 1565. He was succeeded by Yahya
Pasha, who died the following year, or, according to
other sources, by Ulugh CA1T (known as Lucciali in
Calabrian accounts), Torghud's lieutenant and a renowned corsair in his own right, who later became
Captain-General of the Ottoman fleet and died in
1587. Little is known of the Turkish governors who
followed; their names were Dja'far Mustafa Pasha,
and Ramadan Pasha, who was killed in 1584.
In 1587, according to the Maltese archives, when
Hasan Agha was governing Tripoli, the Knights of
Malta tried once again to put troops ashore in support of local insurgents against the Turkish government. The years between 1590 and 1610 saw a series
of Turkish governors busily engaged in suppressing
revolts in Tripoli and its environs.
Relations with the European powers. For many years,
Tripoli accepted no consular representatives of European states. All matters concerning the city were handled directly by the Sublime Porte in Constantinople.
During the 17th century, some consulates were estab-
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lished, their primary objectives being purely commercial. Later, these consulates were to assume political importance, on account of the frequent "incidents"
provoked by corsair activities and continual military
interventions by the warships of the European states.
The first consul of whom anything is known was
a certain Du Molin, appointed in 1630 by an emissary of Louis XIII. Some years later, in 1658, Samuel
Toker was transported to the city by an English fleet,
to take up his appointment as consul on behalf of
England. With the Knights of Malta, on account of
the objectives of their Order, there existed a permanent state of war against the unbelievers, although
this was occasionally interrupted by courteous diplomatic exchanges. The ransoming of slaves, and religious aid to Christian merchants and artisans, were
promoted by Redemptorist missionaries and Brothers
of St. Francis sent by Propaganda Fide.
Tripoli under the Dayls and the Turkish and Levantine Beys
(17th century). The history of Tripoli in the 17th century is a succession of struggles and revolts, both within and in the neighbourhood of the city. Appointed
governor of the city in 1610 was a certain cAlf Bek,
of Genoese origin, who used to send the sum of 300
crowns and 64 aspers to his sister, living in the vicinity of Genoa.
Another individual, Sulayman Safar Day, succeeded
in gaining quasi-independence but was hanged by
Khalfl Bey, Captain-General of the Ottoman fleet,
for ignoring the emissaries sent by the Sublime Porte.
After him, Mustafa Sharif Day also lost his life in
tragic circumstances ca. 1631. Another chief of the
local militia, Ramadan Day, governed from 1631 to
1633 before handing over power to a Levantine corsair, Mehmed Pasha Sakizli from Chios, who governed from 1633 to 1649, obtaining the title of Pasha
from Sultan Murad IV. He also succeeded in extending his domain as far as Cyrenaica and the Fezzan.
His work was continued by cOthman Pasha, likewise
a freedman from the Greek island of Chios, who governed until 1672 and was one of the most powerful
and energetic pashas of the 17th century.
In the years that followed, Tripoli seems to have
found no genuine or effective leaders, and it was not
until the period between 1687 and 1701, under the
rule of the Montenegrin Mehmed Imam Pasha, that
the city enjoyed stable government. His nephew, Khalil
Beg, was deposed by corsair chiefs and Janissaries
towards the end of 1709. On returning from Istanbul,
where he had gone in search of the aid necessary for
the assertion of his rights, he found in control of
Tripoli a man who showed no inclination to allow
himself to be supplanted, Ahmad Karamanll, founder
of the dynasty which was to govern Tripoli for the
next 124 years.
Bibliography. The principal comprehensive work
concerning the history of Tripoli of the West
remains that of E. Rossi, Storia di Tripoli e della
Tripolitania dalla conquista araba al 1911, Rome 1968,
398, published posthumously through the good
offices of Maria Nallino. In the Prefazione, pp. xvxxii, he lists in detail all the sources and the bibliography which he has used. Other bibliographical
notices are to be found in Gli studi sul Vicino Oriente
in Italia dal 1921 al 1970. II. L'Oriente islamico, Rome
1971, chs. by U. Rizzitano, Gli studi di storia araba,
61-2, and S. Bono, Gli studi sulla storia del Maghreb
dal sec. XVI al 1830, 69-88. The most recent (1982)
and apparently most complete study of the Turkish
period (1510-1911) is that of S. Bono in the series
Quaderni dell'Istituto Italiano di Cultura di Tripoli, enti-

tled Storiografia e fonti occidentali sulla Libia (15101911).
For information relating to numismatics and
epigraphy, see G. Cimino, La zecca di Tripoli
d'Occidente sotto il dominio dei Caramanli, in Rivista
Italiana di Numismatica, Milan (1916), 527-40; idem,
Storia e numismatica dell'Africa del Nord, in Libya, RomeMilan (1927), iii, 202-27; E. Rossi, Le iscrizioni arabe
e turche del Museo di Tripoli (Libia), Department of
Antiquities, Tripoli 1953, 107.
(G. OMAN)
4. The rule of the K a r a m a n l i s ( 1 1 2 3 1251/1711-1835).
For this, see KARAMANLI.
5. From 1835 to the present day.
The Ottoman sultan Mahmud II's expedition of
May 1835 ended the power of CA1I II b. Yusuf Pasha
and the Karamanll line of virtually independent governors, and the Turks were able to re-establish their
power over the whole of Tripolitania as far east as
the site of former Barca [see BARKA], although most
of Cyrenaica was speedily to fall under the control
of the Sanusiyya [q.vJ] Sufi" order. The town of Tripoli
now became the capital of the Ottoman pashalik of
that name.
After the Italians landed on the Libyan coast in
September 1911, Tripoli became the capital of the
colony of Libya, and has remained that of the independent Libya proclaimed in 1951. The Italians began
extensive remodelling of the old town, with a garden
city to the southwest of the old Muslim town and
the Jewish ham (now that of modern administrative
offices, foreign embassies, etc.), demolition of part of
the town walls and restoration of other parts of them,
the construction of a modern port and the building
of a Roman Catholic cathedral for the influx of Italian
colonists (since 1970 turned into the Djamal cAbd alNasir Mosque).
The modern city of Tripoli (lat. 32° 54' N., long
13° I T E.) has now become a centre of east-west
communications along the southern Mediterranean
coast, with the Tunis-Benghazi road running through
it, a railway running westwards to Zuwara and one
eastwards to al-Khums, and an international airport
constructed some 34 km/21 miles south of the city.
The post-195 5 oil boom in Libya, plus a very high
birth rate in the country at large, have caused a dramatic growth in Tripoli's population, estimated at
820,000 in 1980. As well as being the national capital, Tripoli is also the chef-lieu of the muhafa^a or
governorate of Tripoli [see LIBIYA. 3-4].
Bibliography: J. Wright, Libya, a modern history,
London 1982.
(C.E. BOSWORTH)
TARABULUS (or ATRABULUS) AL-SHAM, the
Greek Tripolis, called "of Syria" in the Arabic sources
to distinguish it from Tarabulus al-Gharb [q.v.] "of
the West", Tripoli in Libya, an historic town of
the Mediterranean coast of the Levant, to
the north of Djubayl and Batrun [q.vv.]. It lies partly
on and partly beside a hill at the exit of a deep
ravine through which flows a river, the Nahr Kadisha
(Arabic, Abu CA1F). West of it stretches a very fertile
plain covered with woods, which terminate in a peninsula on which lies the port of al-Mfna. The harbour
is protected by a series of rocky islets lying in front
of it and by the remains of an old wall.
1. History up to the M a m l u k period.
The old Phoenician name of the town, which is
first mentioned in the Persian period, is unknown; its
Greek name came from its division into three quarters each separated by walls, the Tyrian, Sidonian
and Aradian. In early Christian times, it soon became
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a bishopric, allegedly founded by St. Peter himself,
who installed there Tripoli's first bishop. The old town
lay on the site of the present port. It was protected
by its situation and the defences of the quarters and
was very difficult to take, but was constantly threatened by the danger of being cut off on the land side
from all connection with the outer world and even
from supplies of drinking water. This was shown when
Mu'awiya, in the caliphate of 'Uthman, sent a body
of troops under the leadership of an Azdl named
Sufyan b. MudjTb thither, who built a fort in order
to cut off the town completely. The inhabitants were
reduced to such straits that they sent to the Byzantine emperor and begged him to send ships with all
speed to their assistance. The emperor did so, and
the Tripolitans succeeded in boarding the ships by
night and thus escaped. To populate the empty town,
Mu'awiya made a considerable number of Jews (alBaladhurl; al-Ya'kubl says Persians) settle there.
Mucawiya is said to have sent there annually some
troops under an fdmil, who, when the town was
blockaded by sea, withdrew again except for the cdmil
and a handful of men. Soon afterwards, there was
a Byzantine attempt to recover Tripoli, which was
repelled by the Arabs, with the Byzantine commander being chased out to sea, captured and killed
(al-Baladhun, Futuh, 127-8; cf. F.McG. Donner, The
early Islamic conquests, Princeton 1981, 154-5, 246-7).
Byzantine hopes of recovering the town continued, and
in the 10th century, one of Greek resurgence, several
attacks are recorded in the Greek and Arabic sources:
an attack by Nicephorus Phocas in 968, destruction of
the town in 975 by John Tzimisces, further attacks by
the governor of Antioch and Basil II in the 990s, etc.
Al-Ya c kubf in his geographical work mentions
Tarabulus's splendid harbour as capable of holding a
thousand ships (Bulddn, 327, tr. Wiet, 178), and some
fifty years later, al-Istakhrf and Ibn Hawkal speak of
the great fertility of the surrounding area, with its
palms and sugar-cane fields. Tarabulus was considered
as the port for Damascus, and it was defended by
garrisons (yurdbatu) of troops from Damascus and
other djunds, who rallied there for offensive operations
or when attack was threatened (al-Istakhn1, 61; Ibn
Hawkal, ed. Kramers, 175, tr. Kramers and Wiet, 172).
An excellent description is given by the Persian traveller Nasir-i Khusraw (438/1047) of the town under
the Fatimids. The whole countryside, he says, consists
of fields and gardens with sugar-cane, citrons, bananas,
oranges, lemons and date-palms; the town was protected on three sides by the sea, on the land side by
a wall with a broad ditch. In the centre stood a splendid mosque; the town had 20,000 inhabitants, of whom
the majority were Shi'Ts, and many villages belonged
to it. The garrison of the ruling power was maintained by the tolls paid by the many ships that arrived
there, while the ruler himself had ships which used
to go to the Mediterranean coasts from there (Sqfarndma, ed. M. Dablr-Siyaki, Tehran 1335/1956, 1415, tr. W.M. Thackston,'Albany 1986, 12-13).
In the Crusading period, a County of Tripoli was
created and given to Raymond of Toulouse, but the
capital itself had still to be taken from the Muslims.
Raymond began the siege in 493/1101, and to isolate the town more effectively, built a fort on a hill
on the ravine of Kadlsha, called Mons Peregrinus or
the Pilgrims' Hill (by the Arabs Sandjfl, i.e. St.-Gilles),
at the foot of which in course of time a little town
arose. He died in 499/1105 in this fortress without
having attained his goal, and it was not till 12 July
1109 that the beleaguered town capitulated. Al-Idrfsf,
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who wrote in 1154, mentions the fortress "built by
the Frank Ibn SandjTl", and gives a list of towns and
villages belonging to Tarabulus and of the rocky islets
off the harbour (see ZDPV, viii, 135-6, Ar. text, 17).
In 1170 the town suffered severely from a terrible
earthquake. After the fall of Jerusalem in 1187, Tarabulus held out for another century as an important
base for the Christians, until in 688/1289 the army
of the Mamluk sultan al-Mansur Kalawun [q.v.~\ appeared before it and it had to surrender on 26 April.
This proved a turning point in its history, for the sultan, learning a lesson from the past, built a new
Tripoli on the Pilgrims' Hill, while the old town was
destroyed and sank to be an insignificant little harbour known as al-Mma (from the Greek Xi|ir|v). AlDimashkl, who wrote about it ca. A.D. 1300, describes
the plentiful supply of water in the town—in addition to the running water on all sides, an aqueduct
200 ells long and 70 ells high was built—and the
gardens, with excellent fruit in plenty. He also mentions the various localities belonging to Tarabulus, including Botrys, Bukay'a and the Djabal al-Nusayriyya
(Nukhbat al-dahr, ed. Mehren, 207, 253).
Bibliography (in addition to references in the
article): For the classical and early Islamic periods,
see PW, vii A.I, cols. 203-7 (E. Honigmann). Further, see Yakut, Bulddn, ed. Beirut, iv, 25-6; Le
Strange, Palestine, 348-52; M. van Berchem and
E. Fatio, Voyages en Syrie, Mems. IFAO, Cairo 191314, i, 116-31; R. Dussaud, Topographic historique de
la Syrie antique et medievale, Paris 1927; H. Probst,
Die geographischen Verhdltnisse Syriens und Paldstinas
nach Wilhelm von Tyms, 1927, i, 28-9; 'Umar cAbd
al-Salam Tadmurl, Ta'rikh Tarabulus al-siydsi wa
'l-haddn cabr al-cusur, i, cAsr al-sirdc al-'arabi al-bi^anti
wa ;l-hurub al-satibiyya, Tripoli 1398/1978. For the
Crusading period, see the standard histories of
Grousset, Runciman, and Setton and Baldwin, i-ii.
(F. BuHL-[C.E. BOSWORTH])
2. From the Mamluk period onwards.
As the chef-lieu of an Ottoman sandj.ak after the
conquest of Syria, becoming an eydlet in ca. 1078/1570,
Tarabulus served as a port of entry for Hims and
Hamat within the Syrian interior. It was twice occupied and sacked during the next century, in 1016/1607
by CA1I b. Djanbulat, the ally of Fakhr al-Dln Macn,
and then in 1033/1624 by Fakhr al-Dm himself. The
population declined from 1,743 families in 1545 (1,294
Muslim, 316 Christian and 178 Jewish) to 1,320 families in 1623 (749 Muslim, 432 Christian and 139 Jewish)
with the town's economic importance decreasing as
that of Beirut, Say da (Sidon) and cAkka (Acre) rose.
The town falls into two parts on each side of the
Nahr Abu 'All, with the old town on one side, with
its markets grouped round the Great Mosque and the
Kubba quarter. The suks with their stone arcading and
their old khans (Khan al-Kharratfn "of the tailors",
Khan al-Sabun "of soap", built in the llth/17th century, etc.) are still very active; they open out on to the
river, where stands the 8th/14th century al-Madrasa
al-Burtasiyya mosque. The Taylan mosque, from 736/
1336, with two white domes, is one of the town's
finest monuments, standing a little aside from the
centre.
Tarabulus continued to decline in the 18th century,
and only after 1801 did Mustafa Barbar Aba, Ahmad
Djazzar Pasha's commandant of the town, establish a
certain amount of order there in conjunction with the
Amir Bashfr Shihab of Mount Lebanon. In 1861 it became the centre of a liwd3 in the wildyet of Beirut, and
in 1876, under Midhat Pasha [q.v.~\, subsequently gov-
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ernor of Damascus, entered the modern age of westernisation: a road and a railway were constructed to Hims.
Ca. 1880, the town had six quarters, Haddadm, Nun,
Muhaytira, Rummanf, Suwayka and Bab al-Hadfd,
but towards the end of the century, the population
spilled out from the ancient limits. A road to Beirut
was opened in 1909 and a rail link with Aleppo in
1911. At that time, the grouping of Tarabulus and
al-Mma had 32,500 inhabitants, with 24,000 in the
first and 8,500 in the second (comprising 24,100 Sunm
Muslims, 6,800 Greek Orthodox and 1,500 Maronites).
Tripoli was involved in the upsets of the last decades
of Ottoman rule. This last was exercised through the
great Sunnf families of the town who, after the Young
Turk Revolution of 1908, acquired a greater degree
of autonomy; thus the culamd' of the town were able
to nominate their mufti directly. The Committee of
Union and Progress came to power in Istanbul with
the parliamentary elections when the Turkish constitution was restored, but their authority was badly
received in Tripoli, nostalgic for the Hamfdian period.
When the amir Faysal entered Damascus on 1 October
1918, he nominated the mufti cAbd al-Harmd Karama
as governor of Tripoli, but the French landed there
on 12 October 1918.
With the creation of Greater Lebanon, the Mandatory power separated Tripoli from Syria, and henceforth, the French occupation represented a challenge
for the town's Muslim population (over 3/4 of the
whole). Karama lost his posts as mufti and governor,
and now became zcfim or leader of the anti-French
movement. At the time of independence in 1942, Tripoli had been traumatised by the dismemberment of
the Ottoman Empire, its separation from Syria and
incorporation within Lebanon. In 1945 cAbd al-Hamid
Karama was nominated Prime Minister, but was unable to secure recognition as za'Im of the Sunni community of the whole of Lebanon nor even to satisfy
the aspirations of the people of Tripoli.
It was at Tripoli that the first Lebanese civil war
broke out in 1958, led by Rashfd Karama, cAbd alHamfd's son. Against the President Camille Chamoun's
attempts to attach his country to the West, the people
of Tripoli were attracted to Nasserism and the ideal
of Arab unity. Twelve years later, it was in the quarters of old Tripoli that the "state of those outside the
law" (dawlat al-matlubin) saw the light of day. A few
years after the beginning of the second civil war in
1975, the Movement for Islamic Unification (harakat
al-tawhid al-isldmi], a federation of all the Sunn! Islamist
groups in the town, was formed under the leadership
of Shaykh Sa'fd Sha'ban, who then took control. In
1983 Tripoli became the refuge for Yasser Arafat and
the PLO when they were ejected from Beirut, but they
were dislodged by Syrian army bombardments. After
Syrian repression of the town's quarters in autumn
1985, Shaykh Sha'ban went over to the Syrian side.
Tripoli had over 300,000 inhabitants in 1995, and
has resumed its place as the second economic centre
of Lebanon, based on the agricultural riches of the
plain of Kura to the south and east, with its olive
groves, and those of Akkar towards the north and
central Syria. The cultivation of fruit and vegetables
is increasing in this well-watered region, being modernised with both internal capital and finance from
outside Lebanon. Industry is also well represented,
with an oil refinery to the north of the town (at the
terminus of the pipe-line, at present out of service,
bringing the oil of Kirkuk to the Mediterranean coast)
and the biggest cement factory in Lebanon, that of
Chekka, to the south.
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(M. LAVERGNE)
AL-TARABULUSI AL-RAFFA3, ABU 'L-HUSAYN
AHMAD b. Mumr b. Ahmad b. Muflih Muhadhdhab
al-Din [al-Mulk], p r o m i n e n t poet of Syria in the
time of Nur al-Din Zangf and rival of Sharaf al-Din
al-Kaysaram [q.v.]. He was born in 473/1080 in
Tarabulus al-Sham (Tripoli, Lebanon) and died in
Aleppo on Djumada II 548/September 1153. His father
sang and recited poetry in the markets of Tripoli. AlTarabulusf was a Shi'f Rafidr, and was held in prison
for a certain time because of his satires (hidfi3} against
Bori b. Tughtigin, the amir of Damascus 522-6/112832, who even threatened to cut out his tongue. He
was released after the intervention of the chamberlain Yusuf b. Fayruz. After that he lived in exile and
was only allowed to return by Bori's son Isma'fl. But
soon afterwards, he provoked the anger of this ruler,
too, and was forced to hide. Then he lived in Hamat,
Shayzar (in the fortress of the Banu Munkidh) and
Aleppo. He witnessed the second siege of Damascus
under Nur al-Din Mahmud b. ZangI, whom he praised
in his most eloquent laudatory poems. His Diwdn has
been edited.
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(A. SCHIPPERS)
TARABZUN, the Turkish form of TREBIZOND,
Greek Tparce£o\)<;, a t o w n on the B l a c k Sea
shores of n o r t h e r n Anatolia.
At the dissolution of the Byzantine Empire after
the Frankish-Venetian conquest of Byzantium in 600601/1204, Tarabzun, which had been occupied briefly
by the Saldjuks at the end of the 6th/llth century,
became the centre of a principality governed by a
branch of the Comnene dynasty. The latter continued to use the Byzantine imperial title, and the strong
walls of the Citadel and Middle City (Orta Hisar), which
go back to Roman times, were supplemented by a
town wall constructed by Alexius II in 724/1324. For
the 9th/15th century, Clavijo and Bessarion have left
descriptions of the Comnene palace, which was located
in the Citadel, and presumably was also used by SelFm
I and Suleyman I, who resided in Tarabzun as princes.
Tarabzun's walls withstood numerous sieges, and
allowed the tiny principality to survive until 865/1461.
Hostilities with the Saldjuks were probably caused by
the commercial links of Tarabzun with the Crimean
ports (620/1223); in the course of this war, there was
fighting around Sinop, and an attack against Tarabzun
itself. In 628/1231, after a lost battle against the
Saldjuks, the remnants of the defeated Khwarazm-
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shah's army sought refuge on Trapezuntine territory.
The commercial importance of the town during the
7th/13th century was considerable, as caravans to or
from Persia brought goods for trans-shipment. The
Venetians having lost control over the Bosphorus following the reestablishment of the Byzantine Empire
with Genoese help (659/1261), the Genoese also traded
in Tarabzun, concentrating their attentions upon the
exportation of alum. Both Genoese and Venetians
lived in special town quarters. Pero Tafur, who visited
Tarabzun in 841/1437-8, thought that the town held
4,000 inhabitants (Travels and adventures, tr. M. Letts,
New York and London 1926, 131; A. Bryer and
D. Winfield, The Byzantine monuments and topography of
the Pontos, 2 vols., Washington 1985, i, 178-249).
After the Ottoman takeover of Tarabzun by Mehemmed II in 865/1461, the last Comnenus ruler of the
city was banished from the area. Immediately following the conquest, soldiers who had participated in the
fighting (ghdziydn-l Tarabzun] and some Christian lords
who had joined the Ottomans were awarded ffmars.
By 821/1486, most of the Christian aristocracy and
the original conquerors must have been obliged to
leave the area, for a mufassal register from the reign
of Bayezfd II shows that of 207 timdrs then existing in the area, only 21 were in the hands of Christian sipdhis. Among the new timdr-holders there were
numerous Albanians, Janissaries recently Islamised and
also some Christians, including the so-called gebrdn~i
wildyet-i Torul (Ardasa). By 924/1515, ^mar-holding
had become a Muslim occupation (O.L. Barkan,
Osmanh imparatorlugunda bir iskdn ve kolonizasyon metodu
olarak siirgiinler, in Istanbul Univ. Iktisat Fak. Mecmuasi,
xv [1953-4], 217-24; Heath Lowry, Privilege and property in Ottoman Manuka in the opening decades of the
Tourkokratia: 1461-1553, in Continuity and change in late
Byzantine and early Ottoman Society, ed. idem and A.A.
Bryer, Birmingham and Washington 1986, 97-128).
Ottoman military presence was further assured by an
auxiliary cavalry consisting of musellems, local Christians
enjoying tax-exemptions in exchange for military service. However, by 921/1515 these men had been
reclassified as recdyd.
In addition, townsmen were brought into Tarabzun
proper from Amasya, and settled in a mahalle named
after their hometown. The Chrysokephalos church was
transformed into a mosque by order of Mehemmed
II, and subsequently was known as the cAtlk Djamic.
Tradition also claimed that the St. Eugenics church
was converted into a mosque at this time. But this
probably only happened around 905-6/1500; the edifice was known first as the Yeni Djamic and later as
the Yeni Djum'a Djamici (Lowry, Trabzon's Yeni Cuma
Camii (New Friday Mosque), in Bogazifi Univ. Hiimaniter
Bilmler Dergisi, iii [1975], 91-102). Tarabzun's third
major church, known as the Aya Sofya and located
at a distance of 3 km west of the city walls, was also
converted into a mosque. After Byzantine frescoes had
been uncovered there in Republican times, the building was turned into a museum in 1964.
Among the pious foundations established in Ottoman
times, the most prominent was the Khatuniyye 'Imareti,
dedicated to the mother of Sellm I. An account book
dated 1000-1/1591-2 lists mills and meadows in nearby
Degirmenderesi, two hammdms, a sizeable number of
olive trees, but also taxes such as bdd-i hawd and tithes
from various private properties, which normally should
have accrued to the state treasury. The foundation
also collected customs duties from some smaller ports
near Tarabzun. The Khatuniyye clmareti owned shops
in the vicinity of the bedestdn as well as the bedestdn
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itself, in addition to the land on which the saray-l
c
atik and the sultan's stable were located. The 'imdret
disbursed food to large numbers of people: the officials in charge of the storehouse needed to account
for 26,253 ukiyyes of meat and 2174 kiles of rice, while
the same document mentions 1789 live sheep in the
care of the 'imdret kitchen (BBA, Maliyeden miidevver
15996). The foundation also lent out money, at times
entering into partnerships with merchants (R. Jennings,
Pious foundations in the society and economy of Ottoman Trabzon, 1565-1640, in JESHO, xxxiii [1990], 313-34).
While the town of Tarabzun was Islamised rapidly,
nearby rural kadds such as Macuka (Macka) retained
many features inherited from the Byzantine period.
The tahrir of 921/1515 shows 2623 households headed
by Christian adult males residing in Macuka, in addition to 188 widow households. Tax-paying Muslims
numbered 51. Between 865-6/1461 and 960/1553,
the period covered by the tahrirs extant for this region,
the Muslim population increased to 101 households,
mostly local people who had converted. While many
properties held by monasteries were converted into
timdrs following the Ottoman conquest, the three major
monasteries located in the valley of Macuka itself,
namely, Vazelon, Soumela and the Peristera, retained
much of their property down into the 20th century.
On his visit to Tarabzun in 1112-13/1701, Pitton de
Tournefort put up in a convent building in the town
proper, which was still owned by a local monastery.
For the llth/17th century, our major source is
Ewliya Celebi, who visited Tarabzun at the very beginning of his travels. Based on the account of Mehmed
c
Ashik, himself a native of Tarabzun, Ewliya describes
the (still surviving) fortifications along with their gates.
He was especially impressed by the Khatuniyye and
its food stores kept by the cimdret. There was a daily
distribution of soup and bread to medrese students,
while on Friday nights, pilav, zwde and meat stew
were handed out. Ewliya also was much interested in
the ethnography of the area, and provides information on the goldsmiths, Tarabzun's most prestigious
craft. He further devotes considerable space to the
trade in and the preparation of anchovy, a local speciality to the present day. Katib Celebi's Dj.ihdn-numd
contains very similar information, including details on
fruit and fish (Istanbul 1145/1732, 429-30).
Well into the 10th/16th century, Tarabzun owed
much of its importance to seaborne trade; Italian merchants had visited the town frequently before the
Ottoman conquest, and some of them elected to stay
on as Ottoman subjects (Lowry, The question ofTrabzon's
Efrenciyan population, 1486-1583, in VIII. Turk Tarih
Kongresi, ii, Ankara 1981, 1493-1501). The late 9th/
15th century tahnr still separates them into Venetians
and Genoese. Toward the end of the 10th/16th and
the beginning of the llth/17th century, the trade of
Tarabzun seems to have been less than prosperous.
While in 952/1545-6 customs duties were farmed out
for 453,333 akces a year, the same farm in 1036/16223 produced only 500,000 akces. Yet in the middle of
the 10th/16th century 60 akces had been equivalent
to an Ottoman gold piece, while in 1032/1622-23,
the rate was 170-200 akces for 1 gold coin (DB§M.
17229). This crisis must have been in part due to the
Ottoman-Persian wars, which closed off the city's
major trade route, and to the Djelalf rebellions, which
caused many people, particularly among the nonMuslims, to leave the area. Cossack raids were also
troublesome. Commercial crisis may also explain the
difficulties of the bedestdn; in 1022/1613, the building
(which survives, and may at least partly go back to
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pre-Ottoman times) had been lying in ruins for several
years (K. Kreiser, Bedestan-Bauten im Osmanischen Reich,
in Istanbuler Mitteilungen, xxix [1979], 397-8). In order
to finance repairs, the administration of the Khatuniyye
'imdret gave out a long lease and demanded rent in
advance. By 1042/1632-3 the bedestdn was again ruined
in a Cossack raid; however, this time the building
was repaired rather more rapidly than before, and
Ewliya claimed that much business was done here.
One of Tarabzun's major export goods during the
llth/17th and 12th/18th centuries was wine; this
came from the vineyards near the town, but also from
other localities on the eastern Black Sea coast, particularly Giresun. Ewliya Gelebi refers to the "delicately perfumed" grapes tended in the numerous
vineyards around the town. The wine trade to the
northern shores of the Black Sea had existed in
Byzantine times, but expanded greatly when the
Ottoman closure of the Black Sea largely eliminated
the competition of Mediterranean wines. Both Christian
Abaza and Russians purchased Tarabzun wine in sizeable quantities, until the opening of the Black Sea to
European navigation after 1188/1774 resulted in the
decline of this trade. After the mid-13th/19th century,
wine was only made for local use, and following the
exodus of the Pontus Christians in the population
exchange of 1923, vinification ceased entirely and
vineyards contracted to the point of insignificance
(X. de Planhol, Grandeur et decadence du vignoble de
Trebizonde, in JESHO, xxii [1979], 314-29).
In the early 13th/19th century the Trabzon region
suffered much from the tension between locally powerful families, particularly the Tuzdju Oghullari, and
the governors appointed by Mahmud II; in Ramadan
1231/August 1816 the entire town was occupied by
Tuzdjuoghlu Memish Agha. Sporadic unrest continued until 1834. In the 1820s, British diplomatic officials produced plans for the re-routing of British exports
to and imports from Persia by way of Trabzon, and
in 1826, the first goods destined for Erzurum and
Tabriz appeared in the harbour. From 1836, transport was assured by British, French, Ottoman, Austrian
and Russian steamers, and trade increased in the mid19th century. In his report on the state of the Ottoman
Empire in 1861, M.B.C. Collas claimed that, after
Istanbul, this was the most commercially active
Ottoman city. To Trieste and Britain both Persian
silk and locally grown hazelnuts were despatched, while
refined sugar and textiles were sent from Britain, in
addition to Belgian arms and paper. The trade in
livestock was also important, as animals sent to Istanbul
from eastern Anatolia often passed through Trabzon
(La Turquie en 1861, Paris 1861, 209). In 1900 trade
had grown to the point that 487 steamers carrying
522,000 tons were employed, in addition to thousands
of sailing ships. However, there were constant difficulties due to the state of the Trabzon-Erzurum land
route, passable only for pack animals, and Russian
customs policy aimed at diverting the trade to Transcaucasia. From the early 1880s, much of the trade
between Persia and Britain passed again through the
Persian Gulf ports. Trabzon traffic stagnated in absolute terms, while its market share decreased (C. Issawi,
The Tabriz-Trabzon trade, 1830-1900. Rise and decline of
a route, in IJMES, i [1970], 18-27). Cuinet, who
described the state of Trabzon in 1890, mentions the
complaints of local merchants on account of the poor
state of Trabzon's port. Among commercially-significant local products, he lists silk and cotton fabrics, in
addition to fruit exported to Russia, hazelnuts, tobacco
and beans.

During World War I, Trabzon was in the line of
fire; most market links were severed, and a large number of the town's young men perished in the Caucasus
campaign of 1914. It was bombarded several times
by Russian fleets; the attack of 1915 causing over
1,300 casualties and widespread destruction. In 1916,
a Russian army occupied Trabzon; during this period
intercommunal tensions between Turks, Pontic Greeks
and Armenians dramatically increased. In the power
vacuum following the withdrawal of Russian troops,
fierce intercommunal fighting ensued. In 1918, Trabzon was reoccupied by Ottoman troops. The town
was an important organisational centre for resistance
against the partition of Anatolia. In 1923 it was the
scene of the murder of Mustafa Subhf, a central figure of the Turkish Communist party recently founded
in the Soviet Union, who was passing through Trabzon
in an attempt to reach Ankara.
After the agreement concerning the Turco-Greek
exchange of populations negotiated at Lausanne, the
local Greek community, which had numbered 91,000
in Cuinet's time, was expelled from the area in 1923.
Throughout the Republican period, the economy
of Trabzon has suffered from structural problems.
Agriculture predominates, but suitable land is in short
supply. Farmers working minuscule plots produce
tobacco, hazelnuts and tea for the market, and depend
both on the vagaries of world demand and government decisions concerning the quality and price of
tea. Population densities are among the highest in
Turkey, and would be even higher if it were not for
emigration, especially to Istanbul. Trabzon itself possesses little industry, but a commercial tradition going
back into the Ottoman period, when the town was
known for its Muslim bourgeoisie, has helped Trabzon
maintain its trade, though the port, modernised in
1954, handles much less traffic than nearby Samsun.
In the 1980s transit trade with Iran once again became
important. A technical university was founded in 1963,
and expanded to a full-scale one in 1982. But since
the tertiary sector generates few jobs, the town, with
a population of 108,000 in 1980, has grown less than
other comparable urban centres.
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(SURAIYA FAROQHI)
TARAFA, a name given to a n u m b e r of
Arab poets, chief among whom was the pre-Islamic
composer of a Mucallaka [q.v.] cAmr b. al-cAbd b.
Sufyan, so-called, according to some, because of his
use of the participle muttarif (although, by analogy
with al-Mutalammis [q.v.] and similar sobriquets, we
might expect him to be known as al-Muttarif), while
according to others, it is a nomen unitatis from tarfd',
a type of tamarisk (see further Sezgin, GAS, ii, 115,
and M. Seligsohn, Diwdn Tarafa ibn al-'Abd al-Bakn,
Paris 1901, 3-4). Tarafa was purportedly related to
the poets Murakkish the Elder and Younger [q.vv.]
and to al-Mutalammis; his sister Khirnik composed
verse; and his tribe, the Dubay'a, belonged to the
Kays b. Tha'laba, a sub-sect of Bakr b. Wa'il [q.v.],
which also boasted the poets al-Acsha and £ Amr b.
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Kami'a. It is unclear whether these familial ties were
uterine or whether the poets constituted an Arabian
guild of craftsmen, of the type discussed for ancient
Mesopotamia by W.G. Lambert, Ancestors, authors and
canonicity, in Journal of Cuneiform Studies, xi (1957),
1-14. Whether Tarafa was a Christian or a staunch
pagan cannot be determined from his verse; no confidence should be placed on his father's name (alc
Abd, an indeterminate theophoric), or on the name
of al-Mutalammis's father, which is variously given as
c
Abd al-MasTh and cAbd al-cUzza: see Ch. Pellat, art.
AL-MUTALAMMIS.

According to Ibn Kutayba (Shicr, 91-2), the poet
Labid referred to Tarafa as ibn al-cishrm, the one in
his twenties, thereby either referring to or occasioning the legends of Tarafa's premature death: see also
Ibn al-Sallam al-Djumahi, Tabakdt fuhul al-sjiu'ara3,
Cairo n.d., 45, who slots him in the fourth echelon
(ibid., 115).
Nothing concrete is known about Tarafa. Several
episodes in his "life" are lovingly, albeit variously,
related by the mediaeval literati, although not by Abu
'1-Faradj in the Aghdnl, which contains no chapter
devoted to him. These reconstructions show that
Tarafa's poetry was subjected to an exhaustive philological and biographical scrutiny at a very early stage,
with the episodes in his life being "corroborated" by
allusions in his verse. Indeed, it can be argued that
the values reflected in the Tarafa legend, fidelity, to
the point of extinction, to regal command, a hedonistic love of life and a fierce, indomitable independence,
are more appropriate to a later age, celebrating loyalty
to one's monarch and exultation in the Bedouin spirit
of one's ancestors, suggesting that Tarafa was held
up as an emblematic paragon of sorts. Scrutiny of
Ibn Kutayba's entry on Tarafa (Sfii'r, 88-96) reveals
two biographies, one narrating his death (88-90), and
a condensed version of his short life and gruesome
death ascribed to Ibn Kutayba himself (90-1). A full,
manifestly fabricated, account of the events leading to
Tarafa's death is given by al-AnbarT [</.y.], Sharh alkasd'id al-sabc al-tiwdl al-dj_ahiliyyat, ed. Muhammad cAbd
al-Salam Harun, Cairo 1963, 115-28.
Standard episodes are: his precocious, proverbial,
upstaging of al-Mutalammis (or al-Musayyab b. cAlas
[<?.y.]) upon his inappropriate application to a camel
stallion of an epithet more fitting to a she-camel; the
death of his father when Tarafa was still a child: a
literal reading of v. 1 of poem 1 in Ahlwardt's edition of the diwdn (W. Ahlwardt, The divans of the six
ancient Arabic poets, London 1870); banishment from his
people, caused by his incessant and unregenerate profligacy; the affair of the camels, variously said to belong
to his brother Macbad (which is also said to have
been his father's name) or to Tarafa himself: Tarafa
is generally represented as the culprit, preoccupied
with his verse composition to the detriment of his
pastoral duties, although according to al-AnbarT, the
camels were confiscated by cAmr b. Hind, the Lakhmid
ruler (A.D. 554-69) [see LAKHMIDS]; the repossession
of the camels by means of poetry; Tarafa's participation in the revolt of cAmr b. Hind's brother, cAmr
b. Umama, and his voyage to the Yemen; the vituperative attacks on cAmr, his brother Kabus, and cAbd
c
Amr b. Bishr, said by some to be Tarafa's cousin,
which led to his death; his breach of court etiquette
by his effrontery towards cAmr's sister; the letter of
al-Mutalammis and Tarafa, addressed to the governor of al-Bahrayn, ordering the death of the bearer
(see AJ. Arberry, The seven odes, London 1957, 67-8;
A.F.L. Beeston, Background topics, in A.F.L. Beeston
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et alii, The Cambridge history of Arabic literature. Arabic literature to the end of the Umayyad period, Cambridge 1983,
22; Pellat, art. cit.; J.E. Montgomery, The deserted encampment in ancient Arabic poetry: a nexus of topical comparisons,
in JSS, xl [1995], 292); Tarafa's death and burial. It
can safely be maintained that no historical credence
should be accorded to any of these incidents, as they
are all reconstructions, based on, often with details
drawn from, verses in the poet's dlwan. It would be
foolhardy even to associate Tarafa with Lakhmid politics in al-Hfra [q.v.].
A similar degree of scepticism has surrounded the
poetic remains of the Bakrf, from the mediaeval period
to the present. The dlwan exists in a spartan version
which goes back to al-Asmacf, while the recension by
Ibn al-Sikkft, via al-Shinkftf, is slightly more voluminous. It is impossible to determine which poems
are authentic; which are fragmentary (Ahlwardt, poem
11, is a 14-line nasib [q.v]—or is it ghazal [q.v.]?—
combining skillfully the amatory topics of atlal, desert
encampments, tashbih, description of beloved, atlal and
khaydl, phantasm of the beloved); which are falsely
ascribed (such as Ahlwardt, poem 3, the reminiscences
of the proud leader of a noble troop of raiders now
dead); and which are fabricated to provide support
for the poet's legend (such as, for example, Ahlwardt,
poems 6, 7 and 16: hid^ja3 [q.v.] of the Lakhmids and
'Abd cAmr; poem 18, a verse apology addressed to
c
Amr b. Hind; poem 13, comparing Tarafa's devotion to Salma with Murakkish's devotion to Asrna0, a
piece which has the playfulness and wit of an cAbbasid
composition, replacing the poet's desert journey with
that of the khaydl). The majority are occasional poems,
largely concerned with the themes of tribal might and
generosity or with the righting of a wrong and restitution of rights (Ahlwardt, poems 1, a demand for
the restoration of property, and 2, an expression of
disgust and dismay upon betrayal by friends, are examples). They reveal a fluid style of composition: Ahlwardt, poem 12, is a bipartite piece commencing with
an atlal section (w. 1-5) and culminating in a lampoon aimed at a certain cAbd al-Dallal, of which
w. 6-13 are direct attack, whereas 14-17 are sententious reflections on honour and ignominy (not devoid
of flourishes of formal rhetoric), setting the standard
from which Tarafa's adversary has so conspicuously
deviated. In three poems (Ahlwardt, 5, 10 and 17)
Tarafa expresses his gratitude for acts of generosity
towards his people in time of need. They are addressed
to the Banu Kays b. Thaclaba, the Banu Sacd b.
Malik and an individual known as Katada, respectively.
Poem 5 is 76 verses in length, while 10 has 17 verses
and 17 has eleven. From a generic point of view, it
is impossible to decide whether these poems are madh
or fakhr [q.w.], presumably because of the close tribal
ties existing between the poet and his dedicatees.
Personal and tribal vaunting is an integral feature of
these poems, suggesting that the service paid to the
dedicatee is more a bond of fealty and loyalty than
a mere poetic extolling of their greatness for posterity. As such, they are indispensable for a just appreciation of the origins and significance of the pre-Islamic
panegyric. Ahlwardt, poems 8, 9 and 14, are monopartite boasts of the generosity and military prowess of
Tarafa's tribe; 8 and 9 are of a more generalised
character, of 16 and 10 verses respectively; while 14
is a 22-verse chronicle in celebration of the battle
known as Tawm Tahldk al-Limam (the "Day of the
Shaving of the Beards") and contains a splendid evocation of the tribe's splendour in war (11. 11-22).
Ahlwardt, poem 19, is a minatory tribal boast directed

at an unnamed adversary, whom the commentators
identify as the Taghlib, connecting the piece with
the peace settlement bringing to an end the War of
Basus. This poem contains a heavily symbolic atlal,
reclaimed by nature (11. 1-7), two sections of admonitions (11. 8-12 and 17-21), a narrative of al-Ghallak,
whoever he may have been (1. 13-16), and two lines
of sententiae capping the work, a technique identical
with poem 12. There also exists a monothematic poem
of 31 verses, treating of aphoristic and sententious
moralisings, edited from a manuscript in the Chester
Beatty Library by Arberry, A poem attributed to Tarafa
ibn al-'Abd, in JSS, x (1965), 149-58.
Conspicuous in the dlwan is the poet's Mu'allaka.
There has been much dispute over its authenticity,
and, as Arberry, The Seven Odes, 82, remarks, "the various recensions exhibit considerable divergence in the
order and contents of the poem". These versions are
most probably the products of the exercise of editorial discernment on the part of the mediaeval scholars. It is of some 105 verses (the exact number is
disputed) and is tripartite in structure, with a nasib
and an astonishing camel-description in which the animal is anatomically dissected, limb by limb, joint by
joint, by the poet, from bottom to top, and in which
the poet eschews the use of any extended similes
involving onager, oryx or ostrich, a practice followed
by many of his contemporaries. The description is
not, however, static, as some scholars maintain, for
Tarafa is at pains to remind the audience that this
massive camel is engaged on a desert journey of consummate significance for the poet and his companion, a journey in which a "man-made" camel responds
to the decisions of a man of action. The polythematic
third section is a reflection on the poet's relationship
with his family, his observations on this mortal coil,
and his bitter celebration of his own identity.
Bibliography. Given in the article. See also
Dlwan Tarafa b. al-cAbd, ed. K. al-Bustam, Beirut
n.d.; Dlwan, edited by Durriyya al-Khatfb and LutfT
al-Sakkal, Damascus 1975; R. Jacobi, Studien zur
Poetik der altarabischen Qaside, Wiesbaden 1971; Sacd
Ismacfl Shiblf, al-Usul al-fanniyya li 'l-shicr al-dj.dhili,
Cairo 1977, 325-55; M. Sells, The Mucallaqa of Tarafa,
inJAL, xvii (1986), 21-33; M.F. Nanah, Freigebighit
und Geiz in der Vorstellungswelt der vorislamischen arabischen Dichter, Erlangen-Niirnberg 1987; P. Kennedy,
Khamr and hikma in Jdhill poetry, in JAL, xx (1989),
105-6; A. Arazi, La realite et la fiction dans la poesie
arabe ancienne, Paris 1989; J. Stetkevych, The zephyrs
ofNajd, Chicago 1993; M. Sells, Like the arms of a
drowning man: simile and symbol worlds in the ndqa section of Bashama's hajarta umdma, in W. Heinrichs and
G. Schoeler (eds.), Festschrift zum Ewald Wagner. Band
2. Studien zur arabischen Dichtung, Wiesbaden 1994,
18-41.
(J-E. MONTGOMERY)
TARANCIS, a Turkic Muslim people originally from the Kashghar oasis in s o u t h e r n
Sinkiang [q.v.]/Xinjiang, where some of the original stock remained.
Most of them were displaced, at the same time as
the Dungans or Tungans [q.v] (T'ung-kan/Hui) towards
the middle Hi valley to the northwest of Chinese
Turkestan, where they were able to take advantage
of this fertile region by displacing the Dzungars (also
called Kalmucks), who had lived there until they were
massacred in 1758 by the Ching/Qing power. Six
thousand Taranci families are said to have been
installed there by 1834, 4,100 on the right bank of
the Hi and 1,900 on the left one (Radloff, 1893, 331).
They enjoyed a certain prosperity there before becom-
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ing the object of more and more frequent military
requisitions by the Manchus as Muslim rebellions in
Sinkiang increased, culminating under the Khodjas
from 1863 onwards, setting the Tarancis at odds with
the Chinese authorities (notably the general Tso Tsungt'ang, 1812-85) as well as with their Tungan neighbours. Taranci fortunes enjoyed a short blossoming
parallel with the rise of the Khokandi Ya'kub Beg
[q.v.]. Under the headship of the Sultan Acla Khan
(or Abu 'l-Acla), in the year 1865 (proclaimed as the
year 1 of an "era of Islam" (tdnkh-i Islam) which was
to last for seven years), they formed the independent
sultanate of Kuldja [q.v.]. This region was conquered
and then temporarily governed by the Russian empire
1871-82 as the "district of Kuldja". After its retrocession to China (Treaty of St. Petersburg of 12
February 1881, which gave the Russians certain commercial and consular privileges), 45,373 out of 51,000
Tarancis passed over to Russian territory and were
settled in the Semirec'e oblast', mainly at Djarkent,
founded for this purpose in 1882, but also at Vernyi
(Almati), and in the Transcaspian region around
Bayram Ali (Barthold, El1 art. s.v.). Displaced on
various occasions by the formation of new Cossack
colonies, according to the Russian census of 1897
there were ca. 70,000 in Turkestan, including 56,000
in the Semirec'e, 5.87% of the total population. This
did not prevent Russian influence growing in Kuldja
and Kashghar, as part of a local version of the "Great
Game" involving rivalry between Britain and Russia
within China, from 1884 (the date of the setting-up
of the province of Sinkiang by Peking) to 1962 (the
date of the closing of the Russian consulates).
The Tarancis were sedentary agriculturists. Their
mosques resembled pagodas and they had numerous
madrasas (Ujfalvy, 1879). In physical type, culture, religion and language, they were close to the Iranised
sedentaries of Transoxania, the Sarts [q.v.] of Russian
sources of the 19th and early 20th centuries, except
that their womenfolk enjoyed greater liberty, not being
veiled, until the conservative reaction of the Khodjas.
They specialised in kitchen garden produce and trade,
and one of the two bazaars in Kuldja bore their name.
They spoke an eastern Turkic dialect called Karluk,
close to Uzbek and belonging to the group of sedentary
speech of western and eastern Turkestan (A. Samoylovitch, in £7', art. Turks. II. Languages]. However, the
Russian orientalist N. Pantusov, who discovered in
1876 at Kuldja the Kitdb-i ghazat dar mulk-i Cm, written ca. 1292-3/1875-7 by Molla Bilal, who had taken
part in the 1863 rebellion, found differences between
the Taranci dialect and that of their original stock in
Kashghar. In this book can be found the dating of
the displacement of the "Sarts of Kashghar", who
were to become the Tarancis, to the Hi valley, as
occuring ca. 1760. This manuscript, essential for showing the historical movements and specific cultural features of the Tarancis, reveals inter alia peculiarities of
their language: an Arabo-Persian stratum common to
all the Turkic oasis dialects of Central Asia, but also
a large number of Kalmuck, Mongol and Chinese loanwords which made their language intelligible only with
difficulty for the speakers of other Turkic languages,
including their neighbours, and this contributed to
their isolation (Radloff, 1886).
Certain sources have suggested that the Tarancis
are the descendants of the ancient Uyghurs or call
them "Uyghurs of the Hi" (Kabirov). However, it is
through their cultural and ethnic nature that the
Tarancis have made themselves a sub-strain of the
contemporary Uyghurs, who were in 1989 about six

221

millions in Sinkiang and 185,000 (half a million in
their own estimation) in Kazakhstan. Today, amongst
these last, 150,000 call themselves of Taranci origin,
which means essentially that they came from the Semirec'e, as opposed to the "Kashgharlik" who have
come directly from Kashghar, like the majority of
the Uyghurs in Uzbekistan and Kirghizia. This fact
was noted by Barthold, according to whom both the
Tarancis and the "Turks of Kashghar" have misleadingly taken the name of Uyghurs. This illustrated
one of the frequent misunderstandings of this part of
the world regarding ethnic origins and the spread of
ethnic names. From the Chinese side, 79,296 Tarancis
were counted in Sinkiang still in 1945, after which
date they disappear from separate mention in the censuses, at the side of 2,988,528 Uyghurs.
From the beginning of the 20th century onwards,
the history of the Tarancis become mixed with that
of the general populations on each side of the ChineseRussian frontier, each of the communities being
affected by events which touched their respective centres of power. The revolt of the nomads in Russian
Central Asia in 1916, like the events marking the 1917
revolution in Turkestan, was the stimulus for vast
movements of peoples across the frontier in the direction of China (thus close to 10,000 Tarancis out of
the 16,000 residents there left Djarkent in 1917 (Barthold), who came back some decades later with the
formation of the People's Republic of China. From
1924, specific Taranci nature was no longer recognised in the USSR as a criterion for ethnic differentiation. The politics of nationality amongst both Russians
and Chinese after 1949 assimilated them to the
Uyghurs, and they no longer figure in census reports.
Henceforth, their ethnic and cultural strains have been
merged into those of the Turkish-speaking Muslim
minorities fragmented by the policies and the demographic pressures of the Chinese on one hand, and
the affirmation of Kazakh nationality, since the independence of Kazakhstan in December 1991, on the
other.
Bibliography: D.C. Boulger, The life of Takoob
Beg, Athalik, Ghazi and Badaulet, Ameer of Kashghar,
London 1878; Marie de Ujfalvy-Bourbon, D'Orenbourg a Samarkand. Le Ferghanah, Kouldja et la Siberie
occidentale, impressions de voyage d'une Parisienne, in Le
Tour du monde, Paris 1879, 65-96; N.N. Pantusov,
Voina musul'man protiv Kitaytsev, tekst nareciya tarancinskogo
("The war of the Muslims against the Chinese, text
in Taranci dialect"), Kazan 1880, original text,
Kazan 1881; idem, Svedeniya o Kul'dzinskom rayon za
1871-1877 ("Information on the Kuldja district
1871-7"), Kazan 1881; W. Radloff, Dialect des
Tarantschi, St. Petersburg 1886; idem, Aus Siberien,
2
Leipzig 1893; Pantusov, Obraztsi tarancinskoy literaturi
("Extracts from Taranci literature"), Kazan 1909;
P.P. Rumyantsev, Taranci. Materiali po obsledovaniyu
tuzemnogo i russkogo starozil'ceskogo naseleniya v Semirec'enskoi oblasti ("Materials for research on the
autochthonous and Russian population of the
Semirec'e region"), St. Petersburg 1914; M.A.
Czaplicka, The Turks of Central Asia in history and at
the present day, Oxford 1918; I. Tayrov, Pereselenie
uigur i dungan v Semirec'e ("The displacement of the
Uyghurs and Dungans in the SemirecV), in Sbornik
birinci Camdam, Alma Ata (1924); C.P. Skrine, Chinese
Central Asia, London 1926; M.N. Kabirov, Pereselenie
iliyskikh Uigurov v Semirec'e ("The settlement of the
Uyghurs of the Hi in Semirec'e"), Alma Ata 1951;
Yu. G. Baranov, K voprosu o pereselenii musul'manskogo
naseleniya iz Iliyskogo Kraya v Semirec'e v 1881-1883
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("Concerning the settlement of the Muslim population of the Hi region in the Semirec'e in 1881-3"),
in Trudi Sektora Vostokovedeniya, Alma Ata, i (1959);
Tsing Yuan, Takub Beg (1820-77) and the Moslem
rebellion in Chinese Turkestan, in CAJ, vi (1961), 13467; I.C.Y. Hsu, The Hi crisis. A study of Sino-Russian
diplomacy 1871-1881, London 1965; Wen Djang-chu,
The Moslem rebellion in north-west China 1862-1878,
Paris 1966; A.D.W. Forbes, Warlords and Muslims
in Chinese Central Asia. A political history of Republican
Sinkiang 1911-1949, Cambridge 1986; L. Benson, The
Hi rebellion. The Moslem challenge to Chinese authority in
Xinjiang 1944-1949, New York 1990; Kemal Karpat,
Yakub-Bey's relations with the Ottoman Sultan, in Cahiers
du Monde Russe et Sovietique, xxxii/1 (1991), 17-32;
M.Jan, Mai 62 a Tining, in Asie Centrale, ed. C. Poujol,
Paris 1992, 184-92.
(CATHERINE POUJOL)
TARANTO [see TTALIYA].
TARAWIH (A.), pi. of tarwiha, the t e r m for
saldts w h i c h are p e r f o r m e d in the nights of
the m o n t h of R a m a d a n . Tradition says that
Muhammad held these prayers in high esteem, with
the precaution, however, that their performance should
not become obligatory (al-Bukharf, Tardwih, trad. 3).
c
Umar is said to have been the first to assemble
behind one kdri3 those who performed their prayers
in the mosque of Medina singly or in groups (loc. cit.,
trad. 2); he is also said to have preferred the first
part of the night for these pious exercises.
The religious law recommends the performance of
the tardwih shortly after the salat al-cishd\ They consist of 10 tasllmas, each containing 2 rakcas; after every
four rak'as a pause is held, hence the name tardwih
"pauses". In the Malik! law school, they consist of
36 rak'as. They belong to the saldts that are sunna and
are as popular as any rite connected with Ramadan
[q.v.]. Shf c r fikh prefers a thousand supererogatory
rakcas throughout the month of Ramadan.
In Mecca, people assemble in groups varying from
10 to 150 persons, behind one imam, who acts in this
case unofficially, even if he should be an appointed
official. The recitation of the Kur'an has a prominent place in these saldts. Certain groups abide behind
their imams reciting the Kur'an once or several times
in the nights of Ramadan. Even after the tardwih,
many people stay for pious exercises.
In Atcheh, every night large crowds assemble in
order to perform the tardwih. Usually, however, it is
the tonku alone who takes the active part in them,
the others limiting their part to a loud joining-in with
the dmin and the eulogies on the Prophet.
Bibliography: Bukhan, Tardwih, with the commentaries; Malik, Muwatta3, salat fi Ramadan with
Zurkanf's commentary; Abu Ishak al-Shfrazi, Tanbih,
ed. Juynboll, 27; Ramlr, Nihdya, Cairo 1286, i,
503 ff.; Ibn Hadjar al-Haytarm, Tuhfa, Cairo 1282,
i, 205-6; Abu '1-Kasim al-Hilll, Shara'i' al-Isldm,
Calcutta 1255, 51; Caetani,' Annali, A.H. 14, §§
229-30; Juynboll, Handleiding, Leiden 1925, index;
Snouck Hurgronje, Mekka, ii, 81 ff.; idem, Mekkanische
Sprichworter, no. 49; idem, De Atjehers, i, 247 ff.;
d'Ohsson, Tableau general de Vempire othoman, Paris
1787, i, 214-15 (to be used with caution); Lane,
Manners and customs of the modern Egyptians, London
and Paisley 1899, ch. XXIV, 481; K. Lech, Geschichte
des islamischen Kultus, i, Das Ramadan Fasten, Wiesbaden
1979. See also SALAT.
(A.J. WENSINCK)
TARAZ, the Arabic name for TALAS, a river of
C e n t r a l Asia and a town of pre-Islamic and
early Islamic times on its bank. The exact site is
unknown, but was probably near the later Awliya

Ata/Aulie Ata, modern Dzhambul. This last is now
just within the Kazakhstan Republic, but the old name
Talas has been revived for a modern settlement some
distance to the east, on the left bank of the Talas
River and just within Kirghizia. The original Talas
certainly lay in the river valley, between two mountain ranges which run westwards and end in the Ak
Kum desert.
The valley carried an important trade route eastwards to the Cu [q.v.] valley and the Semirec'e [see
YETI su]. Talas was an ancient town, mentioned in
the report of the Byzantine envoy Zemarchos, who
travelled to the encampment of the Ka^han of the
Western Turks in 568, and known as a commercial
centre to the Chinese Buddhist pilgrim Hiian Tsang
(ca. 630) as Ta-lo-si. Its origin was possibly Sogdian, and
as late as the 5th/llth century, Mahmud Kashghari
states that both Sogdian and Turkish were spoken at
Talas and the nearby towns of Isfidjab and Balasaghun
[q.v.] (Diwdn lughdt al-turk, Tkish. tr. B. Atalay, i, 30,
Eng. tr. R. Dankoff andj. Kelly, i, 84). Recent archaeological excavations in the region have shown that
various faiths were professed there in early times, including Zoroastrianism, Christianity and Buddhism,
and inscriptions have been found in the Talas valley
in the Old Turkish "runic" alphabet and in Uyghur
script.
Talas first comes into prominence in Islamic history as the general locale of the battle fought in Dhu
'1-Hidjdja 133/July 751 between the Chinese governor
of Kuca, Kao Sien-chih, and his Turkish allies, and
the Arab commander Ziyad b. Salih al-Khuza c I [</.^.],
a battle which checked Chinese ambitions of establishing direct control over Central Asia (see Barthold,
Turkestan down to the Mongol invasion*, 195-6; H.A.R.
Gibb, The Arab conquests in Central Asia, London 1923;
R. Grousset, Uempire des steppes*, Paris 1952, 170-1,
Eng. tr. The empire of the steppes. A history of Central Asia,
New Brunswick, NJ. 1970, 119-20; W. Samolin, East
Turkistan to the twelfth century. A brief political history, The
Hague 1964, 66-7; D.M. Dunlop, A new source of information on the Battle of Talas or Atlakh, in Ural-altdische
Jahrbucher, xxxvi [1965], 326-30). In 280/893 the
Samanid Amir Isma'fl b. Ahmad [q.v.] raided Talas,
which O. Pritsak believes was now the capital of the
Western Turk Kaghan, Oghulcak Kadir Khan, and
turned the Christian church there into a mosque (Von
den Karluk zu den Karachaniden, in ^DMG, ci (1951),
288-9; Samolin, op. cit., 78-9). In the next century, a
local ruler (dihkdn] of Talas is mentioned, perhaps a
tributary of the Samanids. Talas is now, in the 4th/
10th century, described by the Islamic geographers.
Ibn Hawkal and al-Mukaddasf state that it was strongly
fortified and populous, a centre for trade with the
Karluk [q.v.] Turks who lived in the steppes beyond
the town; the second of these authors mentions goatskins as one of the products of Talas (see Le Strange,
The lands of the Eastern Caliphate, 468-7). According to
the Hudud al-cdlam, both Muslim and [infidel] Turks
inhabited this haunt of merchants, the dar-i Khallukh
(tr. 119, comm. 358).
Under the Karakhanids [see ILEK-KHANS] , Talas became of special importance. It formed part of Kadir
Khan Yusuf's patrimony, which extended from Eastern
Turkestan through the Semirec'e to the eastern part
of the middle Sir Darya province (of which Talas,
with Isfidjab, was reckoned a part), and after his death
in 423 or 424/1032, fell to his second son Yighantigin Muhammad (d. 449/1057), who now assumed the
title Bughra Khan. We begin to possess Karakhanid
coins minted at Talas, e.g. by Tamghac Bughra Khan
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Hasan or Harun b. Sulayman b. Kadir Khan Yusuf
(d. 496/1103), head of the eastern branch of the family and dedicatee of the Kutadghu bilig [q.v]. In 6077
1210 there took place at Talas a battle between the
Khwarazm Shah cAla' al-Dm Muhammad and his ally
the Karakhanid c Uthman b. Ibrahim, and the pagan
Kara Khitay [q.v.], which was indecisive but which
exhausted the Kara Khitay resources and paved the
way for the ephemeral triumph in Central Asia of
the Nayman Mongol Kuclug (see Djuwaym-Boyle, i,
342-7; Barthold, Turkestan*, 159, 358-9).
It was soon after this, in 1221, that the Taoist traveller Ch'ang-ch'un crossed the Talas River (t3a-la-su)
on a stone bridge (E. Bretschneider, Mediaeval researches
from eastern Asiatic sources, London 1910, i, 73 and
n. 185). Under the Mongols, the Talas region was
ruled by governors, who minted coins there. In 1253
Rubruck passed through the Talas valley, where he
mentions a Muslim town Kinchac = Kemdjek, a town
generally mentioned together with Talas in the Persian
historical sources of the period (see P. Jackson (tr.)
and idem and D.O. Morgan (comm.), The mission of
Friar William of Rubruck, London 1990, 143, 144-5). It
was on the banks of the Talas River that the first
Mongol kuriltay [q.v] held in Central Asia took place
in spring 1269, when agreement was reached between
Ogedey's descendant Kaydu and the Caghatayid Barak
over their respective territories (Barthold, Four studies,
i, 126; cf. J.A. Boyle, The descendants of Genghis Khan,
New York and London 1971, 139-40).
It is in Mongol times that the name of the town
of Yang! ("The New") appears alongside that of Talas,
sometimes in the combination Yangf-Taraz, as in
Mirkhwand (cited in Barthold, Four studies, ii, 95 n. 2;
cf. Mlrza Muhammad Haydar Dughlat, Tcfrikh-i
Rashidi, ed. and tr. N. Elias and E.D. Ross, London
1895, 79 n. 3); but thereafter, Talas largely disappears
from mention in the historical sources.
Bibliography: Largely given in the article, but
see also the indices to Barthold, Four studies on the
history of Central Asia, Leiden 1956-62, i, and a modern study of the town, T.N. Senigova, Srednevekoviy
Taraz, Alma Ata 1972.
(C.E. BOSWORTH)
TARBIYA (A.), the general term in more recent
Arabic for e d u c a t i o n , pedagogy (Pers. dmuzish
wa parwarish; late Ottoman and Republican Turkish
until roughly the early 1980s, maarif and talim ve tarbiye, most recently, egitim).
This topic at the elementary and pre-university or
college level is dealt with in KUTTAB; MADRASA. I. 1;
PESANTREN; SAGHIR, and at the university and college
level in DJAMI'A; KULLIYYA; MADRASA. I. 2, 6.
TARD [see SAYD].
TARDIYYA (or taradiyya) indicates a h u n t i n g
poem; as a technical term, the word is already used
in pre-modern times (e.g. by al-Nuwayn, Mhdyat alarab fi funun al-adab, ix, Cairo 1933, 245, 1. 1; cf. also
Dozy, SuppL, ii, 34, who quotes from al-Makkan).
(The hunting poems composed in the metre raajaz
are already dealt with in the article RADJAZ; in what
follows, special attention is paid to aspects not taken
into consideration there.)
Arabic hunting poems are thematically self-contained, in most cases composed in the radjaz metre
and safely attested to from the time of al-Shamardal
b. Shank (d. after 109/728 [q.v]:, for two pieces of
32 and 21 lines each, both describing the hunt with
birds of prey, cf. T. Seidensticker, Die Gedichte des
Samardal ibn Sank, Wiesbaden 1983, nos. 20, 39). The
evolution of the genre up to al-Shamardal can be
sketched as follows: 1. Already in pre-Islamic times,
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descriptions of sporting hunts constitute sometimes
elements of the final fakhr of the polythematic kasida.
2. Still in pre-Umayyad times, kasidas began to be
composed in the raajaz metre, and thus such hunting
episodes might well have been transformed into raajaz
as part of kasidas. 3. From ca. 80/700 onwards, when
raajaz poetry was experiencing its apogee, these
episodes grew independent. This filiation is corroborated by al-Shamardal's introductory formula had
aghtadi and the figure of the hunting servant, both
known from the fakhr of pre-Islamic kasidas (see
Seidensticker, op. cit., 15-16). The second step cannot
with certainty be documented from the poetic material known to us. Fragments of several urajuzas ascribed
to al-Shamardal's contemporary Abu '1-Nadjm al-Tdjli
[q.v], however, seem to indicate that this poet composed raajaz kasidas containing a nasib as well as a
hunting episode, though these parts are transmitted
separately. In two instances, a hunter lying in wait
in his hide is depicted, who manages to kill an onager
(cf. Diwdn, ed. CA. Agha, Riyad 1981, nos. 25, 56;
ed. J. Hameen-Anttila, Helsinki 1993, nos. 30, 64).
In a third instance, an ostrich is hunted and killed
by a horseman, which is close to the aristocratic type
of hunt known from the ancient kasidas (ed. Agha,
no. 4; ed. Hameen, no. 2): fragments of a nasib, however, are not transmitted in this last case. Besides, the
formula had aghtadi is not employed by Abu '1-Nadjm.
Pieces such as al-Shamardal's raajaz poem no. 20,
with the formulaic kad aghtadi introduction, the mentioning of dawn as the time of departure, the devotion of the main part to the description of the hunting
animal in action, and the final part relating the preparation of the hunters' meal, have determined the shape
of tardiyyas of later times to a great extent. Several
decades after him, a somewhat obscure rdajiz named
Ghaylan b. Hurayth composed two hunting poems
(cf. Five Ragaz collections, ed. Hameen-Anttila, Helsinki
1995, 219-20 no. 3, 221 no. 7), the first of which
seems to imitate al-Shamardal's poem no. 20 (or was
contaminated with it in the course of transmission).
We are first on firm ground with the tardiyydt of Abu
Nuwas (d. ca. 200/815 [q.v]). He has left a large
number of hunting poems, 30 pieces being undisputed
in authorship, many others stemming from him with
high probability (see Diwdn, ed. E. Wagner, ii, Wiesbaden 1972, 176-327; ed. A.CA. al-Ghazall, Beirut
1953, 624-71). Metres other than the raajaz are rarely
employed (he has only four poems in sanc and madid)',
besides kad aghtadi and an introductory lammd (cf.
already al-Shamardal, nos. 22, 26, and Ghaylan b.
Hurayth, no. 7), he would start with ariatu and yd
rubba as opening expressions. In the final parts of his
tardiyydt, we often find an enumeration of the animals
killed (cf. already al-Shamardal, no. 20, 11. 26-7),
descriptions of their preparation as food and concluding expressions as, for example, yd laka min or nicma
'l-rafiku/'l-khalilu, both said in praise of the hunting
animal. Introductory and concluding formulae, the
mentioning of dawn and of the preparation of the
meal are sometimes omitted; the length of the poems
varies between one and three dozens of lines, and a
great variety of hunting animals are treated (dogs,
cheetahs, goshawks, tiercels, sakers, peregrines and
merlins). In some cases, Persian words are employed
with conspicuous frequency. Notwithstanding all these
variations, Abu Nuwas's tardiyydt seem to be strongly
determined by form and contents.
Ibn al-Muctazz (d. 296/908 [q.v]), a man of letters and caliph for one day, is the next author who
has left a greater number of tardiyydt (cf. Diwdn, ed.
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B. Lewin, iv, Istanbul 1945, nos. 1-53; ed. M.B. Sharif,
ii, Cairo 1978. nos. 66-120). No profound changes
have taken place since Abu Nuwas' days. The raajaz
metre still predominates (only about half a dozen
poems being composed in metres other than the raajaz,
among which the mutakdrib prevails), and there are
no new introductory formulae. The structure of the
poems follows more or less the schemes known from
Abu Nuwas, with the exception perhaps of the concluding formulae, which Ibn al-Muctazz seems to have
neglected. If there was any change, it was in characterisation and description, above all, by way of imagery. Sometimes, quite surprising similes are used,
and by the choice of the secunda comparationis for the
hunting animals, an atmosphere of luxury is given to
many of the poems.
Less committed to the tradition of Abu Nuwas was
Ibn al-Mu c tazz's contemporary al-Nashi3 al-Akbar
(d. 293/906 [q.v.]), a well-known Mu'tazili author. The
collection of his fragments by H. Nadjr (in al-Mawrid,
xi/1-4 [1982], and xii/1 [1983]) contains some three
dozen hunting poems. Nearly half of these are composed in metres other than the rad^az. (chiefly in mutakdrib, madid, basit and taunt]. About one-third of the
poems start with one of the formulae already known;
concluding formulae as well as descriptions of the
hunters' meal are missing. On the whole, al-Nashi3 tends
to concentrate on depictions of the hunting animal,
hence approaching the wasf genre. Unique features
are the hunt with the desert lynx (fandk al-ard) and
the weasel (ibn cirs) and the waiting for the lion in
hides (cf. ed. Nadjr, nos. 23, 63, 116, 125).
A later poet was Kushadjim (d. ca. 360/971 or
earlier [q.v]), who has left 17 tardiyyat. More than his
two predecessors just mentioned, he closes his poems
either by a summarising remark or a final formula
(as, e.g., akrim bi-, cf. Dtwdn, ed. Kh. M. Mahfuz,
Baghdad 1970, nos. 353, 467). But in doing so', he
did not go beyond what was already achieved by Abu
Nuwas. Around this time, a sideline had come to the
fore in the tardiyyat, sc. poetry on fishing with a net.
One such piece is ascribed to al-Sanawbarf (d. 334/945
[q.v.]; Diwdn, ed. I. c Abbas, Appendix no. 72), and
al-Sarf al-Raffa3 (d. ca. 362/972 [q.v.]}, who occasionally earned a living as a fisherman, cultivated this
topic particularly. Half-a-dozen urajuzas are transmitted from him (cf. Diwdn, Cairo 1355, 6-7, 13, 146,
204, 267), one of them with a had aghtadi introduction (10). Two pieces are composed in tawil (157,
170). With this exception, the tardiyyat do not seem
to have developed much further after the second half
of the 4th/10th century. The genre loses importance
also with respect to quantity, though hunting poems
were still composed until the 8th/14th century and
after.
Bibliography: M. Ullmann, Untersuchungen zur
Ragazpoesie, Wiesbaden 1966, 43-5; E. Wagner,
Grundzuge der klassischen arabischen Dichtung, ii, Darmstadt 1988, 46-58; G.R. Smith, ch. 10, Hunting poetry,
(tardiyyat), in The Cambridge history of Arabic literature.
'Abbasid belles-lettres, ed. J. Ashtiany et alii, Cambridge,
etc. 1990, 167-84; CA.R. al-Basha, Shi'r al-tarad ild
nihdyat al-karn al-thdlith al-hidj.fi, Beirut 1974.
(T. SEIDENSTICKER)
TARDJAMA (A., pi. tarddjim), verbal noun of the
verb tarajama "to interpret, translate, write the biography of someone (lahu)". For the function of interpreter, See TARDJUMAN.
1. In literature.
2. Translations from Greek and Syriac.

3. Translations from Middle Persian (Pahlavi).
4. Modern translations into Arabic.
(a) The 19th century.
(b) The 20th century.
5. In modern Persian.
6. In Turkish.
1. In l i t e r a t u r e .
Here, it may form part of the title of a biography, or, especially in contemporary North Africa,
the biography (or autobiography) itself. Hence
c
ilm al-tarddjim is a branch of historical research, sometimes equated by the Twelver Shf c a with cilm al-rididl
[q.v.]. The term dates to at least the early 5th/llth
century, where it appears in the titles of three works
by al-Thacalibf (350-429/961-1038 [q.v.]), Tar&amat alshucard3, Tarajamat al-kdtibfi dddb al-Sdhib, and Tarajamat
al-Mutanabbi; Yakut, Udabd' (e.g. i, 26-7), refers to earlier scholars who compiled tarddjim.
Even when autobiographical, a tarajama is generally written in the third person, suggesting a distancing from self and an appeal to set standards and
understandings of religious and narrative authority.
Its components include a genealogy, an account of
formal education and—especially for North Africa—
Kur'anic memorisation, a list of teachers (often including close relatives, which indicates family support for
religious learning), the books and subjects studied,
travels, and selections from the subject's poetry, aphorisms, or other contributions to learning. A tarajama
purports to represent words and deeds reliably and
with credible witnesses, although, as quotation marks
are not used in classical texts, the Arabic stylistic tag
"he said to him", kdla lahu, does not clearly distinguish between speech and paraphrase. The tarajama
records the evidence of a person's character and
actions. Even modern tarddjim contain no speculation
concerning "inner" self or motive, although the juxtaposition of anecdotes that demonstrate piety and
devotion to Kur'anic studies suggest intent. A tardj.ama
provides dates whenever possible, since the ability to
date events distinguishes the traditionally educated and
the elite (North Africa, nds khdssa) from "commoners"
(cawdmm), who lack such distinction. Specific dates thus
further enhance claims to authority and status.
A tarajama represents the actions and attributes that
legitimate the piety, literary and scholarly authority
of its subject. Other activities, no matter how significant for understanding the role of the individual, are
not part of the reported scholarly persona. There is
no mention of marriages, and female relatives generally appear only when they encourage Kur'anic memorisation and recital. In most instances, the family or
household contexts in which early learning occurs cannot be directly ascertained from a tard^ama unless the
father or other relatives play a direct role in Kur'anic
education. Thus Mukhtar al-Susf's (1900-63) al-Macsul
(Casablanca 1961), a compendium of biographies of
men of learning from Morocco's Sus region, contains
numerous entries which suggest that many of its subjects came from households where the father or another
close relative is literate and takes an active role in encouraging Kur'anic recitation (e.g. ix, 35-6, 101, 168).
Likewise, peer learning, a crucial element in understanding traditional education, is passed over in silence,
as are most political activities. Men of learning may
be landlords, politicians and shrewd entrepreneurs, but
these activities fall outside the scope of the tarajama,
which concentrates upon elements that link individuals with the sacred religious and literary centre of
society.
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There have always been alternative forms of biography and self-representation, many of which blend
into one another. These include lives of the Prophet
and others (sira [q.v.]}; tabakdt [q.v.], alphabetical compendia of jurists, poets, and compilers of tradition; the
chronicles of caliphs and rulers; the lives and miracles
of saints (manakib [</.y.]); and pilgrimage accounts; and,
since at least the early 19th century, memoirs influenced by Western methods and conceptions.
The emergence of the self, a conscious and selfreflexive "me" or "I", as an explicit subject in biographies and autobiographies, an important element of
Western social thought since the 18th century,
gradually entered Arabic, Turkish, Persian, and Urdu
literature. Thus Tana Husayn's third-person representation of himself in al-Ayydm, the first part of which
was published in 1929, sometimes assumed to be a
"realistic" image of an Egyptian childhood and mosque
school education, is strongly influenced by European
literary forms, as is the Algerian Malek Bennabi's
Memoires d'un temoin du siecle (Algiers 1965), originally
written in French. The Moroccan cAllal al-Fasf
(d. 1974), a popular lecturer at the Karawiyyin mosqueuniversity in Fez in the early 1930s and subsequently
a key leader in Morocco's nationalist movement, spoke
only Arabic, yet the style of his autobiographical
writings (e.g. al-Nakd al-dhdtl, Cairo 1952) suggests the
influence of "modern" representations of self influenced at least indirectly by European forms.
The social and political context in which tardajim
are written must also be considered in both traditional and contemporary exemplars of the genre. In
general, a tardjama represents religious scholars to specific, known audiences, whether an international network of scholars or more regional and local ones.
Indeed, for a younger generation of state-educated
North Africans, tardjama implies a traditional form of
biographical narrative and religious authority; the term
is not used for more "modern" forms of biography
and autobiography. Until the availability of printing
in the 19th century for Morocco and the 1970s for
the 'UmanI interior, tard^amas circulated only in manuscript form through networks of religious scholars
known to one another. Thus access to tardj.amas, as
well as the ability to create them, implied religious
and scholarly authority. Well after the introduction of
printing, tardjamas continued to circulate in manuscript
form. For instance, al-Susf's Macsul, cited above, circulated for at least two decades prior to its private
printing in 1961. In the Ibadl interior of northern
c
Uman, several compilations of tarddjim continue to
circulate only as manuscripts.
There are several points of resemblance between
tardj.ama$ in regional contexts as disparate as c Uman
and Morocco. In the tardjamas of both literary traditions, genealogies link men of learning with their distinguished ancestors, and the enumeration of scholars
under whom the subjects studied does the same for
their claims to scholarly authority. Selections from the
subjects' sayings and actions exemplify character; lists
of distinguished students represent their continued
authority; and the sayings of associates who admire
them enhance authority.
Tardjamas are not ordered by the chronological
sequence of events, although genealogical descent and
the details of early studies usually come first. Anecdotes
or incidents intended to show character do not distinguish between youth or maturity. Because the persona of a man (or occasionally woman) of learning
is linked to fixed qualities, sequence and chronology
become peripheral.
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In Morocco, as in cUman, it is difficult to separate a tar^ama from its intended audience. It is almost
always prepared in response to a specific request, often
for inclusion in compilations that reveal complex,
mutually supportive networks of patronage among men
of learning. Thus al-Susf portrays judges, court functionaries, teachers, and others with claims to learning
as regularly offering hospitality and gifts to writers of
such compendia, to poets and to others who could
enhance their reputations. In this respect, tardjamas
differ according to social and political contexts and
over time. They are not self-contained. For the late
19th and 20th centuries, tardjamas were intended for
audiences with access to additional (usually wordof-mouth) complementary narratives. In the contemporary era, as in the past, their compilation is a means
of securing status and a reputation for learning.
Bibliography. For an excellent contextualisation
of biographical dictionaries in mediaeval Damascus,
see M. Chamberlain, Knowledge and social practice in
medieval Damascus, 1190-1350, Cambridge 1994, esp.
18-21, 149-50, 154-60. For the modern era, see
D.F. Eickelman, Knowledge and power in Morocco,
Princeton 1985, and idem, Traditional Islamic learning and ideas of the person in the twentieth century, in
Middle Eastern lives, ed. M. Kramer, Syracuse 1991,
35-59. On genealogical representations of self, see
A. Sebti, Au Maroc: Sharifisme citadin, charisme et historiographie, in Annales: Economies, Societes, Civilisations,
xli (1986), 433-57. M.K. Hermansen, Interdisciplinary
approaches to Islamic biographical materials, in Religion,
xviii (1988), 163-82, offers a comprehensive general
account, as does G. Makdisi, 'Tabaqat-biography: law
and orthodoxy in Classical Islam, in Islamic Studies,
Occasional Papers, viii, Islamabad 1994, for the mediaeval period. M.H. Zaidi, Biography in modern Urdu
literature, in South Asian Digest of Regional Writing,
v (1976), 99-120, discusses modern trends.
(D.F. EICKELMAN)
2. T r a n s l a t i o n s from Greek and Syriac.
Tard^ama (Arabic), and the Persian and Turkish
forms, tardjuma (kardan) and terciime (etmek), are the most
commonly used terms for "translation" from one
language to another. Two other terms used in this
sense in Arabic, especially in the first few centuries
of Islam, are nakl and, to a lesser extent, tafsir (see
the references by G. Endress, in GAP, iii, 3).
Translation had played a crucial role in the cultural
history of multilingual Near Eastern peoples ever since
the beginning of the second millennium B.C., with
the translations of Sumerian texts into Akkadian. The
conquest of the Near East by Alexander the Great
and the ensuing spread of Greek and Hellenism led
to two significant developments, before the rise of
Islam, in the two major indigenous linguistic and
cultural groups, the Aramaic and the Persian. Among
the former, considerable sections of whom had in the
meantime embraced Christianity, an initial attitude of
antagonism against pagan Hellenism eventually gave
place to assimilation just at the time when the Muslim
Arabs were moving into Syria and Palestine. Helped
by their knowledge of Greek and their training in the
study of the Greek church fathers, Syriac-speaking
scholars were translating in the 7th century pagan
Greek works, primarily in the fields of Aristotelian
logic and medicine (S. Brock, in Bib I., section 3). In
the Sasanid empire, the devastation of Alexander's
conquests was incorporated into an imperial ideology
that simultaneously glorified the Sasanid dynasty and
promoted the assimilation of Hellenism through translations from Greek into Pahlavi, which appear to have
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reached their high point during the reign of Khusraw
Anushirwan (A.D. 531-78). As the Denkard IV has it,
Alexander's conquest caused the books containing the
Avesta and the Zand to be scattered throughout the
world, but the Sasanids, starting with their founder,
Ardashfr I, took it upon themselves to collect these
texts as well as other non-religious writings on science and philosophy which were conformable to
Zoroastrian teachings (M. Shaki, The Denkard account
of the history of the ^proastrian scriptures, in ArO, xlix
[1981], 119). In this fashion, philosophical and scientific writings of all cultures were seen as ultimately
either derived from or conformable with the Avesta,
and translation as the means to "repatriate" them into
Persian. This culture of translation in late Sasanid
times, officially sponsored by the state, continued even
after the fall of the Persian empire, and during the
Umayyad and early 'Abbasid periods gave rise to
numerous translations from the Pahlavi into Arabic
[see the following section].
With the advent of Islam and a new political order,
yet another language with universalist claims, the last
in a long series, made its appearance in the Near
East. The move of Arab rulers and tribesmen into
areas whose populations did not speak Arabic made
translation into Arabic inevitable both in government
circles and in everyday life during the Umayyad period.
Necessity dictated that, for reasons of continuity, the
early Umayyads keep both the Greek-speaking
functionaries and the Greek language in their imperial
administration in Damascus. The Fihrist (242, 11. 2530) mentions that Sardjun b. Mansur al-Rumf (the
Byzantine), who served as secretary to the first
Umayyad caliphs from Mu'awiya to cAbd al-Malik,
was asked by the latter to translate the administrative
apparatus (diwdn] into Arabic. Also related to the needs
of the ruling elite in Umayyad times was the
translation, sponsored by Hisham's secretary Salim
Abu 'l-cAla°, of the Greek mirror for princes literature
in the form of correspondence between Aristotle and
Alexander the Great (M. Grignaschi, Le roman epistolaire
classique, in Le Museon, Ixxx [1967], 223, following
the Fihrist, 117, 1. 30). Similar needs must have
occasioned the translation of the Syriac medical
compendium (kunndsh) of Ahrun [q.v. in Suppl.] by
Masardjawayh [q.v.], allegedly for Marwan I or £Umar
II, if indeed the sources in this regard are to be relied
upon. In private life, social and commercial intercourse
in Syro-Palestine and Egypt, heavily Greek-speaking
until well after the end of the Umayyads, made
translation a quotidian reality. Bilingual Greek and
Arabic papyri of deeds and contracts attest to this
fact for 7th-8th century Egypt; the practice was
doubtless ubiquitous. Due also to the existence of
numerous Greek speakers in these areas, translation
from the Greek must have been easily available on
an individual basis to everybody, scholar or otherwise.
Even as late as the 4th/10th century, Hamza alIsfahanf relates how he asked a Greek prisoner of
war and his son to translate orally for him a text on
Graeco-Roman history (cited by F. Rosenthal,
Historiography, 74 n. 1). All these activities of translation
during the Umayyad period are instances of random
and ad hoc accommodation to the needs of the times,
generated by Arab rule over non-Arab peoples.
Deliberate and planned scholarly interest in the
translation of Greek works (and Syriac works inspired
by Greek) into Arabic appears not to have been
present in Umayyad times. The report that the prince
Khalid b. Yazfd [q.v.] had had Greek books on
alchemy, astrology, and other sciences translated into

Arabic has been demonstrated to be a later fabrication
(M. Ullmann, Hdlid ibn Ya&d und die Alchemic. Eine
Legende, in Isi, Iv [1978], 181-218).
It was with the accession of the 'Abbasids to power
and the transfer of the seat of the caliphate to Baghdad
under al-Mansur that translation into Arabic from
Greek (on occasion through Pahlavi or Syriac intermediaries) became a movement, a historically significant
social phenomenon. What sets the translation movement in Baghdad apart from the incidental translation
activities of Umayyad times and other periods of
Islamic history is that it lasted uninterruptedly for well
over two centuries, that it was commissioned by both
the 'Abbasid aristocracy and the majority of all literate
classes of Baghdad! society, that it was financially
supported with an enormous outlay of funds, both
public and private, and that it eventually proceeded
on the basis of a scholarly methodology and philological exactitude that spanned generations and
reflected, in the final analysis, a social attitude; more
than any other characteristic it defines the public
culture of early Baghdad! society. At the end of the
Graeco-Arabic translation movement, the majority of
pagan Greek books on science and philosophy (high
literature and pagan history were excluded) that were
available in Late Antiquity throughout the eastern
Byzantine empire and the Near East had been
translated into Arabic. To these should be added a
few other marginal genres of writings, such as
Byzantine military manuals, popular collections of
wisdom sayings (gnomologia), and even books on
falconry (for details, see Bibi, section 2). In sheer
quantity of volumes translated, let alone in quality of
translation, the achievement was stupendous.
Historical sources credit al-Mansur with having
initiated the translation movement (al-Mas'udr, Murudj.
viii, 286 ff.; Sa'id, Tabakdt al-umam, 48; Ibn KhaldunRosenthal, iii, 115). The cAbbasids came into power
as the result of a civil war, and al-Mansur addressed
the task of reconciling the different interest groups
that participated in the 'Abbasid cause and legitimising
the rule of the 'Abbasid dynasty in their eyes by
expanding his imperial ideology to include the concerns
of factions that were carriers of Sasanid culture. These
included, among others, Persianised Arabs and Aramaeans, Persian converts to Islam, and especially
Zoroastrian Persians—at the time of al-Mansur still
the majority of Persians—who, as a number of Persian
revivalist insurrections of the time (like that of Sunbadh
[q.v]) indicates, had to be convinced that the Islamic
conquests were irreversible. This was done by promulgating the view that the c Abbasid dynasty, in addition
to being direct descended from the Prophet, was at
the same time the successor of the ancient imperial
dynasties in Mesopotamia, culminating in the Sasanids.
As the most effective means for the diffusion of this
ideology, al-Mansur incorporated the translation culture
of the Sasanids as part of his overall imperial ideology,
and employed the same technique as the Zoroastrians
did for spreading their millennarianism: astrological
history (political astrology), i.e. accounts and predictions
of dynastic reigns in terms of cyclical periods governed
by the stars [see KIRAN]. His court astrologer, Abu
Sahl b. Nawbakht (see D. Pingree in EIr, i, 369),
composed a book in which he incorporated the account
of the transmission and preservation of the sciences
from Denkard IV (mentioned above) and placed heavy
emphasis on the role of translation in the renewal of
knowledge as ordained by the stars for each people
(fragment from the K. al-Nahmatdn, quoted in the Fihrist,
238-9; see Pingree, The Thousands of Abu Ma'shar,
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London 1968, 7 ff.). Astrological history performed
for al-Mansur and his immediate successors both a
political function in that it presented the political
dominion of the c Abbasid state, whose cycle was just
beginning, as ordained by the stars and ultimately by
God, and hence inevitable, and an ideological function
in that it inculcated the view of the 'Abbasids as the
legitimate successors, in the grand astrological scheme
of things, of the ancient Mesopotamian empires,
something which entailed translation of ancient texts
as part of the renewal of sciences incumbent upon
each imperial dynasty. Al-Mansur's adoption of this
aspect of Sasanid ideology and its culture of translation
indirectly initiated the Graeco-Arabic translation
movement and gave it official sanction.
The initial translations of Greek works were made
from Pahlavi intermediaries or compilations (Duneau,
Nallino, Kunitzsch, in Bibl, section 6), and they were
preponderantly of astrological character, as c Abbasid
interest in political astrology required. However, the
translation movement was further invigorated and its
role enhanced also by other causes which uniquely
combined to sustain it for well over two centuries.
The exigencies of religio-political confrontation played
a major role. Religious debate within Islam and
polemics between Islam and other religions became
particularly acute after the cAbbasids came to power,
both because the revolution raised expectations that
were bound to be thwarted and because of the
universalist claims of Islam as a religion put forth by
the new imperial ideology. Under al-MahdT, attempts
to resolve the conflict were on occasion violent—like
his persecution of the Manichaeans who, long suppressed under the Sasanids, re-emerged during the
Umayyad period and returned en masse to clrak, the
place of origin of their founder, Man! [q.v.]—but for
the most part they rested on disputation. The need
to understand better the rules of dialectical argumentation prompted al-Mahdl to commission from the
Nestorian Patriarch Timothy I, with whom he debated,
a translation of the best handbook on the subject,
Aristotle's Topics (H. Putman, L'eglise et I'Islam sous
Timothee I, Beirut 1975, 106). Within Islam, there was
injected into theological discussion a cosmological element, and in particular atomism, apparently by the
Manichean sects (the Bardesanites; cf. van Ess, Theologie
und Gesellschaft, Berlin 1991, i, 418 ff.; A. Dhanani,
The physical theory of Kalam, Leiden 1994, 182 ff.). The
need for an alternative cosmology occasioned the
translation of Aristotle's Physics, a work which, like
the Topics, was to be re-translated repeatedly. Further
development of such discussions eventually led, by the
middle of the 3rd/9th century, to the translation, in
the circle of al-Kindf [q.v], of theologically significant
Aristotelian and Neoplatonic texts (G. Endress, in GAP,
ii, 428).
By the time of the civil war between al-AmTn and
al-Ma'mun, the ideological orientation given to the
c
Abbasid state by al-Mansur had won wide acceptance
and the translation movement was firmly entrenched
in the cultural life of Baghdad. Al-Ma'mun, back in
Baghdad as both a fratricide and regicide, made use,
among other things, also of the culture generated by
the translation movement in order to re-establish and
expand the centralised authority of the caliph. He
engaged in an intensive propaganda campaign that
aimed at portraying him as the champion of Islam
abroad and as the final arbiter about the true
interpretation of Islam at home. In order to achieve
the first objective, he initiated an aggressive foreign
policy against the Byzantines, who were portrayed not
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merely as infidels but also as culturally benighted and
inferior both to their own ancestors, the ancient Greeks,
and to the Muslims, who appreciated and translated
ancient Greek science. The cultural superiority of the
Muslims was presented as being due to Islam itself
as a religion: the Byzantines had turned their back
to ancient science because of Christianity, while the
Muslims had welcomed it because of Islam (cf. A.
Miquel, La geographic humaine du monde musulman jusqu'au
milieu du IIe siecle, Paris-The Hague 1975, ii, ch. 8,
esp. 458-81). Anti-Byzantinism thus became proHellenism. The second objective could be achieved
only by divesting the criteria for religious authority
from the religious and hadith scholars among the
common people and concentrating them in the person
of the caliph; this in turn could be effected only by
making the caliph's personal judgment in interpreting
the religious texts, based on reason, the ultimate
criterion, not the dogmatic statements of religious
leaders based on transmitted authority. One of the
public relations campaigns through which these policies
were pursued was the dissemination, by his commander
and right-hand man, cAbd Allah b. Tahir [q.v.], of
the dream which al-Ma'mun allegedly had about
Aristotle (this version, earlier than that in the Fihrist,
243, 1. 3, survives in Ibn Nubata, Sarh, Cairo 1964,
213). According to this original version, the philosopher
states that personal judgment (ra'y) is the ultimate
criterion for the best [political and religious] speech,
thereby promoting both the rationalist Hanaff
orientation of the mihna [q.v] as instituted by alMa'mun and the philhellenism of his campaign against
Byzantium. The effectiveness of the dream depended
on the culture of Hellenism generated by the translation movement, which it presupposed; the dream
was thus the consequence of the translation movement,
not its originator, as the Fihrist would have it, while
at the same time it provided further incentive for its
more aggressive prosecution.
The impetus given to the translation movement by
c
Abbasid ideology was further sustained by secondary
causes generated by it, which continued to be active
even after the original ideologies ceased to be relevant.
The ideological campaigns of al-Mansur and his
immediate successors achieved what they were designed
to accomplish; those of al-Ma'mun, which aimed to
re-establish the caliph's political and religious authority,
suffered a setback with the termination of the mihna
[q.v.] under al-Mutawakkil and were subsequently
rendered irrelevant by the humiliation of the office
of the caliph at the hands of the Turkish military.
By that time, however, the translation culture had
become the fashion among the elite in Baghdad, who
continued to support it well into the Buyid century
(945-1055). Sponsorship was not restricted to any specific source; the sponsors came from all ethnic and
religious groups that played politically and economically
significant roles during the first two centuries of
Baghdad: Muslim Arab aristocrats, foremost among
whom were members of the extended c Abbasid family;
Nestorian Arabs who converted to Islam in office, like
the Wahb family: secretaries, wazm, and scholars
(Sourdel, Le vkirat 'abbaside, Damascus 1959-60, i, 312
ff.); Zoroastrian and Buddhist Persians who converted
to Islam in office, like the Nawbakht, Munadjdjim,
and Baramika families [q.vv.]: astrologers, literati,
theologians, secretaries and wa&rs; Arabised Persian
Muslims, like the Tahirids: generals and politicians
(C.E. Bosworth, The Tahirids and Arabic culture, in JSS,
xiv [1969]), and like the Zayyat family: manufacturers
and merchants, secretaries (Sourdel, op. cit., i, 254 ff.);
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and Arabised Persian Nestorians, subsequently converted to Islam, like the al-Djarrah family: secretaries
(Sourdel, op. cit., 520 ff.).
Equally as significant as the support of the political
and social elite was the active sponsorship of scientists
and scholars of all groups, who commissioned the
translation of Greek texts for their practice and
research. Noteworthy among them were Muslim Arab
aristocrats like al-Kindf, scientist and philosopher
(Endress, in GAP, ii, 428); the Gondeshapur medical
heads, the Persian Nestorian families of Bukhtlshuc,
Masawayh and Tayfurf ( J.C. Sournia and G. Troupeau,
Jean Mesue, in Clio Medica, iii [1968], 109-17); and the
upstart brothers, the Banu Musa [q.v], of questionable
pedigree (see further R. Rashed, in Bibl., section 6).
The translators from Greek and Syriac themselves
(see the list given by Ibn Abr Usaybi'a, i, 203-5)
belonged to the Christian churches dominant in the
Fertile Crescent: Melkites (the Bitrik father and son,
Kusta b. Luka [q.v.]), Jacobites (£Abd al-MasIh b.
Nacima al-Himsf, Yahya b. cAd! [y.0.]), and Nestorians
(the family of Hunayn b. Ishak [q.v.], Matta b. Yunus
[q.v.]). Ethnically, they were preponderantly Aramaeans,
in some cases Arabs (Hunayn). Called upon by their
various sponsors to translate Greek works into Arabic,
they had the pre- and early Islamic Graeco-Syriac
translations to fall back on as models; however, this
proved of limited usefulness. The Graeco-Syriac
translations of non-Christian texts did not cover the
wide range of subjects in demand for translation into
Arabic, and, having been made for scholarly purposes
in completely different circumstances than those into
Arabic, they were not subject to the keen criticism
and demand for precision. The translators, therefore,
on the one hand improved their knowledge of Greek
beyond the level of Syriac scholarship, and, on the
other, developed an Arabic vocabulary and style for
scientific discourse that remained standard well into
the present century (see M. Ullmann, Mcht nur. . .,
sondern auch. . ., in Isl., Ix [1983], 34-6; for details, see
Bibl., section 5). Throughout the various stages of the
movement, the translations themselves were repeatedly
revised with three objectives in mind: greater fidelity
to the original, a more natural Arabic style, and
greater accuracy in the technical terminology (see
Endress, in GAP, iii, 3-23, and Bibl., section 4). The
translators, who worked as private individuals unaffiliated with any institution (the Bayt al-hikma [q.v] was
the cAbbasid palace library whose chief function was
to store Arabic translations of Sasanid literature and
history: Hamza al-Isfahanf, apud G. Schoeler, Arabische
Handschrijien, ii, Stuttgart 1990, 308; F. Rosenthal, in
JAOS, cxv, 109a), invested time and effort into their
work because it was a lucrative profession. According
to the Fihrist (243, 11. 18-20), Abu Sulayman al-Sidjistam
said that the Banu Musa used to pay monthly 500
dinars "for full-time translation" (Ii 3l-nakl wa }lmuldzama). Kusta b. Luka, as a young man out to
make his fortune, left his home town of Bacalbakk
and went to Baghdad where he translated, for pay,
some of the books he had taken with him (Fihrist, 243,
1. 18). The high level of translation technique and
philological accuracy achieved by Hunayn's school and
other translators early in the 4th/10th century was
due to the incentive provided by the munificence of
their sponsors, a munificence which in turn was due
to the prestige that Baghdad! society attached to the
translated works and the knowledge of their contents.
The translation movement was naturally transformed
during the Buyid era into the Islamic scientific and
philosophical tradition (Endress, Die Wissenschaften, in

GAP, iii, 24-152); by the end of the 4th/10th century,
the work of scholars who wrote in Arabic far surpassed,
from the point of view of the society that demanded
it, the scientific and philosophical level of the translated
works, and royal or wealthy sponsors commissioned
original works in Arabic rather than translations of
Greek works. Most of the seminal Greek works had
been translated; for the little that was left untranslated
there was no longer any social or scholarly need.
After the end of the translation movement there
are almost no recorded instances, before the modern
age, of Arabic translations from the Greek. On an
individual level, it was always possible to find a Greek
speaker in the Islamic world for oral translation; alSafadi's informant on Greek matters, for example, the
famous scholar Shams al-Dm al-Dimashkf [q.v], would
appear to have received his information from some
such source in Damascus (see Ghayth, Beirut 1975,
54). The only exception is the Ottoman scholar Es'ad
al-Yanyawf who lived during the Tulip Period [see
LALE DEVRI]. Dissatisfied with the early cAbbasid translations of Aristotle, he learned Greek from certain
Greek functionaries in the Ottoman administration
and translated anew into Arabic some Aristotelian
treatises (M. Tiirker, Fdrdbfnin 'fyrd'it ul-yakin3i'', in
Arasttma, i [1963], 151-2, 173-4). This effort, which
appears to have been short-lived, is to be seen as
part of the trend for modernisation in 17th-18th
century Ottoman culture through translations and
compilations from European languages into Turkish
(cf. V.L. Menage, Three Ottoman treatises on Europe, in
Iran and Islam [= In memoriam V. Minorsky], ed.
C.E. Bosworth, Edinburgh 1971, 421-33), and, within
that context, in relation to the resurgent Aristotelianism
among Greek intellectuals.
The particular linguistic achievement of the early
'Abbasid Graeco-Arabic translation movement was that
it produced a scientific literature with a technical
vocabulary for its concepts, as well as a high koine
language that made Classical Arabic a fit vehicle for
the intellectual achievements of Islamic scholarship; its
particular historical achievement was to preserve for
posterity both lost Greek texts and more reliable
manuscript traditions of those extant. On a broader
and more fundamental level, the translation movement
made Islamic civilisation the successor to Hellenistic
civilisation. As such, not only did it ensure the survival
of Hellenism at a time when the Latin West was
ignorant of it and the Byzantine East busy suppressing
it, but proved that it can be expressed in languages
and adopted in cultures other than Greek, and that
it is international in scope and the common property
of all mankind.
Bibliography: Fundamental for the historical and
philological study of the Arabic translations from
Greek and Syriac and their legacy in Islamic
scholarship is the book-length article by G. Endress,
Die wissenschajtliche Literatur, in Grundriss der Arabischen
Philologie (GAP), ed. H. Gatje and W. Fischer,
Wiesbaden, 1987-92, ii, 400-506 and iii, 3-152, with
practically exhaustive bibliography until its appearance. This to be complemented, for a study of the
translations as a social phenomenon, by D. Gutas,
Greek thought, Arabic culture. The Graeco-Arabic translation movement in Baghdad and early cAbbdsid society,
London 1998.
1. Sources. The only extant document on the
Graeco-(Syro-)Arabic (and incipient Arabo-Syriac)
translation movement from a leading participant is
the autobibliographical letter (Risdla) by Hunayn b.
Ishak to CA1I b. Yahya b. al-Munadjdjim (d. 2757
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888) on the translations of Galenic works, ed. and
revised by G. Bergstrasser, Hunain ibn Ishdq uber die
syriscken und arabischen Galen-Ubersetzungen, AKM XVII,
2, Leipzig 1925, and Neue Materialien zu Hunain ibn
Ishdq's Galen-Bib liographie, AKM XIX, 2, Leipzig
1932. On the text of Hunayn, see also R. Degen,
Wer tibersetzte. . . ^ugleich ein Beitrag zur Textgeschichte
der "Risdla" des Hunain b. Ishdq, in WOr, x (1979),
73-92; on its place in the context of Arabic
philological scholarship, see F. Rosenthal, The technique and approach of Muslim scholarship, Rome 1947,
26-33. Only slightly less valuable than Hunayn's
letter is the Fihrist, which derives its information on
the translation literature from Yahya b. £AdI (d.
974) and the Aristotelian school of Baghdad which
he headed. Valuable primary sources, insofar as
they do not derive from the Fihrist, are also the
bibliographical works by Ibn Qulajul, Sa'id alAndalusT, Ibn Abf Usaybi'a and Ibn al-Kiftf [q.vv.].
See further, Endress, in GAP, ii, 474-6. The muchdiscussed passage by al-Safadf, Ghqyth, i, 46 (Cairo
1305) on translation techniques is translated, along
with most of the other information on the subject,
by F. Rosenthal, The Classical heritage in Islam, London
and Berkeley 1975 (= tr. of Das Fortleben der Antike
im Islam, Zurich 1965), 15-23. Al-Safadl's account
is theoretical and does not correspond to the facts,
as demonstrated by J.N. Mattock in his article in
Symposium Graeco-arabicum II (below, section 4).
2. Translated works. The bibliography of the
translated Greek works has benefited from the
pioneering study by J.G. Wenrich, De auctorum
graecorum versionibus et commentariis syriacis arabicis
armeniacis persicisque commentatio, Leipzig 1842, and
the classic work by M. Steinschneider, Die arabischen
Ubersetzungen aus dem Griechischen (originally in various
journals, 1889-96; see GAP, ii, 481), repr. Graz
1960, both of which have been now superseded by
more recent bibliographical works, primarily those
by F. Sezgin and M. Ullmann. For the various
fields, see the following (in alphabetical order):
(a) Agriculture: GAS, iv, 301-29; Ullmann, Die Naturund Geheimwissenschqften im Islam, HO, Erg. bd. vi/2,
Leiden 1972, 427-39. (b) Alchemy: GAS, iv, Sil l 9; Ullmann, Geheimwiss., 145-91 [see AL-KIMIYA'].
(c) Astrology: GAS, vii, 30-97; Ullmann, Geheimwiss.,
277-302. (d) Astronomy: GAS, vi. (e) Botany: Ullmann,
Geheimwiss., 70-4. (f) Geography: GAS, x and ff.,
forthcoming, (g) Grammar: F. Rundgren, Uber den
griechischen Einfluss auf die arabische Nationalgrammatik,
in Ada Universitatis Upsaliensis, Nova Series 2.5 (1976),
119-44, reviewed by C.H.M. Versteegh, in BiOr,
xxvi (1979), 235-6; Versteegh, Hellenistic education and
the origin of Arabic grammar, in Studies in the History of
Linguistics 20, Amsterdam 1980, 333-44. (h) Literature: [i] Gnomic literature: D. Gutas, Greek Wisdom
literature in Arabic translation, New Haven 1975;
F. Rosenthal, Fortleben/Heritage, ch. 12. [if| Novels:
T. Hagg, The oriental reception of Greek novels. A
survey with some preliminary considerations, in Symbolae
Osloenses, Ixi (1986), 99-131. [iii] The Alexander
Romance: Iskandar-ndma [q.v.]; G. Endress, review
of M. Brocker, Aristoteles als Alexanders Lehrer in der
Legende, Bonn 1966, in Oriens, xxi-xxii (1968-9), 41116; M. Grignaschi, La figure d'Alexandre chez les Arabes
et sa genese, in Arabic Sciences and Philosophy, iii (1993),
205-34. [iv] Fables, Aesopica, popular literature:
F. Rosenthal, A small collection of Aesopic fables in
Arabic translation, in Studia semitica necnon iranica Rudolpho
Macuch... dedicata, Wiesbaden 1989, 233-56. [v]
Poetry, general: I. 'Abbas, Maldmih yundniyya f i
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'l-adab al-carabi, Beirut 1977. (i) Magic: Ullmann,
Geheimwiss., 364-82. ( j) Mathematics and Geometry:
GAS, v, review by D.A. King, JAOS, xcix (1979),
450-59. (k) Medicine, Pharmacology, Veterinary
science: GAS, iii; M. Ullmann, Die Medium im Islam,
HO, Erg. bd. vi/1, Leiden 1970. (1) Meteorology,
astrometeorology: GAS, vii, 212-32, 308-21. (m) Military manuals: Cl. Cahen, art. HARB, at vol. Ill,
181; V. Christides, Naval warfare in the Eastern Mediterranean (6th-14th centuries). An Arabic translation of Leo
VPs Naumachica, in Graeco-Arabica (Athens), iii (1984),
137-48. (n) Mineralogy: Ullmann, Geheimwiss., 95102. (o) Music: R. d'Erlanger, La musique arabe, ii,
Paris 1935, 257-306; H.G. Farmer, The sources of
Arabian music, Leiden 1965, pp. xi-xii, 13-21;
A. Shiloah, The theory of music in Arabic writings,
Munich 1979. (p) Optics: M. Blay and G. Troupeau,
Sur quelques publications recentes consacrees d I'histoire de
I'optique antique et arabe, in Arabic Sciences and Philosophy,
v (1995), 121-36. (q) Philosophy: Endress, Die
Arabisch-Islamische Philosophie. Ein Eorschungsbericht, in
ZGAIW, v (1989), 1-47, also in Contemporary philosophy. A new survey, vi/2, Amsterdam 1990, 651-702;
D. Gutas, Pre-Plotinian philosophy in Arabic (other than
Platonism and Aristotelianism). A review of the sources, in
Aufstieg und Medergang der Romischen Welt, Part II,
xxxvi/7, 4939-73. Further bibliography in GAP, ii,
478-81, iii, 24. For Aristotle in particular, see the
entries in Dictionnaire des philosophes antiques, i, Paris
1989. (r) Zoology: [i] General: Ullmann, Geheimwiss.,
8-18; H. Eisenstein, Einfuhrung in die arabische
^oographie, Berlin 1991, 117-21 and passim, [ii]
Hunting literature: Ullmann, Geheimwiss., 43-45.
(s) For Christian Greek works translated into Arabic,
see G. Graf, GCAL, i, Vatican 1944, and P. Peeters,
Le trefonds oriental de rhagiographie byzantine, Brussels
1950, 165-218.
3. Syriac t r a n s l a t i o n s . See in particular
S. Brock, From antagonism to assimilation. Syriac attitudes
to Greek learning, in East of Byzantium. Syria and
Armenia in the formative period, ed. N. Garsoian et al,
Washington DC 1980, 17-34, and his other articles conveniently collected in the Variorum volume
Syriac perspectives on Late Antiquity, London 1984; also
the articles by H. Hugonnard-Roche, referred to
in his study published in the volume by D. Jacquart,
below, section 5. See also A. Baumstark, Geschichte
der syrischen Literatur, Bonn 1922; A.O. Whipple, Role
of the Nestorians as the connecting link between Greek and
Arabic medicine, in Annals of Medical History, N.S. viii
(1936), 313-23; G. Klinge, Die Bedeutung der syrischen
Theologen als Vermittler der griechischen Philosophie an den
Islam, in /£ fur Kirchengeschichte, Iviii (1939), 346-86;
G. Troupeau, Le role des syriaques dans la transmission
et I'exploitation du patrimoine philosophique et scientifique
grec, in Arabica, xxxviii (1991), 1-10.
4. Stages of the t r a n s l a t i o n m o v e m e n t .
Studies on the language and techniques of translation in its various stages: (a) To the oldest stage
belongs the translation of Aristotle's Rhetoric and
Euclid's Elements. The former is studied in the
exhaustive commentary appended to the edition by
M.C. Lyons, Aristotle's Ars Rhetorica. The Arabic version,
2 vols., Cambridge 1982; the latter is studied in a
number of articles by S. Brentjes; see in particular
Textzeugen und Hypothesen zum arabischen Euklid, in
Archive for History of Exact Sciences, xlvii (1994), 5392. (b) Similar analyses of the translations prepared
in the circle of al-Kindl in the subsequent stage,
which antedates that of Hunayn, are offered by
Endress, Die arabischen Ubersetzungen von Aristoteles'
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Schrift De Caelo, diss. Frankfurt am Main 1966, and
his Proclus Arabus, Beiruter Texte und Studien 10,
Beirut 1973. (c) Hunayn's translations are analysed
in the pioneering study by G. Bergstrasser, Hunain
b. Ishdk und seine Schule, Leiden 1913. The language
of Hunayn's nephew and collaborator, Hubaysh, is
studied by H.H. Biesterfeldt, Galens Traktat doss die
Krdfte der Seek..., AKM 40.4, Wiesbaden 1973.
A first attempt at a "translation grammar" (Griechischarabische Ubersetzungsgrammatik) of versions prepared
in this school was made by H.-J. Ruland, Die arabische Ubersetzung der Schrift des Alexander von Aphrodisias
Uber die Sinneswahrnehmung, in Nachr. d. Ahad. d. Wiss.
Gottingen, Phii-Hist. Kl. (1978), no. 5, 196-202.
(d) Translations of the final stage, as represented
by Kusta b. Luka's translation of Ps.-Plutarch's
Placita philosophorum, are analysed by H. Daiber,
Aetius Arabus, Wiesbaden 1980. (e) Stage of scholarly emendation, i.e. on the basis of contents rather
than original texts: H. Hugonnard-Roche, Remarques
sur la tradition arabe de TOrganon d'apres le manuscrit
Paris, Bibliotheque Rationale, ar. 2346, in Ch. Burnett
(ed.), Glosses and commentaries on Aristotelian logical texts,
London 1993, 19-28. (f) An illuminating comparison between two translations of the same Greek
text, one from stage [b] and the other from stage
[d], is given by J.N. Mattock, The early translations
from Greek into Arabic: an experiment in comparative assessment, in Symposium Graeco-arabicum II, ed. Endress,
Amsterdam 1989, 73-102.
5. The language of the t r a n s l a t i o n s ;
lexicography. A survey of the language of the
translations at all stages and of the development of
scientific Arabic is given by Endress, Die griechischarabischen Ubersetzungen und die Sprache der arabischen
Wissenschaften, in Symposium Graeco-arabicum II (section
4), 103-45, revised repr. under the title Die Entwicklung der Fachsprache, in GAP, iii, 3-23. On the
significance of the Graeco-Arabic translations for
Arabic syntax and vocabulary, see Ullmann, WKAS,
ii, 2, pp. ix-xi, and the references cited there.
Specific studies on the development of Arabic
technical terminology, on the basis of the translation
literature, in the fields of logic, philosophy, astronomy, and medicine are collected in D. Jacquart,
La formation du vocabulaire scientijique et intellectuel dans
le monde arabe, in Etudes sur le vocabulaire intellectuel
du Moyen Age, vii, Turnhout 1994. Graeco-Arabic
historical glossaries are appended to a number of
editions of translated Greek works. See now Endress
and Gutas, A Greek and Arabic lexicon. Materials for a
dictionary of the mediaeval translations for Greek into Arabic,
Leiden 1992 ff., see especially Fasc. 1, Introduction
and List of Sources.
6. The significance of the t r a n s l a t i o n
l i t e r a t u r e . This has been much discussed in
secondary literature. Among the most important
contributions are the following, listed in chronological order:
G. Fliigel, Dissertatio de arabicis scriptorum graecorum
interpretibus, in Memoriam anniversariam . . . Scholae Regiae
Afranae. . . celebrandam indicit. . . Baumgarten-Crusius. . .
Rector et Professor I., Misenae (Meissen) 1841, 3-38;
C.A. Nallino, Tracce di opere greche giunte agli arabi per
trafila pehlevica, in T.W. Arnold and R.A. Nicholson
(eds.), A volume of Oriental studies presented to E.G.
Browne, Cambridge 1922, 345-63, repr. in Maria
Nallino (ed.), Raccolta di scritti editi e inediti, Rome
1948, vi, 285-303; J. Ruska, Uber das Fortleben der
antiken Wissenschaften im Orient, in Archiv jur Geschichte
der Mathematik, der Naturwissenschaften und der Technik,

x (1927), 112-35; H.H. Schaeder, Der Orient und das
griechische Erbe, in Die Antike, iv (1928), 226-65, repr.
in his Der Mensch in Orient und Okzident, Munich 1960,
107-61; W. Jaeger, Die Antike und das Problem der
Internationalitdt der Geisteswissenschaften, in Inter Nationes,
i, Berlin 1931; C.H. Becker, Das Erbe der Antike im
Orient und Okzident, Leipzig 1931; M. Plessner, Die
Geschichte der Wissenschaften im Islam, Philosophic und
Geschichte 31, Tubingen 1931;J. Schacht, Uber den
Hellenismus in Baghdad und Cairo im 11. Jahrhundert,
in ZDMG, xc (1936), 526-45; G.E. von Grunebaum,
Islam and Hellenism, in Scientia (Rivista di Scienzd), Ixxxv
(1950), 21-7; R. Paret, Der Islam und das griechische
Bildungsgut, Philosophic und Geschichte 70, Tubingen
1950; B. Spuler, Hellenistisches Denken im Islam, in
Saeculum, v (1954), 179-93; P. Thillet, Sagesse grecque et
philosophie musulmane, in Les Mardis de Dar el Salam,
1955, 55-93; R. Walzer, On the legacy of the Classics
in the Islamic world, in Festschrift Bruno Snell, Munich
1956, 189-96, repr. in his Greek Into Arabic, Oxford
1962, 29-37; Jorg Kraemer, Das Problem der islamischen Kulturgeschichte, Tubingen 1959; H. Gatje,
Gedanken zur Problematik der islamischen Kulturgeschicht,
in Die Weltals Geschichte, xx (1960), 157-67; R. Walzer,
Arabische Ubersetzungen aus dem Griechischen, in Miscellanea Medievalia, ix (1962), 179-95; S.D. Goitein,
Between Hellenism and Renaissance—Islam, the intermediate civilization, in Islamic Studies, ii (1963), 217-33;
A. Dietrich, Islam und Abendland, in Neue Sammlung,
Gottinger Blatter fur Kultur und Erziehung, v (1965),
37-53; H.L. Gottschalk, Die Reception der antiken Wissenschaften durch den Islam, in Anzeiger der Philosophischhistorischen Klasse der Osterreichischen Akademie der
Wissenschaften, cii/7 (1965), 111-34;J.-F. Duneau, Quelques aspects de la penetration de I'hellenisme dans I'empire
perse sassanide (IVe-VIIe siecles), in Melanges offerts d
Rene Crozet, ed. P. Gallais and Y.-J. Riou, Poitiers
1966, i, 13-22; M. Plessner, Die Bedeutung der Wissenschaftsgeschichte fur das Verstdndnis der geistigen Welt
des Islams, Philosophie und Geschichte 82, Tubingen
1966; F. Gabrieli, Griechentum und Islam—eine Kulturbegegnung, in Antaios, ix (1968), 513-32; F. Rundgren,
Arabische Literatur und orientalische Antike, in Orientalia
Suecana, xix-xx (1970-1), 81-124; P. Kunitzsch, Uber
das Fruhstadium der arabischen Aneignung antiken Gutes,
in Saeculum, xxvi (1975), 268-82; P. Kunitzsch, fur
Problematik und Interpretation der arabischen Ubersetzungen antiker Texte, in Oriens, xxv-xxvi (1976), 116-32;
S. Taha, al-Tacnb wa-kibdr al-mucarribin fi 'l-Isldm, in
Sumer, xxxii (1976), 339-89; Ch. Toll, Arabische
Wissenschaft und griechisches Erbe. Die Reception der
griechischen Antike und die Bliite der Wissenschaften in der
klassischen Periode des Islam, in A. Mercier, Islam und
Abendland. Geschichte und Gegenwart, Bern and Frankfurt
1976, 31-57; R. Arnaldez, L'Histoire de la pensee
grecque vue par les arabes, in Bull, de la Societe Fran^aise de
Philosophie, lxxii/3 (1978), 117-68; H. Daiber, Anfdnge
und Entstehung der Wissenschaft im Islam, in Saeculum,
xxix (1978) 356-66; F. Klein-Franke, Die klassische
Antike in der Tradition des Islam, Darmstadt 1980,
reviewed by G. Strohmaier, in Sudhoffs Archiv, Ixv
(1981), 200-2; J. Flick, Hellenismus und Islam, in his
Arabische Kultur und Islam im Mittelalter. Ausgewdhlte
Schriften, ed. M. Fleischhammer, Weimar 1981, 27288; A. Bausani, L'ereditd greca nel mondo musulmano,
in Contribute, vii/2 (1983), 3-14; L.E. Goodman, The
Greek impact on Arabic literature, in A.F.L. Beeston
et alii (eds.), Arabic literature to the end of the Umayyad
period. The Cambridge history of Arabic literature, i, Cambridge 1983, 460-82; Daiber, Semitische Sprachen als
Kulturvermittkr zwischen Antike und Mittelalter, in %DMG,

TARDJAMA
cxxxvi (1986), 292-313; S.A. al-cAlI, al-Ilm al-ighnki,
mukawwimdtuhu wa-nakluhu ild 'l-carabiyya, in Madj.allat
al-Ma^mac al-Tlml al-Trdki, xxxvii/4 (1986), 3-56;
A.I. Sabra, The appropriation and subsequent naturalization
of Greek science in medieval Islam. A preliminary statement,
in History of Science, xxv (1987), 223-43; R. Rashed,
Problems of the transmission of Greek scientific thought into
Arabic. Examples from mathematics and optics, in History
of Science, xxvii (1989), 199-209; DJ. Wasserstein,
Greek science in Islam. Islamic scholars as successors to the
Greeks, in Hermathena, cxlvii (1989), 57-72; Goodman,
The translation of Greek materials into Arabic, in M.J.L.
Young et alii (eds.) Religion, learning and science in the
c
Abbasid period. The Cambridge history of Arabic literature, iii, Cambridge 1990, 477-97; G. Endress, "Der
erste Lehrer." Der arabische Aristoteles und das Konzept der
Philosophie im Islam, in Gottes ist der Orient, Gottes ist
der Okzident, Festschrift fur Abdoldjavad Falaturi (ed.
U. Tworuschka), Cologne-Vienna 1991, 151-81; J.L.
Berggren, Islamic acquisition of the Foreign Sciences. A
cultural perspective, in American Jnal. of Islamic Social
Studies, ix (1992), 310-24.
(D. GUTAS)
3. T r a n s l a t i o n s from Middle Persian (Pahlavl).
Translations of Middle Persian books were an important vehicle of cultural influences from Sasanid Persia,
but also from India and Greece. Two principal waves
of transmission can be distinguished. For one, the
translations from Middle Persian to Arabic made during the early 'Abbasid period, first and most famously
by Ibn al-Mukaffac (d. ca. 137/755 [q.v.]). Then, beginning about two centuries later, we find translations
of Sasanid books, either from Arabic or directly from
Middle Persian, into New Persian, notably under the
patronage of the Samanids. Although the number of
books translated in both waves must have been very
great indeed, only a small portion has survived till
the present, and of these only a minute number have
come down to us in the original language as well.
The reason for this is that the Middle Persian books
that have been preserved by Zoroastrians are almost
entirely of religious content, while those translated by
(or for) Muslims were virtually without exception of a
non-religious nature. Thus the extant corpus of Middle Persian books and that of Arabic (or New Persian)
translations from the Middle Persian complement one
another and overlap only to a very small degree.
The largest portion of the extant Arabic translations is represented by what can broadly be called
wisdom literature (Persian andarz), either in the form
of isolated wise maxims, or else of wisdom embedded in stories of vaguely didactic content. By far the
most famous work of this genre is the book of Kalila
wa-Dimna [q.v.], translated by Ibn al-Mukaffac from a
source in Middle Persian (now lost, but largely reconstructable from an extant Syriac translation), which
in turn derived for the most part from extant Sanskrit
works of political science (arthasdstrd). Other muchread works of a similar nature are the book of Bilawhar wa-Budhdsaf [q.v], which derives, presumably via
a lost Sasanid work, from an Indian account of the
life of the Buddha, and Sindbdd and the seven viziers
[see SINDBAD AL-HAKIM], of which the lost Sasanid
original would appear to have been influenced by,
rather than translated from, Indian sources. All three
of these books were put into Arabic verse already by
Aban al-Lahikr (d. ca. 200/815 [q.v]), but the extant
Arabic versions of the last two are anonymous and
relatively late.
But wisdom can also be dispensed without an encompassing narrative, as it is, for example, in Ibn al-
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MukanV's Kitab Adab al-kabir, a collection of maxims
presumably taken from Persian books, but not specifically attributed. Paraenetic works attributed (rightly
or wrongly) to one or another of the Sasanid kings
include a "testament" (cahd) of Ardashfr and a Kdrndmad^ of Anushfrwan (both preserved in Miskawayh's
Tadjdrib al-umam and translated by Grignaschi; the former has also been edited by Ihsan 'Abbas, Beirut
1389/1967). A Kitab al-Tdtg fl slrat Anushlrwan, attributed to Ibn al-Mukaffac, has likewise been edited and
translated by Grignaschi. See also the article TANSAR
(LETTER OF). A very large number of didactic sayings
are credited either to specified ancient Persian sages,
or merely to "the Persians" in the classic Arabic adab
collections of al-Djahiz, Ibn Kutayba, Hamza alIsfaham, al-Thacalibf, etc., and a small number of
these dicta have been traced also to extant Middle
Persian books. Of special interest is Miskawayh's Arabic
D^dwedhdn khiradh, which, beside much other material, contains a collection of sayings by Adhurbadh son
of Maraspand, most of which occur, though in a different order, in two extant Middle Persian collections
ascribed to the same sage, and a lengthy "memorandum" ascribed to Buzurgmihr [q.v., though the
information in the article is mostly wrong], this also
extant in the original language. The same book contains at least two (unattributed) sayings found also in
the extant Middle Persian Handarz of Oshnar.
Sasanid historical literature was represented most
famously by Ibn al-MukafTa°s translation of the Persian
Book of Kings, cited in Arabic sources either with its
Persian title (Khwadhqy-ndmag), or with the Arabic Siyar
al-muluk. Both the Middle Persian and the Arabic texts
are now lost, but the latter is quoted frequently by
Muslim authors (especially Ibn Kutayba) and it appears
to have been the principal source for the accounts of
pre-Islamic Persia that we find in the Muslim historians. Authors such as Hamza and al-Blrunl even
mention various "versions" of the Book of Kings, but it
is difficult to decide whether these were separate translations from the Middle Persian or only various reworkings and expansions of the work by Ibn al-Mukaffac.
A Sasanid version of the Life of Alexander of PseudoCallisthenes still survives, not in the original language,
but in a Syriac translation (as Noldeke has demonstrated), and was clearly one of the sources of the
Muslim accounts of the deeds of Dhu '1-Karnayn.
A third genre is what the Muslim literati call khurafd*
or asmdr, that is, prose narratives without ostensible
didactic pretences, often of erotic content. Ibn alNadim gives a long list of works of this nature which
had been translated from (Middle) Persian to Arabic,
mostly without indication of author or translator. Most
are presumably lost, but the book that he calls Hazdr
ddstdn ("Thousand stories"), was perhaps a remote ancestor of the surviving book of A If lay la wa-layla [q.v].
There is also evidence for Arabic translations of
Greek philosophical writings, not from Syriac, but via
Middle Persian. Ibn al-Nadlm and others state that
Ibn al-Mukaffac composed abridgements of Aristotle's
works on logic, evidently referring to the extant Arabic
epitomes of three sections of the Organon that are
ascribed in the available manuscripts not to Ibn alMukafTa' but to his son Muhammad. In either case,
the works could hardly have been translated from any
language other than Middle Persian and must be the
oldest surviving philosophical writings in Arabic (see
in detail van Ess, ii, 27).
Translations of Sasanid writings on astronomy and
astrology must have exerted considerable influence on
Muslim writers, as is evident from the numerous Mid-
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die Persian technical terms occurring in Arabic works
on these subjects, and it is presumably also through
Sasanid translations that Indian astronomical and mathematical theory found its way to the Muslim world.
As is known, the European term "sine", Latin sinus
"breast", is a mistranslation of Arabic djib (misread
as dj_ayb "breast-pocket"), a transcription, presumably
via a Middle Persian intermediary, of Sanskrit jwa
"bow-string, half chord". However, the number of
extant Arabic scientific works that can reasonably be
claimed to be direct translations from Middle Persian is
small. These include the Agriculture of Cassianus Bassus
Scholasticus (in Arabic, Kustus) which, as Nallino has
shown, has survived in two different versions, one
made directly from the Greek, the other from a lost
Middle Persian translation (see also Ullmann, 433-7),
and the same scholar has demonstrated that the Arabic
translation (lost, but well represented by quotations) of
the astrological compendium of Vettius Valens (Arabic
Walls) similarly derives from a lost Middle Persian
translation (Ullmann, 281-2; the fragments now ed.
D. Pingree, Leipzig 1986). The Arabic version of the
astrological Paranatellonta of Teucros (Arabic Tinkalus),
again known only from quotations, also seems to derive
from a Sasanid translation (Ullmann, 278-9). A treatise on the magical qualities of various gemstones,
which survives as one of the chapters in the Pahlawi
Riwdyat (ed. and tr. A.V. Williams, Copenhagen 1990,
ch. 64), exists also in an Arabic translation that was
pirated by at least four different Muslim authors (see
Ullmann, 102-4). On the other hand, the many books
on astrology, alchemy and other pseudo-sciences
ascribed in Arabic manuscripts to Zoroaster (Zardusht),
Djamasp, Buzurgmihr and other sages from Persian
history and legend appear either to derive from apocryphal "oriental" writings in Greek or else to be the
composition of Muslim pseudepigraphers (Ullmann,
183-6, 294-7).
The translation of Sasanid books into New Persian
began under the Samanid rulers in Transoxania. The
"old preface" found in many manuscripts of Firdawsi's
Shdh-ndma mentions a Persian prose version of the Book
of Kings sponsored by the governor of Tus, Muhammad
b. £Abd al-Razzak, in 346/957, prepared with the
participation of four men bearing obviously Zoroastrian
names; it is thus likely that the "four men" contributed material from Middle Persian books, though it
would be most surprising if the authors had not
also used the then well-known Arabic offshoots of the
Persian Book of Kings (see de Blois, Persian literature, v,
120-2). In 339/950 the Samanid Nuh II commissioned
a Persian translation of the Book of Sindbdd by Abu
'1-Fawaris Fanaruzi; this is lost, but it was still known
to the author of the oldest extant Persian Sindbddndma, Zahlri Samarkand! (ca. 558/1161), who claims
that before that time the book had existed "in
Pahlawl", apparently implying that Fanaruzf had made
his translation not from Arabic but from Middle Persian; however, one must ask whether Zahirf is likely
to have had reliable information on this matter. In the
introduction to his versification of the story of Wis-u
Rdmm [q.v.], Fakhr al-Dln Gurgam (ca. 441/1050) says
explicitly that his source was a book "in Pahlawi".
But on the whole it would seem that Sasanid literature made its impact on Islamic Persia indirectly, via
Arabic translations.
The Zoroastrians in Islamic Persia and in India translated a large number of (for the most part) still extant
Middle Persian religious writings into New Persian prose
and verse. None of the surviving translations seems to
predate the 7th/13th century, and they have had no

resonance outside of the Zoroastrian communities.
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4. M o d e r n t r a n s l a t i o n s i n t o A r a b i c .
(a) The 19th c e n t u r y .
The 19th-century translation movement in Egypt
and Lebanon was to prove as significant in the Arab
renaissance (nahdd) as translations from Greek had
been in intellectual activity in the cAbbasid period.
Pre-19th-century Arab society had little concrete knowledge of the West. When the Egyptian viceroy Muhammad CA1I (r. 1805-49 [q.v.]), in his desire to establish
a strong and viable state with a powerful military machine, created new European-style schools, he needed
textbooks and manuals. Translations of European
military, medical, scientific and technical works were
made and published by government presses at Bulak
(founded ca. 1821) and elsewhere. Building on a limited band of competent translators, later supplemented
by graduates of educational missions to Europe, the
School of Languages (Madrasat al-Alsun] (founded 1835),
was to institute the training of translators. The field
of state-sponsored translation expanded to embrace
travel literature, histories of the ancient world, the
Middle Ages and the Kings of France, Voltaire's lives of
Peter the Great and Charles XII of Sweden, William
Robertson's history of the Emperor Charles V, and
Montesquieu's finest work, Considerations sur les causes
de la grandeur des Romains et de leur decadence. The peak
decades of translation activity in Egypt were the 1830s
and 1840s and then the 1880s and 1890s. After the
educational system and the translation movement was
devastated by the military and political collapse of
Muhammad cAl!'s regime, translations were made
largely on an individual initiative.
The Levant had been provided with books from
Egypt and the press of the Anglican Church Missionary
Society in Malta (1826-42), until the presses of the
American (founded 1836) and Jesuit missionaries
(founded 1848) in the Lebanon met the demand for
textbooks, polemics and religious literature for the
mission's schools and preaching; much of this material
was translated. Much energy was devoted to the first
complete translation of the Bible, accomplished by the
Jesuits (1876-80) with the help of Ibrahim al-YazidjI,
and by the Americans (1865) aided by other leading
writers: Butrus al-Busta.nl, Ahmad Faris al-Shidyak,
Nasif al-Yazidjf and the Muslim Yusuf al-AsIr. From
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the 1850s and 1860s onwards, the burgeoning private
presses in Lebanon and Egypt increasingly responded
to growing public demands.
From the late 1840s, imported literary forms captured the public's imagination. The first wave of new
fictional writing involved a process of translation, adaptation, or imitation of mainly French novels, short
stories and drama. The process of altering the text
to suit an Arab milieu led to liberties being taken:
passages were dropped, endings changed, the narrative interspersed with Arabic verse, and in drama with
music and song. In drama, the principal early adaptations were made in Syria by members of the Nakkash
family, Adib Ishak, the Shuhaybir brothers and Ahmad
Abu Khalll al-Kabbanf, in Egypt by Yackub Sanuc and
Muhammad 'Uthman Djalal. The plays of Moliere,
Corneille, Racine, and the Italian Goldoni were an
early source of inspiration.
Works of questionable literary value, sentimental
stories, historical romances, science fiction, crime and
detective stories were popular; Alexandre Dumas pere,
Jules Verne, Ponson du Terrail, Leblanc (his Arsene
Lupin detective novels), and Eugene Sue were amongst
the favourite authors. Later translators were to adapt
Walter Scott, Gonan Doyle, Wilkie Collins, Disraeli,
Dickens and Thackeray. Translations ranged from
Aesop's Fables, Defoe's Robinson Crusoe, Anna SewelPs
Black Beauty, Wyss' The Swiss Family Robinson, Bernardin
de Saint-Pierre's Paul et Virginie and the stories of Hans
Christian Andersen, to the edifying literature of the
Catholic priest and writer Christoph von Schmid and
the Belgian Jesuit Henri Lammens. With the rise of
journalism in the 1860s and 70s, newspapers and
magazines in Beirut, Alexandria and Cairo, heavily
dependent on translated material to fill their columns,
regularly published translated western fiction.
The quality of translations showed a marked improvement early in the 20th century, when some distinguished authors with a powerful command of Arabic,
but deficient in foreign languages, became involved
in the process: in the free translations from French
and English of Mustafa al-Manfalutf and the poet
Hafiz Ibrahim's fine translation of Hugo's Les Miserables.
Poetry was the genre least influenced by translation;
Sulayman al-Bustanfs rendering of Homer's Iliad (1904)
was a rare translation of literary merit. Aside from
literature, some of the most thought-provoking translations to appear were Fathf Zaghlul's renderings of
Jeremy Bentham's works, including his Utilitarianist
Principles of morals and legislation and Edmond Demolins'
A quoi tient la supenorite des Anglo-Saxons? (1899), and
Shiblf Shumayyil's translation of Ludwig Buchner's
lectures on Darwin (1884).
Nusayr (283-84) gives a total of 804 books translated in Egypt in the 19th century: 55% from French,
21% from English and 10% from Arabic into Turkish.
Of these, 677 were translations into Arabic and 113
into Turkish. Most of the translations were in the
practical sciences (159), then the social sciences, pure
sciences, literature (124), and geography. In Lebanon
there was a different emphasis; of a total of 542 translations, with 298 in the religious sciences and 119 in
literature (Khoury, 16), 223 were from French and 160
from English (Khoury, 155). In addition to the obvious
impact on terminology and vocabulary, translations
helped develop a new direct, concise, and intelligible style of Arabic prose, more concerned with content
and meaning, and free of traditional rhetorical embellishments and rhymed prose. In literature as in many
other fields, translations were an essential precursor to
creative and original activity by Arab authors. Transla-
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tion was one of the principal, if imperfect, means by
which western techniques, ideas and values were transmitted to the Arab world.
Bibliography: R.G. Khoury, Bibliographic raisonnee des traductions publiees au Liban a partir des langues
etrangeres de 1840 jusqu'aux environs de 1905, these
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Ta'rikh al-tardj_ama wa-harakat al-thakdfafi casr Muhammad cAli, Cairo 1951; Djak Tadjir, Harakat al-tarajama
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(P.C. SADGROVE)
(b) The 20th c e n t u r y . [See Suppl.].
5. In modern Persian.
The modern period of translation in Persia began
with the reign of Fath CA1T Shah Kadjar (1797-1834),
which was contemporary with important political contacts between France and Persia and with the wars
between Russia and Persia. In this period, Persians
were particularly interested in learning about the military arts and weapons of war. For this purpose, they
had no choice but to translate scientific and technical texts from French, English, German and Russian.
Some of the people who were assigned to translate books, reports and newspaper articles for the
information of the Shah and the highest government
circles, or who acted as translators in state negotiations between European powers and Persian authorities, were Armenians, and sometimes Jews, as these
had learned European languages in the Ottoman
Empire, in Russia and in India. Missionaries were
also made use of as translators. The brothers Burgess
were well-known translators from the time of Muhammad Shah (1834-48) onwards; they took part in the
translation of news reports and journalistic articles
in the first printed newspapers in Iran (see C. and
E. Burgess, Letters from Persia, ed. L.B. Schwartz, New
York 1942). Among the French, Jules Richard should
be mentioned. He came to Persia during the days of
Muhammad Shah and worked as a translator and
teacher; his son followed the same occupation. The
first Persian to translate books from European languages into Persian seems to have been Mfrza Rida
Muhandis Tabriz!, one of the five students who had
been sent to Europe at the suggestion of 'Abbas Mirza
Na'ib al-Saltana (d. 1833). Among his works is a translation of a biography of Napoleon, although we do
not know from which book it came. He also translated Montesquieu's famous book Considerations sur les
causes de la grandeur des Romains et de leur decadence.
Manuscripts of these two works are extant.
Translating historical and geographical books gained
momentum in the era of Nasir al-Dm Shah (1848-96).
In addition, the necessity of having some European
journals translated in order to be informed about political events and currents led to the creation, by order
of Nasir al-Dln, of the "Royal House of Translation"
(Dor al-tarajuma-yi humdyuni) within the organisation of
the court; its managing director was Muhammad
Hasan Khan SanTc al-Dawla, who later received the
honorific of Ptimad al-Saltana (d. 1896) and studied
the French language. He put a number of translators
to work in that centre on the Arabic, Turkish, Urdu,
and European languages. Gradually, the method and
style of translating spread from that institution to
others. Luckily, a large portion of the manuscripts of
the translations made in that office by such translators during Nasir al-Dm Shah's time is still extant in
the following libraries: Saltanatl (Gulistan), Mill!,
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Tehran University, Milk Malik, and 'Umumf Isfahan
(collection of Zill al-Sultan); they belong to the fields
of history, geography, medicine, chemistry and scientific terminology, such as that of agriculture and photography. The number of books translated into Persian
in this period is probably close to two hundred titles.
From among the translators of that time, the following should be mentioned by way of example: Sam'
al-Dawla, Uwanis Khan, Mirza Rahim, Sayyid Husayn
'Arab, Muhammad Zakl 'Alf'abadf (the translator of
Hammer-Purgstall's Ottoman history), £Abd al-Ghaffar
Nadjm al-Dawla, 'Arif Arzuruml and Muhammad
Kazim Mahallati.
In addition to the Royal House of Translation, the
teachers at the Madrasa-yi Ddr al-Funun were forced,
for the sake of teaching, to translate European scholarly texts; in particular, some of the lectures of the
Austrian, French and Italian teachers at the Ddr alFunun, which were held in German and French, were
translated into Persian and printed for the benefit of
the students (see Husayn Mahbubf ArdakanI, Tdnkh-i
mu* assasdt-i tamaddum-i ajadid dar Iran, i, Tehran 13547
1973).
From the time of Muzaffar al-Dfn Shah's rule (18961907), we know of translations that were made by
professors at the Madrasa-yi cUlum-i Siydsi (founded in
1899), such as those that were made by Muhammad
Husayn Furughi and his son Muhammad 'All Furughi.
To that category belong books on basic rights, finance,
physics, and some of the historical works of Charles
Seignobos. Alongside such translations that were made
for teaching on all levels, some novels by Alexandre
Dumas and histories of Europe were translated by
Muhammad Tahir Mlrza Kadjar. Mfrza Habfb
Isfahan! produced a fine translation of James Morier's
The adventures of Hajji Baba, which has the form of an
adaptation, and into which he admixed Persian poetry.
From the end of Muzaffar al-Dln Shah's rule, and
particularly after the adoption of the Constitution,
translation activities became ever more widespread.
Translation of philosophical inquiries, such as works
of Plato and Descartes by Muhammad 'Air Furughl,
parts of the above-mentioned book of Montesquieu
by Baha' al-Mulk Karagozlii and also by 'All Akbar
Dihkhuda, James Eraser's history of Nadir Shah by
Abu '1-Kasim Nasir al-Mulk, some French novels and
literary texts by Yusuf I'tisam al-Mulk, the astronomy
of Camille Flamarion by Talibuf [q.v], and the writings of Jules Verne by Hasan Takfzada [q.v.], were
published. The journal Bahdr, which was published
for two years at that time under the editorship of
Yusuf I'tisam al-Mulk, paid special attention to the
translation of European works.
At the beginning of Rida Shah's rule (1925-41),
two statesmen were especially concerned with the
translation of European books. One of them was
Sayyid Hasan Takfzada, who discussed translating
European scientific and intellectual texts several times
in the journal Kdwa and in other articles of his. He
considered them necessary for the intellectual and
social progress of Persian society. The other person
was Dr. Muhammad Musaddik [q.v.], who commissioned Nasr Allah FalsafT to translate F. de Coulange's
book La Cite antique, and had it published at his own
expense and distributed free of charge among lovers
of learning. During the period of Rida Shah, the
Kumisyun-i ma'drif, which was formed by several public and academic persons like Musaddik, Mahmud
Ihtisham al-Saltana 'Alamfr, Hasan Mushfr al-Dawla
Plr-niya and Mahdfkulf Mukhbir al-Saltana Hidayat,
showed special interest in translation. It had several

history books and also some Iranistic studies translated into Persian. The history currriculum by Albert
Malet is one of their major contributions.
After the Second World War, when the activities
of leftist groups began, the young turned to translating the works of socialist and communist writers and
poets, essentially Russian and French ones. The journal Sukhan, which was published from 1323/1944
under the editorship of Dr. Parwfz Natil Khanlarf,
made a remarkable attempt to translate short stories
and poems from a variety of languages.
An important step forward during this period was
the foundation of the "Publications of the University
of Tehran" (Instishdrdt-i Ddnishgdh-i Tihrdn] in 13267
1946. Not only did a number of translations appear
in that series but, in addition to it, the "Committee
for Scientific Terminology" (Andjuman-i istildhdt-i cilmi)
was also created, which worked to harmonise technical terms coined by translators.
In 1953 the "Institute for Translation and Publication of Books" (Bungdh-i Tardjuma wa Nashr-i Kitdb) was
founded under the supervision of Ihsan Yarshatir, and
this organisation promoted translation in several categories: philosophy and theosophy, novel and poetry,
drama, Iranian studies, and books for children and
adolescents.
At the same time, the "Franklin Organisation for
Publication" (Mu3 assasa-yi intishdrdt-i Franklin) under the
editorship of Humayun San'atf was founded. Its goal
was restricted to the translation or books written by
American scholars and writers. This organisation, with
the help of several publishers, had scholarly and literary works translated in an efficient and far-andwide-reaching way; from among the historical works
one might mention those of Will Durant.
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6. In Turkish.
The birth of modern Turkish literature in the second half of the 19th century is directly related to
European influence, and translations played a central
role in introducing new literary genres such as drama,
novel, journalism and literary criticism. It was only
in the literature of the Tanzlmdt [q.v] that translation
assumed a central position and became a primary
activity.
In the spirit of the times for Westernisation, organisations founded by the government played a vital
role. The "Translation Chamber" at the Sublime Porte
(Bdb-l (Ali Terdjiime Odasl) (1833) taught European
languages to Muslims and trained translators of official
documents (see further on this, TARDJUMAN. 2.). The
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Academy (Endjiimen-i Danish) (1851) organised the selection, translation and production of teaching materials
in science, history and literature for the university
(Ddr ul-Funun). The Ottoman Scientific Society (D}emciyyet-i cllmiyye-i C0thmdniyye) (1860) produced the Turkish
Journal of Sciences (Me&mu'a-yi Filnuri) (1862-82). All the
prominent translators of the time were also prominent literary figures who worked in or for these establishment, for example Miinlf Pasha, Ahmed WefTk
Pasha (known for his translations from Moliere),
ShinasT, Namik Kemal (the first translator of Montesquieu), Ahmed Midhat, Mu'allim Nadjf [</.z;r>.]. These
people were responsible for setting the norms for translation and in original writing affected by translations.
In 1859, the first translations, mainly from French
literature, introduced new genres such as western
poetry, philosophical dialogue and the novel. The
Terdj_ume-yi man^ume "Translations of verse" by ShinasI
were the first Western poetry translations into Turkish.
He used carud [q.v.] for his translations in order to
make his translations acceptable for the Ottoman
reader. Ahmed Midhat's translations of fiction resembled the originals in basic structure and line of action,
but the stylistic features and the moral structure were
supplied by him. Miimf Pasha's Muhdwardt-i hikemiyye
"Philosophical dialogues" were a selection from Voltaire, Fenelon and Fontenelle, whilst the Grand Vizier
Yusuf Ka.mil Pasha's version of Fenelon's novel Les
aventures de Telemaque (1699) was published in 1862.
The role of the press [see DJARIDA. iii] in transmitting new forms and ideas through translations is
significant. Newspapers such as D^ende-yi Hawddith
(1840), Terfiuman-i Ahwdl (1860), Taswlr-i Efkdr (1862),
Terdj.umdn-1 Hakikat (1878), and many others which
assumed the role of informing and educating the
public, made abundant use of translated literary and
non-literary material. Thus in 1862, the newspaper
Ruzndme-yi D}eride-yi Hawddith published a summary of
Hugo's Les Miserables and later serialised a translation
of the same novel, but so abridged that it was reduced
to a crime story; Turkish readers were not yet familiar with the full-length European novel and its characteristic features of plot and character. In 1869,
Pelicco's Mes prisons, Chateaubriand's Atala, in 1870
Saint-Pierre's Paul et Virginie, in 1871 Voltaire's Micromegas and Dumas Pere's Le Comte de Monte Cristo were
all serialised. Many translations like this which appeared in newspapers and periodicals aided the simplification of the Ottoman syntax and the growth of
new vocabulary; new terms, concepts, and styles were
introduced.
During the 1870s, translations and adaptations dominated the Ottoman stage. Ahmed Weffk Pasha is well
known for his translations/adaptations of French comedy, which made drama acceptable to Turkish audience. After 1908, Shakespeare's Julius Caesar, Hamlet,
Macbeth, Romeo and Juliet, and King Lear were translated by 'Abdullah Djewdet, a prominent Young Turk
[see further, MASRAH. 3].
By the first half of the 20th century, there was
abundant native literature being produced, so that the
production of translations now became a secondary
activity. Under the Republic, a Telif ve Terciime Heyeti
"Compilation and Translation Committee" was established in 1940 which until 1958 translated and published around one thousand works from world
literatures. From the 1980s onwards, Departments of
Translation Studies were opened at several universities. In the 1990s, contemporary works from world's
literatures are readily available, published by numerous private publishers and government agencies.
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(QioDEM BALIM)
TARDIIC-BAND and TARKIB-BAND, name of
two specifically Persian developments of the
(originally Arab) musammat [ q . v . ] form of
poetry. In older literature the term tardjlc-band (and
also tardjlc) is usually also applied to tarkib-band (which
could therefore be considered a subdivision of tardjicband). The plural tardji'dt is even today used to designate both tardj.ic-bands and tarklb-bands as well as other
forms of musammat poetry (whereas tardji'-bandha in
modern usage would exclude tarkib-bands, etc.) With
Hafiz as one notable exception, practically all kulliyydts
of Classical Persian poetry have a (normally quite
short) tardjicdt section.
The tardjic~band and the tarkib-band can both be
described as a stanzaic poem consisting of a series of
short kasidas separated (or perhaps rather connected)
by a series of isolated verses which mark the end of
each stanza. If one and the same verse is repeated
after each stanza we have (in modern usage) a tardjl'band (or "return-tie" in the words of E.G. Browne,
who also refers to the repeated verses as the "refrain").
If, however, each stanza is concluded with a new/different verse, we have a tarkib-band (or "composite tie").
The isolated verses follow the mathnawi rhyme scheme.
All parts of a tardji* or a tarkib-band must follow the
same rhythm.
It follows from this that the rhyme scheme of a
tard;fi-band is: aa, ax,
, ax, BB, cc, ex,
, ex, BB,
dd, dx,
, dx, BB, nn, nx,
, nx, BB (BB = refrain),
and that the rhyme scheme of a tarkib-band is: aa, ax,
, ax, bb, cc, ex,
, ex, dd, ee, ex
, ex, ff, mm,
mx,
, mXj nn. Each single kasida part is termed
khdna and each of the single separating verses is termed
band, but the term band is also used loosely to designate each complete stanza (i.e. kasida plus single verse),
and this usage is more common.
The length of the single stanzas exhibit a variation
similar to that of the ghazal (and is consequently considerably shorter than the length of an ordinary kasida).
The total number of stanzas may be anything from
two upwards, but rarely exceeds 25.
From the time of FarrukhT Slstanf [q.v] onwards,
most Classical Persian lyrical poets have tried their
hand at tardjl'dt. As for the content, the tardjlc-band
and the tarkib-band are like a kasida, and this form
may be considered a means of extending the kasida
beyond the limits which its monorhyme form imposes
upon the poet. Perhaps the best-known Classical
Persian tardjlf-band is the one by SacdT with the refrain
binshlnam u sabr pish glram, dunbdla i kdr i khwlsh giram.
A remarkable post-classical specimen is the mystical
tardj.lc-band by Hatif Isfahan! (full text and tr. in Browne,
LHP, iv, 284-97). Among the tarklb-bands, special mention must be made of Muhtasham Kashanl's (d.
995/1588 [q.v.]) marthiya on the Imam Husayn (Browne
iv, 172-7), which has inspired numerous imitations so
that tarkib-band has subsequently become a favourite
medium for marthiya?,. In the tarkib-band of Muhtasham
Kashanf, each khdna comprises seven verses and this
variety is called a haft-band. The haft-band form is particularly common in marthiyas.
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The modern Turkish terms are terci-i bent and terkibi bent (with a "spurious izqfet"). Sixteen specimens by
various Ottoman poets are given in Fahir Iz, Eski
Turk edebiyatinda nazim, i, Istanbul 1967, 479-516.
The Ottoman poets, too, show a tendency to use the
terkib-i bent for marthiyas. Tardjfdt also occur in Classical
Urdu poetry, but they are rather uncommon with the
exception of one variety, namely, the tarkib-band with
two verses in each khdna (rhyme scheme aa, aa, bb,
cc, cc, dd, ee, ee, ff,
, mm, mm, nri), which is invariably used for religious marthiyas. In Urdu, this form
is termed musaddas (against Persian and Arabic usage,
where musaddas would mean a musammat poem with
the rhyme scheme aaaaab, cccccd, eeeeef,
, mmmmmn.)
The main representative of this form is Babar cAlf
Anls (1802-74 [</.#.]). The Urdu marthiyas are often
lengthy poems. Anfs has one marthiya with 243 stanzas.
The well-known musaddas-i Hall [see MUSAMMAT. 2],
which may be called a marthiya on Islam itself, runs
to 300 stanzas.
Bibliography: The standard description of the
tardji'-band and tarkib-band is given in Djalal al-Dfn
Huma'f, Funun-i baldghat wa sindcdt-i adabi, i, Tehran
1354/1975, 180-211. 'All Akbar Dihkhuda, Lughatndma, Tehran 1946-, gives copious quotations from
traditional definitions and descriptions of tardji'dt s.v.
See also the Bib I. to MUSAMMAT. 2.
(F. THIESEN)
TARDJUMAN, TURDJUMAN (A.), pis. tarddjim, tarddjima, appearing in Ottoman Turkish as TERDJUMAN,
i n t e r p r e t e r . The word is of Aramaic origin, and is
familiar in the form Targum for the Aramaic translations or paraphrases or interpretations of the Hebrew
Old Testament which came into use when the use
of Hebrew as a living, spoken language amongst ordinary people declined. The Arabic term, and the verb
tardjama "to translate", was certainly in familiar usage
by 'Abbasid times.
1. In the Arab lands in mediaeval times.
We know of interpreters in the 'Abbasid caliphate,
some of whom must have been attached to the diwdns
with regard to financial and diplomatic matters and
correspondence, from the early 3rd/9th century onwards, such as the Sallam al-Tardjuman who allegedly
travelled at this time to the barrier of Gog and Magog
in Inner Asia [see AL-WATHIK] . The near universal takeover of military power by non-Arabs, above all Turks,
throughout the central and eastern parts of the Islamic
world at this time, must have necessitated the employment in Islamic administrations of persons who knew
Turkish. Al-Tabari, iii, 1539 (year 251/865), mentions
a body of people in Baghdad who knew Turkish and
who could address rioting Turkish soldiery on behalf
of the caliph al-Mustacfn and his commanders. In the
time of the Buyids, Miskawayh on more than one occasion mentions one Muhammad b. Yinal al-Tardjuman,
who acted as a liaison officer between the Turkish
troops and the caliph al-Mutakkl, becoming sahib alshurta or police chief of Baghdad in 329/941 (see The
eclipse of the 'Abbasid caliphate, ii, 12, tr. v, 12).
Interpreters must always have played an important
part in the diplomatic and commercial relations of
Islamic states with foreign, non-Arabophone, powers,
but we only began to get information on this topic
in the period of the Crusades and after. In mediaeval Spain, the Arabic term entered the language as
trujaman, in Valencian dialect torcimany (R. Dozy and
W.H. Engelmann, Glossaire des mots espagnols et portugais
derives de I'Arabe, 2Leiden 1869, 351; for other Latin
and Romance forms, see L. de Mas Latrie, Traites de
paix et de commerce et documents divers concernant les rela-

tions des Chretiens avec les Arabes de VAjrique septentrionale,
Paris 1866, 189 ff., and Cengiz Orhonlu, I A art. Tercuman). Torcimani likewise appear in regard to treaties
with the Muslim North African powers (see de Mas
Latrie, op. cit.}. Contacts between the Muslim powers
and the Crusaders in the Levant must have frequently
necessitated the use of interpreters and translators.
The formal oaths taken at the conclusion of a peace
treaty between Baybars I and the Franks in 672/1273-4
were sworn at Cairo in the presence of translators
(bi-hudur al-tardajima) and formal witnesses (Ibn Nazir
al-Djaysh [q.v. in Suppl.], Tathkif al-Tacnfbi 'l-mustalah
al-shanf, ed. R. Vesely, Cairo 1987, 170-1). The diplomatic correspondence and the trade treaties between
the Mamluks of Egypt and Syria and the Italian mercantile cities and states in the later Middle Ages provide information on the role of interpreters. For the
conclusion of a treaty at Florence in 1487 between
Lorenzo the Magnificent and the Mamluks, the envoy
sent from Cairo by Ka'it Bay as negotiator and interpreter was a certain "Malfota" (? Muhammad b.
Mahfuz al-Maghribf); the text of the treaty mentions
inter alia interpreters' fees, [hukuk] al-tarddjima (see
J. Wansbrough, A Mamluk treaty with Florence., in S.M.
Stern (ed.), Documents from Islamic chanceries., Oxford
1965, 42, Arabic text of treaty 54, Eng. tr. 64). Twenty
years later, a treaty was negotiated in Venice by a
well-known Mamluk envoy, the polyglot dragoman
Taghrf Berdi, described as "Ibn cAbd Allah", who,
despite his Turkish name, was probably a Spanish renegade, though whether of Christian, Jewish or Marrano
origin is uncertain. In the document, Taghrf Berdf's
titles appear as al-Turdjuman (li-abwdbind al-shanf a)/turziman de nostra Porta Sancta e la seraphi (idem, A Mamluk
ambassador to Venice in 913/1507, in BSOAS, xxvi [1963],
503 ff.).
The Mamluk empire had, in fact, an internationallyranging diplomatic correspondence. From al-Kalkashandf's manual on secretaryship, the Subh al-acshd, we
get explicit information on the translation procedures
in the diwdn al-inshd3 when a letter arrived from e.g.
the Palaeologi emperors of Byzantium or the Italian
mercantile powers. The two official tara^umdns there
in 814/1411 (sc. the reign of al-Malik al-Nasir Faradj
[q.v.]) are named as Shams al-Dln Sonkor and Sayf
al-Dln Sudun, both obviously Turks (viii, 121, 124).
The staff of the chancery were able to send out
letters to the Mongol Khans in mughuli language (in
Uyghur script?), and the clerks specifically responsible
for these in the first half of the 8th/14th century are
cited from Ibn Fadl Allah al-cUmarf [q.v.] as Aytamish
al-Muhammadi, Tayirbugha al-Nasiri and '.r.gh.d.l.k
al-Tardjuman, these being succeeded by Kusun alSakf (vii, 294). When a letter for the Mamluk sultan
arrived at Malatya in eastern Anatolia, on the borders of the empire, from a son of Tfrnur, written in
Persian (fa^amT), the local governor himself translated
it and sent the translation with the original letter on
to Cairo (vii, 294). However, when an envoy arrived,
via Hormuz, with a letter from the king of Ceylon
(Saylan) in 682/1283-4, no-one in Cairo could interpret it, and the Singhalese envoy had to communicate the gist of its contents as best he could (vii, 77).
See further, W. Bjorkman, Beitrdge zur Geschichte der
Staatskanzlei im islamischen Agypten, Hamburg 1928, 45-6.
Also, the modest genre of grammars and vocabularies of Kipcak Turkish written in Arabic which grew
up in late Ayyubid and Mamluk times (7th-9th/13th15th centuries) (see O. Pritsak, in PTF, i, 74-6, and
KAMUS. iii) may have been meant, inter alia, for the
use of a body of interpreters/liaison officers between
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non-Arabophone Mamluks freshly arrived from the
Kipcak steppe or Circassia (how the Cerkes newlybrought from the Caucasus, and who may not have
known any Turkish, coped, is unknown).
Interpreters were an indispensable class of officials
at seaports, such as Alexandria, which were accessible
to foreign trade and where the European traders had
funduks [q.v.] or factories. Nearly all commercial transactions necessarily took place through their intermediacy, for which they received fees, whose high level
was at times a source of complaint. They seem to
have been appointed by the local port authorities,
and might be Muslims, Jews or Christians. In certain
places, a special interpreter was appointed to oversee the interests of a particular foreign power. There
were also interpreters to be found in such centres of
Christian pilgrimage as Jerusalem. See, on the procedures at e.g. the Egyptian and Syrian ports, W. Heyd,
Histoire du commerce du Levant au Moyen-Age, Leipzig
1885, i, 429 ff.
Bibliography: Given in the article.
2. In the O t t o m a n e m p i r e .
Under the Ottomans, the role and functions of
official interpreters at the Mediterranean and Black
Sea ports remained broadly the same as in earlier
times, except that the Ottoman empire, through its
conquests in the Balkans and its moves against Italy,
was now in much closer contact, whether through
war, diplomacy or trade, with the European powers
than had been the case in Ayyubid and Mamluk times.
Hence there is now much more reference in the
sources to interpreters and translators (Ital. drogman,
drogoman, Fr. truchement).
These may have existed as aides to the sultans
from the time of Mehemmed II the Conqueror, but
are attested definitely in the 10th/16th century as part
of the diwdn-i hiimdyun [q.v.]. They formed part of the
staff of the Chief Secretary, the re'is ul-kuttdb, responsible, within the department of the Grand Vizier, for
dealing with foreign powers. From this century onwards, we have fairly full lists of interpreters (cf. von
Hammer, GOR\ vii, 627), the earliest of these all
being converts to Islam, mostly from Europe and including Austrians, Hungarians, Poles and Greeks. A
dragoman, the su bash! CA1I Beg, brought the peace
treaty of 908-9/1502-3 from Bayezid II to Venice.
The Greek Yunus Beg (d. 948/1541-2) was often sent
as an emissary to Venice, and was the founder of a
mosque in Istanbul, the Durughman Mesdjidi (Sid^ill-i
'Othmdni, iv, 677; Hiiseyin Aywansarayf, Hadikat ulajewdmi', no. 226); his successor Ahmed was originally
a Viennese called Heinz Tulman. Another interpreter
about whom we have information is the Hungarian
Murad Beg, who was captured by the Turks at Mohacs
[q.v.] when he was 17, became a convert and an
interpreter, wrote an apolegetical treatise for Islam and
a trilingual hymn in Turkish, Latin and Magyar (published by F. Babinger, Der Pfortendolmetsch Murad und
seine Schriften, in Babinger et alii (eds.), Literaturdenkmaler
aus Ungarns Turkenzeit, Berlin and Leipzig 1927, 33-54),
and translated Cicero's De Senectute into Turkish for
presentation to Siileyman the Magnificent. Only occasionally do we hear of native-born Muslims who voluntarily learnt European languages, as opposed to learning
them by mischance or misfortune or as captives. This
was the case in the llth/17th century with a Turkish
cavalryman from Temeshwar in Ottoman Hungary,
c
Othman Agha, who spent eleven years as a prisoner
of the Austrians and learnt German in addition to
the Serbian and Magyar which he already knew; after
escaping, he served as interpreter to the Pasha of
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Temeshwar in his dealings with the Habsburgs and
others (see the Ger. tr. of his memoirs by R.F. Kreutel
and O. Spies, Leben und Abenteuer des Dolmetschers C0sman
Aga, Bonn 1954, and Kreutel, ^wischen Paschas und Generalen, Graz 1966). In the mid-17th century, in the Grand
Vizierate of Ahmed Pasha Kopriilii, two Greeks had
been appointed as Chief Dragoman to the Imperial
Diwdn (terd^iimdn-l diwdn-i hiimdyun], and after this, the
office became the special preserve of Christian Greek
families from the Phanar/Fener quarter of Istanbul (the
Phanariots), such as the Mavrogordatos, Kallimachis,
Ghikas and Hypsilantis. In the course of the 18th
century the function acquired a staff of several translators, whose head, the terdj.iimdn basht, often rose to
appointment as Voivode or governor of one of the
Transdanubian principalities [see BOGHDAN; EFLAK]. It
still remained rare for Turks to have any knowledge
of a Western language. The first mention which we
have of a Turkish diplomat with such skills seems to
be that of Sa c fd Efendi, who had accompanied his
father Mehmed Efendi when the latter went as ambassador to Paris in 1721 and who apparently acquired
a good facility in spoken French. Only in the early
19th century did it become reasonably common to
know a European language, usually French; a forwardlooking statesman like Mustafa ReshTd Pasha [q.v],
who had served as ambassador in Paris and London
before becoming Grand Vizier, would certainly be conversant with the Western languages used there. Hence
the Porte's dependence on its Phanariot Greek dragomans for the greater part of its knowledge of the
Western world continued into the early 19th century,
until the outbreak of the Greek Revolt in 1821 made
Mahmud II doubt the loyalty of the Greek Chief
Dragoman, Constantine Mourouzi, so that he was dismissed and executed. His successor, Stavraki Aristarchi,
was likewise dismissed in 1822, but was fortunate
enough only to suffer exile; never again would a Greek
translator serve in the Imperial Diwdn. When reports
and other documents from Europe then began to pile
up, the sultan had recourse (and even then still to
converts, what Carter Findley has called "marginal
men") to the teachers of foreign languages in the
Army Engineering School, the first of these being
Yahya Efendi (d. 1823 or 1824), followed by Ishak
Efendi. A formal Translation Bureau was now set up,
the Bdb-l cAli Terajume Odasi. From the 1830s, the
Translation Office grew in size and prestige, as Turkey
became inexorably entangled in warfare and diplomacy with Muhammad CA1I on the one hand, and
the European Powers on the other, making a high
level of competence in French and, later, English,
vital, e.g. for the correct drawing up of treaties and
agreements in parallel versions in different languages.
By 1841 it had a staff of thirty, and outward-looking
Muslim Turks now saw it as a path to preferment,
so that such notable statesmen of the Tan^lmdt [q.v]
period as Mehmed Emm CA1T Pasha (d. 1871 [see
C
ALI PASHA MUHAMMAD AMiN]) and Keccdjizade 'Izzet
Fu'ad Pasha (d. 1869 [see FU'AD PASHA]) served in it;
by the mid-century it was a vital component of the
Foreign Ministry (Khdri^iyye Ne^dreti) which had been
formally set up in 1836. Under cAbd ul-Hamld II,
the Grand Vizier acquired a special translator of his
own, the terc£umdn-i saddret-i cu£md. See C.V. Findley,
Bureaucratic reform in the Ottoman empire. The Sublime Porte,
1789-1922, Princeton 1980, 91-3, 132-5, 139, 186,
243-4 and index; B. Lewis, The Muslim discovery of
Europe, London 1982, 77 ff., 86-7; Findley, Ottoman civil
officialdom. A social history, Princeton 1989, 133-4, 262-3
and index.
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Ottoman Turkey was not, however, alone in depending till a late date largely on renegades or even nonMuslims for their dealings with the non-Islamic outside
world. Other Muslim powers seem to have relied
largely on non-Muslims, some of them not even their
own subjects. Thus a Moroccan ambassador to Spain
at the end of the 17th century had to use an Arabicspeaking Syrian Christian who was an interpreter in
the Spanish service; and as late as the early 19th century, a Persian envoy to Europe was accompanied by
a Christian, probably from the Armenian community
in Persia, who was his only link with an alien world
(Lewis, op. cit, 80).
Interpreters were also needed by the Ottoman administration in the provinces, where they were attached
to the staffs of the provincial governors, and also
needed, as indicated above, in the military and other
technical schools established from the late 18th century onwards.
The remaining great function of dragomans in Ottoman times was as interpreters attached to foreign
embassies and consulates, thus forming the channel
of communication between the representatives of the
European powers and the Turkish authorities, and
also as interpreters and intermediaries employed by
Western trading companies. The dragomans attached
to foreign missions also had the function, expressly
conceded in the capitulations [see IMTIYAZAT], of representing the consuls in cases before the Turkish courts
in which the consul's subjects were involved. Such
dragomans were expected to act as the eyes and ears
of their employers, i.e. to gather intelligence. In the
16th and 17th centuries, they were usually Turkish
subjects from the Levantine peoples who knew Italian,
Italian being at that time the lingua franca of the eastern Mediterranean basin. Despite the berate or patents
of protection which they held from the Ottoman state
[see BERAT] , they were often maltreated by the Turkish
authorities, and were accordingly reluctant to deliver
strong messages from their European employers. The
system was unsatisfactory, and to circumvent it the
French in 1670 began to send out boys to the convents of the Capuchins in Istanbul and Izmir to acquire
a knowledge of Turkish and become interpreters. At
the end of this century, a few Greeks were brought
to England by the Levant Company and sent to Gloucester Hall (the later Worcester College) at Oxford to
learn English, but the experiment was not a success.
The trading companies depended very considerably
on their dragomans; in the later 17th and early 18th
centuries, the English Levant Company had four dragomans at Istanbul (and later, an additional four students, giovani di lingua), three at Aleppo and two at
Izmir (see A.C. Woods, A history of the Levant Company,
Oxford 1935, 225-8). It must be remembered that
until the early 19th century, the British minister in
Istanbul was indeed the representative of his sovereign, but had his salary paid by the Levant Company,
so that merchants trading in the Ottoman empire
regarded the ambassador as equally charged with their
interests, if not more so. In any case, after 1804 when
the British minister was instructed by the government
in London to give his whole attention to political and
diplomatic affairs, dependence on Levantine dragomans continued for the next three-quarters of a century; a family like the Pisanis served the British Crown
almost hereditarily from the early 18th century till
1882. Some British diplomats had long wished to reduce or even end dependence on local Levantine or
British dragomans in what was often highly sensitive
diplomatic business (though others felt that these dra-

gomans often gave loyal and valuable service). But it
was not till the later 19th century, when it was seen
that powers like Russia, French and Austria were successfully training their own people at home for service in Turkey, that Britain began to follow suit; only
from 1877 were interpreters recruited from British
subjects only and by civil service competitive examination in London. See A. Cunningham, "Dragomania".
The dragomans of the British embassy in Turkey, in St.
Anthony's Papers, no. 11 (1961), 81-100, repr. in his Eastern questions in the nineteenth century. Collected essays, ed.
E. Ingram, London 1993, ii, 1-22.
By the opening of the 19th century, the issuing to
Ottoman citizens of protective berate by foreign embassies and consulates, bestowing the status and privileges of dragoman, was becoming an abuse, especially
as dragomans traditionally enjoyed a commission from
successful petitioners for consular protection. Being a
beratll or barataire meant that Dhimmi subjects of the
Porte were taken under consular protection and thus
avoided payment of the djizya and other taxes for
which the re'dyd were liable. Selnn III protested, and
the sale of berate to Jewish and Armenian merchants
by the British ambassador was stopped by the Treaty
of the Dardanelles of 1809. However, the numbers
of dragomans under the capitulations was now vastly
exceeded, as traders and others sought dragoman status; by ca. 1808 the Russians were said to have enrolled
120,000 Greeks as "protected persons" [see IMTIYAZAT.
ii, at vol. Ill, p. 1187]. Ottoman government restiveness again grew in face of the number of its citizens
abstracted from its control and its fiscal net, and in
1863 an agreement with foreign missions was achieved
by which the powers of foreign embassies and consulates to appoint dragomans were restricted. When, on
the eve of the First World War, the Ottoman government unilaterally abolished the capitulations in September 1914 (they were only briefly revived 1920-3),
it refused henceforth to recognise foreign diplomatic
or consular officials with the title of dragoman [see
ibid., at vol. Ill, 1188b], which thereafter died out.
However, as noted above, by the later 19th century
most foreign powers had begun to introduce schemes
for training their own interpreters. In Britain this was
done by training student-interpreters recruited to the
Levant Consular Service, who studied languages at
Cambridge University and then went out into the
field. When the young Reader Bullard, subsequently
British Minister in Tehran, went out to Istanbul in
1908, he had studied under the great Persian scholar
E.G. Browne. At the Istanbul embassy, he first served
as Third Dragoman under the first or Chief Dragoman
G.H. Fitzmaurice and the Second Dragoman Andrew
Ryan (later to publish his autobiography, Sir Andrew
Ryan, The last of the Dragomans, London 1951). At that
time, the Chief Dragoman accompanied the Ambassador on important interviews and acted as the chief
intermediary with the Turkish government (see Sir
Reader Bullard, The camels must go. An autobiography,
London 1961, 44 ff.).
Bibliography. See references given in the article,
including IA art. Terciiman (Cengiz Orhonlu).
(C.E. BOSWORTH)
TARI, the Arabic orthography for tari, a term used
by Western sources together with Latin tarenus and
Greek tapiov, to indicate a gold coin called in
Arabic rubc, rubd'i, struck in Sicily by the Fatimids and
the Kalbids, who acknowledged formally their authority. The name—deriving from the Arabic adjective
tan "fresh, new"—may have described the grade of
preservation of the coins, that is "uncirculated rubd'i",
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with the noun dropped in the language of the native
speakers. This explanation can be connected with the
circulation of sealed purses containing tarn whose
weight and fine gold content had been previously verified by the minter.
A first attempt made by the Aghlabid amirs to introduce the dinar [q.v.], a gold coin of 4.25 g, in Sicily
failed, and the quarter-dinar, i.e. the rubdci, became
the only gold coin in use. Under the Fatimids many
tarh were issued from the Palermo mint, but only at
the time of the third Fatimid caliph al-Mansur does
the mint name appear on the coins. The analyses of
fine gold content present in the tarn issued by the
Arab authorities in Palermo show an average from
80% to 100%, with a reduction in the last years of
Arab domination that could be attributed, according
to Paul Balog, to provincial mints in Sicily.
The weakening of the central power and the consequent birth of several independent principalities was
followed by the Norman invasion of Sicily. During
the long struggle between Arabs and Normans (44457/1052-64), the Palermo mint kept on striking Fatimid
coins in the name of the nominal ruler, the caliph
of Egypt al-Mustansir. After 1064, the KalbT amir?,
ceased regularly issuing coins. Certain tans, which
seemed to be an official product of the Palermo mint,
may have been issued by the ruling rebel amirs of
Sicily; they show a marked diminution of the gold
content (only 53%). According to P. Balog, an anonymous quarter-dinar, on which he reads the mint name
Sirakusd, could have been issued by the rebel amir of
Syracuse, Ibn Thumna. A further support to the existence of the provincial issues of the Arab rebel amirs
comes from N. Lowick's description of two anonymous quarter-dinars bearing the legend: "struck in
Kal'at Dj.rdj.nt (Girgent) in the year 468".
At first the Normans used the Arabic coinage or
produced a currency resembling the stellate tarn of alMustansir, of pale gold and with an imitation of the
original legends in Kufic script. After the conquest of
Palermo in January 1072, Robert Guiscard issued two
tarn. In the issue of 466/1073-4, his name and titles
are written in the centre of reverse: bi-amr Abdrt alduka al-aajall malik Sikilliyya, In these first years of the
Norman rule, Palermo recognised two chiefs, Robert
and Roger, each one issuing coins in his name in the
same mint. Their titles show the complex feudal relationship existing between the two brothers. The title
al-duka Ruajdr/Ruajajdr, should be attributed to Robert's
son, Roger Borsa, as his uncle, the Count Roger,
used the title of "Comes" in its Arabic transliteration
(kumis bi-Sikilliyya, 481/1088-9) or translating it with
an Arabic equivalent (sultan Sikilliyya, after 1090). Later,
the Normans moulded their regal titles upon those of
the Fatimid caliphs. After these early issues, Roger
struck a series of anonymous tarh with a capital T
(= the Cross of St. Anthony; see TARABULUS AL-GHARB.
3.) in the centre of the obverse and the Muslim credo
on the reverse. After 1081, when he received the
investiture of Magnus Comes, his name and title were
added in the obverse margin. L. Travaini has argued
that the anonymous.T tan could have been struck
until 1105, when his elder son Simon died, or even
during Roger IPs minority. He changed the capital
T into a small tree and distinguished his name with
the adjective al-thdm "the second". After his coronation in 524/1030, his name was directly followed by
the title al-malik "the King", and the Muslim credo
was dropped in favour of the Christian cross with the
Greek legend IC/XP/NI/KA on the reverse.
A group of tarh of this type have Roger's proto- j
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col in three horizontal lines on the obverse: al-malik
Ruajajdr al-mucazzarn al-muctazz bi-lldh. It is likely that
a new type of tari, bearing a circular Arabic legend
on the obverse and a cross on a long staff similar to
the Latin cross on the reverse, was introduced after
the monetary reform (1140). The large amount of
coins, and the presence of brocages (i.e. the sticking
of a coin to the upper die after striking, thereby producing an impression on the reverse of the next blank,
making the reverse a mirror image of the obverse) in
this period, seem to prove a quick production and
careless striking due perhaps to the increase of commercial activity and the need of tarn of the new type.
A new mint was opened in Messina and it was at
the apex of its activity during the reign of William I.
The Norman Kings as well as the Hohenstaufen
Emperors continued to strike tarh resembling in their
main features the second type issued by Roger II,
with some variations according to the rulers.
The last tarh following as the Arab coinage are
dated 1278, when Charles I of Anjou reformed the
monetary system and adopted the carlino d'oro. The
word tan indicated then a weight of account, the socalled trappeso, and only during the reign of the
Aragonese dynasty in Sicily was it used for a silver
coin. Later, it was another name for the doppio carlino in the Kingdom of Naples.
From the metrological point of view, the average
weight till the reign of William I (1154-66) conforms
to 1 g, that is, the standard weight of the quarterdinar and not the trappeso of 0.88 g, which was introduced later. The presence of heavy (the so-called
multiples) or cut tans gives evidence that their circulation was by weight and not by number.
As regards the coinage of the mainland, the southwestern part of Italy adopted the "Sicilian tari" since
the beginning of the 10th century. The issues in the
name of several Fatimid caliphs are bigger in size
than the quarter-dinars, and show that the dieengravers were not familiar with Arabic writing. The
attribution of the coins lacking the mint-date legend
remain still uncertain. Many coins bear the name or
initials of Norman sovereigns, who could have minted
either at Salerno or at Amalfi.
The Salerno mint was closed by Henry VI, while
the mint of Amalfi was active till 1222, when the
Amalfitan tans stopped circulating.
Bibliography: D. Spinelli, Monete cujiche battute da
Principi longobardi, normanni e svevi ml Regno delle Due
Sicilie, Naples 1844; B. Lagumina, Catalogo delle monete arabe esistenti nella Biblioteca Comunale di Palermo,
Palermo 1892; G. Sambon, Repertorio generale delle
monete coniate in Italia, Paris 1912; L. Gilberti, La
monetazione salernitana e gli studi numismatici inerenti,
Salerno 1937; F. Panvini Rosati, Ripostiglio di tan
normanni da Modica, in Numismatica, xvii-xviii (195152), 31-4; L. Gilberti, La monetazione amalfitana e il
presunto tareno d'Amalft di Matteo Camera, Naples 1956;
Ph. Grierson, La monetazione salernitana di Gisulfo II
(1052-1077) e di Roberto il Guiscardo (1077-1085), in
Bollettino del Circolo Numismatico Napoletano, xlii (1957),
9-44; R. Ciferri, Tentativo di seriazione dei "tari" normanni e svevi d'Italia, in Italia Numismatica, ii (1960),
13-16; idem, La monetazione dei "tari" d'oro degli Svevi
d'ltalia, Rome 1961; idem, // valore e la valutazione
dei "tari" normanni e svevi, in Numismatica, iii (1962),
84-92; S.M. Stern, Tari, in Studi Medievali, ser. 3,
xi (1970), 177-207; H. Kowalski, fur Metrologie und
zu den Beizeichen der Augustalen, Realen und Tari, in
Revue beige de numismatique (1971), 133-60; C. Cahen,
Tari, mancus et amiral, in JESHO, xiv (1971), 310-
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11; T. Garbarino, Monete cufiche nellTtalia meridional,
in Levante, xviii/3 (1971), 25-34; Grierson, La cronologia delta monetazione salernitana nel secolo XI, in Rivista
Italiana di Numismatica, Ixxiv (1972), 153-65; Grierson
and W.A. Oddy, Le Titre du Tari Sicilien du milieu
du XIe siecle a 1278, in Rev. Num. (1974), 123-34;
R. Spahr, Le monete siciliane dai Bizantini a Carlo I
d'Angio (582-1282), Zurich-Graz 1976; R. Cappelli,
Ancora sulla cronologia della monetazione salernitana
del secolo XI, in BCNN, Ixi (1976), 25-30; Grierson,
La monetazione amalfitana nei secoli XI e XII, in Atti
del Convegno Internazionak Amalfi nel Medioevo (giugno
1973), Salerno 1977, 217-43; P. Delogu, Mito di
una cittd meridionak: Salerno secoli VIII-XI, Naples 1977;
P. Balog, La monetazione arabo-sicula, in Gli Arabi in
Italia, ed. F. Gabrieli and U. Scerrato, Milan 1979,
611 -28; idem, Contributions to the Arabic metrology and
coinage. III. On the Arabic coinage of Norman Sicily, in
Annali deWIstituto Italiano di Numismatica, Rome 1980-1,
115-54 + 11 pis.; Balog et al., Nuovi contributi sul
contenuto aureo e la tipologia del tan, in ibid., 155-84
+ 10 pis.; L. Travaini, Two hoards of Sicilian Norman
Tari, in Num. Chron., cxlv (1985), 177-208 + 4 pis.;
L. Dall'Erba, La riforma monetaria angioina e il suo
sviluppo storico nel Reame di Napoli, in Archivio Storico
delle Province Napoletane, 1932, 1933, 1934, 1935, repr.
Sala Bolognese 1986; V. von Falkenhausen, La circolazione monetaria nell'Italia meridionale e nella Sicilia in
epoca normanna secondo la documentazione d'archivio, in
Bollettino di Numismatica, vi-vii (1986), 55-80; Travaini,
Falsi e falsari in eta normanna e sveva, in ibid., 127-44;
idem, // ripostiglio di Montecassino e la monetazione aurea
dei Normanni in Sicilia, in ibid., 167-98; N. Lowick^
Un ripostiglio di monete d'oro islamiche e normanne da
Agrigento, in ibid., 145-66; Grierson, Tari, follari e
denari, in La numismatica medievale nell'Italia meridionale,
ed. G.L. Mangieri, Salerno 1991; idem, The coinage
of Norman Apulia and Sicily in their international setting,
in Anglo-Norman Studies XV. Proceedings of the XV Battle
Conference and of the Colloquio Medievale of the Officina
di Studi Medievali 1992, ed. M. Chibnall, Woodbridge
1993,_117-32.
(VINCENZA GRASSI)
TA'RIB (A.), verbal noun of the form II verb 'arraba,
literally, A r a b i s a t i o n or A r a b i c i s a t i o n .
It is used primarily as a grammatical term, in reference to the method or process by which foreign
words are incorporated into Arabic; more broadly and
loosely, it means the translation of foreign scientific,
literary and scholarly works into Arabic.
1. In the sense of the r e n d e r i n g of foreign notions or words in Arabic.
Like most languages, Arabic was subject, since preIslamic times, to the impact of interference by other
idioms, spoken by peoples with whom the Arabs had
contacts. Persian and Aramaic provided the largest
number of foreign words borrowed by Arabic, along
with other languages such as Greek, Gecez, Hebrew,
and Coptic. Reflecting this phenomenon, the Kur'an
contains quite a few words of non-Arabic origin, some
of which are readily identifiable while others, having
been morphologically assimilated, are more difficult
to trace. Islam and the Kur'an rendered the Arabic
language holy, with the result that Arab writers became
highly sensitive to the existence of alien intruders in
it. Arab philologists in the early centuries of Islam
often addressed the problem, among them Sfbawayhi
(died ca. 180/796 [</.^.]), who devoted several chapters to the matter in his great grammar, al-Kitdb, and
Abu Mansur al-Djawalikl (d. 539/1144 [q.v.]), whose
al-Mucarrab rain al-kaldm al-a'ajami seems to have been
the first systematic and comprehensive study of alien

words in Arabic, both in the Kur'an and elsewhere.
Classical and mediaeval Arab grammarians and
writers concerned with ta'nb dealt with the identification of foreign words, discussion of their standing
in Arabic and of the criteria by which that standing
should be determined. Purists, worried about the contamination of the language by foreign elements—e.g.
al-Djawhan, author of the Sihdh (d. 393/1002 [q.v.]),
and al-Harm (d. 516/1122 [q.v.])—were prepared to
admit only those non-Arabic words that had entered
Arabic in pre-Islamic or early Islamic times, namely,
in the first two centuries of Islam. Moreover, in their
view such words were admissible only when compatible with the paradigms (awzdn) of the language, that
is, assimilated morphologically and phonetically. Such
words, identified as mu'arrabdt ("Arabicised"), could be
treated on equal footing with "native" Arabic words,
and new terms could in turn be derived from them.
They were distinguished from words which entered
the language at a later stage and did not conform to
the paradigms; these last came to be known as muwalladdt ("bastardised" [see MUWALLAD. 2.]), and could
not be considered as part of the Arabic lexicon. More
liberal philologists, most notably Slbawayhi, were
inclined to accept foreign words even without such
restricting conditions. But it was the purists who won
the day in defending the rigid standards in respect
of borrowing, and literary Arabic thus remained largely
impervious to alien intruders until the modern era.
Words which became part of popular Arabic usage
during centuries of contacts with other peoples and
Ottoman rule remained outside the canon of the language and outside its standard lexicons.
The encounter with modernity since the early 19th
century generated a need for rapid linguistic adaptation so as to permit the expression of hitherto unknown
notions, in science and technology as well as in social
matters. Ta'rib at first seemed to be a convenient and
practical response to the challenge and was employed
frequently. Arabic now borrowed from French and
Italian, to a lesser extent from English, either directly
or via Turkish, which had faced a similar challenge
somewhat earlier. Such mass resort to tacrib, dangerously amplified by another product of modernity, printing, alarmed the guardians of the language. A vivid
debate developed among writers in the late 19th century and afterwards over the benefits and perils of
ta'rib, echoing the debates of their predecessors but
with greater zeal. The leading protagonist of borrowing during the first half of the 20th century was
c
Abd al-Kadir al-Maghribf, one of the founders of the
Arab Academy of Damascus, although he too advocated caution and selectivity. With the foundation of
language academies in Syria, Egypt and clrak, these
institutions became the main arenas for such debates.
On the whole, Arabic displayed remarkable resilience
and creativity even in the face of these formidable
modern challenges, drawing linguistic solutions from
its own rich resources, most typically through ishtikdk
("derivation" [q.v]). Many of these solutions came to
replace words previously adopted in haste through
tacrib.
Bibliography: Suyutf, Muzhir, i; Djawalfkf, alMucarrab, Leipzig 1867,'Cairo 1969; cAbd al-Kadir
al-Maghribl, al-Ishtikdk wa 'l-ta'rib, Cairo 1947; Abdul
Sahib Mehdi Ali, A linguistic study of the development
of scientific vocabulary in standard Arabic, London 1987,
86-127; Anwar G. Chejne, The Arabic language,
Minneapolis 1969, 151-7; A. Jeffery, The foreign vocabulary of the Qur'an, Baroda 1938; L. Kopf, Studies in
modern Arabic and Hebrew lexicography, Jerusalem 1976,
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(A. AYALON)
2. A r a b i s a t i o n as a w e a p o n of m o d e r n
political policy. [See Suppl.].
TACRIF (A.), lit. "making known", hence "definition".
1. As a term in logic.
Ibn Sma appears to have been the first philosopher to use the word tofn/~as a general term for definition that encompasses both "Aristotelian definition"
(hadd [q.v.]) and descriptive definition, rasm, Gr.
\)7ioypa(pr|. Ibn Slna defines ta'rif more generally as
"an intentional act, by means of speech or sign, that
causes the person perceiving it to conceive of the
thing defined" huwa an yaksida ft I al-shay3 idhd sha'ara
bihi sha'ir tasawwara shay}an-md huwa 'l-mucarrafwa-dhdlika
'l-ftl had yakun kaldm wa-kad yakun ishdra (Mantik almashrikiyyin, 29). In logic, ta'rif refers either to a word
(ism), or to a statement (kawl) that is a definition (hadd),
or to a statement that is a descriptive definition (ibid.,
34). Elsewhere, Ibn Sfna describes three basic types
of ta'nf. 1. t. haddi from the genus and specific differences (fusul), e.g. man is a rational animal; 2. t.
by means of genus and proprium (khassa), e.g. man
is an animal capable of laughter; 3. t. by means of
incidental properties (a'rdd) and propria, e.g. man is
a biped, wide-nailed, capable of laughter by nature
(al-Djadalj 214). The latter two are examples of descriptive definition (rasm), while the first is definition proper
(hadd). Later authors of both logical and theological
works, and their commentators, such as Nadjm al-Din
al-Katibi, al-UrmawT, al-ldjl and al-Taftazanl devoted
chapters of their treatises to discussions of definitions
(ta'rifdt), using or adapting Ibn Sfna's basic distinctions and adding scholastic nuances of their own.
Bibliography: Ibn Slna, Shifd\ al-Djadal, ed. alAhwanl, Cairo 1965, 207-15 and index; idem,
K. al-Hudud, ed. A.M. Goichon, Cairo 1960, nos.
6-10, 18-19; idem, Mantik al-mashrikiyyin, Cairo 1910,
29-34; idem, al-Ishdrdt wa 'l-tanbihdt, Tehran 1377,
95-112; Ghazall, Makdsid al-faldsifa, ed. S. Dunya,
Cairo 1961, 141; J.T. Muckle, Alga&l's Metaphysics,
Toronto 1933, 5; Kutb al-Dln al-RazI al-Tahtam,
Lawdmi' al-asrdrfi sharh matdlic al-anwdr, Cairo 1303,
93-103; idem, Tahrir al-kawdcid al-mantikiyya fi sharh
al-risdla al-Shamsiyya [li 'l-Kdtibi], Cairo 1948, 78 ff.;
Sacldl, Tad^dld cilm al-mantik fi sharh al-Khabisi cald
'l-Tahdhib [li 'l-Tqftazani], Cairo 1967, 50-6; al-Sayyid
al-Sharff al-DjurdjanT, Sharh al-mawdkif, 8 vols., Cairo
1325, ii, 9, v, 271; A. Sidkl b. cAlf al-BrusawI,
Mizdn al-intizdm, Izmir 1304, 212 ff.; Amidl, Sharh
al-waladiyyafi dddb al-bahth, Cairo 1329, 15; Goichon,
Lexique de la langue philosophique d'Ibn Sind, nos. 429,
126, 276; I. Madkour, L'organon d'Aristote dans le
monde arabe, Paris 1934, 109-19; J. van Ess, Die Erkenntnislehre des cAdudaddin al-Icl, Wiesbaden 1966,
371 and index; Ch. Hein, Definition und Einteilung
der Philosophie. Von der spdtantiken Einleitungsliteratur zur
arabischen Enzyklopadie, Frankfurt-Bern-New York
1985.
(L.B. MILLER)
2. As a term of grammar.
Here it is the fact or process of making a word
grammatically definite (macrifa, contrast nakira, tankir
"indefinite, indefmition"). Definition is (i) formal, with
prefixed alif-ldm or annexation to another definite element; or (ii) semantic, i.e. proper names and pronouns. Analysis of al-alif wa }l-ldm, as the definite
article is termed, into a phonological component (hamzat
al-wasl) and the defining element /// has led to the
alternative name lam al-tacnffor this item, whose func-
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tions are further distinguished between generic (lam
al-ajins, subdivided into literal and figurative meanings, see al-Shirbfm, § 11.741, for terminology and
Simon, 166 ff., for rhetorical implications) and particularising, lam al-cahd "the lam of familiarity".
Definition is also conferred by the vocative particle
yd and the categorical negative Id, though the latter
is not treated as such by the Arab grammarians.
Definition (or a weaker type, takhsis "specialisation",
cf. al-Shirbim, § 19.71; Gatje, 30 ff.) is a necessary
property of the subject of a nominal sentence, though
not of the agent of a verb; with indefinite subjects
inversion must occur, e.g. f i 'l-ddri radj.ulm. A hierarchy of definite elements has been established: for theological reasons the name of God and pronouns
referring to Him take first place, followed by personal
pronouns (in the order 1st, 2nd, 3rd person), demonstratives and vocatives together, then words bearing
the article and relative nouns (both pairs regarded as
equally definite), and finally, nouns annexed to definite elements. The place of proper names in this
sequence was disputed between Basrans and Kufans
(al-Insdf problem 101).
Bibliography: Ibn al-Anbarl, al-Insdf fi masa'il
al-khildf ed. G. Weil, Leipzig 1913; H. Reckendorf,
Arabische Syntax, Heidelberg 1921, 377 ff.; W. Wright,
A grammar of the Arabic language, ii, 250 ff.; H. Gatje,
%ur Syntax der Determinationsverhaltnisse im Arabischen,
Hamburg 1973; H. Fleisch, Traite de philologie arabe,
Beirut 1961-79, i, 339-47; for al-Shirbfnl, see M.G.
Carter, Arab linguistics, an introductory classical text with
translation and notes, Amsterdam 1981 (references to
principal sources, § 11.71); U.G. Simon, Mittelalterliche
Sprachbetrachtung zwischen Grammatik und Rhetorik. cllm
al-macanl bei al-Sakkdki, Heidelberg 1993.
(M.G. CARTER)
TARIFA, a place in the south of the Iberian peninsula, now in the province of Cadiz, and
the most southerly point of Europe, only 13 km/8
miles from the African coast.
Its name appears to come from that of Tanf Abu
Zur'a, a client of Musa b. Nusayr [q.v.], the master
of Iftikiya, who decided on 91/709-10 to explore the
territory on the other side of the straits before embarking on its conquest. According to the Akhbdr mad{muca,
ed. and tr. Lafuente y Alcantara, 506/18-20, and
c
Anb b. Sacd, Musa accordingly sent Tanf with 100
cavalry and 400 infantry on a reconnaissance trip.
They crossed and touched land opposite Tangier in
a place thereafter known as dj.az.irat Tanf, the later
Tarlfa, and from there undertook their incursions into
nearby territory, returning with plunder and captives.
Although al-Makkan, ed. cAbbas, i, 229-30, following
al-RazT and Ibn Hayyan amongst others, make much
of this personage, it is strange that the eastern sources
do not generally mention him. According to J. Vallve,
however (Nuevas ideas sobre la conquista arabe de Espana,
Madrid 1989), the true etymology may lie in Ar.
taraf/tarf, meaning inter alia "point, cape". This agrees
with the tradition of Orosius, known to Muslim historians and geographers, and would agree with the
above-mentioned fact of its being the southernmost
point of the European continent.
According to al-Himyan, Rawd, ed. Levi-Provengal,
118, the western part of this "peninsula" touches the
Atlantic, the "Sea of Darkness", and there was there
a small town, i.e. Tanfa, with an earth wall and with
markets and baths. According to al-Zuhn, Qia'rdfiya,
ed. Hadj-Sadok, in BEO, xxi (1968), 187-8, tunny fishing was practised there, these fish being abundant in
that part of the straits.
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Tanfa was thus the first part of Andalusian territory to be occupied by the Muslims. From its nearness to the Maghrib coast, it was on many occasions,
together with Algeciras and Gibraltar, a point of
embarkation and disembarkation for troops, traders
and travellers between the Iberian Peninsula and the
Maghrib and rest of the Islamic world. It was taken
in 1292 by the Castilian king Sancho IV, temporarily recaptured by the Muslims but definitively conquered by Guzman the Good in 1294.
Bibliography (in addition to references in the
article): Dhikr bildd al-Andalus, ed. and tr. L. Molina,
Madrid 1983, 98/106.
(FATIMA ROLDAN CASTRO)
TARIFIYT, the Berber language of the Rlf
[q.v.], the northeastern part of Morocco, generally
comprising an area from the west of Elhoceima to
the Algerian border in the east, and from the coast
of the Mediterranean in the north to the plains that
separate the Rlf mountains from the Middle Atlas
range in the south. In this region live also groups
that speak Arabic, like the Oulad Settout and the Ahl
Angad. The language of the Senhaja of Srai'r (Ketama
region) differs considerably from other northeastern
dialects and cannot be included in Tarifiyt. It is rather
arbitrary to establish linguistic boundaries with some
of the (dialects bordering it to the south (Ait Ouarain)
and to the east (Beni Snous). The main towns where
Tarifiyt is spoken are Nador and Elhoceima. Many
speakers of Tarifiyt have now emigrated to the Netherlands and Belgium.
Tarifiyt shows considerable dialectal variation, and
mutual understanding between different variants can
be difficult. Typical for most Tarifiyt forms of speech
are phonetical developments like spirantisation of stops,
the turning into a vowel of postvocalic r (tammurt ->
tammuat "land"), I ~* r (different from r) and // -» dz,
e.g. the Arabic noun l-lila "night" has been borrowed
as dzirzt.
Tarifiyt is to be included in the "Zenatic" group
of Berber dialects, and shares many grammatical
features with dialects like Chaouia, Ouargli and Mzabite. The connections with important Berber dialects
like Tashelhlt [q.v.], Kabyle or Touareg [see TAWARIK]
are much less pronounced.
Tarifiyt has a rich traditional oral literature, featuring short songs (izzari), fairy tales (tihuzd) and many
other genres. Moreover, there is a rich culture of
modern song-writing. Written literature has been slowly
emerging since 1990. Poetry written in the Arabic or
Latin alphabet has been published in Morocco and
in the Netherlands.
Bibliography. For a bibliography of Berber linguistics, see BERBERS. V. Some important works on
Tarifiyt are: P. Sarrionandia, Gramdtica de la lengua
rifena, Tangier 1905; S. Biarnay, Etude sur les dialectes
berberes du Rif, Paris 1917 (including fairy tale texts);
E. Laoust, Le dialecte berbere du Rif, in Hesperis, i (1921),
173-208; A. Renisio, Etude sur les dialectes berberes des
Beni Iznassen, du Rif, et des Senhaja de Srair, Paris 1932
(includes texts of songs and fairy tales); E. Ibanes,
Diccionario Espanol-Rifeno, Madrid 1944; idem, Diccionario Rifeno-Espanol, Madrid 1949; K. Cadi, Systeme
verbal rjfain, Paris 1987; F. Bentolila (ed.), Devinettes
berberes, i, Conseil International de la Langue Francaise, Paris 1986; F. Bentolila (ed.), Proverbes berberes,
Paris 1993.
(M.G. KOSSMANN)
TARIK B. ZIYAD, Berber c o m m a n d e r of the
Muslim troops who u n d e r t o o k the conquest
of the Iberian Peninsula in 92/711; his birth
and death dates are uncertain. At this time, he was

residing in Tangier, exercising the role of governor
on behalf of the wall of Ifrfkiya Musa b. Nusayr [q.v.].
As in all issues concerning the early stages of the
Muslim presence in al-Andalus, it is no simple matter, considering the mass of contradictory data supplied by the Arab sources, either to draw conclusions
regarding the personality of Tarik, or to determine
with any precision the circumstances of his entry into
al-Andalus. The question is so tangled, that even an
interpretation of events as far removed from classical
conceptions as that of J. Vallve (Nuevas ideas sobre la
conquista drabe de Espana, Madrid 1989), who maintains
that the Muslim disembarkation took place at Cartagena, to the south-east of the Peninsula, while apparently difficult to accept in its entirety nevertheless
demonstrates the existence of various obscure points
necessitating a revision of certain received ideas relating to the conquest of al-Andalus.
The difficulties facing the historian of the conquest
of al-Andalus result essentially from the absence not
only of contemporary texts, but even of those of a
period reasonably close to the events described (with
the exception, however, of two Christian sources, the
Chronica byzantia-arabica of 741 and the Continuatio
Hispana of 754, both extremely brief). The earliest
surviving sources, the Futuh Misr of the Egyptian Ibn
c
Abd al-Hakam and the Ta'rikh of Ibn Habib in alMaghami's edition, both from the 3rd/9th century,
unfortunately demonstrate a marked propensity to accept legendary accounts, or to exaggerate the quantities of booty subsequently amassed in the country.
The sources available are often late works, juxtaposing material of very diverse provenance and uneven
worth, the utilisation of which merits a thorough historiographical analysis, a project yet to be undertaken.
Such is the case, significantly, of two anonymous texts
which are fundamental for the history of the first century of the Muslim presence in al-Andalus, the Akhbdr
madimu'a and the Path al-Andalus, on which contemporary criticism is in disarray, with opinions ranging
from those who believe that these involve the embryonic written version of ancient oral traditions, to those
who maintain that these are simply late compilations
based on summaries of earlier texts (P. Chalmeta,
Invasion e islamizacwn, 50; L. Molina, Los Akhbdr ma^muea
y la historiogrqfia drabe sobre el periodo omeya en al-Andalus,
in al-Qantara, x [1989], 513-42, and the Estudio of his
edition of the Path}. All of this should not obscure
the fact that the general lines of the historical record
remain clearly established, and that it is appropriate
to take account of them.
According to the opinion most widely held among
chroniclers, Tarik b. Ziyad was a Berber client of
Musa b. Nusayr [q.v.], having participated under the
latter's orders in the conquest of the Maghrib, as
commander of the vanguard. When Musa returned
to Ifnkiya, he left Tarik in charge of a contingent of
troops, most of them Berber, based in Tangier. From
there, he made contact with the governor of Ceuta,
the legendary Count Julian. This individual, probably
a Visigoth—information concerning one of his descendants gives the nisba al-Kutf—but at all events a dependant of the Visigothic king of Toledo, incited Tarik
to invade the Peninsula. Some versions allege that
Julian's representative was none other than Musa himself, and that the latter succeeded in obtaining authorisation from the caliph in Damascus, but considering
the later course of events, it seems more likely that
Tarik acted on his own initiative without waiting for
the explicit consent of his superior. Before Tarik's
expedition, there had been one or several minor incur-
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sions into the coastal region of al-Andalus, the most
significant—and according to many authors, the only
one—having been led by Tanf, another Berber, with
a small contingent of five hundred men, in 91/710.
Finally, in the spring of the following year (Radjab
92/April 711), with forces virtually exclusively Berber,
Tarik crossed the Strait on boats supplied by Julian,
and disembarked at the foot of a mountain which
was henceforward to bear his name, Gibraltar (Djabal
Tarik). Numerous Arab sources agree in fixing the
number of ships at four, and the strength of the commando force—in one or several waves—at 12,000.
These figures cannot be verified absolutely, but they
are probably not far from the truth, since it is unlikely
that the fleet available for crossing the Strait could
have been much larger, or that Tarik's forces could
have been reduced to a few hundreds, if their later
successes are anything to judge by. This indicates that
the crossing must have taken place at a leisurely pace,
with dozens of trips for each boat, and over several
days, and all of this without any serious resistance
from the majority of the local inhabitants. With prompt
action, the latter could have foiled the invasion with
ease. In the event, the landings took place either with
the connivance or the indifference of the indigenous
people.
The Visigothic king Roderic, whose principal concern at this time was fighting the Basques, hastily led
out his army to confront the Muslims, who in the
meantime had built fortresses in Gibraltar, from where
they conducted minor raids into the surrounding countryside to obtain provisions. The encounter took place
at the end of Ramadan and the beginning of Shawwal
(July) near a river which may legitimately be identified with the Guadalete or the Barbate—not far from
the lagoon of La Janda—but, in any case, in a place
near to the point of landing. This means that in three
months or thereabouts, the Muslims had scarcely
moved at all, giving the Spanish troops time to coalesce into a powerful army, rather than exploiting the
element of surprise. From a strategic perspective, this
decision was ill-advised. There can be little doubt that
the defeat inflicted on Roderic's army was largely due
to the fact that a large contingent of his troops, traditionally identified with supporters of the family of
the previous king, Witiza, contributed actively or passively to the rout and death of Roderic. Bearing in
mind the behaviour of the Muslims before the battle, and of Witiza's supporters during it, it is to be
doubted whether any of the protagonists could have
imagined that the entire Peninsula was to fall into
the hands of the Muslims: neither Tarik's soldiers,
who had just spent three months on a scrap of land
with no clear idea of what to do next, nor the traitors of the Visigothic army whose sole objective was
to regain power and eliminate Roderic. Nevertheless,
as the result of an unexpected and uninspiring victory, Tarik was made aware that the Visigothic state
had suffered a heavy blow and that its internal cohesion was vastly inferior to what he had imagined. He
now understood that he held a unique opportunity
to make himself master of the country, or simply to
transform what had begun as a coastal raiding expedition into a profitable campaign against the affluent
cities of the interior.
The next stage of Tarik's itinerary was Ecija, where
the remnants of the Visigothic army, including Witiza's
supporters, had taken refuge. The battle was as hardfought as that of Guadalete, and again, victory fell
to the Muslims, who this time, according to some
sources, were helped by Julian himself. The defeated
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army took refuge in the town of Ecija, and capitulated soon after. From this time onwards, there was
nothing to impede Tarik's advance; he divided his
forces into four groups, setting out for Malaga,
Granada, Cordova (under Mughlth al-Rumf) and
Toledo (under Tarik in person). The capital of the
Visigothic kingdom, abandoned by its dignitaries, fell
without resistance into the hands of Tarik, who according to various sources, continued his march towards
the north, reaching Guadalajara and then Astorga.
The encounter between Tarik and Musa b. Nusayr,
who had in the meantime arrived in the Peninsula
with a predominantly Arab army, took place at Toledo
or in its vicinity. Musa seems to have been intent on
punishing his subordinate severely, but ultimately confined himself to a harsh reprimand. From this time
onwards, as a personality Tarik fell into obscurity,
decidedly overshadowed by his patron, with whom he
returned to the east in 95/714. His last known action
was involvement in a trial against Musa; still resenting the humiliation inflicted on him at Toledo, he
readily joined the accusers.
Bibliography: 1. Sources. Ibn cAbd al-Hakam,
Futuh Misr, ed. Torrey, 204-11; Ibn Habrb, Ta'nkh,
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TARIKA.
I. THE NATURE AND DEVELOPMENT OF THE TERM
IN SUFISM
II. THE TERM CONSIDERED GEOGRAPHICALLY
1. In the central Arab and Persian lands of the
Middle East.
2. In North Africa.
3. In northeastern and eastern Africa.
4. In sub-Saharan Africa.
5. In the Turkish lands, from Anatolia to Eastern
Turkestan.
6. In the Balkans.
7. In Muslim India.
8. In Indonesia.
9. In Chinese Islam.
Tanka (Ar., pis. turuk, tara'ik) is a term which can
signify the "manner of behaving" (sird}\ it thus qualifies the "method" (madhhab) of a person, the conduct
which is typical of him and which should generally
be imitated. These definitions supplied by the LA
(Beirut 1988, viii, 155) accord with Kur'anic usages
of tanka (cf. in particular, XX, 63, 104). The Sufis
adapted these conceptions, viewing them from a spiritual perspective, but they were careful first of all to
relate the term to its most concrete sense: that of
"way" or "path". In this context, tanka is synonymous
with tank, and the Sufi's often use either term indis-
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criminately (cf. for example al-Hudjwin, Kashf almahajub, Beirut 1980 (Arabic tr.), in numerous
instances; Abu Talib al-Makkr, Kut al-kulub, Cairo
1351/1932, ii, 282; Ibn al-£Arabi opts for the word
tank, cf. al-Futuhdt al-makkiyya, Cairo 1329, in particular ii, 382-4). The assimilation of the two terms is
apparent in the plural turuk, which the Sufis give to
tanka as well as to tank; only a few writers use tard'ik,
cf. e.g. Muhammad al-Sanusf, al-Salsabil al-macin fi
3
l-tard'ik al-arbacin and al-Manhal al-rawi ji asdmd alc
ulum wa-usul al-tard3ik, both Beirut 1968.
I. THE NATURE AND DEVELOPMENT OF THE TERM
IN SUFISM

1. The Way. In Muslim mysticism, the tanka thus
denotes the way which guides man from the manifest Law (Sharfa) to the divine Reality (Hakika), i.e.
to God Himself (al-Hakk). While Hakika represents the
destination of the journey, all Sufis agree in declaring that the only means of achieving this consists in
passing through the various stages of the initiatory process (suliik al-tanka); the latter were sketched by the
early masters, and treatises on Sufism refer to them
according to different gradation [see SULUK]. For those
travelling towards God (al-sdlikun), the tanka consists
in traversing the various spiritual abodes and stations
(mandzil, makdmdt); this definition from cAbd al-Razzak
al-Kashanf (Istildhdt al-sufiyya, Cairo 1981, 65) has
been widely adopted, notably by al-Djurdjanf in his
Ta'rifat (Beirut 1991, 154). The tanka is thus not only
internal perception of the hidden meaning of the Law
(e.g. Isfarayinf, Le revelateur des mystem, tr. H. Landolt,
Lagrasse 1986, Persian text, 120); it also purports to
be a total discipline aimed towards the progressive
purification of the soul. While the sdlik proceeds along
the way in a manner of relative lucidity, the maajdhub
or "one enraptured by God" is no less required to
pass through various gradations in condensed form,
with the fulguration that characterises his state (alSha'ranf, Durar al-ghawwds fi fatdwi al-Khawwds, Cairo
1985, 139); it is in this context that the majority of
writers include the ahwdl or "spiritual states" among
the markers of the Way [see HAL]. The tanka thus
constitutes the "foundation" (usul) of all spiritual
progress in Islam, as is underlined by Abu Sulayman
al-Darani (quoted by Ibn al-cArab! in Ruh al-kuds,
Cairo 1989); it alone epitomises the experience lived
in Sufism (H. al-Sharkawi, Mu'ajam alfdg al-sufiyya,
Cairo 1987, 201, and S. al-Hakim, al-Mu'ajam al-sufi,
Beirut 1981, 722, both using the word tank). In practice, it includes all the means (doctrines, rituals, techniques of meditation, etc.) which enable man to
comprehend the profound identity of the Shari'a and
the Hakika.
2. The method. In the first centuries of Islam,
the tanka denotes the spiritual modality peculiar to one
or other Muslim personality (for example, al-HudjwTrf,
op. cit., 270, referring to cUmar b. al-Khattab). This
original sense never disappeared completely; thus Ibn
Khaldun states that the "People of the Bench" (Ahl
al-suffa [q.v.]) who had chosen to reside in the mosque
of the Prophet "did not worship God in a particular
manner (tanka)" (cf. his Shifd3 al-sd'il li-tahdhib al-masd'il,
Tunis 1991, 182), while Nadjm al-Dm al-Ghazzi, a
biographer of the 10th/16th century, uses the word
to describe the spiritual temperament of Abu 'l-Sucud
al-Djarihi of Cairo (al-Kawdkib al-sd'ira bi-a'ydn al-mi3a
al-cdshira, Beirut 1945, i, 48). Where it is a case of a
master who has formed a school, tanka abandons its
aspect of individual progress to become a veritable
method (al-Hudjwm, op. cit., 420; and mostly with
the word tank: 419, 426, 442, etc.). Furthermore, the

term is also used in this sense (close to that of madhhab)
both in the context of Islamic law (G. Makdisi, Ibn
'Aqil et la resurgence de Hslam traditionaliste au XP siecle,
Damascus 1963, 197) and in theology (L. Massignon,
La passion de Halldj, 2Paris 1975, iii, 95). It may be
noted that, in symmetrical fashion, Abu Nadjib alSuhrawardf writes madhhab instead of tanka to denote
the Sufi Way (Addb al-mundm, Cairo n.d., 37). The
acceptance of tanka as meaning a spiritual method
persisted in subsequent centuries, coexisting with the
connotations later to be attributed to the word. When
the shaikhs of the Sufi orders wished to summarise
the teaching of their Way, they grouped together
under this term various principles and precepts regarded as essential for the guidance of disciples (for
the ShadhilFs, see e.g. cAlf cAmmar, Abu 'l-Hasan alShddhili, Cairo 1952, ii, 43). In the works of the
Persian master Nur cAlr Shah, from the end of the
12th/18th century, the tanka becomes a complete
initiatory doctrine, encompassing numerous facets
(M. de Miras, La methode spirituelle d'un maitre du Soufisme
iranien, Paris 1973, chs. 17-18).
3. The Sufi order. In the 6th/12th and 7th/
13th centuries, aspirants towards progress on the Way
became ever more numerous; they were also more
prone to attaching themselves to a particular master
than was previously the case. Numerous spiritual families were constituted then, most of them still in existence today. These major tankas progressively gave birth
to multiple branches sometimes called td'ifas [q.v.].
However, it was to remain the prerogative of the
shqykhs to dispense initiatory instruction outside the
framework of the turuk. For the Sufis, the latter responded to the need to redress the loss of spirituality occasioned by the length of time that had elapsed
since the Prophetic period; the role of the shaykh was
thus to alleviate the deficiencies of individual guidance. On the historical plane, there are certain factors which explain, if not the emergence of these
communities, at least the acceleration in the progress
of their formation. The Mongol invasions had shattered the complacency engendered among Muslims
by what was seen as a relatively homogeneous and
powerful Sunn! universe. The decline and subsequent
disintegration of the 'Abbasid caliphate led to the collapse of traditional religious structures. The authority
of the Sufi shqykhs was strengthened, at the expense
of the temporal authority and the 'ulamd3 class. In
this atmosphere, the tanka supplied an area of solidarity as well as the vision of a coherent world transcending the vicissitudes of history. Furthermore, the
emergence of turuk cannot be dissociated from the Sunnf
revival inaugurated by the Saldjuks in the Middle
East and later by the Ayyubids and the Mamluks in
the Syro-Egyptian region. These various regimes
sought to borrow the charisma of the shaykh?,, henceforward to be more of a unifying force than the
majority of the culamd3', by building khdnkdhs, ribdts
and zdwiyas [q.vv.] they gave to the mystical life a
material foundation greatly to the advantage of the
nascent orders.
In common with other Sufis, the eponymous masters of these orders were above all the trustees of an
initiatory heritage. They certainly imbued the latter
with the force of their personalities, thus creating the
schools of spirituality which claim association with
them. Nevertheless, in the majority of cases they had
no intention of founding an order or even a method.
This accounts for the fact that the term tanka is often
given as a synonym of silsila [q.v.] (cf. e.g. M. alZabldl, Ithdf al-asfiyd3 bi-rafc saldsil al-awliyd3, ms. dated
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1339 A.M., private collection, fol. 2): this "chain" dating back to the Prophet guaranteed for the Sufis the
authenticity of their initiatory filiation, in a culture
where genealogy played a predominant role. After the
manner of other Islamic sciences, Sufism had recourse
to "supportive lineages" (isndd [q.v]) in order to legitimise its Muhammadan origin. Indeed, al-Sanusf went
so far as to compare the criteria for the evaluation
of initiatory transmission with those of hadith (Salsabil,
6). This perception of the tanka is observed in the
expression tarikat al-khawdajagdn ("way of the masters"):
it denotes a line of shqykhs of Central Asia in the
7th/13th century—reckoned to be the initiators of the
Nakshbandiyya—and not a constituted order (J.S.
Trimingham, Hie Sufi orders in Islam, Oxford 1971,
62-3; L. Lewisohn (ed.), The legacy of medieval Persian
Sufism, London-New York 1992, 312 ff.).
The true foundation of the turuk is in fact to be
traced back to the successors—immediate or more distant—of these eponyms. Raising their masters to the
status of exemplars, they finalised or developed their
teaching. Over a period stretching, in general terms,
from the 7th/13th to the 10th/16th century, there
was a transition from fairly casual methods reflecting
the spiritual temperaments of the initiators to precise
rules and exercises. A spirit of teamwork was then
constituted, in varying degrees; it could be defined as
the awareness of belonging to a specific group possessing its own doctrines and most of all its own
rituals. The hagiographical literature [see MANAKIB] internal to each tarika plays a predominant role in this
process. In certain cases, it emanates from masters
who have succeeded the eponymous shaykh, a factor
which confers on their work the status of a founding
text (e.g. the Laid3if al-minan of Ibn cAta' Allah alIskandan, third shaykh of the Shadhili order). Such
veneration for the initial masters, developed to varying degrees within each tarika, constituted one of the
grievances of the Islamic jurists (fukahd3) against the
Sufis. In the hagiographical literature it is often evident that the initiatory lineage is henceforward perceived as a tarika, in other words an organism in which
members share the same spiritual references. This
onset of awareness could take place several centuries
after the death of the eponym (cf. D. DeWeese, Sayyid
'All Hamaddm and Kubrawl hagiographical traditions, in The
legacy of medieval Persian Sufism, 121-57).
The disciples (mund, "aspirants on the Way" [q.v],
or ikhwdn] sometimes led a communal way of life (almucdshara). Besides supererogatory practices not confined to the Sufi's, they applied themselves twice a
day to the wird [q.v.], which comprised various forms
of prayer. The latter have similar forms from one
order to another, but certain very specific awrdd (sing.
wird) are presented as having been dictated to the
master by the Prophet in the course of visions (e.g.
the awrdd fathiyya of CA1I al-Hamadanl; cf. al-Kawdkib
al-sd3ira, i, 107). The disciples also recite litanies (ahzdb,
sing. hizb\ composed by the eponym of the Way or
one of his successors (cf. the Hizb al-Bahr of al-Shadhilf,
well known outside Shadhill circles). The wa^ifa comprises various elements of prayer which are to be said
daily, but in certain cases the term refers to the session of dhikr [q.v] of the Sufi's. This session is also
known as hadra (or "presence" [of the Prophet]), cimdra
or simply maa^lis. It takes place once or several times
a week. Also practised in the mediaeval period was
the samdc [q.v] "collective spiritual hearing", in the
course of which those attending would listen to poetry
chanted with or without instruments. Spiritual retreat
(khalwa [q.v]) is exercised in varying fashion accord-
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ing to the orders. It is one of the mainstays of the
Khalwatiyya (which takes its name from this term),
while other turuk advocate it without much enthusiasm and only for short periods.
The followers of a tanka often congregated in a
place regarded as their own, such as the zdwiya or
the ribdt, constructed at the initiative of the shaykh or
of a benefactor. However, certain turuk, particularly
those the members of which belonged to the world
of the culamd3, pursued their practices in any kind of
religious establishment. From the 7th/13th century onwards, Sufism was to an ever-increasing extent integrated into the Muslim city. Shaykhs and their disciples
were admitted to the mosques, and sometimes even
constructed mosques of their own. They held major
sessions of dhikr, similar to those still performed today
in certain Muslim countries.
The masters sometimes gave specific instructions to
their disciples: to perform a certain rite at a particular
time, to perform a certain task rather than another,
etc. On occasion, they even proscribed a practice
allowed within the community of Believers (cAbd alWahhab al-Sha'ranl provides numerous examples of
these directives in his Aajwiba mardiyya can a3immat aljukahd3 wa }l-sufiyya, ms. Cairo) For this reason, the
fukahd3 accused the Sufis of instituting a law reserved
for a spiritual elite and of somehow setting themselves
above the Sharfa; Ibn Khaldun refutes this accusation
in his Shifd3 al-sd3il, 237.
4. Modes and rites of affiliation. Although
the terminology varies with periods and regions of
the Muslim world, two overall types of affiliation to
a tanka may be mentioned: in the first instance, association through irdda ("willingness" to pass through
the stages of the Way; hence the term mund); the
aspirant then puts himself under total obedience to a
master, who takes charge of his spiritual education
(tarbiya). The second mode (al-Zabldl specifically uses
the word tanka, in the sense of "modality", to denote
each of these forms of affiliation; cf. clkd al-dj_umdn althamin f i 'l-dhikr wa-turuk al-ilbds wa 'l-talkm, ms. dated
1339 A.H., private collection, fol. 52) consists in the
simple reception of baraka conveyed by an initiatory
lineage; this constitutes tabarruk, a more casual and
less exacting means in terms of initiation. This type
of affiliation thereby affects not only the Sufiyya but
also numerous individuals from the most diverse backgrounds: under the Mamluks and the Ottomans, the
sultan and the humble artisan are likewise associated, closely or distantly, with a tanka (cf. E. Geoffroy,
Le soufisme en Egypte et en Syne sous les derniers Mamelouks
et les premiers Ottomans, Damascus 1995, ch. viii). It
then becomes possible to speak of a mass phenomenon. The juxtaposition of spheres of association around
a single initiatory source appears clearly in the case
of the Shadhiliyya; in fact, while its masters advocate
a close relationship between master and disciple, they
also assert that only the reading of their awrdd and
ahzdb admits the faithful to their spiritual family (CA1I
c
Ammar, Abu >l-Hasan al-Shddhili, Cairo 1952, ii, 31).
The modality of tabarruk allows and explains the practice of multiple affiliation, or in other words the action,
on the part of a mund, of "taking the Way" of several shaykh?,, certain associations being of greater value
in his eyes than others. Such an accumulation is justified by the desire to multiply ways of access to the
baraka, "the Muhammadan influx" mentioned above.
Although multiple affiliation reached its zenith at the
end of the mediaeval period, it is a constant feature
of Sufism; in fact, the earliest mystics of Islam used
to go from one master to another, seeking "the freshest
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source", as was suggested by Abu '1-Hasan al-Shadhih
(Ibn al-Sabbagh, Durrat al-asrdr, Cairo 1993, 176).
Attachment to a tarika is realised by the performance of initiatory rites which, in this case also, take
on different meanings according to differences in space
and time. The most important of these rites, at least
in the Sufism of the Mashrik, consists in the presentation of the "cloak" (khirka [q.v.]) by the master to
the disciple. Also worth mentioning are the sealing of
the pact (akhdh al-'ahd, baycd), the teaching of sometimes personalised formulas of invocation (talkin al-dhikr,
or the practice of letting the tassel of the disciple's
turban hang down (irkhd3 al-cadhabd).
5. Towards "fraternalism". The material configuration of Sufism in turuk and in their various decentralised networks did not come about until the 8th/14th
and 9th/15th centuries, and in very uneven fashion.
In the Persian domain, for example, the pyramidal
delegation of spiritual authority appeared earlier than
in the Arab zone; there, masters appointed representatives (khulafd3) in regions where their authority was
established (in Arab countries, use was also made of
the word mukaddam "one sent in advance" by the
shaykh, or ma'dhun "one authorised" by the shaykh to
initiate others). More generally, the structuring of
Sufism into what are commonly called "fraternities"
or "brotherhoods" did not emerge until a later stage;
in the 12th/18th century, the attacks of nascent
Wahhabism were not unconnected with a certain stiffening of the turuk, which was to be further augmented
during the 19th century. The Ottoman sovereigns attempted to institutionalise Sufism by associating themselves systematically with one or with several orders,
and in particular by installing a shaykh al-turuk in every
mayor city of the empire [see SHAYKH] . In 20th-century
Egypt, this was to lead to the legal recognition of the
turuk., and to the inauguration of a Council elected
by the shqykhs of different orders, with a senior figure presiding.
Later Sufism is characterised by a relative exclusivism of ways, in their relations with one another,
by a willingness to display initiatory affiliation (notably
through the wearing of a particular colour: black for
the Rifa'fs, red for the Ahmadfs, etc.), or by the
hereditary transmission of the function of shaykh., a
fact which often reflects shortcomings in the initiatory
system.
6. The universal Way. At no time, however,
has the mystical practice of Islam been reduced to
"fraternalism". The term "fraternity" or "brotherhood"
is in any case a misnomer, since it takes account only
of the horizontal dimension of the tarika, while the
latter is essentially a vertical way. It should be stressed
here that the proliferation of "particular initiatory
ways" (the correct translation of turuk) is founded on
the Sufi adage according to which "there exist as
many paths [leading to God] as there are human
beings". Thus al-Suhrawardi devotes the fourth chapter of his 'Awdrif al-macdrif to the various means
employed by the Sufis for the accomplishment of the
Way. The turuk are thus one, as al-Sanusf asserts,
"since they have a single objective" (Salsabil, 6). This
is not simply a case of petitio principiL The Sufis have
generally maintained a spiritual frame of reference
broader than that of their order; this is furthermore
attested by the practice of multiple affiliation, still
functioning in certain circles. They have thus been
willing, by minimising specific features, to subsume
their own way within a universal Way. The expression hddhihi 'l-tarika which is familiar in their writings,
denotes this Way as well as those who travel by it;

the salikun thus constitute a major spiritual community
(cf. al-Kushayn, Risdla, Cairo 1957, 2-3; al-Hudjwm,
269, 419, 426; Ibn al-£Arabf, al-Futuhat al-makkiyya, ed.
O. Yahia, Cairo, i, 341, iii, 368; Ibn Khaldun, Shifd3
al-sd3il, 182-3). In the final analysis, tarika has meaning for the Sufis only in terms of the relationship
which it establishes with the Prophet. In fact, the
shaykh of a tarika, irrespective of its importance, never
does more than represent him; he cannot guide others
on the Way, let alone found an order, without the
Messenger's authorisation. Besides an abstract allegiance to the latter, certain masters have claimed to
have no spiritual guide other than the Prophet. In
such cases, Muhammad has initiated them in nocturnal or in waking visions. This modality is correctly
called "the Muhammadan Way" (al-tarik or al-tarika
al-muhammadiyya; cf. Murtada al-Zabrdf, clkd al-ajumdn
al-thamin, fol. 74), although the expression is used to
cover a wide range of meanings (tarika mustafawi is
also found, al-Mustafa being one of the sobriquets of
the Prophet; cf. Isfarayinf, Le revelateur des mysteres,
Persian text, 120). Furthermore, tarika, even in its
sense of "particular way", is not invariably indicative
of a materialised order; it often simply evokes the
beneficial effect of a spiritual influence traversing time.
This is the correct understanding of the phrase tarika
halldajiyya (referring to al-Halladj; e.g. Massignon,
Passion, i, 84) or indeed tarika akbariyya: the influence
of Ibn al-cArabi is not confined to a specific order,
but has experienced numerous modes of diffusion (see
Geoffroy, Soufisme en Egypte et en Syne, 222-3). Similarly in the tarika uwaysiyya, initiation is transmitted
through the intermediary of the "spiritual form" (ruhdniyya [q.v.] of deceased prophets or saints, thus beyond
the normal parameters of space and time (al-SanusI,
Salsabil, 31; J. ter Haar, The Importance of the spiritual
guide in the Naqshbandi Order, in The legacy of medieval
Persian Sufism, 312-18; J. Baldick, Imaginary Muslims,
London-New York 1993; and see UWAYSIYYA).
It should be noted in conclusion that the various
meanings of the term tarika evoked in this article (spiritual temperament, method, the Way in general, initiatory lineage, a particular Sufi order) very often
occur side-by-side in the work of a single author.
Bibliography: Given in the text. It should be
noted that each major tarika is the object of an
article in EP. For an overall perspective on the
turuk, reference may be made to J.S. Trimingham,
The Sufi orders in Islam, and to the collective work
entitled Les Voies d'Allah. Les ordres mystiques dans k
monde musulman des origines d aujourd'hui, ed. G. Veinstein and A. Popovic, Paris 1996.
(E. GEOFFROY)
II. THE TERM CONSIDERED GEOGRAPHICALLY
1. In the central Arab and Persian lands
of the Middle East.
See the separate articles on the various Sufi orders,
and TASAWWUF. 2. Ibn al-cArabf and after, 3. In 19th
and 20th century Egypt, and 4. In Persia.
2. In North Africa.
The emergence of fraternities or brotherhoods, as
properly defined, in North Africa was preceded by two
associated phenomena. On the one hand ribdts [q.v.],
where communities of volunteers subjected themselves
to devotional or ascetic practices, were proliferating;
on the other, a number of solitary ascetics, plebeian
or educated, adopted the mystical life on an individual basis and took responsibility for the spiritual education of close disciples. Among the most renowned
of these early mystics, in the 6th/12th century, were
the following Andalusians of the Almeria school: Ibn
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al-cAnf, Ibn Barracan and Ibn Kasi [^.yy.]. As for
the Maghrib proper, still in the 6th/12th century,
worthy of mention are Abu Ya'za, Ibn Hirzihim and
in particular their direct disciple Abu Madyan [0.yz>.].
Ibn al-cArabI, among others, was to give an account
of the burgeoning of this form of the mystical life
(The Sufis of Andalusia, tr. R.WJ. Austin, London 1971,
French tr. G. Lecomte, Les Sou/is d'Andalousie,
Paris 1979; also C. Addas, Ibn cArabi ou la quete du
Soufre rouge, Paris 1989, Eng. tr., The quest for the Red
Sulphur. The life of Ibn 'Arabt, Cambridge 1993).
Little is known of the initial evolution of brotherhoods stricto sensu, which took place from the 8th/14th
century onwards. Sufism, organised around zawiyas or
in looser networks, became numerous in the towns,
where it attracted adherents from very diverse backgrounds, including numerous scholars. It became progressively integrated into the religious culture, especially
in Morocco: tasawwuf was often taught there in the
madrasas>, and conversely, fikh was a part of the instruction given in zdwiyas. In the countryside, the turuk reinforced Islamisation while introducing communal rites
into which popular practices, often of magical nature,
could be integrated. A "Sufism of the masses" took
shape there from the 9th/15th century onwards, playing the role of a powerful factor in social cohesion.
Relationships between the brotherhoods and the political authorities were ambiguous and variable. The sultans usually approved of the establishment of zdwiyas,
which effectively performed a stabilising role, a function of social centralisation which enhanced the administrative coherence of a kingdom. The strict Sunnism
of the brotherhoods, their insistence on respect for
the Law and their social discretion, often created a
climate of confidence, while their participation in the
military struggle against foreign invasions (contribution of the Shadhiliyya-Djazuliyya to the war against
the Portuguese in the 15th-16th centuries) underlined
the total integration of Sufi affiliates into the social
order of their country. Nevertheless, central authorities
sometimes mistrusted the autonomous tendencies of
certain zdwiyas, which had become rich and militarily powerful. In the llth/17th century, the Moroccan
Shadhilf zdwiya of Dilas [q.v. in Suppl.] defeated the
last of the Sa'dians and all but succeeded in taking
control of the sultanate (see M. HadjdjT, al-^awiya alDild'iyya, Rabat 1964).
By far the most popular and widespread fraternal
movement in North Africa belongs to the Shadhilf
tradition [see SHADHILIYYA] . Abu '1-Hasan al-Shadhilf
was a native of northern Morocco, where he was a
disciple of cAbd al-Salam Ibn MashTsh [q.v.], in his
turn a disciple of Abu Madyan. He began his preaching activities in Ifrlkiya, then settled in Egypt where
he died in 656/1252. He did not found an order as
such, but his successors Abu 'l-cAbbas al-Murs! (d. 686/
1287) and then cAta3 Allah al-Iskandarf [q.v.] organised and revitalised the Shadhill liturgical and spiritual tradition. The latter spread in continuous fashion
in Egypt and Ifrfkiya and, in a more spectacular
manner, in Morocco. The orders emanating from
the Shadhiliyya do not constitute an organisation or
even a clearly defined mystical current, but rather a
multiplicity of sub-orders, some of them quite substantial, acknowledging the spiritual authority of Abu
'1-Hasan. Among the most widespread, mention should
be made of the Shadhiliyya-Zarrukiyya, arising from
the reformist activities of Ahmad al-Burnusf, known
as al-Zarruk (d. 899/1494), a Moroccan scholar who
toured Egypt and North Africa and gave a new impetus to the Shadhill tradition (cf. A.F. Khushaim, %arruq
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the Sufi, Tripoli 1976); numerous more recent brotherhoods lay claim to his spiritual heritage, including
the Rashldiyya (= Yusufiyya, 10th/16th century) and
its derivative branches, the Nasiriyya in Morocco,
Shaykhiyya in Algeria and Shabbiyya in Tunisia (on
these sub-groups, emerging in the llth/17th century,
see C. Depont and O. Goppolani, Les confreries religieuses
musulmanes, Algiers 1884, repr. Paris 1987; G. Drague,
Esquisse d'histoire religieuse du Maroc. Confreries et zaouias,
Paris 1951). The Djazuliyya, arising from the preaching of the saint and charismatic hermit al-Djazulf
[q.v.], enjoyed great success on account of the simplicity
of its ritual, based around the recitation of a manual of litany prayers, the Dala'il al-khayrdt. It did not
require any particularly rigorous personalised initiation, but simple allegiance to the shaykh (tabarruk); it
marked the start of what has been referred to above
as a "Sufism of the masses". Several more recent
brotherhoods were to claim association with the
spirituality of al-Djazulf, such as the Tayyibiyya, arising
in the l l t h / 1 7 t h century and spreading through
Morocco and Algeria, and the Hansaliyya, emerging
in the 12th/18th century in Morocco ([q.v.]', and see
also M. Morsy, Les Ahansala: examen du role historique
d'une famille maraboutique de I'Atlas marocain du XVIIF
siecle, Paris-The Hague 1972). The Shadhill movement
continued to operate over the centuries, some branches
disappearing, other more dynamic ones coming to
light. Among the latter, worth mentioning is the
Darkawa [q.v], founded by the Moroccan Abu Hamid
al-cArabI al-DarkawT (d. 1823). Schooled in the tradition of al-Zarruk, al-Darkawf launched a movement
designed to revive the original purity of Sufism, which
he reckoned had been corrupted by maraboutism and
superstitions. His preaching was widely disseminated,
provoking the emergence of new sub-brotherhoods
such as the BuzTdiyya, which included among its members the great neo-Suft master Ahmad Ibn cAdjfba
([</.y.]; see also J.-L. Michon, Le Soufi marocain Ahmad
ibn 'Ajiba et son Mi'rdj, Paris 1973). In the 20th century, Ahmad Ibn cAl!wa ([#.z>.], also known as Ibn
c
Alawf) a product of the Darkawf-BuzTdT tendency,
attempted in turn to revive the fraternal spirit and
fraternal activities. His personal charisma and his
thought attracted numerous disciples, including several Europeans (cf. M. Lings, A Moslem saint of the
twentieth century: Shaikh Ahmad al-'Alawi, London 1961,
French tr. Un saint musulman du 20e siecle, le cheikh
Ahmad al-cAlawt) and his 'Alawiyya tanka spread far
beyond the frontiers of the Maghrib.
Among the major brotherhoods present in the
Maghrib, one of the most prominent is the Kadiriyya
[q.v.]. The hagiographical account attributing its establishment in the West to two of the sons of cAbd alKadir al-DjflanT [q.v] is not entirely plausible, but its
diffusion nevertheless seems to have been both ancient
and extensive. Locally, it has lost ground to rather
more dynamic tendencies, but significant groups continue even today to claim lines of initiatory descent
traced back to al-Djllanf. In Morocco, communities
claiming inspiration by al-Djllanl, known as Djllala,
remain active, although this inspiration is sometimes
rather vague; cAbd al-Kadir al-Djflanl may be invoked
as a great saint and intercessor, without any specific
affiliation to a Kadirf silsila. The Khalwatiyya is also
firmly implanted in North Africa, largely through the
influence of the important Rahmaniyya order [q.v]
which spread from Kabylia to cover the entire AlgeroTunisian region from the end of the 18th century
onwards. Finally, to be noted are orders situated at
the confluence of several major traditions. cAbd al-
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Salam al-Asmar (late 18th century), the renewer of
the 'Arusiyya brotherhood, diffused principally in
Ifrfkiya, had visited Shadhili and Kadirf masters,
although he did not personally adopt any specific
tonka. More striking still is the example of Ahmad alTidjanf (d. 1815), who received a Kadirf, ShadhillTayyibi and Khalwatf spiritual education, but felt a
vocation to propagate a new way in 1781. A proselytising organisation allowing its members no association with any other brotherhood, the Tidjaniyya [q.v.]
is a fine example of an autonomous and original
tarika. Originating in southern Algeria, it spread principally in Morocco, in the western Sahara and in
Sudanese Africa (cf. J.M. Abun-Nasr, Hie Tidjaniyya,
a Sufi order in the modern world, London 1965).
Mention should also be made of various popular
brotherhoods, owing as much to shamanistic sources
as to the spirit of the tarika. Their_ approach is often
twofold, as in the case_ of the Tsawiyya [q.v.]: its
founder, Muhammad b. clsa al-Mukhtar (d. 931/1524),
was a pious Moroccan ascetic brought up in the
Shadhilf-Djazulf tradition, but clsawl adherents added
to the usual practices of dhikr rites involving spectacular
trances and contacts with spirits, usually with the objective of securing recovery from illness (cf. R. Brunei,
Essai sur la confrerie des Aissaouas au Maroc, Paris 1926).
Similar observations apply to the related Moroccan
order of the Hamdushiyya, which emerged in the
llth/17th century (cf. V. Crapanzano, The Hamadsha.
A study in Moroccan ethnopsychology, Berkeley, etc. 1973)
or to certain Moroccan Djflala. More marginal still
are the Gnawa, whose rites of trance for therapeutic
purposes are explicitly related to a Black African tradition. They are not usually considered mystics, their
objective being not union with the divine but conciliation with the world of djinns (V. Paques, La religion
des esckwes. Recherches sur la confrerie marocaine des Gnawa,
Paris 1991).
The spirituality of the Maghribf brotherhoods is
profoundly Sunni and firmly rooted in orthodox Islam.
The obligation to observe conventional cultic practice
is stressed by all the great masters, and access to elevated mystical experiences does not absolve the aspirant from his fundamental duties. Severe asceticism is
not encouraged, the emphasis being rather on interior
detachment and spiritual effort within the framework
of secular life. A frequent and fundamental element
of the rituals of the brotherhoods consists in the recitation of litanies (hizb, pi. ahzab} like those composed
by Abu '1-Hasan al-Shadhilf. Generally, the pursuit
of miracles and of states of trance is denounced,
although this does not discourage the ecstatic ceremonies performed by the 'Isawiyya and the Hamdushiyya. Furthermore, even the generally "sober"
tradition of the Shadhiliyya has embraced numerous
ecstatic saints such as cAbd al-Rahman al-Madjdhub
(cf. A.-L. de Premare, Sidi cAbd-er-Rahmdn El-Mejdub,
Paris 1985). Moreover, the multiplication of practices
of a magical nature in the context of the brotherhoods is widespread. It is, in fact, very difficult to
distinguish between the value attributed to a certain
hizjb or formula, to the presence of a living or deceased
shaykh, and an attitude relating to pure magic. Visiting
the tombs of saints is the occasion for multiple practices involving conjuration, healing of the sick, divination, etc. (cf. E. Dermenghem, Le culte des saints
dans I'islam maghrebin, Paris 1954, repr. 1982; F. Reysoo,
Pekrinages au Maroc, Neuchatel-Paris 1991).
The situation of the turuk in the contemporary
period is far from easy. While the accusation of collaboration with the French occupier is untenable in

the majority of cases (cf. e.g. the role of the amir
c
Abd al-Kadir in Algeria), the brotherhoods have nonetheless remained a favourite target for the Salaff movements (which denounce them as one of the principal
causes of the decadence of North African Islam) and
for those of Marxist leanings (who consider them centres of obscurantism and social regression). The position
of the turuk in secular Tunisia or in Algeria is therefore somewhat delicate. On a more global scale, modernisation of attitudes and behaviour have weakened
the appeal exerted by traditional brotherhoods. But
it would be a mistake to conclude that the latter must
be on the verge of disappearance: their attendances
remain considerable, and in view of current disillusionment both with Western modernity and with political
Islam, their role in the future is likely to be augmented.
Bibliography. Given in the article, but see also
A.Y. al-Tadilf, al-Tashawwuf ild riajdl al-tasawwuf, ed.
A. Tawfik, Rabat 1984; Ibn cAtas Allah ai-Iskandarf,
Latd'if al-minan, ed. CA.H. Mahmud, Cairo 1974;
Ibn al-Sabbagh, Durrat al-asrdr, Tunis 1886, Eng.
tr. E.H. Douglas, The mystical teachings of al-Shadhili,
Albany 1993; Ibn 'Ayyad, al-Mafdkhir al-caliyya fi
'l-ma3 dthir al-shddhiliyya, Cairo 1937; A. Zarruk,
Kawd'id al-tasawwuf, Damascus 1968; Abu '1-Hasan
Kuhin, Tabakdt al-shddhiliyya al-kubrd, Cairo 1928;
R. Brunschvig, La Berberie orientale sous les Hafsides,
Paris 1947.
Studies on the turuk: J. Spencer Trimingham, The Sufi orders in Islam, Oxford 1971; L. Rinn,
Marabouts et Khouan, Algiers 1884; E. Westermarck,
Ritual and belief in Morocco, London 1926; E. MichauxBellaire, Les confreries religieuses au Maroc, Rabat 1927;
R. Brunei, Le monachisme errant dans I'islam: Sidi Heddi
et les Hedddwa, Paris 1935; PJ. Andre, Contribution
d I'etude des confreries religieuses musulmanes, Algiers 1956;
D.F. Eickelman, Moroccan Islam. Tradition and society
in a pilgrimage centre, London 1981.
(P. LORY)
3. In n o r t h e a s t e r n and eastern Africa.
Before the 18th century, most Sun" affiliations,
mainly Kadiriyya and Shadhiliyya [</.zw.], in northeastern and eastern Africa were lineage or family-based.
Towards the end of the century, new supra-lineage
tonkas began to appear in the region that are sometimes labelled "neo-Suff". The new orders transcended
lineage or ethnic boundaries, were more hierarchical
in structure, and maintained themselves more selfconsciously as organisations, centred on the families
of their founders (see R.S. O'Fahey and B. Radtke,
Neo-Sufism reconsidered, in IsL, Ixx [1993], 52-87).
The first of these new orders to appear in the
region was the Sammaniyya, originating with the
Medinan scholar and Sufi" Muhammad b. cAbd alKarfm al-Samman (1130-89/1718-75; see on his life
and writings, Arabic literature of Africa, ed. J.O. Hunwick
and O'Fahey, i, The writings of Eastern Sudanic Africa,
Leiden 1994, 91-4; hereafter ALA, i). The Sammaniyya
was brought to the Nilotic Sudan by the Sudanese
Ahmad al-Tayyib wad [= b.] al-Bashlr (1155-12397
1742-1824). The Sammaniyya, which also spread into
western Ethiopia, in the Sudan split into several
branches, but has been characterised until the present day (1997) by a tradition of scholarship and writing, particularly on history. The tarika played a very
important part in the events leading to the establishment of the Mahdist state in the Sudan under the
leadership of Muhammad Ahmad b. cAbd Allah (184485 [q.v.]; see further ALA, i, 304-41), who began his
career as a Sammanl murid and then shaykh. The present outstanding representative of the tradition is Hasan
Muhammad al-Fatih Karfb Allah, former Vice-
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Chancellor of the Omdurman Islamic University (see
ALA, i, 94-122, for his and other Sammani writings).
The 19th century was Muslim Africa's Sufi century and, as such, was dominated by two men, Ahmad
al-Tidjam (1150-1230/1737-1815) and Ahmad b.'ldrls
(1163-1253/1750-1837 [q.v]}. Al-TicJjam's way, which
was dominant in Islamic West Africa, was taken to
the Sudan first by the Mauritanian missionary and
merchant, Muhammad b. al-Mukhtar al-Shinkftf (ca.
1820-82; see ALA, i, 287-8). Since his time', the
Tidjaniyya have spread widely in the Sudan, especially that branch associated with the Senegalese
Ibrahim Niasse (1900-75; see ALA, i, 286-303). The
Tidjaniyya have spread in recent years in various parts
of the Oromo country in Ethiopia, through the agency
of such figures as Mahmud b. Sulayman al-Tidjanf
(early 20th century), a nephew of the Oromo ruler,
Abba Djifar II.
Ahmad b. Idris was born near al-cArasish on the
Atlantic coast of Morocco. Despite his importance in
the history of the 19th-century Muslim world, little is
known of his life (see O'Fahey, Enigmatic saint. Ahmad
ibn Idns and the Idnsi tradition, London 1990, and Yahya
Muhammad Ibrahim, Madrasat Ahmad b. Idns alMaghribi, Beirut 1993). After studying at the KarawiyyTn
[q.v.] in Fez, where he learnt from cAbd al-Wahhab
al-TazI, a student of cAbd al-cAziz al-Dabbagh, he
moved to the East, spending time in Upper Egypt,
Mecca and Medina and 'Aslr, where he died in 1837.
Ibn Idns himself wrote relatively little (see ALA, i,
124-38; see further The letters of Ahmad ibn Idns, ed.
E. Thomassen and Radtke, London 1993) and seemingly made no effort to organise an order. His importance lies in his students and their impact on
northeastern and eastern Africa.
Among Ibn Idris's many students was the North
African Muhammad b. CA1T al-Sanus! (1202-76/17871859), who established the Sanusiyya order in
Cyrenaica and the central Sahara (see K.S. Vik0r,
Sufi and scholar on the desert edge. Muhammad b. cAli alSanusi and his brotherhood, London 1995); Muhammad
'Uthrnan al-Mlrgham (1208-68/1794-1852), from an
old-established Hidjazf family who propagated the
Khatmiyya in Egypt, the Sudan, the Yemen and parts
of Ethiopia and Eritrea (see J.O. Voll, A history of the
Khatmiyyah Tariqah in the Sudan, Ph.D. thesis, Harvard
University 1969); and Ibrahim b. Salih al-Rashld alDuwayhf (1813-74 [q.v.]}, from whom, in turn, stemmed
a series of orders, the Rashidiyya, Salihiyya [q.v] and
Dandarawiyya that spread in Egypt, Somalia and
Southeast Asia (mainly Malaysia). Although there were
disputes among the various orders of the Idrfsl tradition (see further M. Sedgwick, Succession and inheritance in a Sufi order: the case of Ibrahim al-Rashld, in Islam
et societes au sud du Sahara, ii, Paris 1997, 149-62, and
Hamdan Hassan, Tarikat Ahmadiyyah di Malaysia, Kuala
Lumpur 1990), they kept a common heritage in Ibn
Idns's prayers (awrad) and litanies (ahzab). A more
modern offshoot of the Idnsi tradition is the Djacfariyya, established in Upper Egypt and Cairo by
Salih b. Muhammad al-DjacfarT (1910-79, on whose
writings, see ALA, i, 162-5).
In addition to these major orders, there are a number of smaller local orders, such as the Isma'Tliyya
established in Kordofan [q.v.] in the Sudan by a onetime student of al-Mlrghanl IsmaTl al-Wall (1793-1863;
see Mahmoud Abdalla Ibrahim, The history of the
Isma'iliyya Tariqa in the Sudan, 1792-1914, Ph.D. thesis,
Univ. of London 1980). Another Sudanese tradition
is associated with the Madjadhfb clan of al-Damar,
foremost of whom was Muhammad Madjdhub (1795-
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1831; see A. Hofheinz, Internalizing Islam. Shaykh Muhammad Majdhub, scriptural Islam and local context in nineteenthcentury Islam, dr. philos. thesis, Univ. of Bergen 1996).
In East Africa likewise, a number of smaller orders
were established in the 19th century: a shaykh from
Brava (Barawa) in southern Somalia, Uways b.
Muhammad al-Barawf (1847-1909), propagated a
branch of the Kadiriyya [q.v] with links to Trak. Two
other examples are the spread of the Yashrutiyya (on
whom, see J. van Ess, Libanesische Miszellen. 6. Die
Yashrutiyya, in WI, xvi, 1-103), a Lebanese order that
was taken to the Comoro Islands (Djazfrat al-Kamar)
and northern Mozambique, and the Nuraniyya, an
offshoot of the Shadhiliyya established in Zanzibar by
the kadi and scholar, 'Abd al-cAz!z al-Amawi (183496; see further, O'Fahey and Ann Biersteker, The writings of the Muslim peoples of Eastern Africa, = vol. iii of
ALA [forthcoming]). Another Sufi" tradition, that of
the 'Alawiyya of the Hadramawt [q.v], was also active
on the East African coast and islands.
As noted above, the 19th century was Africa's Sufi
one. This manifested itself in two ways; one was the
resistence to imperialist occupation led by such figures as Ahmad al-Sharff al-Sanusf in Libya against
the Italians, cAbd al-Kadir al-Djaza'irf [q.v] of Algeria
against the French and Muhammad b. cAbd Allah
Hasan (d. 1922) of Somalia, a SalihT shaykh who fought
against the Ethiopians, Italians and British. A longer
term and, perhaps more important aspect, was the
role of the brotherhoods in the Islamisation of nominal Muslims in the region through education, the writing of popular litanies and simple works of dogmatics
(written increasingly in the late 19th and early 20th
centuries in vernacular languages, Swahili, Fulfulde or
Hausa), and da'wa activities.
The new orders spread spectacularly. There were
two main ways; one, characteristic of the Khatmiyya
and the revived Kadin orders, was the incorporation
of pre-existing holy lineages into the new supra-ethnic
orders, where often elaborate hierarchies of khalifas,
mukaddams, amms, down to the huwdrdt, female attendants who received the donations of the female devotees, were created, where distinctions between those
who administered and those who initiated were maintained. The Khatmiyya hierarchy, for example, includes
a nd3ib who was the shayktis personal assistant, while
the senior khalifa, the khalifat al-khulqfd*, had his assistant, al-nd}ib al-dmm. The local khalifa's, were known
as khalifat al-balad or khalifat al-ndhiya (see further, Ali
Salih Karrar, The Sufi brotherhoods of the Sudan, London
1992, 130-6). The orders maintained Kur'anic schools
(in Sudanese Ar., khalwa or masid [= mas^id]), organised the weekly dhikr (usually on a Thursday), had
their own distinctive flags, musical instruments and
regalia, and maintained the tombs of the founders of
the tarikas and their kin.
The other model was the implantation into hitherto infertile ground of quasi-missionary institutions
that acted as foci for new economic and intellectual
activity—the classic examples are the Sanusiyya in
Cyrenaica and the Salihiyya in Somalia. The basic
institution of both orders were socio-religious centres
or zdwiyas (Somali, cammaa), exploiting new agricultural
and commercial possibilities, appealing to new groups,
offering a new kind of Islamic education and, generally,
internationalising African Islam. The Salihiyya centres
in Somalia were often built on clay soil, previously
not utilised by the Somalis, and attracted ex-slaves
and other outcaste groups, while the SanusT zdwiyas
were often sited on the boundaries between two tribes
or along Saharan trade-routes.
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In recent times the tendency, especially in urban
areas, has been for the emergence of individual preachers, using cassettes and the like. How the tarikas will
fare in the new dispensation remains unclear.
Bibliography: In addition to the references given
in the text, see A. Popovic and G. Veinstein, Les
voies d'Allah, Paris 1996, which provides a very full
bibliographical coverage.
(R.S. O'FAHEY)
4. In sub-Saharan Africa.
See for this TASAWWUF. 9. In Africa south of the
Maghrib during the 19th and 20th centuries.
5. In the Turkish lands, from Anatolia to
Eastern Turkestan.
i. Orders indigenous to the Turkish lands.
(a) The Tasawiyya (Central Asia, Ktfdrazm, the Kazakh
steppe, the Tatar realm, Eastern Turkestan and Turkey)
The Yasawiyya played an important role from the
12th century onwards in the Islamisation of the Turkish
peoples and the sovereigns of the Golden Horde,
having Yasi (or Hadrat, what is today Turkistan in
modern Kazakhistan) as its centre. Certain traditions
maintain that the founder, Ahmad Yasawf (d. 5627
1162 [<7-y.]), was probably a disciple of Abu Yusuf
Hamadanl (d. 534/1140); he in turn was the successor to a tradition, which started with Bayazld BistamI
(d. 261/874 or 234/857), as the founder of the tankayi khwda^agdn (with its centre at Marw and Khwarazm).
However, recent works show that the Yasawiyya is
much more in keeping with the sect of the Mubayyidiyya, a group comprising the followers of Abu Muslim
(A. Muminov, Mubeyyidiyye-Teseviyye aldkasi hakkinda, in
Sir, Istanbul, i [1994]).
The representatives and disciples of Ahmad Yasawl,
such as Hakim Ata (d. 582/1183) and SaTd Ata (d.
615/1218), mainly preached in the regions of the Sir
Darya, the Volga, Khwarazm, and as far as eastern
Turkestan. The expansion of the order is connected
with the concerns for Islamisation (cf. Fuat Koprulii,
Turk edebiyyatlnda ilk mutasavvfflar, Istanbul 1919, and
the works of Devin DeWeese). From the 13th century
onwards, the shaykhs of this order arrived in Anatolia
fleeing from the Mongols. They disappeared from there
in the 16th century. In Anatolia the Yasawiyya are
associated with an order of Kalandars called Haydariyya,
established by Kutb al-Dm Haydar al-Zawayi (d. 1221),
who appears to have been a disciple of Ahmad Yasawl.
From the 16th century onwards in Central Asia,
the Yasawiyya (also called Sultaniyya) lost its influence to the Nakshbandiyya, with which it has often
been associated, primarily with a particular sub-group
of this order which was not opposed to the oral,
djflhn, dhikr. At that time it was identified with the
order called Djahriyya (i.e. with the Kadiriyya).
The principal branch of the Yasawiyya, established
in the 16th century by Djamal al-Dm 'Azlzan (d. 912/
1507) and located in the region of Samarkand, _was
known by the name of cAz!ziyya (Muhammad cAlim
al-Siddlkl al-cAlawf, Lamahdt min nafahat al-Kuds, Tashkent
1909). On the other hand, the Yasawiyya gained more
popular support, and this distanced it from the system of brotherhoods, now leaving its shaykhs only in
charge of the devotions performed at the tombs of
their masters. Today it is represented by the lines of
ishdns, who possess genealogical documentation (shad^ara]
and even sometimes seals (muhr), who are considered
the descendants of the founder or of his disciples and
who mostly live in the south of Kazakhistan (Dashti Kipcak, Turkistan, Cimkent) and in some regions
of Turkmenistan (see the studies of S.M. Demidov
and A. Muminov).
(b) The Nakshbandiyya (Central Asia, Eastern Turkestan,

the Tatar realm, Adharbaydjan, the Caucasus, Khurasan and
Turkey)
Under Baha5 al-Dm Nakshband (d. 791/1389) one
branch of the movement of the Khwadjagan adopted
the name tanka-yi Nakshbandiyya, having the town of
Bukhara as its centre. The second great figure in this
order was Khwadja cUbayd Allah Ahrar (d. 896/1490
[q.v. in Suppl.]), who settled in Tashkent and Samarkand. He strengthened the tanka and enabled its expansion beyond Central Asia by sending out many disciples
into the Ottoman Empire (Istanbul and Amasya), to
Harat, and to Adharbaydjan (Tabriz and Kazwln;
see the studies of H. Algar and of Jo-Ann Gross).
The third great representative of the order in Central Asia was Mawlana Khwadjagl Ka'anI Dakhbidi,
known as Makhdum-i Aczam (d. 949/1542) at Samarkand (see the studies of B. Babazanov). His disciple,
Khwadja Muhammad Islam Djuybarl (d. 971/1563),
founded the dynasty of the shaykhs called the Djuybarl.
which was established in Bukhara. This group was
influential in the Khanate of Bukhara, and maintained
its position in the forefront of religious power until
the end of the 19th century.
It was a pupil of Islam Djuybarl who introduced
the Nakshbandiyya to Eastern Turkestan (Yarkand and
Kashghar). It was known there as the 'Ishkiyya and
Afakiyya (see the studies of J. Fletcher and Nizamuddin
Hiisayin, 3. Kabahdt cdkidd. ydcni bir kdtim Appak Khodja
Toghrisida, in Sfaindjang Maddniyati (Urumci) [1989], 11354). In the 19th century the order was represented
in the principal cities of Central Asia and in particular at Bukhara, in Farghana, and in Afghan Turkestan.
The order was introduced to the Tatars of the Volga
(Kazan, Ufa) at Astrakhan, and into Siberia from
Bukhara and Afghanistan, and also from the Caucasus,
where it had existed since the 18th century, and from
Turkey (Muhammad Murad al-RamzI, Talfik al-akhbdr
wa-talkih al-dthdr fi Kazan wa-Bulghdr wa-muluk al-Tdtdr,
Orenburg 1908).
After the direct introduction of the order into Central Asia in the 15th and 16th centuries, the Ottoman
empire welcomed two further branches of the brotherhood. The first was introduced to Istanbul from Mecca
and India and was called the Indian Nakshbandiyya
Mudjaddidiyya. The second, which was of Kurdish
and Indian origins, was the Khalidiyya, founded by
Mawlana Khalid BaghdadI (d. 1243/1827). It was first
of all established in the Kurdish provinces, then at
Istanbul (see the works of H. Algar, I. Giinduz, and
B. Abu Manneh). At the end of the 19th century the
dominant branch of the Nakshbandiyya in the Ottoman empire was the Khalidiyya, but in Istanbul and
some towns in Anatolia there were also some tekkes;
these were encouraged by the pilgrims originating from
Central Asia, who were associated with a Nakshbandiyya which was strongly pervaded by Kalandan and
Yasawl practices (Th. Zarcone, Histoire et croyances des
dewiches turkestanais et indiens a Istanbul, in Anatolia
Moderna/Teni Anadolu (Paris-Istanbul), ii [1991], 137200). Despite the prohibitions by Atatiirk and the
persecutions of the Soviets and the Chinese, the
Nakshbandiyya is still represented in the different
regions of the Turkish world; for Turkey see idem,
Les Nak§ibendi et la Republique turque de la persecution au
repositionnement theologique, politique et social (1925-1991),
in Turcica, xxiv [1992], 133-51; also in Central Asia
(in Uzbekistan, to the south of Kazakhistan, and in
Tadjikistan) and also Sinkiang (Yarkand, Urumci,
Turfan and Kuca) and Afghan Turkestan.
(c) The Kalandariyya (Central Asia, Khurasan, the Kazakh
steppe, Eastern Turkestan and Turkey)
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There has been evidence of wandering dervishes
called kalandars in Central Asia and Anatolia from the
12th and the 13th centuries. Despite the fact that several orders of Kalandaris were formed between the
12th and the 17th centuries, a large number of kalandars remained with no administrative ties but nevertheless abided by precise rules. This movement was
well represented in Eastern Turkestan, for example,
in the 18th century (^alilili divam, ed. Imln Tursun,
Peking 1405/1985). The kalandars were known by several names (d^awlaki, haydan, etc.) and existed in
Anatolia and Istanbul until the 16th century (see A.Y.
Ocak, Kalenderiler (XIV-XVII. yuzyillar), Ankara 1992).
From this date onwards, the Kalandariyya disappeared
from the western Turkish world, but they remained in
Central Asia and Eastern Turkestan until the beginning of the 20th century.
There were four separate orders of Kalandarls. The
first was founded in the 13th century in Persia by
Djamal al-Dm al-Saw! (630/1232-3). The second originated in about the same period and was founded by
Kutb al-Dln Haydar al-Zaway! (d. 618/1221), as cited
previously, and was based at the town of Zawa [q.v.]
(or Turbat-i Haydariyya) in Khurasan. The third,
which was founded in the 15th century by Kutb alDm Haydar Tun! (d. 830/1426), was located at Tabriz
(cf. Hafiz Husayn Karbala'T, Rawddt al-d^indn voa-d^annat
al-^andn, Tehran 1344/1965, i, 467). The fourth and
last was founded by Baba HadjdjI Safa (d. 1153/
1740-1) and was centred on Samarkand (Abu Tahir
Khwadja-yi Samarkand!, Samariyya, in Du risdla dar
tdnkh-i mazdrdt wa djughrdfiyd-yi Samarkand, Tehran 1367
^71982, 192) but it also had authority over other
groups which were established in other towns of Transoxiana, such as Tashkent, Bukhara, Khlwa, Ura-T'ube
and Kattakurghan (A.L. Troitskaya, Iz proshlogo Kalandarov i Maddakhov v Uzbekistane, in Domusul'manskie verovaniyya i obtyadi ve Sredney Azii, Moscow 1975, 192-223).
(d) The Kubrawiyya (Khwdrazm, Central Asia, the Kazakh
steppe and Turkey)
The principal town of the Kubrawiyya is Kuhna
Urgenc [see URGENC], where the mausoleum of the
founder of the order, Nadjm al-Dln Kubra (d. 618/
12221), is preserved. Next in order of importance is
Bukhara, where a disciple of Kubra, Sayf al-Dm
Bakharzi (d. 659/1261), formed a khdnakdh and converted a Mongol sovereign to Islam. Another pupil
of his, Baba Kamal Djand! (d. 672/1273), propagated
Islam and the brotherhood among the nomadic Turks
of the Dasht-i Kipcak. Later in the Tfmurid period,
C
A1I Hamadan! (d. 786/1385) and his disciples introduced the order into Badakhshan and into the north
of Afghanistan. The last link of the spiritual lineage of
Baba Kamal Djandl, Mawlana Kamal al-Dm Husayn
Khwarazm! (d. 958/1551), was active at the time of
the Shaybanids in Khwarazm and in Samarkand. Despite the fact that the Kubrawiyya declined perceptibly from the 16th century onwards, with the rise of
the Nakshbandiyya it maintained a feeble presence in
Central Asia until the 19th century through certain
shaykhs such as Mawlana Shaykh Payanday Saktar! (or
Satarag!) in the neighbourhood of Bukhara, and in
particular at Samarkand around Tashkent, at Hisar
and in the Badakhshan (see the work of DeWeese).
Finally, some disciples who were separated from Kubra
fled from the Mongol invasion towards Saldjuk Anatolia (Cl. Cahen, La Turquie pre-ottomane, Istanbul 1988,
218).
(e) Other tanka^
The Zayniyya, which originated in Khurasan (at
the beginning of the 15th century), existed at Bursa
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and then at Istanbul in the second half of the 15th
century, before being absorbed by the other orders in
the 18th century. At the end of the 14th century the
Kazaruniyya, which originated in Shiraz, was welcomed to Bursa by the Ottoman Sultan Bayezid I,
but it was also to be found at Edirne and also at
Erzurum.
ii. New orders appearing in Anatolia.
(a) The Bektdshiyya (Turkey)
This order took its name from HadjdjI Bektash
Wall (d. 669/1270-1) and originated in the heterodox religious movements of Anatolia (Baba3!, Abdal,
etc.) which were related to the Malamatiyya of Khurasan and remained under the influence of the Central
Asian Yasawiyya and Kalandariyya. The history of
the Bektashiyya before the 19th century is not well
known. It was established in the form of an order in
the 15th and 16th centuries by Balim Sultan (d. 922/
1516) on the basis of the ideas of its eponymous
founder. Its centre was in the village of Hacibekta§
in Anatolia (see the studies of J.K. Birge, S. Faroqi
and I. Melikoff). The running of the centre was
bicephalous and strongly centralised. The celebi represented the £AlawTs (a rural and tribal form of this
order); the dede the Bektashls. Although banned in
1825, the order re-established itself quietly and was
very well represented at the end of the 19th century
and at the beginning of the 20th century, particularly
in Istanbul; there a tekke, that of Merdivenkoy, rivalled
the mother house of Hacibekta§ (see N. Vatin and
T. Zarcone on the tekkes of Istanbul, in Le tekke bektachi de Merdivenkoy, in Anatolia Moderna/Teni Anadolu, ii
(1991), and in Etudes sur I'ordre mystique des Bektachis et
les groupes relevant de Hadji Bektach, Istanbul 1995). At
the beginning of this century the principal tekkes of the
order (except for the Arab and the Balkan provinces)
were in certain towns in Turkey; the most important
were Hacibekta§, and Istanbul, and the others were
Bursa, Qanakkale, Elmali, Izmir, Sinop, Tire, etc.
(b) The Mawlawiyya (Turkey and Adharbdyd^dn)
The Mawlawiyya was founded in the Saldjuk period
by Mawlana Djalal al-Dln Rum! at Konya [q.v]. It
was organised by his son Sultan Baha5 al-Dln Walad
[q.v.], who determined the rituals to be performed by
the order. At its beginning, the Mawlawiyya brotherhood, like several tarikas in Turkey, was marked by
the strain of kalandars. From them the order inherited
two contrary attitudes (meshreb) but these have never
resulted in separate constituent branches: the Shams!
(heterodox-'Alaw!) attitude and the Walad! (orthodox)
attitude. At the outset, the brotherhood was essentially concentrated on Konya before spreading out in
Anatolia. But there was among _them from the start
a mawlawi-khdna at Sultaniyya in Adharbaydjan (Ahmet
Eflaki, Ariflerin menkibeleri, tr. T. Yazici, Istanbul 1973,
ii, 274-98). The expansion into Anatolia and the rest
of the empire took place at the time of Ulu cArif
Celeb! (d. 720/1320), and especially of Dlwana
Mahmud Celeb! (d. 935/1529), though it never crossed
the eastern borders.
The Mawlawiyya was introduced into Istanbul at
the beginning of the 16th century (in the convent in
Galata). Given that Konya was the most important
of the mawlawi-khdnas, the next in order of importance were those of Karahisar, of Kiitahya, and of
Manisa (Abdiilbaki Golpmarli, Mevldna'dan sonra Mevlevilik, repr. Istanbul 1983, 330-40). At the end of the
19th century, almost all the cities of the empire possessed a mawlawi-khdna (see Sherlf-zade Sayyid Mehmed
Fadil Pasha, Sharh-i hakd'ik-i adhkdr-i Mawlana, Istanbul
1283/1882, 420-1; on the history of the mawlawi-
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khanas, see Osmanh Ara^tirmalan, xix [1994]). The order
was very centralised and nomination was always made
from Konya, but the mawlawt-khdnas also had great
prestige and strongly influenced the history of the
order.

(c) The Khalwatiyya (Adh.arbdydj.dn, the Caucasus and
Turkey)
The khalwatiyya appeared in Adharbaydjan between
the 14th and the 15th centuries and took its name
from cUmar al-Khalwatl (d. 800/1397). But its true
organiser was a Caucasian, Yahya Shirwani (d. 868
or 869/1463-5). The order was originally established
in the Caucasus (Shirwan) and in Adharbaydjan
(Tabriz and Baku), with its centre at Baku. But then
it moved to Amasya (Anatolia) and Harat (Khurasan),
though it did not remain in this last-mentioned place
(Ma'sum <Ali Shah, Tara'ik al-hakd3ik, ii, 366-7). The
Khalwatiyya disappeared from the town of its origin
after the 16th century and firmly settled in Amasya,
where it obtained the favour of the future Ottoman
sultan Bayezfd II, who then had it transferred to
Istanbul (B.C. Martin, A short history of the Khalwati
order of dervishes, in Scholars, saints and Sufis, ed. Nikki
R. Keddie, Berkeley etc. 1972, 275-305). Although at
Amasya it was called Djamaliyya, it was subsequently
known in the Ottoman capital as Sunbuliyya. Despite it
being divided into multiple branches, the Khalwatiyya
preserved a certain unity and demanded recognition
as one of the most powerful Ottoman brotherhoods.
It was to gain an introduction into most of the provinces of the empire. At the end of the 19th century
in Istanbul, it dominated all the brotherhoods because
of the number of its tekkes. Certain of its branches, such
as the Djerrahiyya, the Sinaniyya, and the 'Ushshakiyya
still exist today.
(d) The Eayrdmiyya and Meldmilik (Turkey)
The Bayramiyya was instituted in the 15th century at Ankara by Hadjdjr Bayram Wall (d. 833/142930) and was the successor to a Sufi" tradition of
Adharbaydjanf origin, which claimed a connection
with the Malamatiyya of Khurasan. The order spread
out into all of central Anatolia (Aksaray, Goyniik) but
was poorly represented in Istanbul and did not enjoy
the success of the other brotherhoods. More or less
connected with the Bayramiyya were the Hamzawfs,
the messianic revolutionary movement which took its
name from Hamza Ball (d. 981/1573). It developed
clandestinely in Istanbul where it continued until the
beginning of the 20th century. Another movement called
Melamflik, established by Mehmed Nur al-cArabr (d.
1305/1888), and a product of the circle of Hamzawfs in the Balkans, made its appearance in Istanbul
and Izmir at the end of the 19th century (Golpmarli,
Meldmilik ve Meldmiler, Istanbul 1931; Melami et Bayrami,
ed. N. Clayer, A. Popovic and Th. Zarcone, IstanbulParis 1997). The Melamflik and the Hamzawiyya did
not suffer banning under Atatiirk in 1925, and their
members continued to spread their teaching throughout the Republican period.
iii. Turkish borrowings from the Arab
world.
(a) The Rifd'iyya (Turkey and Caucasia)
Founded in 'Irak by Ahmad Rifa'f (d. 578/1182),
this brotherhood was attested between the 13th and
the 14th centuries throughout the whole of Mongol
Anatolia; there it was first known as Ahmedilik or
Bata'ihiyya (according to Eflakf and Ibn Battuta). Its
main centre was in the neighbourhood of Amasya,
but there were others at Izmir and Balikesir. The
Rifaciyya was introduced somewhat later to Istanbul
in the 18th century by Muhammad Hadfdf (d.

1169/1756; Ekrem I§m, Rifailik, in Istanbul Ansiklopedisi,
vi, 325-30). It was marked by the practices of the
akhis [q.v.] and was often associated with the orders
which were quite consonant with regard to the shanca',
in the beginning, it could be observed together with
the Mawlawiyya and the Bektashiyya, and in the 20th
century with the Melamflik of Mehmed Nur al-cArabf
(cf. the work of Golpmarli). It should be noted that
like the Ottoman Kadiriyya (see further below), the
Rifa'iyya evolved without any administrative connection with the mother-house of the order situated at
Wasit in Trak. The Rifa'iyya were absent from the
eastern Turkish world, but in the mid-14th century
Ibn Battuta noted that a successor of the founder was
leading a khdnakdh in the northern Caucasus (Madjar).
When invited by the Sultan cAbd ul-Hamld II, Abu
'1-Huda al-Sayyadf, a Rifa c f shaykh, came directly from
Syria and, as the representative of a very orthodox
branch of the order, established a tekke in Istanbul at
the end of the 19th century, giving a new direction
to this order (B. Abu-Manneh, Sultan Abdulhamid II
and Shaikh Abulhuda al-Sayyadi, in Middle Eastern Review,
xv [1979], 131-53). Today the Rifa'iyya exist in
Istanbul (see e.g. the tekke of cAlf Baba in the
Kasimpa§a quarter) and all over Anatolia.
(b) The Kadiriyya (Central Asia, Eastern Turkestan, the
Caucasus and Turkey)
The presence of members of this order, which
traced itself back to cAbd al-Kadir al-Djflanf (d. 561/
1165-6 [<7-^.]), is attested in Turkey (e.g. at Kastamonu)
well before the Eshrafiyya branch was established at
Iznfk. This was the first organised Turkish form of
the Kadiriyya to be introduced from Hama in Syria
by Eshrafoghlu cAbd Allah Rumi (d. '874/1469). A
second wave called Rumiyya, introduced from Baghdad
in the 17th century by Isma'fl Rumf (d. 1041/1631-2),
was to absorb the Eshrafiyya. The Kadiriyya-Rumiyya,
then well settled in numerous towns of Anatolia, had
at its disposal a mother-house in Tusya, later removed
to Istanbul. The tekke established by Isma'fl Rumf
in this town is today still the centre of the Turkish
Kadiriyya, but it no longer preserves any connection with its mother-house in Baghdad (Seyyid Sirn
Ali, Tuhfe-i Rumi. Kadiriler asitanesi'nin manzum tarihfesi.
Tuhfe-i Rumi, Istanbul 1992; for a bibliography on the
Kadiriyya, see Zarcone, Un document inedit sur les tekke
kadiri de I'Empire ottoman et du monde musulmane au XIXe
siecle, in Melanges qfferts d Louis Bazin, ed. J.-L. BacqueGramont, Paris 1992, 275-83). In the middle of the
16th century the Kadiriyya was introduced into the
Crimea from Hamat (Hafiz Ahmed RiFat, al-Riyd* alc
aliyya fi bey an tafikat al-Kddiriyya., ms. Millet, Istanbul
no. 1127, fols. 283b-284a). It was only in the 19th
century that the order appeared in the Caucasus,
where it still continues today. It is not known whether
the Kadiriyya was introduced into Central Asia before
the 19th century. It appeared next from India in
Farghana (the Nizamiyya branch) and in Eastern
Turkestan (Shadjara-yi Kadiriyya Nizamiyya, ms. no. 3960,
Institut Vostokovedeniya Akademii Nauk Uzbekskoy
SSR, Tashkent; Mulla Musa Sayrami, Tdnkh-i Aminiyya,
repr. Urumci, Shindjang Khalk N. 1988, 362-2).
(c) Other tarfkaj
The Badawiyya appeared in Istanbul in the 19th
century; the Shadhiliyya were introduced into Istanbul
in the 19th century; the Sacdiyya were introduced into
Istanbul in the 18th century; and the Tidjaniyya were
introduced into Turkey in the 20th century.
Bibliography: See the Bibls. to the separate articles on the various orders, and also M. Hartmann,
Der Islamische Orient, VI-X, Ein Heiligenstaat im Islam.
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M. Kemper et alii (eds.), Muslim culture in Russia and
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Berlin 1996, 385-413.
(TH. ZARCONE)
6. In the Balkans.
i. Early times and the Ottoman period. The establishment of mystical Muslim brotherhoods in the Balkan
Peninsula only really began with the Ottoman con-
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quest of these regions. Before the arrival of the Ottomans in Europe, all that is recorded is the presence,
in the 7th/13th century, of one Turkish warrior saint,
a more or less mythical figure named Sari Saltuk
Dede [q.v.], who settled in Dobrudja [q.v.], with Turkish tribes originally from Sinub, thus forming a buffer between the Byzantine Empire and the Golden
Horde. Long after his death, Sari Saltuk became the
symbol of the Islamisation of the Peninsula, exploited
for this purpose particularly by the brotherhood of
the BektashTs.
If an overall view is taken of the diffusion of Sufi
networks in the Balkan region and the role of their
members in Rumelian society, it is appropriate to
divide the Ottoman era into three major periods.
(a) The period of the first conquests (14th-15th centuries) is also that of the installation of the "colonising
dervishes", to borrow the expression of Omer Lutfi
Barkan: dervishes mostly of heterodox origin (Kalandans, Bektashls or others) who emigrated towards the
newly-conquered territories and established themselves
in regions deserted by Christian populations or at
strategic points along the communications routes; dervishes who cultivated the land themselves, worked for
the diffusion of Muslim religion and culture, participated in military campaigns or sent contingents of
believers to fight on their behalf. In the eastern sector of the territories then under Ottoman control
(Thrace, Deli Orman and Dobrudja), the two figures
most emblematic of this intensely heterodox Sufism
were Sheykh Badr al-Dm of Samawna [q.v.] (hanged
at Serres in 819/1416) and cOthman Baba (d. 883/
1478-9), founder of a tekke near Khasskoy (currently
Haskovo, in Bulgaria). Both left a lasting imprint upon
the populations known today as Kizilbash-Alevis, of
Dobrudja, of Deli Orman, of the eastern Rhodope
chain and of eastern Thrace. In the 15th century,
other brotherhoods began to extend their networks as
far as the Balkans, including the Bayramiyya (second
quarter of the 15th century), the Nakshbandiyya and
the Khalwatiyya (second half of the 15th century).
(b) In the early 16th century, another period begins,
characterised in particular by a policy of "Sunnitisation" of the Ottoman empire, to counter the external
menace of the Safawids and the heterodoxy of various ethnic groups within the empire. The reign of
Selfm I (1512-20) constitutes, in this regard, a "turning-point in political and religious life" in the Balkans,
as in the rest of the empire, as has been shown by
I. Beldiceanu-Steinherr (Le regne de Selim Ier: tournant
dans la vie politique et religieuse de I'Empire, in Turcica, vi
[1975], 34-48). These changes were to result in a
structuring and a renewal of control of certain heterodox groups within a reorganised Bektashiyya, and
in particular, the increase of politically and religiously
more orthodox brotherhoods. Among the latter, especially worthy of mention are certain branches of the
Khalwatiyya (Djamaliyya, Sunbuliyya) and the Djalwatiyya, which numbered among their adherents sheykhs
such as Sofyali Ball Efendi (d. 1553 in Sofia), Muslih
al-Dm Nur al-Dm-zade (d. 1574) and cAzIz Mahniud
Huda'f (d. 1628), who denounced before the most
senior authorities of the empire the heterodoxy of,
among others, the followers of Sheykh Badr al-Dm
and the Kizilbash of Deli Orman. There was thus a
development of new and essentially urban Sufi networks, in most cases fuelled by foundations on the
part of eminent individuals, this extending to the new
frontier regions. In the latter, it is important to stress
the support and even the active participation contributed by the sheykhs to numerous campaigns of
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"holy war" against the "unbelievers". Alongside the
various Khalwatf networks which became extremely
close-knit at this time in the Balkan Peninsula, other
turuk proliferated in these regions: the afore-mentioned
Djalwatiyya; the Kadiriyya from the early 17th century onwards, following the journey undertaken by
Ismacfl Rumf, founder of a new Kadirf network, the
two principal centres of diffusion being situated in
Istanbul (asitdne of Topkhane) and Edirne; the Mawlawiyya, who were established only in certain important
urban centres (Pecuy/Pecs, Sarajevo, Salonica, Serres,
Elbasan, Plovdiv, etc.); and probably also the Rifa'iyya.
The Seydhat-ndme of Ewliya Celebf testifies to this presence of the orders in practically all the Balkan urban
centres in the mid-17th century. It should be noted
that, despite the efforts of the Ottoman authorities,
heterodox Sufism was far from eradicated in the
Peninsula; there was even the expansion of a new
heterodox movement, originating in Anatolia, in the
16th century, that of the Malamf-Bayramrs (later the
Hamzawfs), which had adherents especially in Thrace,
in Bosnia-Herzegovina, in the region of Belgrade and
perhaps as far as Hungary.
(c) The defeat of the Ottoman armies under the
walls of Vienna in 1683, followed by the Austrian
and Venetian reconquests, resulted in substantial upheavals for European Turkey: a loss of territories,
auguring further and even more significant losses, and
a permanent fear of uprisings on the part of Christian
populations. It was probably for these reasons that
the Ottoman authorities undertook in the Balkans,
from the mid-18th century onwards, a policy of reinforcing the Muslim element, either by means of more
energetic colonisation or by encouraging the Islamisation of local populations. Although the sources make
few explicit references to the role of the turuk in the
process, it is a fact that this was accompanied by
the expansion of new networks, which contributed to
the cohesiveness of the Muslim populations, both the
recently-converted and the recent arrivals in these
regions. These new Sufi networks supplanted to some
extent the older ones in the towns, but also enjoyed
an unprecedented expansion in rural zones, particularly in the regions which currently comprise Albania,
Macedonia, Kosovo, northern Greece and Bulgaria.
New turuk, or new confraternal branches, grew extensively in Rumelia at this time, and sometimes at a
much later stage, at the turn of the 19th and 20th
centuries. Thus there were the Sa'diyya from the
beginning of the 18th century (in the western sector
of the Peninsula); the Malamiyya-Nuriyya, founded in
Macedonia by Muhammad Nur al-cArabf (d. 1888);
the Shadhiliyya, with a few exceptional tekkes founded
at Kosovo and in Bulgarian territory; the Tidjaniyya,
who expanded ca. 1900 in northern Albania; also numerous branches of the Khalwatiyya, several of which
were born in the Balkans (in particular the Djarrahiyya,
members of which played an active role in the reconquest and recolonisation of the Peloponnese after 1715,
the Gulshaniyya-Seza'iyya which came into existence
at Edirne in the early 18th century, and the Hayatiyya, founded at Ohrid during the second half of the
18th century); and two new Nakshbandl branches (the
Mudjaddidiyya, and especially the Khalidiyya in the
19th century). Older orders also consolidated their
position, including the Rifa'iyya from the early 19th
century onwards, and the Bektashiyya who, from the
second half of the 19th century, experienced a very
significant expansion in southern and central Albanian
territories, where they played a dominant role in the
Albanian national awakening.

As in the remainder of the Ottoman empire, turuk
were numerous and active in the Balkan lands under
Ottoman domination. They played a role there in
religious life, representing more or less orthodox (or
more or less heterodox) tendencies, but also on the
economic and social level (through the influence of
wakfs) as well as in cultural, artistic and political
domains.
ii. The post-Ottoman period. Of the fifteen or so Muslim mystical orders which were implanted during the
Ottoman period in the Balkans (and in South-Eastern
Europe in general) eleven were to survive (in an organised and structured form, centred around their establishments, i.e. tekkes and zawdya) for varying periods
of time after the departure of Ottoman troops. Those
concerned are the Bektashiyya, the Kadiriyya, the Khalwatiyya, the Malamiyya-Nuriyya, the Mawlawiyya,
the Nakshbandiyya, the Rifa'iyya, the Sacdiyya, the
Shadhiliyya, the Sinaniyya (a branch of the Khalwatiyya) and the Tidjaniyya. There would seem to be
no more than ten existing today, since the Mawlawiyya
disappeared in their turn, while the MalamiyyaNuriyya, the Shadhiliyya and the Sinaniyya have gradually declined.
For various reasons, dictated primarily by the numerical scale of the Muslim populations remaining on
the ground, their survival has not been uniform in
all the six countries of South-Eastern Europe, these
eleven turuk not having everywhere displayed the same
resilience. Account must also be taken of another
highly important phenomenon, the fact that the beginnings of the "post-Ottoman" period are located,
according to the different regions, at dates between
1699 and 1912. From an overall perspective, the turuk
have survived primarily in the western sector of the
Peninsula (Albania and Yugoslavia), to a lesser extent
in eastern and southern regions (Rumania, Bulgaria,
Greece), and not at all in the northern sector (Hungary,
Croatia). This continued existence is owed to nothing other than a twofold struggle: on the one hand
against, or at least on the fringes of the newly-created
or reconstructed states of which these brotherhoods
were henceforward to form a part (particularly during the Communist period), on the other, against or
at best on the fringes of the official authorities of
local Muslim communities, often hostile to the turuk.
In this last case, account should be taken of various
attempts on the part of orders to liberate themselves
from the tutelage of the official Muslim authorities by
means of creating more or less independent structures, or on the contrary, through the formation of
structures of the same type, but by the official Muslim
community, designed to control the turuk (in Yugoslavia,
in the 1970s, the creation of the ZJDRA in Kosovo,
and of the Tarikatski Centar in Sarajevo; in Albania,
the formation of two organisations of this type in the
1930s, Drita Hyjnore and Kryesija e Sekteue Alevijan, and,
especially, in an exceptional case for this region, the
creation of a Bektashi community which became an
independent religious community with the same status as that of the Sunn! Muslims).
The principal items of information regarding the
history of this survival, regarding the organisation and
functioning of these eleven brotherhoods during the
period in question, as well as thorough bibliographies,
are to be found in the works and articles cited below,
but the situation could be illustrated in terms of three
groups of brotherhoods which functioned with varying
degrees of activity in accordance with temporal and
regional variations. The first group is that of the two
"great" orders, comprising the Bektashiyya (present
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especially in Albania, in Kosovo and in Macedonia;
also, but only for a short time, in Greece, in Thessaly
and western Thrace) and the Khalwatiyya (present
almost everywhere, but established most strongly in
Albania, Kosovo, Macedonia and Bosnia-Herzegovina).
Then there are the six "medium" orders: the Kadiriyya
(especially in Albania, in Kosovo, in Macedonia and
in Bosnia-Herzegovina; also, to a lesser extent, in Deli
Orman in Bulgaria); the Malamiyya-Nuriyya (especially in Kosovo and in Macedonia and possibly also,
in smaller numbers, in Deli Orman); the Mawlawiyya
(which survived for a considerable time in BosniaHerzegovina, in Kosovo and Macedonia and apparently also, to a lesser degree, in Bulgaria); the
Nakshbandiyya (mostly in Bosnia-Herzegovina, and to
a lesser degree in Kosovo, in Macedonia, in Deli
Orman and in the Bulgarian and Rumanian Dodrudja); the Rifa'iyya (especially in Kosovo, in Macedonia and Albania and also to a small extent in
Bulgaria, as well as in Bosnia-Herzegovina, this last
case principally involving Albanians from Kosovo established in the city of Sarajevo); and the Sa'diyya (mainly
in Kosovo, in Macedonia and Albania). Finally, there
is the group of three "minor" orders: the Shadhiliyya
(in Bulgaria and Kosovo), the Sinaniyya (in Macedonia
and Kosovo) and the Tidjaniyya (presence recorded
only in Albania). It is to be noted that the networks
of these brotherhoods are in general divided into
regional and even ethnic sub-networks, meaning that
it is possible to observe, within a single tanka, Turkish,
Albanian, and Slav "networks", and even, since several decades and especially in Macedonia, Gypsy ones.
As for the worship of saints, which constitutes in certain cases the only evidence for the presence of the
brotherhoods in the past, this often unites the Muslim
and Christian populations.
After the decline which followed the end of the
Ottoman period, and that which later accompanied
the arrival of the Communist regimes, a revival of
certain turuk has been observed in Yugoslav territories, beginning in the 1970s (in particular under the
influence of the Rifa'T sheykh of Prizren and his organisation known as ^IDRA). Another renewal has taken
place since 1990, in the wake of changes to the political landscape of the Balkans. In particular, in Albania,
where all forms of religious activity had been banned,
the local BektashTs, who held their Sixth Congress in
July 1993 (the previous congress had taken place in
1950), have begun to rebuild some of their tekkes, while
other Albanian turuk (Khalwatfs, Rifa'Ts, Kadiris,
Tidjanls and Sa'dls) have reappeared and have
attempted to organise themselves, with varying degrees
of difficulty. It is currently quite impossible to say
what will remain of the mystical Muslim brotherhoods
in Bosnia-Herzegovina (where the last of the great
sheykhs died some years ago), following the end of the
civil war which raged between 1992 and 1995, and
the partitioning of the region into "ethnic zones"
which has ensued. But here as elsewhere, it is not
known precisely what kind of evolution is being experienced and is yet to be experienced by the brotherhoods, nor what may be the potential symbiosis
between the two existing dynamics: revival of the
ancient networks and the diffusion of new ones, emanating in particular from Turkey, a country with which
the Balkan Muslims are currently in the process of
renewing their links.
Bibliography. O.L. Barkan, Osmanh imparatorlugunda bir iskdn ve kolonizasyon metodu olarak vakiflar
ve temlikler I. Istild devirlerinin kolonizator Turk dervi§leri
ve zaviyeleri, in Vakiflar Dergisi, ii (1942), 279-386;
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N. Clayer, L'Albanie, pays des dewiches. Les ordres mystiques musulmans en Albanie a I'epoque post-Ottomane (19121967), Berlin-Wiesbaden 1990; Th. Zarcone, Nouvelles
perspectives dans les recherches sur les Kizilba§-Alevis et les
Bektachis de la Dobroudja, de Deli Orman et de la Thrace
orientale, in Anatolia Moderna-Teni Anadolu, iv (1992),
1-11; I. Melikoff, Sur les traces du soufisme turc. Recherches sur rislam populaire en Anatolie, Istanbul 1992;
A. Popovic, Les dewiches balkaniques hier et aujourd'hui,
Istanbul 1994; N. Clayer, Mystiques, etat et societe, les
Halvetis dans I'aire balkanique de la Jin du XVe siecle a
nos jours, Leiden 1994; A. Popovic and G. Veinstein
(eds.), Les voies d'Allah. Les ordres mystiques dans le
monde musulman des origines a aujourd'hui, Paris 1966,
in which further references are to be found.
(NATHALIE CLAYER-A. POPOVIC)
7. In Muslim India.
Here, different terms—tonka, maslak, suluk, khdnwdda,
silsila, dd'ira, tcfifa, halka—are used for mystic ways
and brotherhoods, with slight variations of nuance.
Tanka signifies (a) any mystic path, practice or method
(e.g. tanka-yi muajdhada (method of striving along the
mystical path), tanka-yi mushdhada (method of contemplation leading to vision)); (b) any mystic school, system or organisation (e.g. the CishtT silsila, the Tanka-yi
Khwddiagdn, the dd'ira of Shah cAlam Allah of Rae
Bareili, etc.); and (c) any minor trend in a major mystic order (e.g. the Tanka-yi Muhammadiyya, the Tankayi ^ubayriyya, etc., in the Nakshbandf silsila).
The following main tankas have been active in
India: Cishtl, SuhrawardI, Kadirf, Shattarf, Nakshbandl, Kubrawl, Madarf, KalandarT and 'Aydarusl. As
these tonkas developed, sub-branches sprouted up, e.g.
in the CishtT order there rose the NizamT, the Sabirl,
the Gisudarazf, the Husamf, the Mina'i and the Fakhri
branches; the KubrawT tonka gave birth to the Hamadam silsila of Kashmir and the Firdawsl silsila of Dihll
and Bihar; the Nakshbandl tonka gave rise to the silsila-yi Bdkiyya, tanka-yi Muhammadiyya, tanka-yi ^ubayriyya,
tanka-i Mazjiariyya, etc.
There were some regional dimensions also of the
growth of these tankas. The Cishtl and the Nakshbandl
orders spread out all over the country; the Suhrawardls
worked mainly in the Pandjab and Sind; the Shattarfs
thrived mainly in Mandu, Gwaliyar and Ahmadabad;
the FirdawsT tanka worked mostly in Bihar; the 'Aydarusl order found its adherents in Gudjarat and the
Deccan; and the Madarl and Kalandari orders developed mainly in parts of the Pandjab and Awadh.
The Cishtf and the Suhrawardl tankas were the
first to reach India. Introduced by Khwadja Mu c fn
al-Dm Hasan Sidjzl (d. 1236), the Cishtl order [q.v.]
developed under Shaykh Nizam al-Dm Awliya3 of
Dihll [q.v.] who gave it an all-India status, with his
disciples setting up Cishtl centres all over the country. The Suhrawardl tarika, introduced by Shaykh
Baha' al-Dm Zakariyya' (d. 1262 [q.v.]), reached its
highest watermark under Shaykh Rukn al-Dfn Abu
'1-Fath (d. 1334) and Sayyid Djalal al-Dm Makhdumi Djahaniyan (d. 1386). Though both these tankas
looked to the 'Awdrif al-macdrif of Shaykh Shihab alDm Suhrawardl [q.v] as their guide, they differed in
their organisation of khdnakdh life and relations with
the state. Subsequently, the Firdawsi tanka was introduced into India by Shaykh Badr al-Dm of Samarkand.
Initially, its saints worked in Dihll, but later moved
to Bihar where the order enjoyed great popularity
under Shaykh Sharaf al-Dm Yahya Manen (d. 1371).
The Kadin tanka was established in India by Sayyid
Muhammad Makhdum Gllam (d. 1517), and flourished under Shaykh Dawud Kirmani (d. 1574), Shah
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Kumays Gilan! (d. 1584), Miyan Mir (d. 1635) and
Mulla Shah (d. 1661).
The Shattar! tonka was introduced into India by
Shah cAbd Allah (d. 1485), who undertook a lightning
tour of the country with his disciples wearing military
garb, with he himself clad in royal dress. Ultimately he
settled at Mandu. Under Shaykh Muhammad Ghawth
of Gwaliyar (d. 1562), the tarika attained great influence. Its ideology was based on dacwat-i same? (control of
heavenly bodies which influenced human destiny) and
recommended interiorisation of religious rites.
Late in the 15th century, Sayyid Muhammad of
Djawnpur became the centre of the Mahdawf movement and its dd3iras sprang up in Gudjarat and other
places (see Nizami, Akbar and religion, Dim! 1989, 42-51).
In the 16th century, the Nakshband! tarika was introduced by Khwadja Bakf Billah (d. 1603) and reached
its high watermark under his chief disciple, Shaykh
Ahmad Sirhindf, popularly known as Mudjaddid-i Alf-i
than! (d. 1624 [<7-y.]). For about two centuries it was
the most influential and popular tarika in India and
many of the eminent figures of the time like Shah
Wall Allah, Mlrza Mazhar Djan-i Djanan, Shah
Ghulam CA1! and others, belonged to it. Khwadja Mir
Nasir (d. 1758), though associated with the Nakshband!
silsila, founded a new order called Tanka-yi Muhammadi.
Sayyid Ahmad Shahid of Rai Bareili (d. 1831), who
also belonged to the Nakshband! order, introduced a
new way of mystic discipline, known as Tanka-yi Nubuwwat. Under Shah Ghulam 'All, the influence of
the Indian branch of the Nakshbandr order reached
many other Islamic countries (Sayyid Ahmad Khan,
Athdr al-sanddid, Karachi 1966, 209); thus his disciple
Khalid Kurd! played an important role in popularising the tarika in Syria.
Apart from these tarikas which were the main spearheads of mysticism in India, some minor silsilas with
limited impact also appeared, e.g. the Maghrib! tarika
represented by Shaykh Ahmad Khattu Maghrib! of
Ahmadabad (d. 1447) (Nizami, Shaykh Ahmad Maghribi
as a great historical personality of medieval Gujarat., in Medieval
India—a miscellany, Aligarh, iii, 234-59) and the Nurbakhsh! order of Kashmrr (M. Shaft', Firka Nur Bakhshi,
in Oriental College Magazine [Feb. 1925-Aug. 1926]).
The tankas thrived in India with remarkable speed.
According to al-Kalkashandi's Subh al-acsha (Eng. tr.
O. Spies, 29), there were about 2,000 rubut and khdnakdhs in Dihl! and its surroundings during the 15th
century; Shah cAbd al-cAz!z refers to 22 eminent figures of every khdnwdda in Dihl! during the time of
the Mughal Emperor Muhammad Shah (Malfu^dt,
Meerut 1314, 106).
These tarikas has some distinguishing features: (a) Except the Nakshbandl, almost all the tankas were believers in wahdat al-wuajud [see WAHDAT AL-SHUHUD AND
WAHDAT AL-WUDJUD]. The Nakshband!s propounded
the doctrine of wahdat al-shuhud (unity of the phenomenal world). (2) Except for the Cisht!s, all other
tarikas had some contact with the rulers and the
bureaucracy; the Cisht!s considered state service an
impediment in spiritual progress. (3) The Nakshband!
practices, according to Shah Wai! Allah, were very
rigorous, while the Cisht! and Suhraward! ones, which
aimed at developing the cosmic emotion, were comparatively mild. Shah 'Abd al-cAz!z compared the
rigour of the Nakshband! practices to the discipline
of the British Army (Malfu^dt, 18). (4) The Cishtls used
malfuzdt (table talk of saints) for the propagation of
their teachings; the Nakshbandis used maktubdt (letters) and the Kadiris, poetry to propagate their ideology. (5) The Cisht! tarika believed in community living,

and constructed ^amacat khanas; other tankas constructed khdnakdhs and hospices with provision for individual accommodation. (6) The Cishtis looked upon
efforts for social welfare (ta'at-i mutacaddi, see Fawd'id
al-fu3dd, 13-14) as a means to spiritual progress; other
tankas, particularly the Nakshband!s, believed in rigorous individual discipline and exercises to reach God.
The Cisht!s went from Man to God; the Nakshbandis
came from God to Man. (7) The Kadins emphasised
both dhikr-i ajahr (reciting loudly the names of Allah)
and dhikr-i khafi (quiet recitation of the names of
Allah). (8) The Shattans interiorised mystic discipline
and tried to work out an ideological integration of
Hindu and Muslim mystic traditions. Shaykh Muhammad Ghawth's translation of the Amritkund as Bahr alhaydt paved the way for such an integration. (9) In
the beginning, an individual belonged to a single tarika
and integrated his spiritual personality according to
its principles. "Hold one door and hold it fast" was
the motto of Shaykh Baha5 al-Din Zakariyya', approvingly quoted by Nizam al-Dm Awliyas (Fawd'id alfu3dd, 29). In subsequent centuries, entrants to the
mystic path started joining several tankas at a time,
a practice which impaired the stability and impact of
the tankas. Sometimes attempts were made at reconciling conflicting points of teachings and practice. Am!r
Abu 'l-cUla Akbarabad! Nakshband! tried to combine
the practices of the Cisht!s and the Nakshbandis (cAbd
al-Hayy, al-Thakdfa al-Isldmiyya fi }l-Hind, Damascus
1958, 183); and Shah Wai! Allah considered the difference between wahdat al-wud^ud and wahdat al-shuhud
as merely a difference of simile and metaphor.
The spiritual practices of different tankas in India
were discussed in a comparative framework by Shah
Wai! Allah in his al-Intibdhfi saldsil awliya3 Allah (Dihl!
1311) and al-Kawl al-ajamil (Kanpur 1307). Almost
every tarika had one central book on which its ideology was based: the Fawa'id al-fifdd for the Cisht!s, the
Maktubdt-i Imam Rabbdni for the Nakshband!s; the
^awdhir-i Khamsa for the Shattans; and the Maktubdt
of Sharaf al-D!n Yahya Maner! for the Firdaws!s.
Bibliography (in addition to references in the
text): 1. Ideology of tarikas. Ham!d al-Dm Sufi"
Nagawr!, Usul al-tanka, ms. personal collection;
Djamal al-Dm Hansw!, Mulhamdt, Alwar 1306; idem,
Diwdn, Dihl! 1889; Kad! Harmd al-Dm, Tawdli' alshumus, ms. personal collection; Am!r Hasan, Fawd'id
al-fu3dd, Nawal Kishore ed. 1302; idem, Mukhkh alma* ani, ms. Muslim University Library, Aligarh;
Hamid Kalandar, Khayr al-maa^dlis, Aligarh 1959;
Sharaf al-Dm Yahya Maner!, Maktubdt, Kanpur
1898; idem, Maktubdt-i blst-u-hasht, Lucknow 1287;
Shaykh Ahmad Sirhind!, Maktubdt-i Imam Rabbdni,
Nawal Kishore ed. 1877; Rukn al-Dm, Lata'if-i
kuddusi, Dihl! 1311; Khwadja Mir Dard, ellm alkitdb, Dihl! 1308; Fakhr al-Dm Zarrad!, Usul alsamdc, Dhadjdjar 1311; Sayyid Muhammad Akbar
Husayni, Diawdmic al-kalim, Kanpur 1937; cAbd alKuddus Gangoh!, Maktubdt, Dihl!; Mir cAbd alWahid Bilgram!, Sabf sandbil, Kanpur 1299; Kal!m
Allah Dihlaw!, Murakkac-i Kalimi, Dihl! 1308; idem,
Maktubdt-i Kalimi, Dihl! 1301; Shah Muhibb Allah,
Maktubdt, ms. Muslim University Library, Aligarh;
Muhammad Macsum, Maktubdt, Kanpur 1304; Shah
Ra'uf Ahmad, Maktubdt, Lucknow 1324; Hudjdjat
Allah Muhammad Nakshband Than!, Wasilat alkabul ild Allah wa 'l-Rasul, Haydarabad-Sind 1963.
2. A c c o u n t s of tarikas. M!r Khwurd, Siyar
al-awliyd\ Dihl! 1302; Khwadja Gul Muhammad
Ahmadpur!, Takmila Siyar al-awliyd3, Dihl! 1312;
Djamal!, Siyar al-cdrifin, Dihl! 1311; M. Ghawth!,
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Gulzar-i abrdr, Asiatic Soc. Bengal, Ivanow, ms. no.
259; cAbd al-cAz!z, Mandkib-i hadrat Shah Mmat Allah
Wall, Tehran 1956; Nizam al-Dm Yamanl, Lata'if-i
ashrafi, Dihll 1395; cAbd al-Hakk, Akhbdr al-akhydr,
Dihli 1309; Muhammad Hashim Kishmi, %ubdat almakdmdt, Lucknow 1302; Ghulam Sarwar, Khazmat
al-asfiyd3, 2 vols. Lucknow 1873; cAbd al-Hayy,
Nuzhat al-khawdtir, Haydarabad; cAbd al-Rahman,
Mir3at al-asrdr (mss. in Storey, 1005), personal collection; Mu'fn al-Dln, Ma'dridji al-wildydt, ms. personal collection; Muhammad Hasan Sabirf, Tawdnkh
cfyan-i tasawwuf, Rampur 1311.
3. Modern works. B.A. Faruki, The Mujaddid's
conception of tawhid, Lahore 1940; Y. Friedmann,
Shaykh Ahmad Sirhindi, Montreal and London 1971;
M. Mu'tamidf, Mawldnd Khdlid Nakshbandi, Tehran;
K.A. Nizamf, Tdrikh-i Mashdyikh-i Cisht, Dihll; idem,
Early Indo-Muslim mystics and their attitude towards the
state, in 1C (Oct. 1948-Jan. 1950); idem, The Shattdn
saints and their attitude towards the state, in Medieval
India Qtly. (Oct. 1950), 56-70; idem, Nakshbandi
influence on Mughal rulers and politics, in 1C, xxxix
(1965), 41-52; Aziz Ahmad, Studies in Islamic culture
in the Indian environment, Oxford 1964; Khalid Amln
Makhfi, Sihila-yi khayriyya, Lahore 1981; Annemarie
Schimmel, Mystical dimensions of Islam, Chapel Hill,
N.C. 1975; B.B. Lawrence, Nizam al-Din Awliya,
New York 1992; Islamic spirituality (manifestations),
ed. Seyyed Hossein Nasr, New York 1991. See
also the Bibh. to the arts. HIND v.; GISHTIYYA;
SHATTARIYYA; NAKSHBANDIYYA.
(K.A. NIZAMI)
8. In Indonesia.
The first concrete examples of tanka practices in
Indonesia are attested in the sources from the late
16th century, hence at least three centuries after the
coming of Islam to this part of the world.
The three oldest known mystics from Indonesia
were all influenced by mystical ideas from India and
were active in North Sumatra: Hamza Fansuri (second
half of the 16th century [</.#.]), his pupil Shams al-Dm
al-SamatraT (d. 1040/1630 [q.v.]), both belonging to
the Wudjudiyya school of thought which was very
much influenced by Ibn al-cArabf [q.v.]; and, finally,
their opponent, the orthodox theologian Nur al-Dm
al-Ranm (d. 1068/1658 [see INDONESIA, vi]). Although
the first two seem to have been affiliated to a tanka,
the Kadiriyya and the Shattariyya [q.vu.] respectively,
only of the last-mentioned is it beyond doubt that he
was an adept of a tanka, the Rifia'iyya [q.v.].
From the 17th century onwards, the orders in
Indonesia developed under the influence of teachers
in Arabia, such as the Medinan scholars Ahmad alKushashr (d. 1071/1660 [q.v.]), Ibrahim al-Kuram (d.
1102/1691 [q.v.]}, and cAbd al-Karlm al-Samman (d.
1189/1775). In the Hidjaz, many Indonesian pupils,
such as cAbd al-Ra'uf al-Sinkili (d. end of the
llth/17th century [q.v.]), Yusuf al-Makassarf (d.
1111/1699) and cAbd al-Samad al-Palimbam (d. 1190/
1776 [<?.#.]), were initiated into a number of tarikas
which they then spread to Indonesia.
Initially, the followers of the various tarikas in
Indonesia seem to have been restricted to court circles, where certain mystical concepts, like that of the
Perfect Man (al-insdn al-kdmil [q.v]), were used by the
rulers to legitimate their power. Only from the 18th,
or perhaps the 19th century onwards do the tanka?,
seem to have acquired more adherents among the
common people.
Although in themselves not politically oriented, in
the 19th century the tarikas sometimes provided the
organisational networks for anti-colonial rebellions. As
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a result of this, in the 19th century the mystical orders
were much feared by the Dutch colonial administration. However, this political function of the tankas, disappeared with the rise of the nationalist movements
at the beginning of the 20th century.
By the turn of the century, the tarikas came under
pressure of reformist-oriented Muslims in Indonesia,
which led to fierce debates, for instance between adherents and opponents of the Nakshbandiyya [q.v.].
Despite these anti-tanka attitudes, around 1930 new
orders were introduced into the Archipelago, sc. the
Tidjaniyya and the IdrTsiyya, which were regarded as
being compatible with reformism.
In addition to the tankas which are known throughout the entire Muslim world, in Indonesia there are
also a number of indigenous orders, which have sometimes included pre-Islamic and non-Islamic practices.
This led to the establishment of the Jam'iyyah Ahli
Tarekat Mu'tabarah in 1957. This association unites
all brotherhoods in Indonesia of which the silsila or
chain of affiliation is regarded as sound, and which
do not advocate a.uti-Sharica practices. This association, which has been less active in recent years, states
that a person can no longer be regarded a Muslim
if he participates in an order which is not officially
recognised.
In present-day Indonesia, some tankas have assumed
new functions to provide for contemporary needs:
among the most well known are the use of tanka
practices to overcome drug addiction and to cure certain mental diseases. Furthermore, the tankas may
serve as the replacement of the traditional social networks which have disappeared through migration to
the cities. Although no quantitative data are available, nowadays, possibly as a result of these new functions, the orders seem to have gained a new vitality.
Bibliography. Aboebakar Atjeh, Pengantar ilmu
tarekat (uraian tentang mistik), Solo 19853; D. Lombard,
Les tarekat en Insulinde, in A. Popovic and G. Veinstein
(eds.), Les ordres mystiques dans I'Islam, Paris 1986,
139-63; W. Kraus (ed.), Islamische mystische Bruderschaften im heutigen Indonesien, Hamburg 1990; M. van
Bruinessen, The origins and development of the Naqshabandi
order in Indonesia, in Isi, Ixvii (1990), 150-79; idem,
Tarekat Naqsyabandiyah di Indonesia, Bandung 1992;
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9. In Chinese Islam.
See for this TASAWWUF. 6. In Chinese Islam.
TA'RIKH (A.) "date, d a t i n g , c h r o n o l o g y ,
era", then also "annals, history".
I. DATES AND ERAS IN THE ISLAMIC WORLD
1. In the sense of "date, dating", etc.
2. Era chronology in astronomical handbooks.
II. HISTORICAL WRITING
1. In the Arab world.
(a) Origins to ca. 950.
(b) The central and eastern lands 950-1500.
(c) The period 1500 to 1800.
(d) The 19th and 20th centuries.
(e) North Africa.
(f) Muslim Spain.
2. In Persian.
3. In Ottoman and modern Turkish.
4. In Muslim India.
5. In West and Central Africa.
6. In East Africa.
7. In Indonesia and Malaysia.
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III. IN THE SENSE OF "CHRONOGRAM"
I. DATES AND ERAS IN THE ISLAMIC WORLD
1. In the sense of "date, dating", etc.
i. Etymology.
The non-Arabic origin of this word was recognised
by the mediaeval philologists, but the often-cited derivation of the participle mu3arrakh "dated", from a supposed Persian compound mdh-roz "month-day", is
naturally fanciful. In fact, it clearly belongs to the
common Semitic root for "moon" and "month"; cf.
Akkadian (wjarfyu, Sabaic wrh, Ethiopic wdrh, Mehri
warkh, or, with the usual Northwest Semitic soundshifts, Hebrew ydreah (moon), y$rah (month), Aramaic
yarhd. The root is strikingly absent in Arabic (where
the meaning "month" is taken over by shahr, cognate
with the South Arabian term for "new crescent")
except in the words for "date", the consonantism of
which indicates that they must have been borrowed
from the South, not the North. Of the various Arabic
forms, the oldest is perhaps the plural tawdrikh, which
might be a borrowing of an (unattested) South Arabian
word for "datings (to particular months)", from which
the singular ta'rikh (also, and perhaps older, tarikh) and
the verb arrakha ("to date") would be back-formations.
The lexicographers also adduce a form tawrikh. Ethiopic
tank, "era, history, chronicle", which has occasionally
been cited as the etymon of Arabic tctnkh, is, in fact,
borrowed from Arabic.
ii. Definitions.
Calendars are basically of two types: lunar or nonlunar. Lunar calendars have months based on the
cycle of the phases of the moon (the synodic month,
ca. 29.53 days). In the Near East the beginning of
the month is reckoned from the first visibility of the
new crescent in the evening sky, just after sunset, and
it continues until the next sighting of a new crescent,
generally 29 or 30 evenings later. Provided the length
of the synodic month is known, it is not difficult to
construct a mathematically calculated calendar with a
regulated succession of "full" (30-day) and "defective"
(29-day) months (the Greeks did this in ancient times),
but in fact it is impossible to say exactly when the
next crescent will be visible, as this depends, among
other things, on the weather. In the long run, it makes
no difference whether timekeeping is based on the
actual sighting of the crescent or on calculation, since
the average number of days per month is in both
cases the same, but in the short term there is likely
to be discrepancy of a day or so between an empirical and a calculated calendar.
Twelve lunar months will total an average of about
354 days and are thus roughly 11 days short of the
solar (tropical or sidereal) year. The Muslim calendar
ignores this difference with the result that the months
move forward fairly rapidly through all the seasons.
But most of the nations of the ancient world used
luni-solar calendars, where the difference between the
lunar and the solar year is compensated by intercalating a thirteenth month every two to three years.
(For "intercalation" Arabic uses the Aramaic loanword kabtsa.)
Non-lunar calendars are based on notional "months"
with a fixed number of days and make no attempt
to keep pace with the phases of the moon. The oldest, and probably most elegant, calendar of this type
is that of the ancient Egyptians, with twelve months
of exactly 30 days each and five monthless days
(epagomenai), making a vague year of exactly 365
days, with months moving forward very slowly against
the solar year (about one day every four years). The

Julian (reformed Roman, or "Old Style") calendar had
months of a fixed length of 30 or 31 days, apart
from February, which had 28 days normally, and 29
every four years. The Gregorian ("New Style") calendar, introduced in 1582 (at first only in the Roman
Catholic countries) and now used throughout the world,
differs from the Julian only by omitting three leapdays every 400 years.
Calendars that count years from a fixed date are
said to operate with an era, the notional startingpoint of the counting being the "epoch" of that era.
Thus the epoch of the Christian era is 1 January
A.D. 1. Here, as often, the epoch is not identical
with the date at which the era was actually introduced.
iii. The Muslim calendar.
For determining their religious festivals and for the
dating of official documents, Muslims use a pure lunar
calendar, without any intercalation and thus independent of the seasons; but for the particularities of
everyday life (agriculture, taxation, etc.) they have
always relied on the solar or quasi-solar calendars
described in the remaining sections of this article. The
months of the Muslim year are:
1. (al-)Muharram
2. Safar
3. Rablc al-Awwal
4. Rabic al-Akhir (or al-Tham)
5. Djumada '1-Ula
6. Djumada '1-Akhira
7. Radjab
8. Sha'ban
9. Ramadan
10. Shawwal
11. Dhu 'l-Kacda
12. Dhu '1-Hidjdja
For the supposed meanings of the names, see
below, iv.
All schools of law (apart from the Isma'flfs) agree
that every month begins in principle with the actual
local sighting of the new crescent and that consequently the duration of any given month cannot be
predicted in advance. The only concession to calculation is the generally admitted norm (enshrined in a
hadtth) that if, due to adverse weather conditions, the
moon has still not been sighted on the thirtieth evening
after the beginning of Ramadan, one is still entitled
to assume that the fast has ended. In other words,
Ramadan cannot last for more than 30 days. This is
not necessarily true of the other months, and indeed
texts occasionally attest months of as many as 31
days. Only the Isma'flfs assigned (and still assign) a
fixed length to each of the months and dispense with
ocular observation of the moon, but this is rejected
by all the other schools [see in detail HILAL].
Of course, Muslim scientists were aware of the true
length of the lunar cycle, and for the purposes of calendrical and astronomical computations they fixed the
duration of the odd months (Muharram, Rabl' I, etc.)
at 30 days and that of the even months at 29 days,
and added an extra day to Dhu '1-Hidjdja eleven
times in 30 years to keep the average length of the
months in agreement with the true synodic month.
They were, however, not in complete agreement as
to which years of the 30-year cycle are to be treated
in this way (the various possibilities are played through,
from a purely mathematical point of view, in Schram).
The years with one extra day are called (as al-Blrum,
Tqftilm, section 271, explains) "the leap years (kabd'is)
of the Arabs, not that the Arabs ever actually used
or use them, but the authors of astronomical tables
need them when they construct tables on the basis
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of the years of the Arabs". In other words, the regulated calendar is a convenient mathematical fiction
and does not correspond to actual practice. There
exist a large number of mediaeval and modern tables
for converting Muslim into Julian or Gregorian dates
and various computer programs are now available to
carry out the same task, and all of these are based,
as is inevitable, on this same convention. However,
it is important to remember that the real calendar
was based on the observation of the moon and that
the conversions given in the tables are only approximate. As a rule, the dates mentioned in Islamic
sources can only be converted exactly to another calendar if the source gives the day of the week as well,
in which case the rough equivalent indicated by the
tables can be corrected. When, for example, an author
writes that he did something on Friday 8 Dhu
'l-Kacda 437, and our tables equate this date with
Saturday 17 May 1046 Julian, then we must assume
that the author observed the new crescent one day
earlier than the date given in our tables for the beginning of the month and correct the conversion to
Friday 16 May. In cases like this, where the day of
the week is indicated, it can be observed that the
conversions given in the tables are likely to be wrong
(rarely by more than one day in either direction)
about half of the time, and modern historians should
correct them tacitly (there is no need to call attention to the fact). Where the day of the week is not
indicated we must normally content ourselves with a
rough conversion.
Since the month begins with the sighting of the
moon in the evening sky the Muslims reckon the civil
day to begin at sunset. Thus, in the above-cited example, Friday 8 Dhu 'l-Kacda actually begins at sunset
on what we would call Thursday 15 May and continues until sunset on Friday 16 May. Or at least
that is how it is in theory. In practice, mediaeval
Muslims, like people elsewhere, normally thought of
the day as beginning at sunrise, as can be observed
from the fact that in the canonical religious texts dealing with the times of prayer the liturgical day is, as
a rule, reckoned to begin with the midday prayer
(zuhr), the first prayer after the rising of the sun, and
not with maghrib, the first prayer after sunset (see
MlKAT, where this fact is not, however, specifically
mentioned).
The days (or nights) of the month can be counted
consecutively from the first to the last, but in the second half of the month the Muslims (like the ancient
Greeks and Romans) also counted backwards, dating
events by the number of nights supposedly remaining in the month. Thus, assuming a "complete" 30day month, typical dating formulae might be:
1st: li-ghurrati Rad^ab
2nd: li-laylatayni khalatd min Rad^ab
3rd: li-thaldthi laydlm khalat (or khalawna] min Rad^ab
(etc.)
15th: li 'l-nisji min Rad^ab
16th: li-arbaca 'ashrata laylatan bakiyat (or baking min
Rad^ab
17th: li-thaldtha 'ashrata laylatan bakiyat (or baklna] min
Rad^ab
18th: li-'thnatay 'ashrata laylatan bakiyat (or baklna} min
Racfrab
19th: li-ihdd 'ashrata laylatan bakiyat (or baklna] min
Rad^ab
20th: li-cashri laydlm bakiyat (or baklna) min Radjab
21st: li-tis'i laydlm bakiyat (or baklna] min Raajab
22nd: li-thamdnl laydlm bakiyat (or baklna] min Raajab
23rd: li-sab'i laydlm bakiyat (or baklna] min Racfrab

24th:
25th:
26th:
27th:
28th:
29th:
30th:
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li-sitti laydlm bakiyat (or bakina] min Rafyab
li-khamsi laydlm bakiyat (or baklna] min Rad^ab
li-arbaci laydlln bakiyat (or baklna} min Radj.ab
li-thaldthi kydlin bakiyat (or baklna} min Racfrab
li-laylatayni bakiyatd min Radj_ab
li-laylatm bakiyat (or baklna] min Rad}ab
li-salkhi Ra&ab

But since it is not actually known in advance how
many nights the current month will have, this backward-dating is purely conventional. This is noted quite
clearly by mediaeval authors, for example by al-Sulf
(Adab al-kuttdb, Cairo 1341/1922-3, 183), when' he
writes that "careful people" avoid dating in this way
"because they do not know how many nights remain,
owing to the fact that the month can be either defective or complete", i.e. it can have either 29 or 30
days. See also al-Kalkashandl, Subh al-a'shd, vi, 2378, who says that some authorities forbid backwarddating, while others permit it only on the assumption
that it implies the unspoken proviso "if the month be
complete". In other words, salkh always means "the
thirtieth day"; if the crescent is sighted after 29 days,
then the day "when one night remains" is followed
immediately by the first of the next month. It must
be stressed again that with backward-dating, as with
forward-dating, a precise conversion of Muslim dates
is normally only possible if the day of the week is
indicated in the source.
Sometimes the month is divided into three segments of (notionally) ten nights each (al-cashr al-uwal,
al-wusat and al-ukhar), whereby we must assume that
in "defective" months the last "ten nights" were really
only nine. The month can also be divided into ten
segments of (notionally) three nights, each segment
having a special name [see LAYL AND NAHAR], For the
contrived Ottoman system of dating by fractions, see
the articles by Ritter and Dietrich.
Years are counted according to the era of the
Hidjra, which is supposed to have been introduced
by the caliph cUmar in A.H. 17/638. The notional
epoch of this era (1 Muharram A.H. 1) falls in July
A.D. 622, but there is disagreement about the precise date, the Muslim authorities fluctuating between
Thursday 15 July and Friday 16 July (see, for example, al-Emml, Athar, 30, 330); the latter date is the
point of departure of the printed conversion tables.
Some modern scholars have made a great fuss about
this question and claim that the uncertainties involved
in the conversion of Muslim dates result from the
parallel use of a "scientific" and a "popular" era
beginning on 15 and 16 July respectively, but this is
without any foundation. It should be clear that if the
beginning of every month depends on the sighting of
the crescent, then the question of whether the first
month of the era begins on a Thursday or a Friday
makes no difference for the conversion of dates.
iv. Pre-Islamic and agricultural calendars of the Arabian
peninsula.

The ancient South Arabian inscriptions reveal the
use of a number of local calendars, but for most of
these it has not been possible to reconstruct a complete series of months. It does, however, seem that
at least some of these calendars followed the lunisolar principle. Thus in Kataban we find mentioned
in one text the month dbrm, in another "former dbrm"
and in a third "latter dbrm'\ from which one can
deduce that the normal year had a single month called
^?7?2, but the intercalated 13-month year two months
with this name. For the Sabaean calendar we have
at least 13 different month-names, among them a
"former" and a "latter" dns'wr, but it is not yet pos-
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sible to determine their order. On the other hand,
the names of Himyarite months of the period immediately before Islam are not only attested in inscriptions, but were also still known to Yamam authors
of the mediaeval period, who list them in Arabicised
forms (with variants and for the most part not
vocalised, and thus cited below in Arabic script) and
give a Julian equivalent for each. Some scholars have
suspected that these equivalents are only approximate,
but it is certainly possible that the Himyarites of the
monotheistic period did indeed adopt the Christian
(Julian) calendar, assigning indigenous names to each
of the Julian months; the fact that the inscriptions
using these names have not revealed any evidence for
intercalary months might be seen to support the latter hypothesis. One of these names (Mabkar for May)
has survived in Yemen until today, though for the
other Julian/Gregorian months the Latin or SyroMacedonian names (see below, v) are now used. We
give here the spellings found in the Himyarite inscriptions (transliteration according to the system used by
Sabaicists) with a specimen of the Arabicised forms
and with the Julian equivalents according to the mediaeval texts; the year began (as Robin has demonstrated) with April:
(April)
1. d t b t n
(May)
2. d m b k r n
(June)
3. d q y i n
4. d m d r ' n
(July)
(August)
5. dh rjn
(September)
6. d. ' I n
(October)
7. d s r b n
(November)
8. i m h I t n
(December)
9. d ' I n
(January)
10. d d ' w n
(February)
\\. dh I t n
(March)
12. d m ' n
In early South Arabian texts, years are not counted
according to an era, but rather each year bears the
name of a specifically appointed official (eponym); but
from the later periods several different eras are attested,
the best known of which is the so-called Himyarite
era, with a nominal epoch (according to the short
chronology proposed by present author) in the spring
of 110 B.C., though some have favoured a long
chronology with an epoch in 115 B.C.
The pre-Islamic calendar in central Arabia, and
specifically at Mecca, is not attested epigraphically,
but is discussed in some detail by Muslim authors
of the 'Abbasid period, whose testimony, however,
requires critical scrutiny. These state that the ancient
Arabs used the same month-names as the Muslims,
though they also record special djdhiti names (see alBirum, Athar, 61-2; an entirely different list is given
by al-Mas'udi, Murudj, iii, 423 - § 1311). The philologists proposed etymologies for all of these, but it
must be said that, apart from obvious cases like
Muharram and Dhu '1-Hidjdja, the meanings of most
of them can hardly be regarded as certain. For example, if Djumada really comes from djamd and Ramadan
from ramad, then one might ask why only two months
intervene between the time of "freezing" and of "burning", and indeed the whole question of whether the
central Arabian months were ever fixed to particular
seasons is a vexed one.
The Muslim tradition is unanimous in stating that
the Arabs of the Hidjaz distinguished between "permitted" (haldl) and "forbidden" (haram) months, i.e.
months during which fighting is or is not permitted,
the "forbidden" months being Radjab and then three
months around the time of the pilgrimage (Dhu

'1-K.a'da, Dhu '1-Hidjdja and Muharram). A similar
(if perhaps not identical) practice is attested for NorthEastern Arabia by Procopius (De hello persico ii, 16,
18) when he writes that the Byzantines were confident that the Lakhmid al-Mundhir would not attack
in the summer of A.D. 541 owing to the fact that
the Arabs respected an armistice of two months at
the time of the summer solstice; the Muslim historians, however, do not link the "forbidden" months to
particular seasons. Kur'an IX, 36 says that the months
are twelve, of which four are "forbidden", and the
next verse states that postponement (nasi') "is an
increase in unbelief, in which are led astray those
who disbelieved, in that they declare it permissible
one year, and declare it forbidden one year, so as to
equalise the number of what God has forbidden, and
so they declare permissible what God has forbidden".
Muslim authors have disagreed over the interpretation of this difficult verse. Some maintain that nasi'
was a procedure by which an official (the nasi') connected with the Ka'ba cult at Mecca altered the distribution of "forbidden" and "permitted" months within
a given year (or within two successive years), but say
nothing to imply that this involved actual manipulation of the calendar. Others claim that the "postponement" of the forbidden months was the result of
the fact that the pagan Arabs intercalated a thirteenth
month every two years; nasi' is thus in effect the old
Arabic word for "intercalation" (kabisd), a practice
which was abolished with the revelation of the abovecited verse. The latter interpretation has generally
been accepted by Muslim astronomers (first, it seems,
by the astrologer and charlatan Abu Ma'shar al-Balkhl)
and has been favoured by modern scholars since
Moberg (who summarises his views above, s.v. MAS!'),
but it is doubtful whether it reflects anything more
than learned speculation by the 'Abbasid authors. The
former (non-calendrical) interpretation was accepted,
and the "evidence" for intercalation rejected, with
arguments that still seem largely valid, by Mahmoud
Effendi and Sprenger, and it is in our opinion supported by an early Sabaic inscription from Haram
(CIH 547), not precisely datable, but surely from well
before the Christian era. Here the authors offer their
excuses to the god Hlfn for the fact that they had
not performed a certain ritual in the month dmwsbm,
when war had forced them to flee their country, but
"postponed" (ns"w) it until the month d'ttr. As a result
of this impiety, the god withheld the waters during
the winter and summer growing seasons, whereupon
the authors promised not to repeat their transgression
in future. It is quite clear from the context that in
Haram, at least, the verb ns" has nothing to do with
intercalation, but only with the moving of cultic occurrences within the calendar itself. The rather striking
similarity between the religious conceptions in this
ancient inscription and in Kur'an IX, 37 ("postponement" is in both cases something of which the
deity disapproves) makes it seem likely that this is also
the meaning of Kur'anic nasi'.
For the observation of the passing of the seasons
the Arabs used (if the evidence of pre-Islamic poetry
is regarded) not the months of their calendar, but
rather the system of lunar mansions [see ANWA' and
MANAZIL]. This consists of dividing the ecliptic into
28 equal segments corresponding roughly to the location of the moon on each successive night of the sidereal (not the synodic) month. The observation of
the positions of the stars belonging to each lunar mansion relative to the horizon at sunset or sunrise is a
simple and accurate method of charting the passage
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vi. The Coptic calendar.
of the year, and it continues to form the principal
The ancient Egyptian vague year (see above, ii)
basis for a large number of traditional agricultural
was known to Muslim astronomers from its use in
calendars in the Arabian peninsula.
Ptolemy's Almagest and they not rarely employed this
v. The Julian calendar in the Islamic world.
beautifully simple calendar for their own calculations,
The Julian calendar was introduced throughout the
but for everyday timekeeping it had been replaced in
Roman Empire and continued to be the basis for
Egypt, long before Islam, by the so-called Coptic calpractical timekeeping in most parts of the Islamic
endar, which is exactly identical with that of the
world. From a chronological point of view, the prinancient Egyptians apart from the fact that it adds a
cipal difference between the various forms of this calsixth epagomene every four years (more precisely, at
endar concerns the point where the year begins. In
the end of a Coptic year immediately preceding a
the Maghrib and al-Andalus, as in Western Europe,
Julian leap year), with the result that the Coptic calthe year commences with January, and in modern
endar is permanently synchronised with the Julian.
times this form has, under Western influence, become
Thus al-Bfrunf distinguishes between the "intercalated"
generally accepted in the Muslim countries. The
(makbusd) year of his Egyptian contemporaries and the
Melkite Christians (mainly in Palestine and Egypt) fol"non-intercalated" year that he knew from the Almagest.
lowed the Byzantines in beginning the year in
The Arabic spellings of the Coptic month-names vary
September, while the Jacobites and Nestorians folsomewhat, but are in any case fairly accurate reprelowed the Macedonian custom of beginning the year
sentations of the names used in the Sa'fdl dialect of
in October. Moreover, instead of borrowing the Latin
Coptic; the latter are transliterated in the first colnames, the last-mentioned communities retained most
umn of the following table, while the last column
of the month-names of the ancient Babylonian lunigives the Julian equivalent of the first day of each
solar calendar (still used, with some modification, as
Coptic month in a common year:
the religious calendar of the Jews), but they redefined
1. Thoout
30 days begins 29 August (Julian)
these to make each one correspond to a Julian month.
2. Paape
30 days
28 September
Thus, while Babylonian Nisannu (Jewish Nfsan) is
3. Hator
30 days
28 October
the month beginning with the sighting of the cres4. Kiahk
30 days
27 November
cent at about the time of the spring equinox, in the
5. Tobe
30 days
27 December
Christianised calendar it has become equated with
6. Mshir
30 days
26 January
April. These "Syro-Macedonian" names are still used
7. Paremhat 30 days
25 February
(now for the Gregorian months) in Western Asia, but
8. Parmoute 30 days
27 March
in North Africa various versions of the Latin names
9. Pashons
30 days
26 April
have been employed. We give here those found in
mediaeval texts from Spain and the Maghrib, which
10. Paone
30 days
26 May
apparently go back to an archaic Romance dialect.
11. Epep
30 days
25 June
The Ottoman and modern Turkish forms derive in
12. Mesore
30 days
25 July
part from the Syro-Macedonian, in part from the
Epagomenai
5/6 days
24 August
Latin names.
If a Coptic year begins in the August preceding a
Julian leap year, the extra epagomene immediately
Syro-Macedonian
Maghribi
Modern Turkish
Kanun al-thanf
Yannayr
ikinci kanun
before the Coptic New Year means that the first seven
(January)
! months all begin one day later than the dates given
Shubat
Fibrayr
§ubat
j in the table (i.e. 30 August, etc.); from Parmoute
(February)
onwards the Julian equivalents are as given. The
Adhar
Maris
mart (March)
Coptic Christians express years according to the era
Nfsan
Abrll
nisan (April)
of Diocletian, which they call the "era of the marAyyar
Mayuh
mayis (May)
tyrs", with its epoch on 29 August A.D. 284.
Hazfran
Yunyuh
haziran (June)
vii. In Persia.
Tammuz
Yulyuh
temmuz (July)
Islamic Persia inherited from the Sasanids a calAb
Aghusht
agustos (August)
endar which is functionally identical with that of the
Aylul
Shutanbir eylul (September)
ancient Egyptians: it had a vague year of 365 days,
Tishnn al-Awwal
Uktubar
te§riniewel
divided between 12 months of 30 days each plus five
(October)
epagomenai, in Persian generally known as the "five
Tishnn al-Thanf
Nuwanbar te§rinisani
Gathas" (pand^ gdh), or as the "stolen" (mustaraka,
(November)
duzdidha} days. In the early Islamic period these stood
Kanun al-Awwal
Dudjanbir birinci kanun
after the eighth month, but in A.D. 1007 the Zoro(December)
astrians in Western Persia moved the epagomenai
The Eastern Christian counted years according to
to the end of the last month, a reform which was
the Seleucid era, in the East generally, but wrongly,
adopted, not at once but eventually, in Eastern Persia
called the "era of Alexander" (Arabic: ta'nkh Dhi
as well. The early New Persian forms of the month
'1-fCarnayn), with an epoch of 1 October 312 B.C. In
names are:
Egypt and North Africa, years are often reckoned
1. Farwardln
30 days
according to the Byzantine fifteen-year cycle of indict2. Urdrbihisht
30 days
ions, the "first indiction" beginning in (for example)
3. Khurdadh
30 days
A.D. 612, 627, 642, etc. The Byzantine indictions
4. Tlr
30 days
begin on 1 September, but the cycle is used also in
5. Murdadh
30 days
connection with other methods of determining the
6. Shahrfwar
30 days
New Year. In al-Andalus we find the Spanish era
7. Mihr
30 days
(ta'rikh al-sufr; for the name, see ASFAR), with its epoch
8. Aban
30 days
on 1 January 38 B.C. It should be mentioned that
(Epagomenai
5 days)
before ca. 1007
the so-called Christian era of Western Europe was
9. Adhar
30 days
unknown both to Christians and Muslims in the medi10. Day
30 days
aeval Near East.
11. Bahman
30 days
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12. Isfandarmudh 30 days
(Epagomenai
5 days)
after ca. 1007
Each of the thirty days of the month had its own
special name, but these are not much used by Muslim
authors, who generally count the days instead. The
five "stolen" days also have, at least among the Zoroastrians, names of their own. The Zoroastrians employ
this calendar to determine their religious feasts, several of which continued to be celebrated by Persian
Muslims, in particular Nawroz or Nawruz [q.v] (the
Persian New Year, on 1 Farwardln), which in late
Sasanid times fell at about the beginning of summer,
but by the end of the 10th century had moved forward to about the time of the spring equinox. In the
early Islamic period, other festivals such as Mihragan
[q.v.] (16 Mihr) were much observed, but later these
fell into disuse among Muslims.
Different forms of the Zoroastrian calendar were
current in early Islamic times in Sogdiana (around
Bukhara and Samarkand), Khwarazm, Slstan and
Tukharistan; each of these had not only its own
month-names, but the first two, at least, began their
year five days later than the Persians (i.e. their New
Year's day fell on the Persian 6 Farwardfn) and had
the epagomenai after the twelfth month (not the
eighth).
In Sasanid times, years were counted from Nawroz
of the accession year of the reigning monarch; in
Islamic times the Zoroastrians either continued to
count the regnal years of Yazdigird III, the last Sasanid
(era of Yazdigird, begins 16 June 632), or from the
year of his death (post-Yazdigird era, or "era of the
Magians", begins 11 June 652). Both of these eras
are used on the "Arabo-Sasanian" coins of the early
Umayyad period, and the post-Yazdigird era was
employed by the Zoroastrian rulers in Tabaristan, but
the Zoroastrians of the present day have retained only
the era of Yazdigird.
The Persian year, like the Egyptian, moves forwards against the solar year by about one day every
four years, its first day corresponding always to
1 Choiak of the old Egyptian calendar. Muslim sources,
from al-Mascudf onwards, claim that in pre-Islamic
times the Persians used to correct their calendar by
intercalating one whole month (30 days) every 120
(or 116) years, but there is no evidence that such a
correction was ever actually carried out and the present author has attempted to demonstrate that this
supposed intercalation is a myth invented by the
Zoroastrian clergy during the Islamic period. In any
event, it is uncontested that no intercalations took
place after the Arab conquest. Since the beginning of
the tax-year (iftitdh al-kharda^) in Persia still fell on 1
Farwardm, the problem arose that the landholders
were soon being asked to pay their taxes before their
fruits had ripened and various attempts were made
to rectify the situation. Thus the caliph al-Mutawakkil
proposed delaying Nawroz by 57 days, but the reform
does not seem to have been carried out. Half a century later, al-Muctadid ordered that from the year
282/895 the New Year was to be delayed by 60 days
until 1 Khurdadh (corresponding then to 11 June)
and, moreover, that the Persian calendar was to be
aligned permanently to the Julian by inserting a sixth
epagomene every four years. Historians mention the
celebration of "al-Muctadid's Nawroz" for a century
or so after the reform, but otherwise this calendar
had little resonance. A similar, but more memorable
reform was the Djalali [q.v.] calendar instituted by
the Saldjukid Djalal al-Dm Malik Shah in 471/1079:
Nawroz was fixed to the vernal equinox (defined as

the point when the sun enters Aries), then 15 March
Julian, which date is the epoch of the Djala.ll era.
The months had 30 days each and retained their traditional Persian names (some sources cite special fancy
names for the months and days, but it is doubtful
whether these were ever used), with Farwardm beginning at the spring equinox, and five epagomenai at
the end of the year (after Isfandarmudh), but a sixth
epagomene was added if the sun had not yet entered
Aries by noon on the 366th day from the previous
New Year. Although the Djalalf era is not often used
for datings, the spring Nawroz has been accepted universally by Persian-speaking Muslims and the Djalall
months formed the basis for agricultural calendars in
Persia until the recent past.
Historians of the Mongol period say that Ghazan
Khan instituted an Ilkhanf era, but give us no reliable information about its particulars. The modern
Persian solar hi$ri calendar was introduced in 1925.
The year begins at the spring equinox and the months
have modernised forms of the traditional Persian names
(cited above); the first six months have 31 days each,
the next five have 30 and the last (Isfand) has 29 in
an ordinary year and 30 in a leap year, giving 365
or 366 days altogether. However, the rule for determining which years are leap years is complicated. The
New Year's day (1 Farwardm) falls in principle on
20 or 21 March Gregorian, but the discrepancy
between the Persian and Gregorian systems of calculating the leap years means that some fluctuation
occurs (for a table of leap years, see cAbd Allah!,
373-5; Spuler's one is wrong). The same calendar was
adopted in Afghanistan in 1957, but instead of the
Persian month-names the Arabic names for the roughly
corresponding zodiacal signs (beginning with Hamal/
Aries) are used.
In modern Persia (and Afghanistan) years are
counted according to solar years since the Hidjra and
can easily be converted to anni domini by adding 621
or (in the last two and a half months) 622. Thus the
Persian year 1376 hiajri shamsi begins on 21 March
1997 Gregorian, corresponding to ca. 12 Dhu 'l-Kacda
1417 hidjn kamari. For a few years at the end of the
reign of Muhammad Rida Shah, this was replaced
by an "imperial" (shahanshahi) era dating from the
accession of Cyrus the Great (559 B.C.), but the hifjjn
shamsi year has been re-established in the Islamic
Republic.
Although the Zoroastrian vague year appears to
have gone out of circulation among Persian Muslims
by around the end of the 5th/llth century, it lived
on, rather surprisingly, as the basis for the navigational calendar of the Arab seafarers in the Indian
Ocean. This did not use the Persian month-names
but simply counted the days (from 1 to 365), beginning at Nawroz. For the moment, the oldest known
attestation of this calendar is in the almanac of the
Yemeni crown prince £Umar b. Yusuf (later al-Malik
al-Ashraf), which puts Nawroz at 8 January (correct
for A.D. 1269-72), and it is found also in Ibn Madjid
[q.v.], who says (again correctly) that in his time
Nawroz fell on a Friday in Dhu '1-Hidjdja 893 (14
November 1488) and in later authors. It seems that
this navigational calendar was still in use until the
very recent past, but European observers state (correctly?) that the point of departure of the day-count
became fixed at the beginning of the sailing season
and thus ceased to regress with the Persian New Year.
viii. The tax year.

In the 'Abbasid chancery, tax collection was regulated by the Persian calendar, with tax years begin-
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ning at Nawroz, but counted not according to one
of the Zoroastrian eras, but by years of the Hidjra.
Since the Islamic year is shorter than the Persian
vague year, the counting of taxational (kharddj.i) years
lagged behind the years of the religious calendar and
had to be corrected from time to time. For example,
in the year of the Hidjra 241 (May 855 to May 856)
Nawroz fell on 21 April, that is to say, almost at the
end of the religious year. Consequently, the authorities decided to call the tax year beginning on that
date not "241" but "242", thus dropping one year
from the taxational calendar; this is called tahwil
("changing" one tax year to another). We have information of several other adjustments of the same type,
but also of adjustments that were not carried out
when due, and of times when two years had to be
omitted from the kharadji calendar to make up for an
earlier oversight. It is thus clear that the reconciliation of the tax year with the religious year was not
automatic or regular, but sporadic and by specific
order of the authorities.
In Egypt, the tax year began with the Coptic New
Year (29 or 30 August) and similar attempts were
made to keep the counting of tax years roughly in
line with the years of the Hidjra. The Ottomans based
their financial year on the Julian calendar and at first
retained the Byzantine New Year on 1 September,
but they moved the beginning of the year to 1 March
in 1088/1677. After this time each financial (mdliyye)
year had, in theory, the same number as the hiajri
year during which it began, with the omission of
one year in every 33, i.e. whenever the 1st of March
did not fall within the religious year, the Turkish technical term for the omission being slwish. Problems,
however, arose from the fact that the Ottomans collected taxes according to the Julian year but paid
salaries according to the lunar year, which led to difficulties with the bookkeeping whenever slwish became
necessary. Eventually the system broke down: the
mdliyye year 1287/1871-2 should have been followed
by mdliyye 1289/1872-3, but for some reason the year
1288 was not left out, with the result that for the
remainder of its history the mdliyye calendar was out
of step with the religious year. It was officially abolished with the adoption of the Western-style Christian
era in 1927.
ix. The Turco-Mongolian calendar.

Before entering the ddr al-Isldm, the ancient Turks
adopted a form of the Chinese luni-solar calendar,
either directly from China or via the Sogdians. Later,
this passed from the Uyghur Turks to the Mongols,
who in turn introduced it in their empire in Persia,
where it was quite widely used, alongside the Islamic
and Djalalf calendars. The Chinese lunar months begin
not with the sighting of the new crescent, as in the
Near East, but one or two days earlier with the calculated time of conjunction between the sun and the
moon (the true New Moon), the year beginning with
the New Moon occurring while the sun is in Aquarius.
The year is kept in pace with the solar year by the
periodic intercalation of a thirteenth month, which is
inserted whenever two New Moons fall during the
time that the sun is in one and the same zodiacal
sign. The Turkish names for the first and last months
derive from Sanskrit or Iranian; the other months
have no proper names but are merely counted, as in
Chinese ("second moon", etc.). Early Turkish forms,
subsequently borrowed both into Mongolian and
Persian, with their approximate Julian equivalents, are:
1. aram ay (Jan./Feb.)
2. ekinti ay (Feb./March)

3. uciinc ay (March/April)
4. tortiinc ay (April/May)
5. beshinc ay (May/June)
6. altinc ay (June/July)
7. yetinc ay (July/Aug.)
8. sekkizinc ay (Aug./Sept.)
9. tokuzunc ay (Sept./Oct.)
10. onunc ay (Oct./Nov.)
11. bir yigirminc ay (Nov./Dec.)
12. djakhshapat ay (Dec./Jan.)
The intercalary month is called shun ay, a borrowing from Chinese run.
Years were counted according to the twelve-year
cycle of Chinese astrology, where each year of the
cycle takes the name of an animal. The Mongols
translated the Turkish animal names into their own
language, in many cases (nos. 3-5, 8-10) using words
that are, in fact, borrowed from Turkish (where, in
turn, some of the names derive from Iranian or Chinese); in Persian texts the Turkish and the Mongolian
names are used interchangeably (with inevitable variations in the Persian spelling); we quote the underlying Turkish and Mongolian forms.
Turkish

Mongolian

meaning

Year 1
sicghan
kulughana rat
Year 2
udh
iiker
ox
Year 3
bars
bars
tiger
Year 4
tawishghan
tawlay
hare
Year 5
lu
luu
dragon
Year 6
yilan
moghay
snake
Year 7
yunt
morin
horse
Year 8
kon
konin
sheep
Year 9
becin
becin
monkey
Year 10
takighu
takiya
cock
Year 11
it
nokay
dog
Year 12
tonuz
ghakay
pig
The animal cycle continued to be used in Persia
until the beginning of the twentieth century, generally in conjunction with the months of the Djalalf
calendar.
x. Muslim India.
It would fall outside the scope of this article to
discuss the many local calendars and eras used in the
Indian subcontinent; for the Muslim scholarly reception of Indian chronological theory (not practice), we
refer to the extensive discussion in al-Bfrunf's Tahklk
ma li 'l-Hind. The Muslim rulers in India used the
Islamic calendar for official datings, but, like their
counterparts further west, employed the local calendars as a basis for tax-collecting, with the ambiguous
term fasti (seasonal) designating not one, but a variety of indigenous calendars. The Mughal emperor
Akbar [q.v.], as part of his religious innovations, officially replaced the Muslim calendar by his own Ilahl
era [q.v. in Suppl.], with its epoch at the spring
equinox following his accession, i.e. Wednesday 28
Rabf c II 963/11 March 1556 Julian, though the new
calendar was not actually introduced until the beginning of the 29th year of his reign, when the sun
entered Aries (according to the Akbar-ndma, tr., iii,
644) on Wednesday 8 Rablc I 992 (11 March Julian
= 21 March Gregorian 1584). The year began with
the spring equinox, the months (and days) had the
same names as the Persian (Zoroastrian and DjalalT)
ones (see above, vii), but there were no epagomenai;
instead, the duration of each month was fixed at 29,
30, 31 or 32 days (the details are not quite clear,
but it seems that the longer months were in the spring
and summer). Also, the years were counted in cycles
of twelve, with the same names as the months. Thus
Akbar's twelfth year is "year Isfandarmudh of the first
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cycle", his thirteenth "year Farwardm of the second
cycle". The later Mughals abandoned the Ilahf calendar, but continued to use datings according to their
own regnal years, alongside the Islamic calendar.
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2. Era chronology in astronomical handbooks.
Practically all ztajs [g.v.], mediaeval Islamic astronomical handbooks with tables and explanatory text,
include an extensive chapter on chronology. This chapter, usually to be found at the very beginning of the
Zidi, contains the chronological information needed for
the calculation and evaluation of planetary positions
and other astronomical data from the whole mediaeval period. Thus various calendars and eras are
described and methods for converting dates from one
calendar into another explained. For each calendar
at least the following are given: a list of the names
and lengths of the months, a method to compute
from a given date the number of days elapsed since
the epoch and vice-versa, and a rule for calculating
the week day (madkhal). A set of numerical tables facilitates the calculations involved. In addition, many ziajs
contain lists of festivals in various calendars, mathematical tables for determining the dates of the movable Christian feasts, and regnal lists of caliphs, kings
and emperors.
This article describes the aspects of era chronology
that are typically found in &aj.s and explains the conversion of dates from one calendar into another step
by step. More general aspects of calendars used in
the Islamic world, including their historical development and the names and lengths of the months, are
discussed in 1. above. Depending on the context, the
word ta'rikh as it is used in ziajs can be translated
into English as "era", "epoch", "calendar" or "date".
a. Calendars and eras. Table 1 shows which
calendars are described in detail in a number of
important ziajs. For more information about the
authors of these works, the reader is referred to the
respective articles in this encyclopaedia or the Dictionary
of scientific biography, New York 1970-80. It can be
noted that three calendars occur in practically all ziajs:
the purely lunar Muslim ("Arabic" or "Hidjra") calendar, the Byzantine (Rumi) calendar which is essentially equivalent to the Julian, and the Persian
Yazdigird calendar with a constant year length of 365
days. The use of most other calendars discussed below
is restricted to particular geographical regions or historical periods.
Table 2 displays the precise dates of the most
important epochs used in ztajs as well as the differences in days between these epochs, which are needed
for the conversion of dates from one calendar into
another as described below. Note that, except in the

TABLE 1
Calendars describ

Place

Arabicb Byzantine0

Author

Title

Yahya b. Abi Mansur
al-Khwarazrm2
'
Habash al-Hasib
al-Battam
Kushyar b. Labban
Ibn Yunus
al-Blrum

al-Zldj al-Mumtahan
Baghdad
al-Zldj al-Sindhind
Baghdad
al-Zidj al-Mumtahan (?) Baghdad
al-Zldj al-Sabi' '
Rakka
al-Zldj al-Djamic
Persia
al-Zldj al-Hakiml
Cairo
al-Kanun al-Mascudi
Ghazna

215/830
215/830
225/840
285/900
390/1000
395/1005
420/1030

A
A
C4
A
A
A
C

al-Khazim
al-TusI
al-Baghdadl
al-Kashr
Ulugh Beg

al-Zldj al-Sandjari
Zldj-i Ilkham
al-Zlo^ al-Wakibiya (?)
Zldj-i Khakani
Zldj-i Sultan!

515/1120
660/1262
685/1285
825/1420
850/1445

C
A
C
A
A

Marw
Maragha
Baghdad
Samarkand
Samarkand

Year*

in detail in some important zid

Persian6

Coptic6

Jewish

A
A3
A
A5
A
A
A

E
E
E
E
E/L
E
E

D
D
P/A/D
P/A

x1

A
A
A
A
A

E/L
L
E
L
L

D
A/D

x

A/D

x
x

Djalali

Uighur

variousf
FE1

x
x
x
x

x
x
x

K, Egyptian
K
FE
E
KFE, Egyptian, Indian,
Sogdian, Muctadid
KFE
FE
KFE, Egyptian, Muctadid
F
F

a
Since most of the £^'s listed here cannot be dated precisely, this column contains approximate dates of_ compilation. b A: astronomical (epoch Thursday, 15 July 622), C:
civil (epoch Friday, 16 July 622) c A: Alexander (Seleucid era) d E: early variant (extra days inserted after Aban), L: late variant (extra days inserted at the end of the year)
e
P: Philip, A: Augustus, D: Diocletian f Besides the names of less common calendars this column contains the following abbreviations: K: regnal list of kings and caliphs, F: list
of feasts and festivals, E: material on the calculation of Easter or the Great Lent.
1
This material may not have been part of the original work. 2 Based on the Latin translation of the revision by Maslama al-Madjntl. 3 The leap day is inserted at the end
of December. 4 Based on an accurate value for the length of a lunation and an intercalation scheme very different from the usual ones. 5 The year starts with Aylul (September),
the tables with Adhar (March). 6 Djamal al-Dln Abi '1-Kasim b. Mahfuz al-Munadjdjim al-Baghdadl reworked in his zi$ (extant in the unique Paris ms. B.N. 2486) material of
early Muslim astronomers such as Habash al-Hasib, Kushyar b. Labban, and Abu 'l-Wafas al-Buzdjani. It seems plausible that, for his extensive chapter on chronology, he borrowed from al-Birunl, but this has not yet been investigated.

TABLE 2
Epochs occurring in zldis and the differences

Epoch
Flood
Nabonassar
Philip
Alexander
Augustus
Diocletian
Hidjra (A)
Yazdigird
Malik-Shah

Date in Julian calendar
Fr 18 Feb. 3102 B.C.
We 26 Feb. 747 B.C.
Su 12 Nov. 324 B.C.
Mo 1 Oct. 312 B.C.
Sa 30 Aug. 30 B.C.
Fr 29 Aug. 284. A.D.
Th 15 July 622 A.D.
Tu 16 June 632 A.D.
Fr 15 Mar. 1079 A.D.

between them in days.

Differences between the epochs in days (sexagesimal /decimal)
Flood
3, 58, 56, 12
4, 41, 55, 32
4, 43, 7, 53
5, 11, 44, 1
5, 43, 29, 24
6, 17, 46, 13
6, 18, 46, 37
7, 4, 6, 10

860 172
Nabonassar
42, 59, 20
44, 11, 41
1, 12, 47, 49
1, 44, 33, 12
2, 18, 50, 1
2, 19, 50, 25
3, 5, 9, 58

1 014 932
154 760
Philip
1, 12, 21
29, 48, 29
1, 1, 33, 52
1, 35, 50, 41
1, 36, 51, 5
2, 22, 10, 38

1 019 273
159 101
4 341
Alexander
28, 36, 8
1, 0, 21, 31
1, 34, 38, 20
1, 35, 38, 44
2, 20, 58, 17

1 122 241
1 236 564
262 069
376 392
107 309
221 632
102 968
217 291
Augustus
114 323
31, 45, 23
Diocletian
1, 6, 2, 12
34, 16, 49
1, 7, 2, 36
35, 17, 13
1, 52, 22, 9 1, 20, 36, 46

1 359 973
499 801
345 041
340 700
237 732
123 409
Hidjra (A)
1, 0, 24
46, 19, 57

1 363 597
1 526 770
503 425
666 598
348 665
511 838
344 324
507 497
241 356
404 529
127 033
290 206
3 624
166 797
Yazdigird
163 173
45, 19, 33 Malik-Shah

Hidjra (A) indicates the "astronomical" Hidjra epoch. In the sexagesimal numbers under the diagonal, the digits are separated by commas, e.g. 42, 59, 20 denotes 42 x 602 +
59 x 60 + 20.
Most important variants: The above date for the epoch of Augustus, signifying his year of accession, is only found in the zTajs of Habash al-Hasib. Kushyar b. Labban, Ibn
Yunus and al-Baghdadl give the epoch as 13 November 30 B.C., based on the assumption that New Year in the ancient Egyptian and the Coptic calendar coincided in the
time of Philip instead of Augustus. Al-Batta.ni uses 29 Augustus 25 B.C., possibly indicating the year of introduction of the calendar. The data in al-Bfrunf's al-Kdnun al-Mascudi
are inconsistent and point to both the earlier epoch and the later one.
The above date for the epoch of Diocletian is given by Yahya b. Abl Mansur and Ibn Yunus, whereas the Berlin manuscript of the &dj_ of Habash al-Hasib and Kushyar
b. Labban use 12 November 284 A.D. A Philip epoch for the Coptic calendar is employed by Habash al-Hasib and al-Battam.
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examples of date conversions, the Hidjra dates given
in this article are the common "civil" dates rather than
the "astronomical" ones applied in most £f^'s. The
names of calendars and epochs used in this article
are literal translations of the names occurring in £f^'s,
which in some cases may not be the historically or
linguistically most correct ones.
Arabic or Hiajra calendar. Whereas in civil usage the
beginnings of the Arabic months are determined by
actual observations of the lunar crescent after new
moon [see 1. above and RU'YAT AL-HILAL], most mediaeval astronomers used the schematic calendar with
nineteen ordinary years of 354 days and eleven leap
years of 355 days in a thirty-year cycle. The number of days in the first n years of this cycle is determined by multiplying n by the average year length
of 354 11/30 days and rounding the result to the
nearest whole number. If for n = 15 the resulting half
of a day is truncated, this leads to the set of leap
years 2, 5, 7, 10, 13, 16, 18, 21, 24, 26 and 29. If
it is rounded upwards, the fifteenth year of each cycle
becomes a leap year rather than the sixteenth. The
first variant seems to be more common in early £f$s,
the second one in later Persian £f^'s.
Whereas most Muslim astronomers used the "astronomical" Hidjra era based on the mean new moon
of Thursday, 15 July 622 A.D., al-BfrunT and some
others adopted the "civil" epoch determined by the
first visibility of the lunar crescent on Friday, 16 July
[see HIDJRA]. The early 'Abbasid astronomer Habash
al-Hasib based his rules and tables for the Hidjra calendar on the actual time of the above-mentioned new
moon and the traditional Babylonian value for the
length of a lunation, which is slightly different from
that implicit in the schematic lunar calendar. Thus
he arrived at a highly unusual intercalation scheme,
in which the years 3, 6, 9, 11, 14, 17, 19, 22, 25,
28 and 30 in the thirty-year cycle were leap years.
Persian or Yazdigird calendar. Because of its constant
year length of 365 days, the Persian calendar is very
convenient for calculating planetary motions during
long periods of time. For this reason, it was adopted
as the base calendar in many £f^'s. The five extra
days of the Persian year are usually called andard^a
(from the Persian andar gdh(ari), "intermediate times"),
mustaraka ("stolen days") or lawdhih ("appendages").
Various ziajs describe the type of intercalation supposedly carried out in the ancient Persian calendar
(see 1. above, section vii, and F. de Blois, The Persian
calendar, in Iran, xxxiv [1996], 39-54), as a result of
which the extra days were inserted after the eighth
month, Aban, until approximately the year 397/1007.
Starting with Kushyar b. Labban, more and more
Muslim astronomers moved the extra days back to
the end of the year (cf. Table 1). In all ziajs the
epoch of the Persian calendar is the beginning of the
year of accession of the last Persian king Yazdigird
III [see SASANIDS]; in only a few cases are the Sogdian
and Khwarazmian forms of the Persian calendar
described. In most £f^'s the names of the 30 days of
the Persian months and the five extra days are listed.
Byzantine (rum!) or Syrian calendar. This calendar is
essentially the same as the Julian, but counts the years
according to the Seleucid era, which is mistakenly
named after Alexander the Great [see AL-ISKANDAR] .
In £f$s it usually employs the Syro-Macedonian month
names listed in 1. above, section v, and has Tishnn
I (October) as the first month of the year. Once every
four years a leap day is inserted at the end of Shubat
(February), leap years being those Alexander years
which leave a remainder equal to three when divided
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by four. Most deviations from these basic characteristics were incidental, e.g. al-Batta.ni started the year
with Aylul (September), the Latin version of the Zidj.
of al-KhwarazmI inserted the leap day at the end of
Kanun II (December), and in some tables the months
were reckoned from Adhar (March). Occasionally
transliterations of the Latin month names were given.
Egyptian or Coptic calendar (ta'rlkh al-kibt). In some
£f$s this designation stands for the ancient Egyptian
calendar as used by Ptolemy [see BATLAMIYUS] , which
occurs with the Nabonassar (Bukhtanassar), Philip (bylbs,
usually unvocalised in the manuscripts) and Antoninus
('ntnns) epochs. Mostly, however, it is used for the
Alexandrian or Coptic variant of this calendar introduced by the Roman emperor Augustus (3ghsts), which
runs parallel to the Julian calendar. The five extra
days of the Coptic year (six in a leap year) are called
nasi or epagomenai ^bwgkmn3). As epochs we find the
beginning of the year of accession of Augustus and
that of Diocletian (dklty'nws). In the first case, leap
years are those which leave a remainder zero after
division by four, in the second case those which leave
a remainder three. Al-Batta.nl used a Philip era for
the Coptic calendar (Tuesday, 29 August 324 B.C.),
which he mistook for the epoch of Ptolemy's Handy
tables.
It may be noted that New Year in the ancient
Egyptian calendar coincides with that in the Coptic
calendar around the time of introduction of the latter, sc. 25 B.C. However, in a number of £f^'s we
find rules based on the assumption that New Year
in both calendars coincides at the time of the Philip
epoch, 324 B.C. As a result, the Augustus and Diocletian epochs in these £f^'s are 75 days later than
the dates shown in Table 2.
Dlaldli calendar. Whereas Islamic religious life was
governed by the purely lunar Hidjra calendar, for
agricultural and taxation purposes a true solar calendar was found to be indispensable. In £f^'s the most
extensive descriptions of such calendars concern the
Djalalf [q.v.] (also called Malik!), which was introduced
in the late 5th/11 th century by the Great Saldjuk
Sultan Djalal al-Dawla Malik-Shah I [q.v.]. New Year
in this calendar is defined as the day (from noon till
noon) on which the sun reaches the vernal equinoctial point, to be determined by astronomical calculation rather than by a straightforward intercalation
scheme. Here the method varies from ztdj. to zidj_
depending on solar theory and parameter values. In
most cases, the times of successive vernal equinoxes
are computed by repeatedly adding a constant length
of the solar year to the time of the equinox of the
epoch. A more accurate theory is contained in the
Khakani Zidj by the 9th/15th-century computational
genius al-Kashr, who took into account the influence
of the motion of the solar apogee on the solar equation and hence correctly obtained varying time spans
between consecutive equinoxes. Al-Kashr constructed
his sophisticated table for the computation of vernal
equinoxes on the basis of intervals of 33 Djalall years,
practically equal to an integer number of days, and
used parabolic interpolation to calculate the equinoxes
within these intervals.
Independent of the precise method of computing
the vernal equinox, in all zidjs the Djalall year ordinarily has 365 days, every fourth or incidentally fifth
year being a leap year of 366 days. In some #$s
the leap year following four ordinary years occurs
alternately after 25 or 29 years, in others after 29 or
33 years. The beginnings of the Djalall months are
said to be defined by the entry of the sun into the
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zodiacal signs, but in practice the traditional Persian
months of 30 days are used, "dj.aldli" being appended
to the original names and a sixth extra day being
added in a leap year. The epoch of the Djalall calendar generally is the vernal equinox of the year
471/1079. Other epochs in use for true solar calendars
based on the vernal equinox are the Ilkhan era of
Ghazan Khan [q.v.] mentioned by al-Kashi (Tuesday,
12 Radjab 701/13 March 1302) and the era of Cingiz
Khan [q.v.] used in the zidj. of al-Sandjufim, written
in Tibet in 1366 (Wednesday, 12 Sha'ban 603/14
March 1207).
Chinese-Uighur (Turco-Mongolian) calendar. Under the
Mongol Ilkhan dynasty [q.v.] the so-called ChineseUighur calendar was the commonly used one in Persia.
It is prominently described in a number of ^F^'s,
mostly in Persian, the earliest of which is the Ilkha.ni
Zfdj by al-Tusf. The calendar is a luni-solar one and
is very similar to the Revised Ta Ming li, the calendar
of the Chinese Chin Dynasty, which was adopted by
Cingiz Khan after the Mongol conquest of northern
China in 1215. With the Ta Ming li, the ChineseUighur calendar shares the underlying solar and lunar
parameters, the era of the creation, and the general
rules for determining the beginnings of years and
months and the position of the leap month. Different
from official Chinese calendars, in the Uighur calendar the solar and lunar equations, required for the
computation of the true new moons, are calculated
as parabolic functions. The determination of the lunar
equation involves a period relation of ultimately
Babylonian origin, which equates nine lunar anomalistic cycles to 248 days.
In the Chinese-Uighur calendar, days are counted
either from the beginning of the current month or
in the Chinese sexagesimal cycle. Years are grouped
into three consecutive cycles of 60 years which are
called by Chinese words Shang-yiian, Chung-yuan,
and Hsia-yiian. In the Ilkhanf Zfdj, the epoch of the
Chinese-Uighur calendar is Thursday, 30 Rablc I 662/
31 January 1264.
(Various technical, philological and historical aspects
of the Chinese-Uighur calendar have been discussed
in E.S. Kennedy, The Chinese-Uighur calendar as described
in the Islamic sources, in Isis, Iv [1964], 435-43*; R.P.
Mercier, The Greek "Persian Syntaxis" and the %lj-i Ilkhdm,
in Archives Internationales d'histoire des sciences, xxxiv [1984],
35-60; and C. Melville, The Chinese Uighur animal calendar
in Persian historiography of the Mongol period, in Iran, xxxii
[1994], 83-98. The complete method of computing
Uighur dates as found in the Ilkhani Zldj has been
laid out in B. van Dalen, E.S. Kennedy and Mustafa
K. Saiyid, The Chinese-Uighur calendar in Tusi's ^io^-i
Ilkhani, in ^GAIW, xi [1997], 111-52.)
Others. A number of £f$s contain descriptions of
the Jewish luni-solar calendar. These range from simple listings of month names and elementary properties to complete sets of rules and tables for the
computation of the Tishri new moon, which determines the beginning of the Jewish year. (The material on the Jewish calendar in the unique manuscript
copy of the Mumtahan Zfdj has been published in
J. Vernet, Un antiguo tratado sobre el calendario judio en
las "Tabulae Probatae", in Sefarad, xiv [1954], 59-78,
repr. in Vernet, Estudios sobre historia de la ciencia medieval,
Barcelona-Bellaterra 1979, 213-32. A treatise on the
Jewish calendar by al-Khwarazmf has been analysed
in: E.S. Kennedy, Al-Khwdrizmi on the Jewish Calendar,
in Scripta Mathematica, xxvii [1964], 55-9*.)
A couple of £f$s mention the calendar of the cAbbasid caliph al-Muctadid [q.v], a modification of the

Persian calendar which fixes New Year in June and
inserts a leap day once every four years. Its epoch is
Wednesday, 13 Rablc II 282/11 June 895. Like his
monumental al-Athdr al-bdkiya (tr. C.E. Sachau, The
chronology of ancient nations, London 1879, repr. Frankfurt 1969), al-Bfrunf's al-Kdnun al-Mascudi contains a
wealth of chronological material, which has not yet
been properly investigated (cf. Kennedy, Al-Blrum's
Masudic Canon, in al-Abhdth, xxiv [1971], 59-81*). Besides the common calendars discussed above, al-Bfrunf
includes details of the calendar reform by al-Muctadid
and of the Jewish, Sogdian/Khwarazmian and Indian
calendars (on the last, see Kennedy, S. Engle and
J. Wamstad, The Hindu calendar as described in Al-Biruni's
Masudic Canon, in JMS, xxiv [1965], 274-84*).
b. Days since the epoch (asl). In order to
convert dates from one calendar into another, it is
necessary to calculate the number of days between
the epoch and a given date. This is done by summing the days of the completed (tdmrri) years, the days
of the completed months of the current (ndkis "incomplete" or munkasir "broken") year, and the day of the
current month. Conversely, it will be necessary to
convert a given number of days since the epoch into
the corresponding date, which is done by first computing the number of completed years and then distributing the remaining days over the months of the
current year.
In many £f$s, the number of days in a given number of completed years is called the asl ("bases"). The
computation of the asl and, conversely, of the number of completed years from a given number of days
since the epoch, are discussed below, examples being
given in section c., Conversions. Whereas in £f^'s all
calculations are written out in words, here the following modern notation will be used: a denotes the
asl, c the number of days that have elapsed in the
current year (including the current day), d the total
number of days that have elapsed since the epoch
(including the current day), and C the number of
completed years. The following subscripts will be appended to these symbols: H for Hidjra, A for Alexander (Seleucid era), and Y for Yazdigird. All divisions
operate with whole numbers, usually discarding a possible remainder. When the remainder is used it will
be denoted by r.
Now, for a given number of completed years C,
the asl a is calculated in the following way:
Arabic calendar:
% = (Cu x 10631 + 14)/30
(1)
Persian calendar:
flY = CY x 365
(2)
Byzantine calendar:
«A - (CA x 1461 + l)/4
(3)
It can be noted that all three operations are roughly
a multiplication by the average year length. The constants 14 and 1 which are added in the calculations
for the Arabic and Byzantine calendars are required
in order to have the result increase by an extra day
precisely when a leap year is encountered. To obtain
the variant of the Arabic calendar in which the fifteenth year of each cycle is a leap year instead of
the sixteenth, the constant 14 should be replaced by
15. Note that, instead of adding a constant and then
discarding the remainder of the division, one may
define a rounding rule for the remainder. For instance,
equivalent to the above, the Arabic asl can be found
as (CH x 10631)/30, where a remainder from 1 to
15 (14 if the fifteenth year of each cycle is a leap
year) is discarded and a remainder from 16 (15) to
29 is made into an extra day. For the Byzantine cal-
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endar, the remainder of the division (CH x 1461)74
should be discarded if it is equal to 1 or 2 and made
into an extra day if it is 3.
In most #$s the rules for the calculation of the
asl are not exact. Often the addition of a constant
for the Arabic and Byzantine calendar is disregarded
or the rounding rule presented is ambiguous, producing results which may be off by a day. Of the
Zidjs listed in Table 1 only those by Habash al-Hasib
and al-Bfrunf take extra care to present exact rules.
After the asl has been determined, the total number of days since the epoch, d, can be computed by
adding the lengths of the respective completed months
of the current year and the day of the current month.
Conversely, in order to calculate the number C of
years that have been completed on day d reckoned
from the epoch, the following rules can be used:
Arabic calendar:
CH = (30 x dH - 15)710631
(4)
Persian calendar:
CY = (dy - 1)7365
(5)
Byzantine calendar:
CA = ( 4 x 4 - 2)71461
(6)
In this case, the operations are roughly a division by
the average year length and constants are subtracted
in all three calculations in order to obtain the correct answer also for the first and last day of every
year. For the variant of the Arabic calendar in which
the fifteenth year of each cycle is a leap year instead
of the sixteenth, 16 should be subtracted instead of
15. The remaining days of the current year, c, can
be found from the remainder r of the above divisions
in the following way:
Arabic calendar:
% = rH/30 + 1
(7)
Persian calendar:
£Y = rv + 1
(8)
Byzantine calendar:
CA = r A /4 + 1
(9)
(the remainders of the divisions by 30 and 4 are discarded). Note that the results are equal to d - a if
a denotes the asl corresponding to the number of
completed years C obtained above. The rules found
in &ajs for the calculation of the number of completed years and the day of the current year from
the number of days since the epoch generally appear
to be even less exact than those for the asl.
c. Conversions. The explanation in ^F^'s of the
conversion of dates from one calendar into another
varies from convenient shortcuts for particular problems, especially in early zigjs, via extensive theoretical expositions as found, for instance, with Ibn Yunus,
to brief general explanations supplementing the rules
for using the tables, in particular in later Persian zlajs.
Using the rules presented in the previous section
the conversion of dates can be performed in a general and straightforward way. First calculate the number of days from the epoch of the given calendar to
the given date. Then add or substract the number of
days between the given epoch and the desired epoch
(Table 2) to obtain the number of days from the
epoch of the desired calendar to the given date. Finally,
transform these into completed years, completed
months and the day of the current month in the
desired calendar.
Example: Convert 24 Ramadan 254 Hidjra into the
corresponding Byzantine date.
[1] According to formula (1), the asl of 253 completed Arabic years is (253 x 10631 + 14)730 = 89655.
(As usual, the remainder of the division is discarded.)
(The same result can be obtained by taking 8 x 10631
days for the eight completed cycles of thirty Arabic
years and then adding 13 x 354 for the remaining
thirteen completed years plus 5 for the leap days accu-
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mulated during these thirteen years.) Since Ramadan
is the ninth month of the Arabic year and each two
months number 59 days, the given date is the (4 x
59 + 24 =) 260th day of the year 254 Hidjra. Adding
this number to the asl, we obtain 89915 for dH, the
total number of days since the Hidjra epoch (including the given day).
[2] Now dA, the total number of days from the
Alexander epoch up to (and including) the given date,
is determined by adding the difference in days between
the two epochs as found in Table 2 to dH: dA = 89915
+ 340700 = 430615. (We thus assume that the given
Hidjra date is astronomical; in practice, this will have
to be verified on the basis of the week day.)
[3] The number of completed Byzantine years is
obtained according to formula (6): CA = (4 x 430615
- 2)71461 = 1178 (r = 1400), and the remaining days
of the current year 1179 Alexander using formula (9):
£A = T-/4 + 1 = 351. Because 1179 leaves a remainder three when divided by four, the current year is
a leap year and Shubat has 29 days. By noting that
the first eleven months of a Byzantine leap year number 336 days (simply add the numbers of days or
subtract the length of the last month Aylul from 366),
we find that the desired date is the (351 - 336)th day
of the twelfth month, i.e. 15 Aylul 1179 Alexander.
In early £f^'s in particular, actual date conversions
were not usually carried out by the above general
rule, which may involve very large numbers, but by
shortcuts based on expressions for the differences
between the epochs in years and days. Examples of
such expressions are:
- The (astronomical) Hidjra epoch falls 932 Byzantine years and 287 days after the Alexander epoch.
- The Yazdigirdl epoch occurs 259 days after the
beginning of 943 Alexander or 989 days after the
beginning of 941 Alexander. Since reckoning from
943 Alexander the 1st, 5th, 9th, ... years are leap
years instead of the 3rd, 7th, llth, ..., the constant
in formula (6) has to be changed to -4 in order to
produce the correct number of completed Byzantine
years since the beginning of 943 Alexander. When
the beginning of the year 941 is used, the formula
need not be changed.
Example: Convert 2 Kanun II 1168 Alexander into
the corresponding Hidjra date.
[1] The Byzantine New Year just preceding the
Hidjra epoch is that of the year 933 Alexander.
According to formula (3), the number of days of the
Byzantine years completed since the beginning of this
year is (1168 - 933) x 1461 + 1)74 - 85834. Adding
to this the number of days in the current year, 31
+ 30 + 31 + 2 = 94, we obtain 85928 days from
the beginning of 933 Alexander until the given date.
[2] The number of days from the (astronomical)
Hidjra epoch to the given date is 287 less, i.e. 85641.
[3] The number of completed Arabic years is now
found by formula (4): CH = (30 x 85641 - 15)710631
= 241 (r = 7144). The days of the current year are
then obtained using formula (7): CH = r/30 + 1 = 239.
These fill up 8 completed months (4 x 59 = 236
days), leaving 3 days in the ninth month. Thus the
desired Arabic date is 3 Ramadan 242 Hidjra.
As we have seen above, the rules used for date
conversions in ziajs are often not exactly formulated.
Therefore it is necessary to check the result by means
of the week day of the given and the calculated date
(see below, d.). Note that, in order to facilitate the
conversion of historical dates, many ^f^'s contain extensive regnal lists of caliphs and other rulers indicating
the beginning and duration of their reigns.
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d. Madakhil. A madkhal (pi. madakhil, literally "entrance", translated as feria, nota or signum) is the week
day of the first day of a year or month or of a particular date, represented by a number from 1 (Sunday),
2 (Monday), till 7 (Saturday). In some £f^'s, the number is given a separate name, 'aldma ("indicator").
Most £f^'s contain both rules and tables for the calculation of madakhil, which, as we have seen, are particularly important for checking the results of date
conversions.
Most simply, the madkhal of a given year is calculated by adding the asl of the completed years C to
the madkhal of the epoch (cf. Table 2) and casting off
multiples of seven. For example, for the Hidjra year
254 we add the asl of the completed years found
above, 89655, to 5 (Thursday), the madkhal of the
astronomical epoch. Discarding multiples of seven we
obtain 4, signifying that 1 Muharram 254 Hidjra was
a Wednesday.
For the Persian and Byzantine calendars we find
direct methods for calculating the madkhal based on
the fact that the number of days of an (ordinary) year
is 52 x 7 + 1. Thus the madkhal of a Persian year
is simply found as (3 + Cy) mod 7 (m mod n denotes
the remainder of the division m/n; note that 3 is the
madkhal of the Yazdigird epoch). Similarly, the
madkhal of a Byzantine year is obtained as (2 + CA
+ (CA + l)/4) mod 7, where the remainder of the
division by 4 is discarded.
In order to obtain the madakhil of the following
months, two and one are added alternately in the
case of the Arabic calendar, two for each month and
five for the extra days in the case of the Persian calendar, and the respective month lengths minus 28 in
the case of the Byzantine calendar. To obtain the
madkhal of the current date, the day of the current
month minus one should be added to the madkhal of
the current month. After each addition multiples of
seven are discarded.
e. Tables. In practically all #$s, the chronological
chapter contains a set of mathematical tables which
facilitate the calculations described above. Among these
tables the following appear to be standard:
(1) Tables for the calculation of the asl. Such tables display in three subtables, either in sexagesimal or in
decimal notation, the number of days corresponding
to groups of years (al-sinun al-maajmu'a), individual
years (al-sinun al-mabsuta], and months. For instance,
for the Arabic calendar the number of days in multiples of 30 years and in 1, 2, ..., 30 single years will
be given. Some authors of ziajs combine more than
one calendar in a single table by using a sexagesimal
set-up with groups of 60 years. , In each case, the
number of days from the epoch to a given date is
obtained by adding the day of the current month to
the sum of the appropriate values from the three subtables.
(2) Direct conversion tables. From this type of table
the dates in one or more calendars corresponding to
a set of (often equidistant) beginnings of years in a
base calendar can be read off directly. Intermediate
dates can then be found readily by adding the years
and days in the desired calendar corresponding to the
remaining single years and months in the base calendar, which are tabulated in separate subtables, as
well as the elapsed days of the current month. For
instance, when converting 24 Ramadan 254 Hidjra
into the corresponding Byzantine date, one may read
directly from the table that 1 Muharram 241 Hidjra
corresponds to the 233rd day of the year 1166 Alexander. Furthermore, one finds that the first thirteen

years of the cycle of thirty Arabic years are equal to
12 Byzantine years plus 224 days, and the Arabic
months before Ramadan to 236 days. Together with
the elapsed days of the current month (24 - 1) this
yields the (233 + 224 + 236 + 23 =) 716th day since
the beginning of the year 1178 Alexander, i.e. the
351st day or 15 Aylul of 1179 Alexander.
(3) Tables for the calculation of madakhil. Tables for
madakhil make use of the fact that the same dates
recur on the same week days after 210 years in the
Arabic calendar, 7 in the Persian, and 28 in the
Byzantine. The first step in the determination of a
madkhal is therefore to cast off multiples of the length
of the cycle concerned from the given year. For the
Persian and Byzantine calendars, most zidjs contain
a double-argument table from which the initial week
day can be read off directly for every month of every
year within the respective cycles. In the case of the
Arabic calendar, the initial week days of years 1, 2, ...,
210 are displayed together with a constant for every
month which should be added to the initial week day
of the given year. In early ^f^'s, this type of table is
often found under the name al-o^adwal al-muajarrad.
Besides the types discussed here, many £f^'s contain
special tables for more complicated calendars such as
the Djalalf and the Chinese-Uighur, and tables of feasts
and fasts in various calendars. Islamic tables for the
determination of the Great Lent and Easter have been
analysed in G.A. Saliba, Easter computation in medieval
astronomical handbooks, in al-Abhdth, xxiii (1970), 179-212*.
f. Various. In early ^F^z's in particular, we find
approximate methods for chronological calculations,
such as tables for Arabic madakhil based on a cycle
of eight years. In the manuscript of the zidj. of Habash
al-Hasib extant in Berlin, some problems are discussed
of the types "Find a date for which the Alexander
year is equal to the Hidjra year" or "Find an Alexander year in which Farwardm occurs twice", whereas
al-Bfrunf presents solutions for problems of "mixed
dates", in which day, month, and year are given in
three different calendars.
Bibliography: Much of the information contained
in this article has been obtained from an inspection of primary sources and has not previously been
published. The publications already mentioned deal
with specific topics related to era chronology in
ZldjiS. General literature concerning calendars in the
Islamic world has been listed at the end of 1.
above; the Bibl. below presents some additions and
various works particularly useful in relation to era
chronology in ziajs. Entries with an asterisk were
reprinted in E.S. Kennedy et ai, Studies in the Islamic
exact sciences (SIES), Beirut 1983.
For more information about £f^'s, the reader is
referred to ZIDJ and to Kennedy, A survey of Islamic
astronomical tables, in Trans, of the American Philosophical
Society, N.S. lxvi/2 (1956), 123-77 (repr. 1989). Many
important investigations of parts of #$s are contained in SIES.
The standard work on general mathematical
chronology is still F.K. Ginzel, Handbuch der mathematischen und technischen Chronologie, 3 vols. Leipzig
1906-14, repr. Leipzig 1958. A valuable overview
of era chronology in the Islamic world is presented
in S.H. Taqizadeh, Various eras and calendars used in
the countries of Islam, in BSOS, ix (1937-9), 903-27,
and x (1939-42), 107-32. Additions to Sachau's edition of al-Bfrunf's Chronology can be found in
K. Garbers, Eine Erganzung zur Sachauschen Ausgabe
von al-Blrunis Chronologie orientalischer Volker, in Isl.,
xxx (1952), 39-80.
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Conversions of dates have traditionally been performed with the Wustenfeld-Mahler'sche Vergleichungstabellen, revised B. Spuler and J. Mayr, Wiesbaden
1961, or with R. Schram, Kalendariographische und
chronologische Tafeln, Leipzig 1908. Now programs for
various types of computers are available, partially
from the Internet. The DOS programme CALH by
B. van Dalen (version 1.2, 1997) includes most of
the calendars and epochs described in this article.
(B. VAN DALEN)
II. HISTORICAL WRITING
1. In the Arab world.
Tcfrikh is the most common Arabic word (widely
used in New Persian and the Turkic languages as
well) for "history, historiography", in the sense of an
ordered account of actual events. The word is certainly not archaic and is only clearly attested by the
mid-2nd/8th century, when it first appears in the titles
of works recounting past events. By the late 3rd/9th
century, ta'rikh had become the most common word
for this genre of writing. Other terms for historiography
were also current, however. Indeed, akhbdr ("reports,
narratives") may be older and in any case was very
widely used down to early modern times. Until the
mid-3rd/9th century, in fact, works of history were
as likely to be identified by their subject matter—e.g.
sira (biography), maghdzl \q.vv^\ (campaigns of the
Prophet), futuh (conquests)—as by a word naming the
literary genre or class of knowledge to which they
belonged. Before the late 19th century, ta'rikh seems
to refer only to a kind of writing or knowledge, but
in modern Arabic ta'nkh (like English "history", German Geschichte, etc.) is equivocal, comprising both events
per se and the verbal representation of these events.
The etymology of ta'nkh is uncertain, since it is not
found in other Semitic languages. Rosenthal relates it
to South Arabian wrkh "moon" and "month", with a
hypothetical derivation tawrikh "determining dates by
observing the moon" (it should be also noted that the
Sabaic dictionary of A.R.L. Beeston et alii, 162, further
gives the meaning "date" for wrh, and that the Arabic
lexicographers list tawrikh as a variant of ta'rikh, see
e.g. LCA, s.v. '-r-kh and w-r-kh). The original denotation
of ta'rikh is in fact "date" or "dating" [see I. 1, above].
When it is attached to literary compositions, then, it
should denote a chronologically-ordered account of
events. The latter does, in fact, represent the earliest
usage (occasionally in the expanded form al-ta'rikh cald
'l-sinin), but the word was rapidly extended to include
any record of events or persons, however organised;
e.g. by the mid-3rd/9th century we have al-Bukhan's
al-Ta'nkh al-kablr, an alphabetically-arranged dictionary
of hadith transmitters which contains very few dates.
In view of this fluidity in language, no effort will be
made in what follows to distinguish between ta'rikh,
akhbdr, and other words used for historical writing.
(a) Origins to ca. 950.
The bulk of early Arabic historical texts (or more
precisely, texts which claim to be early) have not come
down to us in their original form but are only preserved as citations and paraphrases in a corpus of
digests and compilations assembled between the mid3rd/9th century and the early 4th/10th century. (The
earliest biographies of the Prophet form an important
exception, since they were written or redacted in their
present form by the early 3rd/9th century—i.e. about
half to three-quarters of a century before extant historical texts on other subjects.) It is true that much
apparently archaic material can be dug out of the
encyclopaedias and biographical dictionaries of later
centuries, but this does not alter the nature of the pro-
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blem. Given the present state of the evidence, then, we
can determine what Arabic historiography had become by the end of Islam's first three centuries, but
recovering the earlier phases of historical thought and
writing has proved an extremely elusive problem. A
mountain of research on this issue has yet to produce
results which command general assent.
The historical works of the late 3rd/9th and early
4th/IOth centuries represent the culmination of historical writing in early Islam in two respects. First,
they synthesised a vast corpus of narratives which had
been collected and put into circulation over the previous 200 years. Second, they defined the religious
and political meaning of these narratives in a manner
that later Muslims found nearly definitive for many
centuries. The syntheses composed around the beginning of the 4th/IOth century attained such prestige
that few later historians made any effort to investigate anew the first 200 years of Islamic history; they
were usually content to copy and abridge the "classical" syntheses, in particular the vast chronicle of
Abu Dja'far al-Tabari (d. 310/923 [q.v.]). As a result,
most of the older sources ceased to be copied or read
in any systematic way, though many of them were
still extant and consulted (rather haphazardly) down
into Mamluk times.
There is a second reason for the "fossilisation" of
historiography dealing with the first two centuries of
Islam: after the mid-4th/10th century, the issues and
topics (and hence the texts which embodied them)
which had long been the focus of historiographic concern no longer seemed highly relevant. Since 132/
750 the crucial issue for every historian had been the
stance he ought to take toward the 'Abbasids. Should
they be presented as usurpers of cAlid (or even Umayyad) rights, as legitimate successors to an unbroken
caliphal succession stretching back to Abu Bakr, or
as the restorers of the purity of Muhammad's umma?
On one's resolution of this problem rested his interpretation of Islamic history for the century and a half
before the 'Abbasid Revolution.
On a deeper level, the debate about the 'Abbasids
was a debate about the religious meaning of the whole
history of the umma [q.v.]. This debate was framed in
terms of a paradigm of covenant, betrayal and redemption—a paradigm which had its roots in the Kur'an's
oft-repeated prophet narratives, whose guiding motif
is the challenge by a prophet to his people to accept
the worship of the one true God and to follow his
commandments. This challenge represents God's offer
of a covenant (Ar. cahd, mlthdk [q.vv]), sc. obedience
to His commandments in return for prosperity in this
world and the next. The covenant is most often scornfully rejected, quickly followed by an outpouring of
divine wrath. Even when it is accepted, as with the
Jews and Christians, these communities quickly fall
from wholehearted obedience and corrupt their religion. As the 3rd/9th-century historians understood the
matter, Muhammad's people had been offered just
such a covenant in the Kur'an. They had accepted
it (not always without a struggle) and had been rewarded as no people before them. But soon even the
Muslims had fallen prey to man's innate heedlessness
(ghqfld) and ingratitude (kufr); they had betrayed their
covenant and now were rent by schism and bloodshed. This fall from grace compelled thoughtful
Muslims to ask whether the betrayal could be repaired
and the umma be redeemed. If so, how and at whose
hands could such a redemption be won? Historians
also had to ask how the betrayal of the Muhammadan covenant had occurred and who was responsible.
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The official interpretation propounded by the cAbbasid regime—which had to justify its claim to rule as
kin of the Prophet, while preserving the legitimacy of
the first three caliphs—laid the blame for the umma's
sufferings on the corrupt and tyrannical Umayyads.
But most historians, even those with close ties to the
'Abbasid court, concurred that the original crisis had
occurred in the reign of 'Uthman b. 'Affan (24-35/64456), though they disagreed bitterly about which persons and groups bore the guilt for the catastrophe.
The paradigm of covenant, betrayal and redemption was clearly formulated by late Umayyad times
and was highly productive for nearly two centuries.
But as 'Abbasid authority was subverted in the late
3rd/9th century and collapsed in the 320s/930s, this
paradigm lost much of its power. It could not bestow
meaning and value on the sordid intrigues of petty
dynasts and warlords. The historians of the 4th/1 Oth
century and later focused more and more on recent
and contemporary events, and sought new ways of
constructing and interpreting these.
Some of the late 3rd/9th-century syntheses are best
characterised as digests. Key examples would be three
nearly contemporary works: the Tcfrikh of al-Yackubi
(d. 283/897), al-Akhbdr al-tiwdl of Abu Hanffa' alDfnawan (d. 281/894), and the Kitdb al-macdrif of Ibn
Kutayba (d. 276/889). Late examples of this group
would be the Murudj. al-dhahab wa-macddin al-djawhar
and Kitdb al-Tanbih wa 'l-ishrdf of al-Mascudf (d. 345/
956). The authors of the digests refine the disparate
materials bequeathed them by earlier collectors into
a single narrative line, with the intention of offering a
clear and unambiguous interpretation of Islamic history. Even so, their works preserve the historical writing of earlier generations because they present their
accounts in the form of (highly selective) quotation and
paraphrase of their sources.
Of these digests the most original and interesting
are the works of al-YackubI and al-Mascudf. Al-Ya'kubf
composed the first true universal history in the Arabic
language. He draws on a wide array of materials (many
clearly non-Islamic) to give a culturally and intellectually oriented tableau of the pre-Islamic nations. Then
with the coming of Muhammad he narrows his focus
to the political history of Islam, organised by caliphal
reign and told from a markedly pro-cAlid perspective.
In its overall structure al-Yackubi's digest provided the
model for the universal histories of al-Tabarf and alMas'udf, though there is no evidence that either of
these scholars used his work. Al-Mascudr's two digests
are late works, abridgements or adaptations of a series
of far larger and more systematic histories (all now
lost) which he claims to have composed earlier in his
career. They combine, in a manner never successfully
imitated by any other historian, serious information
with the arts and graces of adab. Al-Mascudf's Islamic
history is similar in many ways to al-Ya'kubf's, but his
non-Islamic materials are far wider-ranging and clearly
draw on a much richer array of sources. He is, for example, the only Muslim author to give us a serious
precis of Byzantine history since the rise of Islam. It
is noteworthy that Ibn Khaldun (d. 808/1406), so
severe in his judgments on many historians, identified al-Mascud! as his true precursor.
Without doubt the crucial historical works of this
era are the massive compilations of al-Baladhuri
(d. 279/893) and Abu DjaTar al-Taban (d. 310/923).
It is these which preserve for us the broadest crosssection of early Arab-Islamic historical writing, and
hence they are our fundamental sources for the origins and early development of Islamic historiography.

Al-Baladhun left us two major histories, both dealing
wholly with Islamic times: Futuh al-bulddn, an account
of the Arab-Islamic conquests (coming down into
'Abbasid times), organised by region and oriented toward legal-administrative issues; and Ansdb al-ashrdf,
a vast collection of political biographies of the caliphs
and other notable figures of Islamic history, with the
biographies grouped according to lineage. Al-Tabarf's
Ta'rikh al-rusul wa 'l-muluk is an enormous chronicle
stretching from the Creation down to the last years
of al-Tabarf's life. It is arranged by nation or people
before the rise of Islam, with an emphasis on the
Israelites and Persians; with the hiajra it follows a strict
annalistic framework. It represents only one facet of
the ceuvre (in effect the retirement project) of a scholar
who regarded himself chiefly as a Kur'an commentator, fakih and muhaddith.
In principle, the compilations of al-Baladhurf (especially the Ansdb al-ashrdf) and al-Taban aimed to
assemble all well-attested accounts pertaining to the
major events and actors in Islamic history. Both scholars used the muhaddith's tool of the isndd to show the
provenance of each account, thereby allowing the informed reader to assess its authenticity and religious
soundness. Al-Tabarf indeed deploys the isndd technique very rigorously; this and other indications suggest that he hoped to raise history to the full dignity
of a religious science. But that turned out to be impossible, due at least in part to the highly disparate and
uncontrollable sources which historians had to use.
In contrast to the digests, these vast compilations
make no effort to construct a unified narrative of events.
On the contrary, they consist of a series of discrete
reports (Ar. khabar, pi. akhbdr) varying in length from
a line to several pages. These akhbdr are not linked
by a narrative thread; they are simply juxtaposed end
to end, each being marked off from the others by its
own isndd, A compiler might select several reports
pertaining to a given event, and these could variously
repeat, overlap, or contradict one another. The criteria for including some akhbdr and omitting others
are almost never spelled out explicitly; one must simply infer such criteria through context, literary structure, etc. In general, it was proper for a historian to
abridge or paraphrase the akhbdr which he found in
his sources; he might even blend several accounts
together into a "collective tradition" so long as he
did no violence to their contents. Al-Baladhurf paraphrases quite freely; al-Taban follows the wording of
his sources closely, albeit with considerable abridgment. Al-Taban also chops up what were originally
extended narratives into short segments, so as to juxtapose these with contrasting or parallel versions of
the events being presented.
None of the historians surveyed above ever intervenes in the narrative to explain its overall significance or to pass judgment on the actors. The reason
for this reticence is partly grounded in early Islamic
concepts of knowledge (cilm). In this perspective, historical knowledge was constituted by statements which
could be traced back to reliable authorities—ideally,
to eyewitnesses of known veracity, but in any case to
reputable persons who had obtained their information
from good sources. The historian's task was thus simply to determine which akhbdr were acceptable and
to arrange these in a usable order. On another level,
the events recorded by early Muslim historians were
intensely controversial. Hence if they discussed these
in their own words, they would inevitably be regarded
as mere propagandists for one or another faction.
Scholarly authority required a talent for self-effacement.
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Insofar as they deal with the middle and later decades of the 3rd/9th century, the digests and compilations reviewed above drew, with varying skill and
perceptiveness, on a variety of contemporary sources
as well as personal observation. For the reigns of the
'Abbasid caliphs from al-Mahdl (775-85) until alMa'mun (813-33), they seem to have used an official
court historiography as redacted under al-Ma'mun,
supplemented by personal memoirs and other nonomcial accounts. The provenance of their information
on these two periods raises many difficult issues, but
there is no real question about the authenticity of the
sources they used. That is, these sources do date from
the periods which they recount, and they were composed by the authors to whom they are ascribed.
As we move into their sources for earlier periods,
however, we can have progressively less confidence
on this point. For the century and a half stretching
between Muhammad's call and the consolidation of
c
Abbasid power under al-Mansur (r. 136-68/754-75),
the direct sources for the "classical" syntheses were a
series of akhbar collections (now mostly lost) compiled
between ca. 750 and 850 by a number of scholars,
of whom the most widely cited are Ibn Ishak (d. ISO/
767), Abu Mikhnaf Lut b. Yahya (d. 157/774), Sayf
b. cUmar (d. ca. 180/796), al-Haytham b. cAdI (207 /
822), Hisham b. Muhammad al-Kalbl (d. 204/819),
Muhammad b. cUmar 'al-Wakidl (d. 207/822), Muhammad b. Sacd (d. 230/845), and CA1T b. Muhammad
al-Mada'inl (d. 225/840). The works of the earlier
collectors in this group were certainly heavily redacted
in the early 3rd/9th century, and it is in this form
that the classical syntheses had access to them. Even
so, the essential authenticity of these collections seems
uncontestable; they are, as they claim to be, substantially works compiled and edited by Abu Mikhnaf,
Sayf b. cUmar et al.
The early 3rd/9th century also witnessed the emergence of two new genres which would have a very
long lifespan in Islamic historiography: the earliest biographical compilations, in the form of tabakdt [q.v.] or
"generations" of notable Muslims (chiefly transmitters
of hadith and other religious knowledge) from the time
of the Prophet; and the annalistic chronicle, which
strove to place each known event in the precise Hidjrl
year in which it occurred. The first extant biographical compilations already display a considerable range
of subjects and emphases: the Kitdb al~Tabakdt al-kabir
of Ibn Sacd, the terse Kitdb al-Tabakdt of Khalifa b.
Khayyat al-'Usfurl (d. 241/855), and the Kitdb Tabakdt
al-shu'ard3 al-djahiliyyin wa 'l-isldmiyyin by Muhammad b.
Sallam al-Djumahf (231/846). The biographical dictionary immediately met a critical need in a religious
and literary culture which was based on the transmission of knowledge from one person to another,
and which needed to determine the biographical data,
religious acceptability, and reliability of each transmitter. The new form quickly branched off in many
directions, and by the end of the 3rd/9th century it
was producing works as diverse as al-Bukharl's alTa'rikh al-kablr and al-Baladhurfs Ansdb al-ashrdf.
Until the mid-3rd/9th century, the favoured organisational scheme for general histories was by caliphal
reign; this regnal or dynastic schema continued to be
very widely used as well. After Khalifa b. Khayyat
(al-Ta3rikh), al-Tabari was the next extant historian to
use the annalistic structure; much of the confusion in
his volumes on the earliest decades of Islam comes
from the fact that his source material was not originally dated by year, and could only be located in the
"right" year by context. But after al-Tabarl, the annal-
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istic mode became and remained the most widely
used organisational framework, at least among Arabiclanguage historians, down into the 13th/19th century.
The akhbar collections of the early 3rd/9th century
differ from one another in many ways: subject matter, sources, organisation and handling of material,
religio-political stance, etc. Nevertheless, they do have
some important features in common. First, they all
reflect the covenant-betrayal-redemption paradigm, thus
demonstrating that this paradigm was already fully
articulated by this era. Second, they embody predominantly TrakI (and for the earliest decades, HidjazT)
perspectives; only fragments of a Syrian or Egyptian
tradition have found their way into them. This seems
natural enough for 'Abbasid times, but obviously it
implies serious distortions in their treatment of the
Umayyads. Third, they are assemblages of akhbar relating to a given set of events rather than integrated
narratives of those events. Fourth, most of them are
monographic rather than synthetic—i.e. they bring
together reports concerning discrete events (such as
the Battle of the Camel) or topics (the Ridda wars
or the conquests in Syria). (Note, however, that the
earliest synthetic history of early Islamic political history was probably Ibn Ishak's Ta'rikh al-Khulafd\ probably a digest rather than a detailed compilation, now
lost except for a few citations in al-Tabari and possibly a papyrus fragment.) Finally, these works use
isndds (not necessarily in a rigorous way) to link their
narratives to the original reporters of the events they
include. In spite of the formal structure of these collections, which implies that they are merely transmitting well-attested reports by persons close to the
events in question, there is ample evidence of a strong
authorial (or at least editorial) hand in many of them.
For example, Sayf b. cUmar explicitly blends reports
from several different transmitters into a single version, while al-Wakidi gives a level of detail and narrative elaboration which we seldom find in older
accounts of the same events.
Too much attention to questions of form, structure, transmission, accuracy, etc. can be very misleading, for many works from this period exhibit a
very strong folkloric tendency—an emphasis on storytelling for its own sake, the heroic, the colourful, the
supernatural and fantastic. Folkloric elements were
assuredly present in the very origins of Islamic historical narrative, but the early cAbbasid period produced a number of larger works which are thoroughly
imbued with folklore. The most notable of these is
the Kitdb al-Futuh of Ibn Actham al-Kufi (who probably flourished ca. 200/815, pace M.A. Shaban). But
this period must also have seen the origins of the
widely copied Futuh al-Shdm sagas ascribed to alWakidr, though these emerged in their present form
only during the Crusades. The narratives collected
and redacted by Sayf b. cUmar display a distinctive
combination of serious purpose and folkloric storytelling. In fact there is no clear line separating "serious history" from folklore in the materials that have
come down to us; we must take both as original and
integral aspects in the understanding and articulation
of their past by early Muslims.
It is precisely this unmistakable editorial/authorial
presence which gives us pause about the way in which
the late 2nd/8th century collectors used their sources,
for we have no way of checking the accuracy or good
faith of these collectors. It is true that the problem
differs as between two distinct periods: (a) the life of
the Prophet and the first seven decades of Islam,
down to the end of the great civil war of 680-92; (b)
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the Umayyad domination between 692 and the
'Abbasid Revolution (747-50). In regard to the latter
period, no one contends that the late 2nd/8th-century
akhbdr collectors simply invented the stories they tell,
if only because the events of late Umayyad times were
too recent. On the other hand, the collectors do report
these events in an intensely partisan manner—not
only because some (not all by any means) had close
ties to the 'Abbasid court, which actively sought to
poison the memory of its predecessors, but also because
their informants were themselves the survivors of many
bitter conflicts in Umayyad times. We simply cannot
say how far or in what ways the akhbdr collectors of
early 'Abbasid times may have reshaped or elaborated the stories which they gathered. The major
events at least are certainly not invented out of whole
cloth, but how accurately do they reflect the original
accounts of those who were involved in them? We
can only guess. It is not even clear how much contemporary history was actually written down under
the Umayyads; the Fihrist of Ibn al-Nadlm [q.v.] gives
us only a few titles dealing with the period 700-50,
and these were probably composed in the early decades
of 'Abbasid rule. On the other hand, the Umayyad
court was clearly intensely interested in the decades
before the reign of £Abd al-Malik, since the events of
that period were clearly essential to its claims to legitimacy. Rather than a developed (or even emerging)
Umayyad historical literature, then, we have been
given a very disparate body of recollections and statements, some originating within the Umayyad court,
many put into circulation by its opponents.
If we may assume that narratives about events
under the Umayyads, however reshaped for partisan
and ideological purposes, are ultimately grounded in
reality and can be linked to contemporary reporters,
we can be far less confident about the nature of
Umayyad-era historiography on the 1st/7th century.
Existing evidence indicates that formal historical study
and writing began in the decades following the second civil war (680-92), and was no doubt associated
with the need to recover an authentic and authoritative past from the chaos and violence of those years.
Moreover, at least some of this historical work was
owed to Umayyad prompting and patronage, in particular the biographical materials on the Prophet collected by Ibn Shihab al-Zuhrf (d. 124/742) and Musa
b. 'Ukba (d. after 141/758) [q.w.]. It is undeniable
that the Umayyad caliphs from cAbd al-Malik on took
an intense interest in emerging theological issues, in
law, and in investigating and defining the early past
of the Islamic community. In the light of the unrelenting challenges to their legitimacy from every quarter, they had no choice. It is now quite clear that
the Umayyad caliphs claimed final (though perhaps
not infallible) authority in matters of the faith. They
could hardly take a slighter interest in the historical
process through which they had risen to supreme
authority over the community.
There was of course a counter-history of early Islam,
and this clearly survives much more fully than the
Umayyad version, due to the 'Abbasid victory and
their systematic purge of elements favourable to the
old order. In both the pro-Umayyad and anti-Umayyad
versions of Islam's beginnings, there are already clear
traces of the covenant-betrayal-redemption paradigm.
Having said all this, however, we simply do not know
what the historical works of Umayyad-era historians
looked like; we have fragments which may be more
or less authentic, but these give us no idea of the
whole collections from which they were drawn. Nor

can we trace even these fragments back to the earlier
authorities on which they based their statements with
any confidence. A coherent body of historical tradition quite suddenly emerges under the Umayyads, but
we cannot identify the raw materials out of which it
was formed.
The primitive historiography (if we may call these
accounts anything so formal as historiography) composed during the eight decades between Muhammad's
call and 'Abd al-Malik's consolidation of power poses
problems which are not only far more severe but
entirely different in nature. Both the accuracy and
authenticity of every report attributed to this period
are open to credible challenge. The problem is not
that our texts are biased or partisan; it is a truism
that every narrative represents events from some perspective, and hence encodes a complex body of ideologies, values, conceptual structures and cultural
practices. But it is normally quite easy to decode these
aspects of our texts, as Ignaz Goldziher demonstrated
a century ago. The problem is rather that we do not
know to what degree any given narrative transmits
usable (albeit incomplete) information about the events
which it claims to report—or sometimes, whether
these events ever happened at all. A related problem
is that of authenticity, i.e., quite apart from the issue
of factuality, whether a given narrative actually goes
back to its purported original reporter or whether it
was first framed and circulated in a much later period.
The parallels between archaic historical akhbdr and
the origins of hadlth are obvious, even though the
structures and purposes of the two genres differ in
many fundamental ways.
In short, we can only offer conjectural reconstructions of archaic historiography. The following comments should be taken in that light. We cannot speak
of formal historical research—the systematic collecting and redacting of reports about events and persons—during the first eighty years of Islam. But
Muslims must have been deeply aware of the titanic
events through which they were passing, and of the
profound changes in political institutions and patterns
of life which these events represented. lst/7th-century
Muslims had to try to make sense of all this, and
inevitably they did so through the genres of verbal
expression familiar to them. First of all, they could
draw on the kind of oral narrative practised among
the tribes of ancient Arabia: prose recitals about memorable events, embellished and interpreted by verse
(satirical, boasting or elegiac as the case might be).
The point of these recitals was of course not meticulous accuracy but the values of manliness and tribal
honour which they encoded. Particularly effective
poetry often liberated itself from the events which had
originally inspired it, and would henceforth stand on
its own or be re-attached to new events. In another
milieu, as Islamic practice became established among
the newly converted tribesmen (and a few non-Arab
converts), the mosque sermon quickly emerged as a
vehicle for the interpretation of crucial events as well
as a means of exhorting people to act. The themes
of formal sermons were supplemented and reinforced
by pious tales about the prophets and other religious
heroes delivered by the kussas (sing, kdss [<?.#.]), both
officially appointed and "self-employed". The templates for historical narrative in the mid-1st/7th century were thus provided by the ayydm al-'arab, kissa,
wa'g and khutba., and (deployed not to narrate events
but to interprete them) various genres of shi'r.
Such oral expression flowed spontaneously from
those who had experienced the life of the Prophet,
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the great conquests and the bitter civil strife of those
decades. It could not be monopolised by the caliphs
or any other central authorities, though these latter certainly tried to make their voice heard in the
cacophony and to exert what little control they could.
Some narratives seem to have been carefully composed from the outset, such as the pious exempla that
demonstrate the stern morality and ardent faith of
early Muslim heroes, or dramatic tableaux of confrontations between Muslim and infidel leaders.
Precisely because these were effective moral tales, of
course, they readily became topoi which could be
attached to many different events by altering the protagonists and mises-en-scene. But even as details of fact
were modified, the stereotyped plots, the lofty stylised
language and the underlying religio-moral lessons
would remain the same.
However, even apparently sober reportage about
the conquests and civil wars is full of problems. Much
of this material must have been remembered and
passed on by participants in these events, but there
was never a unified, official record of it; on the contrary, the original accounts were generated by thousands of men caught up in confusing situations and
scattered across vast areas. Hence their stories about
what they had seen or heard began to disintegrate
almost as soon as they were told. By cAbd al-Malik's
consolidation of power after 72/692, only scraps of
authentic memory remained about the early conquests
or the first civil war a half-century earlier. No doubt
a few well-informed collectors could name the crucial
events of that period, but no one could date them
accurately or even specify the order in which they
had occurred. As to minor or local events, it was impossible to separate fact from fiction. Often reporters
could not even agree on which tribes or commanders
had participated in which battles.
(It must be said that these remarks are far less
applicable to the life of Muhammad than to the events
following his death. The Prophet was a uniquely significant subject, of course, but just as important, his
memory was preserved among a highly self-conscious
and relatively stable group—sc. the Sahdba or Companions and their successors in Medina—and at least
in principle these could generate and transmit a coherent, reliable story about his life and teaching. Whether
they actually did so is, of course, very much in dispute.)
We have so far focused on oral materials—battle
stories, poetry, sermons, pious tales—as the stuff of
1st/7th century historiography. Was there any historical writing in this period? There is no unambiguous evidence of it, but we cannot completely exclude
the possibility of informal efforts to record local or
tribal accounts of major events. We can imagine but
cannot confirm efforts to collect the narrative tradition
of Hims or Medina or Kufa or Basra, or of the tribes
of Tamim or Kinda. It is probable in any case that
efforts to build a written record (insofar as they existed)
focused on the life and words of the Prophet. On
the other hand, we do find some written materials
(letters, treaties, administrative decrees) incorporated
within the historical tradition, and a few documents
(e.g. the famous "Constitution of Medina", the Siffin
arbitration agreement, the substance if not the exact
words of many peace treaties) are likely to be authentic.
Likewise, our texts on the plan of Kufa or the dlwdn
of cUmar seem to reflect real administrative arrangements from Islam's earliest decades. But in the final
analysis we can say only this much. There was by
the second civil war (62-72/683-92) a real and widely
shared historical consciousness, including the kernel of
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the covenant-betrayal-redemption paradigm. However,
there was as yet no coherent history of Islam's first
decades nor any orderly effort to construct such a
history. It would be, as we have seen, the work of
Marwanid and early 'Abbasid times to collect and sift
through accounts of Islam's beginnings, and to turn
these disconnected bits and pieces into a coherent and
persuasive whole.
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(b)The central and eastern lands 950-1500.
The death of al-Tabarf does not quite spell the
end of the "ancient" tradition of Arabic historiography; in the following centuries we find a few scholars who still understand and employ it, most notably
the Andalusian Ibn Hubaysh (504-84/1110-88), who
restudied the traditions on the lst/7th-century conquests, and the Cairene (albeit of Andalusian ancestry) Ibn Sayyid al-Nas (671-734/1273-1334 [q.v]), who
was able to add important archaic materials to the

lives of the Prophet composed by Ibn Hisham and
al-Wakidf. But on the whole, the middle periods witness a sea change in the ways in which the past was
imagined and constructed, and even in those aspects
of the past which were thought to be appropriate objects of original study.
First, by the mid-4th/10th century history was beginning to be written in two languages, Persian as
well as Arabic. The difference between the two is not
merely linguistic; almost from the beginning each language embodies a distinctive cultural tradition and
body of historiographic practices. In particular, Persianlanguage writers tend to draw far more heavily than
their Arabic-writing counterparts on neo-Sasanid themes,
not only for rhetorical ornament or exemplary tales
but for the underlying paradigms and narrative patterns which govern their accounts. Persian-language
historians also focus on building a long, unified narrative, and pay relatively little attention to precisely
dated chronological sequences of events (see further,
2. below). In contrast, the majority of Arabic-language
writers deploy (either explicitly or very close to the
surface) an annalistic framework. They are typically
concerned to place each event in the right year, ideally with a precise day and month; their goal is thus a
chronologically-ordered repertory of discrete and often
very disparate events. In order to maintain a degree
of continuity and coherence as they move from one
year to the next, they rely chiefly on a few simple
rhetorical devices, e.g., "as we said under the events
of the preceding year. ..."
Having noted these contrasts in approach and structure, however, we must recognise that both Arabic
and Persian-writing historians were affected by the
cultural changes and grave political convulsions of the
early 4th/10th century. After al-Tabarf, only a few
historians are still interested in seeking out new materials on the first 250 years of Islamic history. The
crucial question confronting 3rd/9th-century historians
had been the legitimacy of the 'Abbasid Caliphate—
and more broadly, the fundamental legitimacy of the
religious and political evolution of the umma as a
whole. After the political catastrophes of the caliphate
of al-Muktadir (295-320/908-32), however, these issues
no longer seemed urgent and compelling. Henceforth,
early Islamic history was typically covered through
paraphrases or abridgments of al-Tabarf, though a
few writers would supplement his compilation with
other sources. For example, clzz al-Dln Ibn al-Athfr
(555-630/1160-1233 [q.v.]) drew on al-Azdf's Ta'rikh
al-Mawsil and al-Baladhurf's Ansdb al-ashrdf, but both
of these were roughly contemporaneous with al-Taban.
Even though many of al-Tabarf's early sources were
still extant in substantial part, Ibn al-Athfr made no
effort to use them.
Rather, historians more and more turned their attention to political and moral admonition through the
recounting of recent and contemporary events; history was to be philosophy teaching by example. This
was, of course, the view of Classical Antiquity, but
the possibility of any direct influence is problematical
at best, though it should not be dismissed without
examination. Clearly Arab-Muslim historians never
read Thucydides, Polybius or Plutarch; on the other
hand, by the mid-4th/10th century the Greek ethical-political tradition which underlay Classical historiography was well known among philosophical circles
in Baghdad and elsewhere. In this regard it is pertinent to recall that the historian Miskawayh (d. 421/
1030 [q.v.]) was also the author of a very Aristotelian
treatise on ethics, the Tahdhib al-akhldk, amongst a
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number of other Aristotelian treatises, such as his
answers to Abu Hayyan al-Tawhfdi's al-Hawamil wa
'l-shawdmil.
Typically, a historian would now copy or paraphrase (sometimes with attribution, more often without) one or a few already existing chronicles for his
account of events down to the most recent decades.
Once he reached his own lifetime, he would complete his source or sources by composing a "continuation" (dhayl [see SILA]). This segment would be based
on direct observation recorded in a personal journal,
oral information gathered from friends, official reports,
or even somebody else's contemporary chronicle; the
exact mix of sources would, of course, vary according to the writer's profession and social standing. In
this way, the dhayl became the real focus of the
historian's efforts. Historians who composed large-scale
works might draw on a number of older chronicles
for the earlier sections of their work, but as a rule
they would cite these in sequence rather than trying
to blend them into a unified synthesis. Good examples of this procedure are the Mir'at al-zamdn of Sibt
Ibn al-Djawz! (582-654/1182-1256 [q.v.]) and the
Ta'nkh al-duwal wa }l-muluk of Ibn al-Furat (735-8077
1334-1405 [q.v.]). When carefully done (and both Sibt
and Ibn al-Furat were conscientious scholars) works
of this sort can be invaluable, since they preserve
almost verbatim major texts that are otherwise lost.
A few historians did create real syntheses, however,
i.e, integrated narratives which draw on a wide variety of sources, and which reflect a consistent perspective, interpretation, and literary style—in short, an
authentic authorial voice. As examples, we can cite
the universal chronicles of Ibn al-Athlr (al-Kamil fi
n-ta}nkh] and Ibn Khaldun (732-808/1332-1406, K. alc
lbar), the dynastic history of Ibn Wasil (604-97/
1208-98 [q.v.], Mufarridj. al-kurub fi akhbdr Bam Ayyub),
or the remarkable compilations of Takf al-Dln alMakrlzT (765-845/1363-1442 [q.v.]) on the history of
Islamic Egypt. These and some other examples are
outstanding achievements of historianship on many
levels, but the very skill of their authors in blending
a variety of sources into a unified text often makes
it very difficult to determine the provenance of their
information. Moreover, their very stylistic unity may
lead to serious anachronisms in administrative terminology, titles, etc. This is a particularly acute problem in al-MakrfzT's account of the Ayyubids and early
Mamluks (where we can correct his anachronisms,
since so many of his sources survive) and the Fatimids
(where for the most part we cannot).
The new emphases and methods of middle-period
historians led to the development of new genres. They
retained the "universal chronicle" of the preceding
period, but to this they added the political biography, the dynastic chronicle and local history. The former two are of course closely related in structure and
approach, since both focus on the deeds of rulers,
portrayed as outsized figures who dominate the political stage. On the other hand, such works are hardly
cookie-cutter productions; they vary enormously in
terms of size, scope, organisation, rhetoric (from a
simple, almost colloquial style to an extremely florid
one), and political stance (some are sycophantic, others
highly critical). Naturally enough, works of this kind
were often composed by bureaucrats, who both regarded dynasties as a self-evident object of inquiry
and had privileged access to the sources of information needed to write about them effectively. Some of
these court historians had high office in the regimes
they served, like Tmad al-Dln al-Katib al-Isfaham
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(519-97/1125-1201) and Ibn cAbd al-Zahir (620-92/
1223-92), privy secretaries to Salah al-Dm and Baybars
respectively. Others like Miskawayh.were men of middling rank. In Mamluk Egypt and Syria, a number
of important dynastic histories were composed by men
who had spent their careers as members of the military elite or were at least closely affiliated with it—
key examples would be the retired amir Baybars
al-Mansun (d. 725/1325) and Ibn Taghrfbirdl (81274/1409-70 [#.#.]), son of the atabak al-casakir (supreme
general of the army) under the sultan al-Nasir Faradj—
but there are many others. Since these ex-soldiers were
typically Turks rather than native speakers of Arabic,
their literary efforts were often regarded with some
disdain by the indigenous culamd3 and literati; even so,
their writings are richly detailed and informed by real
political acumen. It must be admitted that some of
the best dynastic chroniclers were iulama:> by profession rather than bureaucrats, though they normally
had close ties to the courts about which they wrote;
here the names Ibn al-Athlr (the Ta'rikh al-bdhir, on
the Zangids of al-Mawsil), Ibn Wasil and al-Makrfzf
may be cited yet again.
Local history is not a genre but a focus of concern—the region (sometimes a single city and its immediate hinterland, sometimes a broad province) where
a given author lived, and normally where his family
had sunk roots for many generations past. The rise
of local history obviously reflects a world where the
fate of the umma as a whole, as that fate is embodied in and symbolised by the universal caliphate, is
no longer the only way or most important way of
envisioning things. For the writers of local history, the
umma is most immediately embodied in the hundreds
of communities that constitute it. The rise of local
history had multiple causes; most fundamentally, however, it must have reflected the progress of conversion to Islam outside the few metropolitan centres
where it had been established since the early caliphate,
a process that was well advanced in most regions by
the mid-4th/10th century.
Local history often takes the form of a political
chronicle. The events recounted may stretch back into
the remote pre-Islamic past, but the author's emphasis tends to be on more recent decades. Local chronicles of this sort are typically written in simple, rather
conversational prose—not surprising, since they were
produced outside the pomp and ceremony of the
princely courts and did not aim to flatter the pretensions of dynasts. They were typically composed in
cities and regions with a strong sense of identity and
a tradition of local autonomy, in particular the cities
of northern Trak, the DjazTra and Syria. An important early example would be the Ta'rikh al-Mawsil of
al-Azdl (d. 334/946), but the most impressive work
in this form may well be the Dhayl ta'rikh Dimashk of
Ibn al-KalanisI (465-555/1073-1160 [q.v.])9 a richly
detailed and wonderfully partisan account of Saldjukid
Damascus, with its turbulent court, factions of local
notables, and popular militias. The decades after the
death of the atabak Tughtigin (522/1127 [q.v.]) have
almost the immediacy of a journal. Some decades
later the Aleppan notable Kamal al-Dm b. al-cAdfm
[see IBN AL-'ADIM] (588-660/1192-1262) composed a
similar work on his native city, ^jubdat al-halab fi ta3nkh
Halab, though it embodies a more respectful, almost
semi-official stance toward the Ayyubid princes who
governed the city during his lifetime. A work conceived as a regional history, but on a scale which
links this modest genre to the universal chronicle, is
al-Nud^um al-zdhira Ji muluk Misr wa 'l-Kdhira of Ibn
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Taghnbirch, a vast survey of Islamic Egypt which
begins with the Arab conquest and comes down to
the mid-9th/15th century.
Apart from the chronicle form, the perspectives of
local history were also embodied in the biographical
dictionary. Such compilations would normally focus
on the noted men of religion (with a smattering of
sultans and amirs) who had resided in a given city;
in several cases these works are prefaced with a substantial topographical description. This genre of local
history did not necessarily reflect a tradition of political autonomy but was rooted in local loyalties, the
desire of urban notables to demonstrate that their
native cities were major centres of Islamic piety and
learning. The model for this genre was the immense
Ta'rikh Baghdad of al-Khatlb al-Baghdadl (392-4637
1002-71 [</.#.]), which contains some 7,800 biographical entries. His example was followed closely about a
century later by Ibn 'Asakir (499-571/1105-76 [q.v.])
in the Ta'nkh madinat Dimashk, a work which deals
with a far smaller city but on an even larger scale,
with more than 8,000 entries. Ibn cAsakir clearly knew
al-Khatib al-Baghdadf's work intimately, and drew on
it extensively though not slavishly for his entries on
scholars who had come to Damascus from Trak. Apart
from Muslim men of religion and rulers, Ibn 'Asakir's
work includes a number of pre-Islamic prophets; taken
as a whole, it is thus a kind of sacred history of
Syria, a register of those persons through whom God's
revelation had been manifested and upheld in that
land since the Creation.
Both Ibn cAsakir and al-Khatib were primarily
Jukahd3 and muhaddithun, and their compilations are narrowly focused on men of religion, with a very sparse
number of entries for rulers and generals. Moreover,
their entries are highly formulaic; they deal chiefly
with a subject's teachers and students, the hadiths he
transmitted, and the barest facts of his life, sc. his
countries of residence and date of death. Only in
passing do they give us information on his career,
and they contain a minimum of anecdotes (though
some of those which they include are very telling).
In partial compensation, Ibn 'Asakir's dictionary does
contain a substantial volume (some 800 entries) devoted
to women, and from these we can glean some notion
of the mode and extent of women's participation in
the formal religious life of their society. In brief, these
vast collections tell us a great deal about the academic
life and intellectual traditions of their respective cities
but give indirect testimony at best on politics and
social structures. In contrast, Ibn al-cAdfm (a bureaucrat as well as a scholar) drew not only on biographical sources but also on a very rich body of political
chronicles and geographical-administrative texts in composing his Bughyat al-talab fi ta'rikh Halab (only partly
extant). His work is thus an invaluable mirror of the
political and social history of North Syria during the
first six centuries of Islam. Moreover, Ibn al-'Adlm's
habit of citing his sources by author and title gives
us some sense of the extraordinary riches of Aleppo's
libraries before the Mongol invasions. Ibn al-cAdfm's
model was followed, on an equally vast scale, by alMakrizf in his K. al-Mukqffd al-kabir, an unfinished
biographical dictionary of prominent Egyptians since
the rise of the Fatimids.
Local history produced an intriguing and very original hybrid in the urban topography, which used a
systematic catalogue of a city's important sites and
monuments as the framework for the presentation of
a wide variety of historical and biographical materials.
Typically, an urban topography would proceed site

by site, describing the circumstances under which a
particular edifice was erected, then appending biographical sketches of the key persons associated with
that monument. In this way the physical fabric of the
city is linked to the men and women who created
and sustained it, and embodies their purposes, values,
and acts. The origins of the urban topography can
be traced to the fadd'il al-madma literature (which first
appears in the 4th/10th century) and to the topographical surveys attached by al-Khatlb al-Baghdadl
and Ibn 'Asakir to their biographical dictionaries. Only
in the Mamluk period, however, do we see the shaping of a fully developed genre. The earliest example
(though in many ways still a transitional work) is found
in the sections on Damascus and Aleppo of the administrative-geographical survey of clzz al-Dln b. Shaddad
(d. 684/1285 [see IBN SHADDAD]), al-A'lak al-khatira fi
dhikr umard3 al-Shdm wa 'l-Dja&ra. The new genre culminated in the 9th/15th century with a group of systematic and remarkably rich works on Cairo, Damascus,
Aleppo and Jerusalem. Particularly impressive is cAbd
al-Kadir al-Nu'aymi (d. 927/1521), Tanblh al-tdlib
wa-irshdd al-ddris ft md ft Dimashk min al-ajawdmic wa
'l-maddris, a meticulously assembled compendium of
Damascene historical scholarship in the Ayyubid and
Mamluk eras. More idiosyncratic is the famous alMawd'iz, wa 'l-i'tibdr bi-dhikr al-khitat wa }l-dthdr (universally referred as al-Khitat) of al-MaknzI, which covers
all of Egypt but inevitably concentrates on the city
of Cairo, whose history and monuments fill at least
two-thirds of the book. The Khitat really transcends
its genre; its immense fund of information on architecture and urban topography, administrative and military institutions, and economic life makes it as close
to a "total history" of Egypt as mediaeval Islamic historiography knew how to produce.
The wealth of texts devoted to specific dynasties
or regions should not obscure the continuing vitality
of the "universal chronicle" throughout the Middle
Periods. Indeed, many of the most characteristic and
impressive works composed during these centuries fall
in this category; the names of al-Mascudr (d. 345/956
[q.v.], in many ways a transitional figure), Miskawayh,
Ibn al-Djawz! (d. 597/1201), Ibn al-Athfr, al-Dhahabi
(673-748/1274-1348), Ibn Kathlr (d. 774/1373), and
Ibn Khaldun suffice to make the point. However,
middle-period works of this kind depart from the
model established by al-Taban in several ways. Many
make no effort to go back before the rise of Islam,
and those which do generally deal with pre-Islamic
antiquity in a far more summary fashion than alTabarf had. (Al-Mascudf's Muruaj al-dhahab wa-mafddin
al-djawhar and Kitdb al-Tanbih wa 'l-ishrdf, written only
a generation after al-Taban, are marked exceptions
to this generalisation.) None of the middle-period
chroniclers deploys al-Taban's rigorous hadith methodology, and few cite their sources even in a general
way. On the contrary, even the most scrupulous are
content to paraphrase al-Taban until they reach the
late 3rd/9th century, sometimes supplemented by whatever additional materials lay conveniently at hand.
This practice reflects not so much intellectual laziness
as a consensus (among Sunnls if not Shl'fs) that the
crucial issues concerning the umma's early history had
been settled and need not be re-examined in any systematic way.
If these chroniclers bring little original content to
their accounts of early Islamic history, however, they
do display some important formal innovations. Ibn
Khaldun, as always sui generis, abandons the usual annalistic framework in favour of an analytic survey
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organised by dynastic "clusters": the Caliphate; North
Africa and Andalus before the Almoravids; Syria,
Mesopotamia and Persia before the Saldjukids; the
Saldjukids and their successors, including the Mamluks;
finally, the Berber polities of the Maghrib. This organisation undeniably makes his chronicle repetitious and
confusing to use, but it also shows his grasp of the
underlying structures of mediaeval Islamic political life.
On what might seem a more mechanical level, Ibn
al-Djawzf [q.v.] (al-Munta^am ft ta'nkh al-muluk wa
'l-umam) tried to integrate the very disparate approaches
represented by the annalistic chronicle and the
biographical dictionary by appending alphabeticallyarranged obituaries of notable figures (including
scholars) to the events of each year. Ibn al-Djawzf's
innovation clearly met a strongly felt need and was
very widely used; al-Dhahabfs immense Ta'nkh alls lam and Ibn KathFr's al-Biddya wa 'l-nihdya, to name
only two examples, are perhaps as valuable for their
biographical materials as for their narratives of events,
important and well-crafted as these are. Formally, Ibn
al-Athlr's al-Kdmilfi 'l-ta'rikh is perhaps the most conservative of all the major universal chronicles, but it
is also a superbly balanced and highly detailed survey of the history of all the lands and peoples of
Islam, from the Atlantic coast to Central Asia. Ibn
al-Athfr combines vast range with lucid organisation,
direct and concrete diction, political astuteness and
more than a touch of wit and irony. His work is certainly one of the most impressive achievements of premodern historiography in any culture.
The universal chronicle in Islam stretched back to
the 3rd/9th century; the universal biographical dictionary was an innovation of the 7th/13th century,
and in particular of Ibn Khallikan (d. 673/1274 [q.v.]).
His Wafaydt al-acydnfi anbd3 abnd3 al-zamdn follows the
formal conventions of the vast Arabic biographical literature that already existed by his day, but he departs
from his models in many ways. First, although his
documentation is very rich, he eschews the rigorous
method of the registers of culamd" and muhaddithun that
had been and would remain so important in the religious sciences, i.e. the kind of biography that ensured
the integrity of religious knowledge by placing every
scholar within a chain of masters and disciples reaching from the present back to the first generations of
Islam. On the contrary, he favours snatches of verse
and clever anecdotes which situate his subjects within
the universe of mediaeval Islamic religious, moral, and
aesthetic values. Second, he does not restrict himself
to a single class of subjects, e.g. culama3 or poets or
Sufis; rather, he hoped to include men of high distinction (there are no separate entries for women in
his compilation) in every field which conferred cultural prestige in the 7th/13th century Islamic world:
politics and war, Jikh, Sufism, poetry and literature.
Third, he is highly selective (855 major entries in the
c
Abbas edition), but he tries to include people from
all corners of the Muslim world; there is inevitably
some bias in favour of men from Syria and 'Irak, but
it is not for lack of trying. In the end, he gives us
a wonderfully varied tableau of mediaeval Islamic culture as this culture was understood by one of its most
characteristic figures.
Ibn Khallikan had many admirers but no real followers, in that no one else attempted his mix of solid
scholarship, literary appeal, breadth and selectivity,
but there were several "continuations" of his work in
the 8th/14th century. Among these was Ibn Shakir
al-Kutubl's Fawdt al-Wafqydt, but perhaps the most
remarkable is al-Wafi bi 'l-Wafayat of KhaM b. Aybak
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al-Safadl (696-764/1297-1363 [q.v.], the son of a
Mamluk amir who made his career as a government
clerk). This immense work aspires to give a biography of everyone worth remembering in the history of
Islam, from the Prophet down to al-Safadf's own day.
Most biographical compilations have more modest
goals. Ibn Taghnbirdl's al-Manhal al-sdfl wa 'l-mustawfi
bafd al-Wdfi contains some 2,500 lives of prominent
Mamluk amm and bureaucrats. With al-Durar al-kdmina
fl a'ydn al-mi'a al-thdmina, Ibn Hadjar al-cAskalanf (773852/1372-1449 [q.v.]) created'a new form', the "centenary dictionary" devoted to notables throughout the
Mamluk Sultanate who had died during a given Hidjrf
century. This innovation was quickly picked up by
Ibn Hadjar's student al-Sakhaw! (830-902/1427-97
[q.v.])—who flavoured it with his own pungent judgments about his contemporaries—and it continued to
flourish in the Arab lands up to and during Ottoman
times. These centenary works were on no small scale:
al-SakhawT's al-Daw3 al-ldmic fl a'ydn al-karn al-tdsic contains almost 12,000 entries (including a volume devoted
to women).
We have so far labelled the writers of historical
works as historians, and it is thus important to recognise that, until well into Ottoman times at least, there
was no historical profession in Islam. That is, history
was not recognised as a formal science with a specific subject matter, method and technique which could
be taught and transmitted; nor was there any institutionalised way for a would-be historian to acquire
the knowledge and skills of his craft; nor did anyone
actually expect to make a living by working as a historian. History was neither a subject in the schools
nor an element in any regular curriculum. History was
the work of self-taught amateurs, whose regular professions (as noted above) lay elsewhere.
It is hard to explain why history did not become
a recognised science, either secular or religious, in view
of the immense body of literature produced by Muslim
historians and the solid religious and intellectual reputations which these enjoyed. But that is the case;
many scholars regarded history as a vain and trivial
pursuit, "no more than information about. . . occurrences of the remote past, elegantly presented and
spiced with proverbs," as Ibn Khaldun ruefully said
(Ibn Khaldun, tr. Rosenthal, i, 6). As noted above,
al-Tabarf had tried to show that history could be
studied with the same methodological tools and rigour
as hadith. But insofar as he tried to make history one
of the religious sciences, he failed, or at least no one
else took up the challenge after him.
Only in the late 8th/14th century did Ibn Khaldun
argue (this time from an Aristotelian perspective) that
history could be treated as a valid science based on
philosophical premises and methods. Historical knowledge, he asserted, was not the mere compiling of factual data about the past; rather, it should be a
systematic account of the principles governing human
society. These principles were not knowable a priori
but had to be elicited from factual data by a complex process of induction and deduction. For this reason, an accurate body of fact was the precondition
for historical knowledge, even though facts per se were
not the object of historical inquiry. The problem of
obtaining and evaluating factual knowledge was thus
crucial to the whole enterprise, and to this problem
Ibn Khaldun devoted some very interesting though
ultimately inconclusive arguments.
Ibn Khaldun's effort to create a science of history
foundered, not because of questions left unanswered
by his theory, but because no one else really felt like
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taking up such issues. On a practical level, however,
he had a considerable impact; he was highly esteemed
by 9th/15th-century Egyptian historians, who show a
far greater awareness of social processes and the interactions of elite politics and society at large than had
their predecessors. And in a later age, Ottoman historians turned to him for insight on the causes of the
rise and decline of empires. By the time of the
Ottoman conquest, then, Arabic historiography continued to be a dynamic field of study and form of
literary expression. This is so not only because of the
continuing volume of historical production, but even
more because Arab-Islamic culture was continuing to
generate new and innovative ways of perceiving and
constructing its past.
Bibliography: In addition to the general references
given in section (a) above (Rosenthal, Lewis and
Holt, Auchterlonie, T. Khalidi), see the following:
Shakir Mustafa, al-Ta3nkh al-arabi wa }l-mu3amkhun,
ii, Beirut 1978; Cl. Cahen, History and historians, in
Camb. hist. Ar. lit., iii, 188-233; Humphreys, Islamic
history: a framework for inquiry, Princeton 1991, chs.
5, 8, et passim. Many of the most useful surveys
and critical assessments are found in monographs
dealing with other topics: see esp. G. Makdisi, Ibn
c
Aqil et la resurgence de I'islam traditionnaliste, Damascus
1963; N. Elisseeff, Nur al-Din, i, Damascus 1967;
R.S. Humphreys, From Saladin to the Mongols, Albany
1977; C.F. Petry, The civilian elite of Cairo in the Later
Middle Ages, Princeton 1981. Studies on the historiography of particular periods are still rare. On
the Fatimids, see A. Hamdani, Fatimid history and
historians, in Camb. hist. Ar. lit., iii, 234-47. On the
Ayyubids, D. Morray, An Ayyubid notable and his
world: Ibn al-cAdlm and Aleppo, Leiden 1994. Mamluk
historians have received more attention: U. Haarmann, Quelknstudien zurfruhen Mamlukenzeit, Freiburgim-Breisgau 1970; D.P. Little, Introduction to Mamluk
historiography, Wiesbaden 1970; Li Guo, Mamluk historiographic studies: the state of the art, in Mamluk Studies
Review, i (1997). Understanding the cultural and
political meanings of Middle-Period historical writing requires going beyond historiographic studies in
the narrow sense. On the biographical dictionary,
see Chamberlain, Knowledge and social practice in
medieval Damascus, Cambridge 1994. On the political language of Miskawayh and his contemporaries,
R.P. Mottahedeh, Loyalty and leadership in an early
Islamic society, Princeton 1980. Th. Bianquis, Damas
et la Syrie sous la domination fatimide, 2 vols., Damascus
1986-9, provides a "close reading" or "explication
du texte" of Ibn al-Kalanisi, Ibn 'Asakir and alMakrizf. Editions of the works of particular historians, along with studies devoted to them, are given
under the appropriate entries.
(R.S. HUMPHREYS)
(c) The period 1500 to 1800. [See Suppl.].
(d) The 19th and 20th centuries.
By the 1840s the now-traditional forms and perspectives of Arabic-Islamic historiography, rich and
varied as they were, no longer seemed adequate in
face of the radical challenges posed by Europe to
every aspect of life in the Islamic world. By the beginning of the 20th century, a few historians were
beginning to model their work (with mixed but not
inconsiderable success) on European approaches and
research methods. The early 1900s witnessed the
founding of universities on the European model, and
as an inevitable consequence, a growing professionalisation of history. That movement has continued down
to the present, so that now (as in Europe and America)

the writing of history has become largely an academic enterprise, with all the gains and losses that this
implies.
A. The 19th century.
The challenge of Europe was, of course, felt most
immediately in political and economic life, but that
in itself might have compelled few changes in historical vision; Muslim intellectuals had faced any
number of equally acute crises on this plane over the
centuries, and the deeply rooted but still flexible
conceptual tools and cultural resources of their societies had permitted them to address these quite effectively. The European cultural challenge cut deeper,
however. Felt only by a tiny minority as late as the
mid-19th century, it had become inescapable to almost
everyone (at least in the major urban centres) by the
beginning of the 20th. It not only threatened the
political independence and economic autonomy of
Muslim societies but assailed the very foundations of
Muslim identity.
The rapid intellectual readjustments of the late 19th
century, of course, affected historical writing as well,
although the works produced in this genre do not reach
the level of the political and cultural essays of Rifaca
Rafic al-Tahtawf (1801-73 [q.v.]), Djamal al-Din alAfghanf (1839-97 [q.v.]), or Muhammad 'Abduh (18491905 [</.#.]). This is due in large part no doubt to
the fact that history continued to be (as it always had
been in Muslim countries) the work of amateurs, and
was seldom attempted moreover by the leading intellectuals of the age. As one might expect, the shift
toward new forms and approaches began in Cairo
and Istanbul, the two largest cities in the region, the
seats of the most ambitiously reformist regimes, and
the places which were most directly and profoundly
exposed to Western pressures.
As in so many spheres during the 19th century, Cairo
was the first and most important centre of a changing historiography. Cairo had, in fact, produced the
last great work in a traditional mould, the 'Aaja'ib alathar of £Abd al-Rahman al-Djabartl (1753-1826 [q.v.]).
Al-Djabartf witnessed the catastrophic self-destruction
of the Mamluk beylicate in the late 18th century, the
shock of the French occupation in 1798-1801, and the
tumultuous changes forced on the country by Muhammad cAlr (r. 1805-48 [q.v.]). He was an acute observer,
but he regarded none of this as progress, and he was
content to work within the chronicle/biographical dictionary framework bequeathed to him by the great
Egyptian historians of the Mamluk Sultanate.
Though an illiterate soldier, Muhammad CA1I had
much to do with the rise of an altered historical consciousness. Quite apart from his radical military, administrative and economic innovations, he took the risk
of sending student missions to study in France, thereby
exposing at least a few of his subjects to the thought
and culture of contemporary Europe. No less important was his founding of the Translation Bureau (under
the directorship of al-Tahtawf), which in spite of its
many vicissitudes rendered many works of medicine,
engineering, geography and even history into Turkish
and Arabic. To be sure, the few historical works chosen for translation (e.g. Montesquieu's Considerations sur
Us causes de la grandeur des Romains et de leur decadence,
Voltaire's lives of Charles XII and Peter the Great)
represented the Enlightenment, not the new scientific
history of Ranke or the romantic nationalism of
Michelet. Even so, they suggested fundamentally new
ways of imagining and representing the past.
The first major history in Arabic to reflect new possibilities and tensions was al-Khitat al-tawflkiyya al-
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(Hadlda (20 vols., Cairo 1886-8) by CA1I Mubarak (182493), the engineer who oversaw the Khedive Isma'Tl's
ambitious revamping of Cairo. Modelled to some
degree on the classic work by Takl al-Dfn al-Makrlzf,
it is a remarkably rich miscellany of historical-biographical information, geographical description, and
administrative data. Conceptually and structurally conservative (like al-MakrlzT's work, it is organised by
toponym), its contents nevertheless reflect many aspects
of the new order created by the Khedive and his talented director of public works. A hybrid work of this
kind could not generate many successors, though the
Takwlm al-M (6 vols., Cairo 1916-36) of Amin alSamT (ca. 1860-1941) comes closest in spirit and content. Like al-TahtawT and cAlr Mubarak, al-SamT spent
his life in loyal service to the regime, chiefly as an
educator. He was director of the government teachers'
college (Dar al-cUlum [q.v.]} under TawfTk and cAbbas
II, and was appointed to the Senate by King Fu'ad I.
In Egypt, the political and ideological crisis of the
'Urabl period proved to be, in the long run, a turning point, but for a time one sees only limited results,
due in large part to the stifling of political life under
Lord Cromer until almost the turn of the century.
An exception to this generalisation would be SalTm
al-Nakkash's passionate, richly detailed, but still little
studied history of the cUrabl Revolt, Misr li 'l-Misriyyin
(6 vols., Alexandria 1884), based heavily on government documents and trial proceedings. By the end of
the century we can perceive a marked shift from neotraditional to contemporary European models of historiography. Of the new historians, by far the most
successful and widely read was the staggeringly prolific Syrian immigrant Djurdji Zaydan (1861-1914 [q.v.]).
He edited several journals and wrote in many genres; among his works the most significant in the present context is his Ta'rikh al-tamaddun al-islami (5 vols.,
Cairo 1902-6). This is less an original work of scholarship than a popular synthesis derived in large part
from European Orientalist scholarship. Even so, it is
a very competent job, and earned the accolade of an
English translation of one volume (Umayyads and
Abbasids, London 1907) by the formidable D.S. Margoliouth. Zaydan's was thus the first Arabic work in
"modern" style to address mediaeval Islamic history.
It was widely read but not much emulated, perhaps
because as a Christian committed to a Westernising
approach, Zaydan could not address adequately the
deeper issues raised by his subject for modern Muslims.
Nor could he really share the aspirations and frustrations of Egyptian nationalist writers. He was, in fact,
offered the position in Islamic history at the new
Egyptian University in 1910, but outrage in politicallyengaged circles compelled the offer to be withdrawn.
B. The Interwar period 1919-45.
World War I was the turning point in almost every
aspect of Middle Eastern life; indeed, this titanic event
really laid down the agenda for the entire 20th century within the region. It created vast new hopes and
possibilities, and, of course, even more bitter disappointments and insoluble problems. But it is no surprise that it ushered in a new era of historical writing,
one marked by several characteristics: growing, if far
from complete, professionalisation (with several scholars getting doctorates in Europe, especially from Paris),
with an institutional basis within the new universities
of Cairo and Alexandria; a much closer approximation in form and methodology to the kinds of historical writing practiced in Europe; a definition of core
subjects of inquiry. One apparently odd product of
the period was a marked bilingualism among the new
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generation of historians, who often wrote in French
or English for European audiences and in Arabic for
their own countrymen, in which the cultural agendas
and conflicts of their native countries came to the
fore. This is a phenomenon which continues no less
strongly in the present.
It would be incorrect to assume that all traces of
traditional literary-historical culture disappeared during these two decades. On the contrary, some of the
most significant and useful historical compositions
adhered to long-established genres. Muhammad Kurd
C
A1I (1876-1953 [q.v.]), the founder of the Arab Academy of Damascus and a prolific man of letters, composed a monumental history of Syria, Khitat al-Shdm
(6 vols., Damascus 1925-9).
Although Kurd CA1I was well acquainted with the
critical methods of Western Orientalism, this is the
last great work of historical topography, a Syrian tradition that went back to Ibn cAsakir and flourished
at least until the 18th century.
Works of more "modern" style tended to reflect in
quite direct ways the central contemporary politicalcultural debates of the countries in which they were
written. This was, of course, true not only of works
on recent history but of those dealing with the more
remote past. Indeed, the segments of the past chosen
for discussion provide an excellent index of these debates. In Egypt, attention was focused equally on the
19th century (especially Muhammad CA1T, Isma'Tl, and
the cUrabI Revolt) and on the beginnings of Islamic
history. On the former topic, the key works produced
in this period were probably those of cAbd al-Rahman
al-Raficf (1889-1966), Muhammad Sabri (1894-1978)
and Shafik Ghurbal (1894-1961). Al-Rafici, an ardent
partisan of the old National Party founded by Mustafa
Kamil at the turn of the century and deeply immersed
in Egypt's political struggles, was self-taught as a historian and wrote exclusively in Arabic. Sabn and
Ghurbal, in contrast, were professional academics; both
took doctorates from the Sorbonne, held chairs at
Cairo University, and published much of their major
work in French or English.
In regard to early Islamic history, Tana Husayn's
Fi 'l~shicr al-ajdhili (Cairo 1926), Muhammad Husayn
Haykal's Haydt Muhammad (Cairo 1934), and Ahmad
Amin's three books on early Islamic history (Faajr alIsldm, Duhd al-Isldm and guhr al-Isldm, Cairo 1928-53)
are certainly landmarks in their various ways. Taha
Husayn [q.v] had taken a Sorbonne doctorate with
a thesis on Ibn Khaldun; his attack on the authenticity of pre-Islamic Arabic poetry was an effort (almost
disastrous for him and Cairo University) to apply
European text criticism to a culturally sanctified body
of literature. The works of Haykal and Amin, in contrast, were attempts to synthesise Islamic piety and
"scientific" historical method. Haykal's use of modern
critical methods is open to question on a variety of
grounds, but his biography of the Prophet was a literary tour de force, a superbly integrated portrait infused with a distinctively 20th-century sensibility. Ahmad
Amfn's studies, though less accessible, have commanded
broad respect since their first publication. Although
he was a graduate of the School for Kadis and was
largely self-taught as a historian, his European colleagues at Cairo University formally recommended
him for a professorial chair on the strength of his
publications.
The leading historians of this period did not simply toe the official line. On the contrary, many of
them were often in trouble with their governments. Nor
is their work merely a coded statement of their own
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ideological predilections, for the work of every writer
mentioned above has proved of enduring value. AlRafi'fs books, for example, were regularly reprinted
down through the 1960s. But it remains the case that
all these works were shaped in the context of the
political struggles of their day, including the struggle
for cultural identity.
C. The Cold War and the apogee of Middle Eastern nationalisms 1945-1970.
World War II marked another watershed, as the
domination of the region by Great Britain and France
collapsed, to be replaced by a bi-polar world of
American-Soviet rivalry. Down at least to the early
1970s, and in some arenas down to the present, intellectuals in the Arab lands and Persia tended to interpret their past within a single broad framework, as
a struggle against foreign domination—England and
France in the modern period, of course, but often
fellow-Muslims (Mamluk amirs, Arab invaders, et alii]
in the mediaeval past. In the revolutionary age beginning in the mid-1950s, it was inevitable that many
would also begin to look seriously at Marxism [see
MARK(I)SIYYA] as an intellectual tradition, and thus to
link issues of internal class struggle with long-established concerns about imperialism.
The inevitable engagement of historians in the political struggles of the post-war years did not prevent
the increasing professionalisation of historical writing.
The process was rooted in the rapid growth of higher
education in Middle Eastern countries: a flood of new
students into the universities required more professors, and professors, of course, had to have advanced
research degrees. Down to the early 1970s, credible
Ph.D.s could only be obtained abroad, preferably in
Paris or London (the old imperial capitals, ironically),
but many students found themselves in newer and
less prestigious institutions in the north of England or
the American Middle West. In any case, the bilingual
nature of historical research among Middle Eastern
scholars continued and even increased; many of the
major French and English monographs published during these years had begun life as their doctoral theses at the Sorbonne and the University of London.
Again, it would be extremely misleading to interpret scholarly production simply as a reflection of
ideology and political conflict. If a test for the "pure
scholarship" of a work is its usability by scholars
of highly disparate political-ideological commitments,
then much produced in this era must rank very high
indeed. It is, for example, hard to imagine early
Islamic history without the contributions of 'Abd alc
Az!z al-Dun and Salih al-cAlf and colleagues of the
Universities of Baghdad and Basra. For the more
recent centuries of Ayyubid, Mamluk and Ottoman
domination in Greater Syria (i.e. Syria, Lebanon and
Palestine), we are much indebted to scholars like
Kamal Salfbl and Muhammad cAdnan al-Bakhft, with
flourishing centres of historical studies at the American
University of Beirut and the University of Damascus
and major publications of texts and studies emanating from them. In spite of political controls placed
on Egyptian scholars under the Nasser regime, the
students of Muhammad Anls at Cairo University initiated a major body of scholarship on the social and
economic history of 19th and 20th-century Egypt. And
for an earlier but hardly less contested era, that of
the Crusaders, Ayyubids, and Mamluks, Sacld cAbd
al-Fattah 'Ashur (b. 1922) and his many students produced (and continue to do so) a major corpus of texts
and studies still too little consulted among Western
scholars. Even so, the free play of historical research

was undeniably constrained by political pressures which
far exceeded the partisanship of the previous era.
D. Since 1970.
Several of the underlying trends established during
the 1950s and 60s have continued apace, in particular the burgeoning of universities and research institutes throughout the Middle East. In spite of chronic
underfunding and a strong emphasis on scientific-technical training, this trend has led to an expansion of
academic history. Particularly important, especially for
the Ottoman period in Turkey and the Arab lands,
has been a great improvement in the organisation of
archives and documentation centres of all kinds. Another trend, already discernible before 1970 but much
stronger since, has been the growing number of historians from the Middle East who hold permanent
academic appointments in Europe and the United
States. Admittedly, most of these completed their graduate studies in Western universities, but even so they
bring a perspective rooted in the cultures and historical experience of the Middle East. The causes for
this phenomenon are complex, but it does represent
a highly significant inversion of the time-honoured
pattern of student missions from the Middle East to
the West.
The political climate in which historians must try
to work has been variable but never easy. Apart from
the pressures exerted by security-conscious regimes, the
Islamic movement everywhere has increasingly affected
historical inquiry and writing, as it has intellectual life
in general. For example, a trend seen in the Arab
world during the early 1970s, a radical critique of
the nature of early Islamic society and even of the
soundness of the sources, has been silenced or at least
driven underground. There has been no real progress
in Arabic-language works on the life of Muhammad
since Haykal's famous biography was published more
than sixty years ago.
In spite of such official and cultural pressures, however, many periods and topics seem to be politically
and religiously neutral, in the sense that historians are
relatively free to construct their accounts of them in
accordance with their own purposes and outlooks, rather
than in accordance with externally dictated agendas.
The Middle Periods of Islamic history (ca. 950-1500)
have long fallen in this category, with the partial
exception of the Crusades and the figure of Salah alDfn, and we can now add the early 'Abbasids and
Ottomans, who no longer make a useful target for
Arab nationalist polemics. The social and economic
history of the late 18th and 19th centuries in particular has attracted a great deal of first-rate work
during the past two decades. As regards pre-modern
times, the early 'Abbasids, the Saldjukids and the
Mamluks have continued to be the subject of valuable and sometimes ground-breaking studies. To name
individual scholars for the last two decades is invidious, since there are now so many historians at work,
and it is hardly possible as yet to identify those whose
contributions will prove seminal or enduring. What
can be said is that the Arab countries now possess a
substantial corps of professional academic historians
writing chiefly in Arabic. In this respect, the history
of the region is increasingly in the hands of its own
scholars—the natural state of things, we might suppose, but one which was hardly the case for most of
the 19th and 20th centuries.
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(R.S. HUMPHREYS)
(e) North Africa. [See Suppl.].
(f) In Muslim Spain.
Historical writing done in al-Andalus may be classified under two headings: chronicles dealing with the
history of al-Andalus specifically and general histories
of Islam. With the exception of certain very remarkable works, only the first category will be discussed
here. However, there is also much historical information of great importance in works which are not chronicles, such as biographical dictionaries, geographical
descriptions and adab works.
c
Abd al-Malik b. HabTb (d. 238/853) was the author
of a K. al-Ta'rikh, one of the oldest universal histories written in Arabic and the first historical work to
be written in Muslim Spain. It contains a chapter on
the conquest of the Iberian peninsula plus predictions
of the loss and destruction of al-Andalus. It is the
oldest source on the names and the chronology of
the governors of Spain before the arrival of cAbd alRahman I. As the source for his redaction of the history, Ibn Habib used Egyptian traditionists, who played
a most important role in the formation of the earliest historiographical tradition in al-Andalus. Yet despite the recent re-evaluation of his work and his place
in Muslim Spanish culture, one cannot really consider
Ibn Habib as the founder of historiography there.
This place belongs in all true justice to Ahmad b.
Muhammad b. Musa al-RazI (274-344/888-955), the
author of al-Istfdb fi ansdb mashdhlr ahl al-Andalus and
of the Akhbdr muluk al-Andalus. Unfortunately, al-Razfs
works have only been preserved in citations by later
writers, or in old translations into Portuguese or Castilian. His chronicle covered the whole of the history
of al-Andalus, and, so far as we know of this text, it
was characterised by a desire to produce written history and an effort at chronological precision and at
verifying both written and oral sources.
One of his contemporaries, cAbd Allah b. cUbayd
Allah al-Hukayyim (d, 341/953), wrote a K. fi ansdb
al-ddkhilin ild al-Andalus rain al-gharb wa-ghayrihim, which
he dedicated to the caliph al-Nasir in 330/941-2 and
which probably followed the lines of historical research
delineated by al-RazI. Al-Hukayyim's text, however,
fell into oblivion (only citations of it are known in
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Ibn cAbd al-Malik al-Marrakushi's biographical dictionary), whilst al-Razi's work continued to be used
by many later historians. Al-RazI, indeed, became the
model historian for Andalusi historical writing to follow. His son Tsa b. Ahmad al-RazT (d. 379/980) continued in his father's tradition and wrote a Ta'rikh
al-Andalus, some parts of which are preserved by Ibn
Hayyan (who was not, it seems, able to consult a
complete text of the work) and by al-Makkari.
Two other important historical works were also
produced in the course of the 4th/10th century.
The first belongs to the genre of universal history:
the resume (mukhtasar, ikhtisdr) which cAnb b. SacTd (d.
370/980 [q.v.]) wrote of al-Taban's History. cAnb considerably enlarged the parts of al-Tabarfs work dealing with the history of al-Andalus, but only his text
for the period 291/902 to 320/932 survives. Nevertheless, it was an important source for such authors
as Ibn Hayyan and Ibn Tdhari. The second of these
chronicles is the Ta'rikh Iftitdh al-Andalus of Ibn alKutiyya (d. 367/977 [q.v.]), who traced the history of
the province from the Islamic conquest to cAbd alRahman Ill's reign. It is possible that the version of
the work which has come down to us is incomplete,
since some citations of Ibn al-Kutiyya in later authors
are not found in the text as we know it today. As
for his historiographical orientation, some people have
discerned Shu'ubT tendencies in Ibn al-Kutiyya [see
SHU'UBIYYA], but it seems sufficient to characterise his
attitude as that of a Muslim scholar of non-Arab origin, a partisan of the Umayyads and a writer with
a moralising aim. The Ta'nkh Iftitdh al-Andalus pays
especial attention to the mawdli and the muwalladun,
which has been connected with the author's origins
in the family of Ibn al-Kutiyya, the descendant of
one of the marriages of Sara al-Kutiyya, who belonged
to the Visigothic royal house.
The 5th/llth century can be called the golden age
of history writing in al-Andalus through both its richness and also the variety of works composed during
this period. At the outset, authors continued the "genealogical" approach begun by al-Hukayyim and Ahmad
b. Muhammad al-RazT, of which the most successful
example is the Djamharat ansdb al-cArab by Ibn Hazm
(d. 456/1064 [</.y.]), an indispensable work for knowledge of the lineages of the Arabs established in Muslim
Spain and those of the Berbers, as well as being a
general work on genealogies. The K. al-Tbar of Ibn
Abi '1-Fayyad (d. 459/1066) is known only from citations in other writers, from which it has been deduced
that it was a history of al-Andalus from the conquest
until, at least, the age of the Taifas. The Tars? alakhbdr of al-'Udhri (d. 478/1085 [q.v.]) mixes geographical description with historical information.
Around three-quarters of the original text have been
lost, but the surviving part includes abundant and
most interesting historical information, above all for
the 2nd-3rd/8th-9th centuries and also for the first
part of the next one. Al-cUdhrI is a basic source for
our knowledge of rebellions against the central power,
to which he seems to have paid particular attention.
Even so, one should not interpret this prominence of
rebellions in al-cUdhn's work as reflecting a special
standpoint of the author, who confined himself to setting them down as events in the life and activity of
a specific region in a particular historical period.
But the most important figure of the history of alAndalus in the 5th/11th century is probably Ibn Hayyan (d. 469/1076 [q.v.]), who dominates the historical
panorama of his time and of later times. Ibn Hayyan's
work as a compiler of earlier historical sources was
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enormous, and this explains the loss of many of these
works, since it was easier to consult them via his compilation, called al-Muktabis. In this work, Ibn Hayyan's
personal intervention is almost nil; in practice, he limited himself to gathering together everything which
had been written before his time concerning the earlier centuries of Islam in Muslim Spain. The Muktabis
has survived till today only partially. The second great
historical work of Ibn Hayyan, al-Matm, must have
been very different from the first. He wrote it over
a period of several years, and was still at work on it
in 463/1070-1. The text is above all known through
the long fragments of it reproduced by Ibn Bassam
in his Dhakhira, a fundamental source for the end of
the Umayyad state and the birth of the Taifa principalities. In his Matin, Ibn Hayyan used oral sources
plus his own personal experience, and he offered his
own explanation of historical events which he had
witnessed. Two other lost works of his, Akhbdr al-dawla
al-cdmiriyya and al-Batsha al-kubrd (on the Banu Djahwar
of Cordova) may possibly have been part of the Matin.
This survey of 5th/11 th-century AndalusI historical
writing should not be completed without mention of
a unique work within the genre, al-Tibydn can al-hdditha
al-kd'ina bi-dawlat Bam %iri fi Gharndta, written ca.
488/1095 by the last of the Taifa kings of Granada,
£
Abd Allah b. Buluggfn. It can be classified as a classic example of dynastic history, but is also the autobiography of a dethroned prince. It is, accordingly,
of doubtful objectivity; cAbd Allah endeavours above
all to justify his role in the events which surrounded
the fall of the Zlrid dynasty. But at the same time,
the Tibydn is the sole Arabic source which can be set
at the side of Ibn Hayyan's information on the troubled period preceding the entry of the Almoravids
into the Peninsula. Although later historians, such as
Ibn al-Khatfb, knew the Tibydn, it is only cited by
al-Nuba.hr in his al-Markaba al-culyd, a history of the
judges of al-Andalus; yet its minor significance in the
historiographical tradition should not make us forget
its value as a document of personal witness.
Ibn Hayyan's influence in historical writing can also
be measured by the existence of later works which are
merely resumes of his texts, sometimes directly, sometimes via intermediate sources. The so-called Cronica
anonima of al-Nasir is, in fact, just a resume of part
of the Muktabis. The case of the Akhbdr madjmuca is
more complicated. The anonymous author describes
the Islamic expansion through the Maghrib until the
middle of the 2nd/8th century, whilst paying especial
attention to al-Andalus. The work's nature and the
date of its composition have been the object of lengthy
discussions, without coming to any conclusive result.
The text is a compilation of written sources which
pays especial attention to anecdotes, whilst omitting,
in general, chronological precision. According to the
latest results of historiographical research, the Akhbdr
madjmu'a is to be connected with late, North African,
sources, with which the text shares a common origin, one unidentified but which would ostensibly derive
from Ibn Hayyan's Muktabis. After the manner of the
Akhbdr, the work of an anonymous author which is
called Path al-Andalus seems to be the Silat al-mughrib,
a lost work by Ibn Muzayn (d. after 471/1078-9).
At the end of the 5th/llth century, al-Andalus became a province of North African empires, first that
of the Almoravids and then, shortly afterwards, of the
Almohads. Historical writing reflected this political
dependence, and the vigorous development of historiography during the century of the Taifas declined
under the pre-eminence of Maghribf historians. In

any case, the Almoravid period was too short to allow
the growth of dynastic historiography comparable to
what had taken shape in the Umayyad period and
was to appear under the Almohads. Only a few fragments have been preserved of the Andalusf chronicler
of the Almoravids, Ibn al-Sayrafi (d. 570/1174 [q.v.]).
One special case, in this period, is that of Ilyasac b.
Hazm (d. 575/1179), author of al-Mughrib ft akhbdr
mahdsin ahl al-Maghrib, a work which he wrote for the
Ayyubid Salah al-Din whilst he was staying in Egypt,
but its text, which was a source for e.g. al-Dhahabf,
drew the contempt of the Andalusi Ibn al-Abbar. The
Mughrib was, in effect, a re-writing of the history of
Muslim Spain with the intention of attracting the attention of the Muslims of the East to the Christian menace against al-Andalus.
During the Almohad period and until the appearance, in the 8th/14th century, of Ibn al-Khatfb, the
history of al-Andalus was written in the context of
the history of the Maghrib, a fact of which the authors
on both sides of the Straits of Gibraltar were aware.
Thus the most interesting work of Ibn al-Abbar
(d. 658/1260 [q.v.]) from the historical point of view,
al-Hulla al-siyard\ was dedicated to the poets from
noble families of both North Africa and al-Andalus.
In it, Ibn al-Abbar gave citations from earlier historians, including Ibn Hayyan's al-Matm, but it is
unknown whether he employed this text directly or
via fragments copied by Ibn Bassam. In any case,
the history of Muslim Spain in the 6th-7th/12th-13th
centuries has to be read in the chroniclers of the
Maghrib, such as Ibn al-Kardabus, Ibn al-Shabbat,
Ibn Sahib al-Salat, cAbd al-Wahid al-Marrakushr, Ibn
al-Kattan, Ibn cldhan and Ibn Abf Zarc. One should
add to these names that of the author of al-Hulal almawshiyya, a work written towards the end of the 8th/
14th century and attributed to Ibn Simak, who came
from Malaga. Amongst these authors, Ibn cldharf
deserves special mention. The final redaction of his
Bay an al-mughrib is dated 712/1312; to write his history of the Maghrib and Muslim Spain, he used many
Andalusi sources now lost, those of Ibn Hayyan being
notable here.
Ibn al-Khatlb (d. 776/1374 [q.v.]) probably dominates the intellectual scene in his age, during which
al-Andalus was reduced to the territory of the Nasrid
kingdom of Granada. Amongst his immense production, at least four works pertain to the domain of history, with nuances here which have to be made more
precise. Al-Ihdtafi akhbdr Gharndta is, first of all, a biographical dictionary, with the aim of serving as an
encyclopaedia of Granada, for which the author drew
on documents from the royal chancery to which he
had access. The work is thus of prime importance
for his own time.
The history of the Nasrid dynasty (up to 765/
1363-4) was the subject of Ibn al-Khatlb's second historical work, al-Lamha al-badriyya. In his Nufdddt alajirdb, he gave his personal memoirs for the period
761-3/1359-62, and since the author was very actively
involved in the political life of his time, it is thus an
important source for the history both of Granada and
the Maghrib. However, Ibn al-Khatfb's most ambitious
historical work was his Acmdl al-afldm li-man buyica kabl
al-ihtildm. Written to defend the legitimacy of the claim
to power of the infant son of the Maririid sultan £Abd
al-'Azfz (d. 774/1372-3), its second part is devoted to
a general history of al-Andalus, drawing upon earlier
sources of which the author gives in a summary fashion. The interest of the historical material in the A'mdl
becomes more marked in the work's last part, which
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also includes a resume of the history of Castile.
No historical chronicles were written during the last
century of al-Andalus's existence (9th/15th century),
but material on the history of this period continued
nevertheless to be used by North African writers, such
as the anonymous compiler of the Dhikr bildd al-Andalus,
which was very probably written during this century.
The history of Muslim Spain was also the subject of
a chronicle written in North African exile, the anonymous Mubdhat al-casr fi akhbdr muluk Bam Nasr, dating
from 945/1540, which traces the history of Granada
from 882/1477 to the emigration following the conquest of 1492. Finally, the monumental work of alMakkarf (d. 1014/1631 [q.v.]), Mafh al-tib min ghusn
al-Andalus al-ratib, although in the ostensible form of
a biography of Ibn al-Khatlb, contains numerous fragments from historical texts, and in this respect can
be considered as an anthology of the historical and
literary production of al-Andalus.
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2. In Persian.
inherited the presumptions which prevailed in conPersian history falls into two well-marked periods,
temporary Islamic civilisation. Many of them were
the pre-Islamic and the Islamic, each with their calgovernment officials. Abu £Ali Muhammad b. Muhamendrical systems. In the Ilkhanate a modified version
mad Bal'amf [q.v], the father of Persian historiograof the Chinese-Uighur duodecimal animal cycle was
phy, belonged to a family from which many wa&rs
introduced and continued in use, with modifications,
had come and he himself was wa&r first to the Samanid
c
alongside the Hidjrf lunar calendar and the Hidjrf
Abd al-Malik b. Nuh and secondly to his successor
solar calendar from 1911 to 1925.
Mansur. Abu '1-Fadl Muhammad b. Husayn Bayhakf
Persian histories as distinct from histories in Arabic
[see BAYHAKl], the author of the Tdnkh-i Mas'udi, was
written by Persians do not pre-date the 4th/10th cena secretary in the chancellery of the Ghaznavid Mas'ud
tury. By that time Persia had become part of the
b. Mahmud [q.v]. The author of the ^ahdn-gushd,
Islamic world and the surviving fragments of ancient
'Ala3 al-Dfn cAtaJ Malik Djuwaynf [q.v], and Rashfd
Persian history had passed from Pahlavi into Arabic
al-Dfn Fadl Allah, who wrote the D}dmic al-tawdnkh,
literary and historical writing. Islamic tradition was
both held high office under the Ilkhans. Fasfh aluniversal and all-embracing in its character, and its
Khwaff, author of the Mua^mal-i fasihi, served Shahall-pervading nature gave a certain unity and inner
rukh Mfrza b. Tfmur and Baysonghor [q.v]; Iskandar
consistency to Persian historical writing down to modMunshf, (Iskandar Beg), author of the cAlam-drd-yi
c
ern times. Alongside the Islamic tradition, the memAbbdsi, was employed for a time in the Safawid chanory of ancient Persia survived, largely in the form of
cery; and Muhammad Takf Sipihr [q.v], who wrote
myth and legend [see KAYANIDS]. It was passed down
the Ndsikh al-tawdnkh, was a secretary in the dlwdn of
in oral and written form (see E. Yarshater, Iranian hisMuhammad Shah Kadjar. Mfrza Mihdf Khan Astaratorical tradition, in idem (ed.), Camb. hist. Iran, iii (1),
badf, who was employed in the secretariat of Nadir
The Seleucid, Parthian and Sasanian periods, 477). In the
Shah [q.v], was appointed official historiographer in
3rd/9th and 4th/10th centuries, Persian versions of
1148/1736.
the national history emerged in prose and verse,
A number of historians were 'ulamd3. Zahfr al-Dfn
notably in the Shdh-nama of Firdawsl [g.v.] and thereAbu '1-Hasan 'Alf b. Zayd b. Funduk [see AL-BAYHAK!]
after the tradition of ancient Persia had a kind of | was for a short period in 526/1132 kddi of Bayhak
"ghost existence", but it never became the dominant
and subsequently taught in various mosques in Nfshafeature in the historical tradition. Even in the Kadjar
pur. The Ghurid historian Abu cAmr Minhadj al-Dfn
period, when there was an attempt in some quarters
Djuzdjanf [q.v] was the son of a kadi and became
to revive the heritage of ancient Persia (cf. Fursat,
kadi al-kuddt in the Dihlf Sultanate, whither he had
c
Athar al- Adj_am), the shah was still referred to as shdhanfled in 623/1226 after the first Mongol invasion. cAbd
shdh-i isldmpandh, as he had been in Safawid times.
Allah b. cUmar Baydawf [q.v], who wrote the genAs a result of the long wars with the nomads of
eral history M^drn al-tawdnkh, and died towards the
Central Asia in pre-Islamic times, "Turan" was seen
end of the 7th/13th century, was at one time kadi
as the antithesis of "Iran". This antagonism re-emerged
al-kuddt of Shfraz. cAbd al-Razzak Samarkandf [q.v],
in mediaeval Persia in the dichotomy between turk
the author of the Matla( al-sacdayn, was the son of a
and tadfik (cf. Yarshater, op. cit., 396), and from the
kadi. The tradition of historical writing continued
7th/13th century in the form of a Turco-Mongol traamong the 'ulamd3 down to modern times (cf. the
dition. This was important in tribal and military circles,
Tdnkh-i Isfahan of Hadjdjf Mfrza Hasan Khan Ansarf
Djabirf).
which provided the major dynasties in post-Mongol
Hasan Beg Rumlu (b. 938/1531-2), the author of
times, but it was almost totally ignored by the "men
the Ahsan al-tawdnkh, by exception, belonged to the
of the pen" and does not play an important part in
military classes, having entered the ranks of the kurcts
the written tradition. This is so even in the Ilkhanate,
as a child. His history was planned to be in twelve
when the writing of history flourished. In any case,
volumes. Only two, the eleventh and the twelfth, in
after the conversion of the Mongols to Islam, it can
the form of annals from the accession of Shahrukh
be assumed that the Islamic tradition reasserted itself.
in 807/1404 to the reign of Shah Isma'fl II (900The role of the royal court was immensely impor85/1495-1577) are extant. Whether the other volumes
tant in the production of histories. It was largely rulers
were ever written is not known.
to whom historians looked for pecuniary reward.
That many, if not most, Persian histories were writConsequently, it was customary for histories to be
ten by government officials and members of the ruldedicated to contemporary princes; and some were
ing classes results in a rather one-sided view. Facts
commissioned by rulers. Apart from this, the general
unpalatable to the author's patron or to the received
cultural climate tended to be set by the court. Many,
tradition tended to be omitted, and his victories were
if not assemblies of learned men, were centres in
exaggerated; dissident movements on the whole were
which learning was encouraged as, for example, the
played down. The common people received little attencourts of the Samanids [q.v], of Mahmud b. Sebuktigin
tion and we see the mass of the population, if at all,
[q.v.], the Ilkhan Ghazan [q.v.] and the Tfmurids
through the eyes of the ruling classes. Against stateShahrukh Mfrza b. Tlmur [q.vv.] and Sultan Husayn
ments of prosperity, well-being and good government,
Mfrza b. Mansur b. Baykara. In mediaeval times the
must be set periods of tyranny, disorder, insecurity,
nadim [q.v] or boon companion of the ruler had to
drought, famine, hoarding and war.
be able to converse on historical subjects, and a secThe general disposition of Persian historians was
retary in government service was expected to have a
to record not to explain. This was perhaps partly due
thorough knowledge of the past (F. Rosenthal, A histo the assumption that divine sanction corroborated
tory of Muslim historiography, Leiden 1952, 46-7). Hamd
world order—that God's cause triumphs in Islam. They
Allah al-Mustawfi al-Kazwfnf [q.v] describes how he
did not pretend to re-create the past, and for the
developed a taste for sciences in general and history
most part they ignored the development of human charin particular in the circle of Rashfd al-Dfn Fadl Allah
acter and personality. The encyclopaedist Muhammad
al-Tabfb [q.v] (Tdnkh-i Gu&da, ed. cAbd al-Husayn
b. Mahmud Amulf, writing in 735/1334-5, states that
NawaT, Tehran AHS 1339/1960, 2-3).
the value of history and biography lay not in the colThose who wrote history were Muslims, and they
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lection of stories and traditions but in admonition and
warning, so that wise men might not set their hearts
on this world but might concern themselves with the
acquisition of eternal happiness (Nafa'is al-funun, ed.
Abu '1-Hasan Sha'ram, Tehran 1377/1958, ii, 170).
In fact, the general belief that history corroborated
the Muslim view of the world tended towards the
"anecdotalism" of history. Provided the anecdotes were
"useful", authors were not unduly particular about
their authenticity.
The purposes which impelled Persian historians to
write history were various. Rosenthal's emphasis on
the utilitarian approach of Muslim historians (op. cit.,
47) applies also to Persian historians. First and foremost they were Muslims and as such their concern
was to contribute to stability and to further right religion. The problem of power did not arise for them:
the function of the state as they conceived it was to
create conditions in which the good life could be
lived. Histories were therefore composed partly in
order to illustrate this. Almost all start with a section
in praise of God. The views of Mlrkhwand [q.v.], the
author of the Rawdat al-sqfa3 who died in 903/1498,
are fairly typical of earlier and later writers. He held
that useful lessons were to be learnt from history and
that its function was to admonish and warn. The
preservation of the good name of the just was another
motive which induced authors to write. Djuwayni
states that he had been urged by a group of his
friends to write his history as a memorial to the excellence of the ruler (Djahdn-gushd, ed. Muhammad
Kazwfni, London 1912, i, 2-3). Ibn Funduk was in
part inspired to write his history by a belief in the
pre-eminence of learning (Tdnkh-i Bayhak, ed. Ahmad
Bahmanyar, Tehran AHS 1317/1938, 5-6), but he
was also concerned with the "usefulness" of history
as a yardstick with which to judge the events of the
present (10). Somewhat exceptionally he also regarded
the study of history as in itself interesting (8-9). In
the case of those who wrote local histories an important factor was local pride (see further below).
The sources at the disposal of Persian historians
were written and oral traditions, the works of earlier
writers, and their own personal experiences. Those
who were state officials had access to material in state
chanceries; mustawfls, such as Hamd Allah al-Kazwfni,
probably had in their possession tax records. Although
no state archives are extant prior to the modern period, various collections of state documents exist such
as the cAtabat al-kataba of Muntadjab al-Dfn Badlc alKatib Djuwaynf belonging to the Saldjuk period, alTawassul ild 'l-tarassul of Baha3 al-Dm Baghdad! for
the Saldjuk and Khwarazmshahl periods, and the Dastur
al-kdtib of Muhammad b. Hindushah Nakhdjiwa.nl for
the late Ilkhanid and Djala'irid periods. Innumerable
state documents also survived in historical and literary works (see B.G. Fragner, Repertorium persischer Herrscherurkunden, Freiburg im Br. 1980) or in private hands
and were available to later writers. This archival material is sporadic—continuous series do not exist until
modern times. A few personal letters have survived
from earlier periods independently or in collections of
documents. Some of the documents in literary collections are "model" documents, presumably based on
current theory or practice.
Biographical literature as part of historical literature exists, but is of a rather special kind. The copious lives of Sufi saints and holy men are in large
part hagiography. Typically, biographical material is
found in tabakdt literature and in wqfaydt in chronicles at the end of each year or reign, with predom-
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inance given to the religious classes. The biographical material in the Tdnkh-i cdlam-drd-yi 'abbdsl of
Iskandar Beg MunshT, written in the early llth/16th
century, is exceptional in that a balance is preserved
between the military, religious and bureaucratic classes,
which would seem to correspond, in some measure,
to the actual distribution of power in the state.
Biographical dictionaries devoted to the religious classes
are common but rare in the case of other groups
except poets. Exceptionally, the Athdr al-wuzard3 of
'Akili, who lived at the court of Husayn Baykara,
and the Dastur al-wuzard3 of Khwandamfr [q.v], are
devoted to the lives of wazlrs. That such works are
much rarer than those devoted to the religious classes
suggests that the contribution of the individual Muslim
to the transmission of Islam was regarded as more
important than his contribution to the building-up of
the state. However, in dynastic and local histories
space is devoted to members of the ruling house, their
officials and those who were thought to have contributed to local development (see further A.K.S.
Lambton, Persian biographical literature, in B. Lewis and
P.M. Holt (eds.), Historians of the Middle East, London
1962, 141-51). Full-length biographies such as are
known in the West do not exist in Persian until modern times. In recent years an increasing number of
personal reminiscences and memoirs, written to record
events in which the authors had participated and
sometimes to justify that participation, or simply for
personal diversion, have been published (see further
Fragner, Persische Memoirenliteratur als Quelle zur neueren
Geschichte bans, Wiesbaden 1979).
There are also some rather unusual works which
are part of historical literature but do not fit exactly
into the category of either history or biography. One
such is the Rustam al-tawdnkh of Rustam al-Hukama*
(ed. Muhammad MushirT, Tehran AHS 1348/1969),
begun in 1193/1779-30 and finished in 1199/1784-5.
It is a strange jumble of fact and fiction, parable and
reality, but it contains a good deal of information on
political, administrative and social conditions (see
Lambton, Some new trends in Islamic political thought in
late 18th and early 19th century Persia, in SI, xxxix, 101 ff.).
History written in Persian begins with Balcamr, who
was commissioned by Mansur b. Nuh I [q.v.] in
352/963 to prepare a Persian translation of the Ta'rikh
al-Rusul wa 'l-muluk, written in Arabic by Muhammad
b. Djarfr al-Tabarl, which begins with the creation
of the world. Bal'ami's work is not simply a translation of al-Tabarfs history. As various scholars have
pointed out, it abbreviates al-Tabarfs text but also
in parts supplements it and includes unique information not to be found in al-Tabarfs history or, in some
cases, in any other source (D.M. Dunlop, Arab civilization to A.D. 1500, London 1971, 90-1, and cf. B. Spuler,
Die historische Literatur Persiens bis zum 13. Jahrhundert als
Spiegel seiner geistigen Entwicklung, in his Gesammelte Aufsdtze,
Leiden 1980, 341). Elton Daniel, in a recent article,
examines in detail the mss. and editions of Balcamf s
translation (Manuscripts and editions ofBal'ami's Tarjamah-i
Tdnkh-i Taban, in JRAS [1990], 282-321). He states
that the chapter on the death of Hasan b. CA1I b.
Abl Talib [q.v.] is not found in al-Tabarl and that
various sections "are explicitly described as amplifications of Tabarf s text" (284); also, that there are
"scattered throughout the text attributions of material either to personal observation, specific sources or
'sources other than Muhammad b. Jarfr'" (284-5).
Bal'ami "not only added material to Taban, he frequently disagreed with him, pointing out errors and
inconsistencies in Tabarf s accounts and offering alter-
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natives to them" (285). Like Zeki Velidi Togan (Vdlkerschqften des Chazarenreiches im neunten Jahrhundert, in KCsA,
iii [1940], 54), Daniel considers that Balcamr's history
should be regarded as an independent work, albeit
based on al-Taban, "important in its own right as
the oldest extant historical work in the Persian language and the model for much of later Persian historical prose" (ibid., 286). He suggests that the decision
to translate al-Taban was part of a larger programme
that also led to the translation of al-Taban's Tafsir
and the catechism known as the Sawdd-i a'zam and
"almost certainly constituted an effort to propagate a
state-sanctioned, 'official' ideology of Islamic history
and dogma, presumably in defence of the Samanid
regime".
Baramf set the pattern, and once set, the general
tendency was to follow it, though the hadith mentality characteristic of al-Tabarf weakened with the passing of time. Typically, Persian history is embodied in
the general or "universal" history. These general histories begin with creation and are compounded of
legendary, semi-legendary and historical elements. They
are not world histories. With the rise of Islam the
interest of the writers became limited to the spread
of Islam and to the boundaries of the political structure within which the writer lived, and so "universal"
history became little more than a summary introduction to dynastic or provincial history (H.A.R. Gibb,
EI\ art. Ta'nkh). Their authors copied and abridged
the work of their predecessors with or without acknowledgement. They can be regarded as primary sources
only when they come to relate contemporary or nearcontemporary events. Some, though not all, are annalistic, but the narrative frequently breaks the bounds
of a given year. Many contain eye-witness accounts
of the happenings which they record. An interesting
feature of general histories, which perhaps bears witness to a sense of the continuity of history among
their writers, is the composition of numerous Dhayk or
continuations of existing histories, such as the Dhayl
of Hafiz-i Abru [q.v.] to the D}amic al-tawdnkh ofRashid
al-Dm.'
One of the earliest general histories in Persian is
the %ayn al-akhbdr of Gardfzf [q.v.]. A rather later example is the anonymous Muajmal al-tawdnkh wa 'l-kisas
(ed. Malik al-Shucaras Bahar, Tehran AHS 13177
1938-9). The author, writing in 520/1126, mentions
by name the sources he had consulted. The book
starts with the creation and has sections on the kings
of ancient Persia, India, the Turks and eastern rulers,
the caliphate and Persian dynasties down to 520/1126.
The tradition of composing general histories continued down to the 19th century (cf. the Ndsikh altawdnkh of Sipihr mentioned above), but alongside
them dynastic histories without a "universal" element
began to be written. One of the earliest, if not the
earliest, is the work of Bayhakf, which starts in 409/
1018-19. Only that portion relating to the reign of
Sultan Mas'ud b. Mahmud is extant. It contains a
detailed account of events during his reign and life
at his court. Under the Great Saldjuks, although
Arabic was still the main language for historical writing and Arabic sources were mainly used, a tradition
of dynastic histories in Persian, probably using Persian
sources, also grew up. The memoirs of Anushirwan
b. Khalid (d. 532/1137-8 or 533/1138-9 [q.v.]), which
apparently went up to 528/1133, have been lost but
survive in the Arabic version of Tmad al-Dfn al-Katib
al-Isfahanl [q.v.], the Nusrat al-fatra, finished in 579/
1183, and in the recension of al-Bundan [q'v.]. According to Cl. Cahen, Anushirwan's work was "neither

exclusively personal memoirs nor yet a complete chronicle, but something in between, 'memoirs as a contribution to the history of their time'" (The historiography
of the Seljuqid period, in Lewis and Holt (eds.), Historians
of the Middle East, 67). Among the earliest dynastic
histories of the Saldjuks were the Salajuk-ndma of Zahfr
al-Dm Nlshapun and the Malik-ndma. Neither is extant.
The former was used by Rawandf in the Rdhat alsudur. It comes down to the accession of Toghril III,
the last of the Great Saldjuks, and is brought down
to the fall of Toghril by Rawandf. The Malik-ndma
is preserved in the Akhbdr al-dawla al-salajukiyja of Abu
'1-Hasan 'All b. Nasir Husayni. Important histories
have survived, whole or in part of the Saldjuks of
Kirman and their succession state, the Kara Khitay
Kutlugh-Khanids [q.v.]. As the conquests of the Saldjuks and later Turks and Mongols spread westwards
to Anatolia and eastwards to India they took with
them the Persian language, and in both regions a rich
Persian historical literature developed.
With the spread of the Mongol conquests there was
a revival of the general or "universal" history, possibly because of, or in reaction to, the concept of world
empire among the Mongols. The Tabakdt-i Ndsin of
Djuzdjanl, written mainly in 657/1250 and 658/1260,
starts with the patriarchs and prophets and continues
with the caliphs down to the Mongol invasion. Baydawf's general history, the M^dm al-tawdnkh, starts
with Adam and continues down to the Mongols, ending in 674/1275. The first part of Rashfd al-Dln's
Djdmic al-tawdnkh is a general history of the world
from earliest times to 700/1300-1. The fubdat altawdnkh of Abu '1-Kasim cAbd Allah b. CA1F b.
Muhammad KashanF, compiled in the reign of
Oldjeytu (703-16/1304-16) is a general history from
Adam to the fall of Baghdad. Similarly, the Rawdat
uli 'l-albdb fi tawdnkh al-akdbir wa }l-ansdb of Banakatl
is a general history from Adam to Abu Sa'fd's accession in 717/1317.
The tradition continued under the Trmurids. Hafiz-i
Abru, among his many works, wrote a universal history entitled Madjmcf al-tawdnkh, which starts with
Adam and continues to 830/1426-7. The last part,
with the title ^ubdat al-tdnkh-i Bdysonghon, is a history
of Timur and Shahrukh. The Muajmal al-fasihl of Faslh
al-Dm Ahmad b. Muhammad Khwafi~, who was a contemporary of Hafiz-i Abru, is another universal history of the traditional type. It has a mukaddima from
Adam to the Prophet and then consists of annals from
1/622 to 845/1441-2.
The Mongol period is commonly regarded as the
high point in Persian historical writing. It is remarkable for its bulk and also for the wide-ranging interests of some of the historians of the period (D.O.
Morgan, Persian historians and the Mongols, in idem (ed.),
Medieval historical writing in the Christian and Islamic worlds,
London 1982, 110). Much of Persia was devastated
by the first Mongol invasion and for the first time
for six centuries Persia was ruled by non-Muslims.
This must almost certainly have disturbed the Islamic
view of the world. Djuzdjanf refers to Cingiz Khan
[q.v] as mal'un, accursed, and saw the invasion as an
assault upon Islam. He maintains that numerous traditions made it clear that the end of the world would
be heralded by the coming of the Turks, i.e. the
Mongols. Djuwaynf, who spent most of his life in the
service of the Mongol rulers of Persia, visited Mongke's
court in Mongolia in 650/1252-3, travelled widely
within the Mongol empire, and writes highly of the
justice and security in those regions. Nevertheless, he
differs little from Djuzdjani in his description of the
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disasters inflicted by the Mongol invasion of Khurasan
and Irak. He saw the Mongols as the instruments of
God's judgement on his sinful people, as a punishment and warning. However, in the eyes of Djuwaynl
the coming of the Mongols was not all catastrophe,
for Hiilegii destroyed the Assassins whom Djuwaynl
regarded as a greater menace to Islam than the
Mongols. It is significant that he does not record the
sack of Baghdad by Hiilegii [q.v.] and the death of
the last caliph, which he could hardly have condoned
(ibid., 111 ff.). By the time Ghazan Khan asked Rashld
al-Dfn to write the history of the Turkish and Mongol
peoples, some eighty years had passed since the first
Mongol invasion and the rule of the Ilkhans was firmly
established. As deputy and later joint wa&r, Rashid
al-Dln had access to official records and his work,
commissioned as it was by Ghazan Khan, is thus
an "official" history. That part of it known as the
Tdnkh-i ghdzdrii, which he presented to Oldjeytii, the
brother and successor of Ghazan, after the latter's
death, is an extremely valuable account of the reign of
Ghazan and contains information not available elsewhere. It includes the text of many decrees (yarligh)
issued during Ghazan's reign, though unfortunately
not all are dated. The work suffers somewhat from
the fact that Rashld al-Dln appears to have been at
pains—not unexpectedly—to emphasise the success of
the administrative reforms which he attributed to his
patron (and which he himself probably had a large
part in drawing up) and so exaggerated the extortion and incompetence prevailing under earlier Ilkhans
(see further Morgan, Rasid al-Dm and Gdzdn Khan, in
D. Aigle (ed.), L'Iran face a la domination mongole, Paris
1997). Oldjeytii asked Rashld al-Dm to add to his
work a history of those peoples—the Chinese, Indians,
Jews, Franks and others—with whom the Mongols
had come into contact. It seems that Rashid al-Dm
had already been studying the history of the Mongols
(Histoire des Mongoles de la Perse, ed. and tr. Quatremere,
Paris 1836, 80-1) and he set to work assiduously to
gather material from Mongol chronicles, which he
had interpreted to him, and from oral information
from Mongols, including Ghazan, who, he states, was
a great authority on Mongol tradition, and whatever
foreigners who could be intercepted as they passed
through Persia. In this part of his work, RashTd alDln also preserves information concerning Mongol
history not extant elsewhere (see further Morgan, The
problems of writing Mongol history, in S. Akiner (ed.),
Mongolia today, London 1991, 1-8). Rashid al-Dm views
the Mongols in their world context: Islam was a part
of this, but not the essential framework, though by
the time he was writing Islam had, with the conversion of Ghazan, again become dominant. Rashld alDm refers to him as pddishdh-i isldm. Rashfd al-Dm
is exceptional. But he did not found a "school of history": there were no more world histories. This may
conceivably have been partly because, with the conversion of the Mongols to Islam, the former perspective of history was restored.
The Taajziyat al-amsdr wa-ta^aj_iyat al-acsdr of Wassaf,
commonly known as the Tdnkh-i Wassaf, one of the
most important histories of the Mongol period, is of
a rather different order to Rashfd al-Dln's history.
Wassaf was born in Shlraz in 663/1264-5. He was
one of Rashld al-Dln's circle and was at one time
in government service in Fars as a mustawfi. He began to write his history in 697/1297-8, and in 702/
1302-3 presented part of it to Ghazan Khan, who
had set out on his Syrian campaign, and nine years
later, in 712/1302-3, he presented the remainder to
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Oldjeytii in Sultaniyya. Wassaf states in his introduction that it had come to his mind to continue
Djuwaynf's Tdnkh-i Dlahdn-gushd from the sack of
Baghdad in 656/1258 onwards. He brings his history
down to 728/1327-8, in the middle of the reign of
the last Ilkhan Abu Sa'ld. It starts with a brief account
of the Great Khans as a summary introduction to
the history of the Ilkhans. Its general plan is somewhat confused and contains many digressions, including sections on the history of Egypt and India. Much
of what he writes is from personal experience and
observation and from what he learned from his contacts with government officials, both civil and military,
and contains many valuable insights. His description
of contemporary affairs in Fars is detailed and contains much information on taxation and economic
affairs. Although his interests spread beyond the confines of Persia, he is not concerned with the Mongols
in a world context. What is important for him is the
history of those dynasties which succeeded the Saldjuks
in Fars and the neighbouring regions, and happenings in Fars under the Ilkhans. What he is, perhaps,
telling his readers is that the local history of Fars is
what is important, not the history of the Mongols,
and that these local dynasties had had an independent existence before the Mongol conquest. If this is
the case, it may be that it is this emphasis, among
other things, which gave importance to his history for
later writers, many of whom quote him.
Under the Tlmurids historiography flourished; its
form was broadly that of traditional historiography.
Several histories on the life and exploits of Tfmur
[q.v.] were written. The oldest is the £afar-ndma of
Nizam al-Dm Shaml. He was in Baghdad when it
fell to Tlmur in 795/1392-3. In 804/1401-2 Tlmur
ordered him to write a history based on the official
records of his reign. Under Tfmur's successors, Samarkand and Harat became flourishing cultural centres.
A favourite form of historical writing was the "universal" history, though not all authors adopted this
model. The Muntakhab al-tawdnkh of Mu c fn al-Dm
NatanzT is a general history coming down to the death
of Tlmur. Mu'Tn al-Dm uses earlier sources but adds
unique information on the history of Central Asia and
Fars. In the case of his information on Central Asia,
some of it may have been obtained from TurcoMongolian amirs who had served cUmar Shaykh and
his sons and were still in Shfraz when Mu'fn al-Dm
was at the court of Iskandar b. cUmar Shaykh until
817/1414, prior to joining Shahrukh's court at Harat
(see J. Aubin's introd. to that part of the text of the
Muntakhab al-tawdnkh which he published in Tehran
in AHS 1336/1957). The greatest of the Tlmurid
historians was undoubtedly Hafiz-i Abru, who in the
breadth of his interests and scholarship can be compared to Rashld al-Dfn (see further J.E. Woods, The rise
of Timurid historiography, in JNES, xlvi [1987], 81-108).
After the Timurids, the centre of interest moved
back from eastern Persia to western Persia. Modifications occurred in the perceptions of historians but
they were not such as to lead to wholly new turns
in the tradition of historical writing. The conversion
of the Safawids to Shfism clearly affected their interpretation of early Islamic history and the SunnT-Shfcf
hostility prevailing between the Safawid empire and
both the Ottoman empire and the Ozbegs was a factor influencing their relation of contemporary events.
In recent years an increasing number of Safawid historical texts have been published. Some of them narrate not only events of a political kind but also
incidents in daily life.
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In the 19th and 20th centuries, the interpretations
put upon the facts of history by Persian historians
tended to be coloured by a new nationalism and a
heightened sense of separation from the rest of the
Islamic world. At the same time, their approach was
more critical and their attitude towards Islam more
sceptical (see further Firuz Kazemzadeh, Iranian historiography, in Lewis and Holt (eds.), Historians of the Middle
East, 430-4, and Hafez Farman Farmayan, Observations
on sources for the study of nineteenth and twentieth-century
Iranian history, in IJMES, v [1974], 32-49, also in
Farhang-i Irdnzamin, xx, [AHS 1353], 1-34. See also
KASRAWl TABRlZl).

Other than general and dynastic histories, there is
a remarkable continuity in the production of local
histories in which geography and history are closely
connected. In the early centuries these histories were
written in Arabic. Some of them were later translated
into Persian. From the 5th/llth and 6th/12th centuries down to modern times, there has been a stream
of histories centred not on the great empires but on
the province, town, village or tribe. It is not unlikely
that local histories represent a particular element in
the conscious or unconscious orientation of society.
The rhythm of Persian history was marked by the
rise and fall of great empires. Their establishment was
accompanied by an increase in centralisation; their
break-up took place along geophysical lines. Because
of the nature of power in Persia centralisation was
resented in the regions; and the cultivation of local
history may be in part at least a reaction against the
centralising tendency of the great empires. The main
motive of those who wrote local histories appears to
have been local pride and the belief that the contribution of the regions was worthy of record and, perhaps, that their histories—rather than the histories of
larger political units—represented or reflected the
vigour and strength of Muslim society and built up
the history of the community as a whole.
Most local histories start with a doxology and follow with a geographical description of the region or
district. Most relate the circumstances, legendary or
otherwise, of the foundation of the main city or cities
of the region. Nearly all narrate the deeds of local
rulers and government officials who have lived and
worked in the district and contain biographical notices
of local notables. Some include autobiographical details. Not all are purely local histories. In some the distinction between local and dynastic history is blurred.
The various histories of Kirman, for example, are of
the nature of dynastic histories rather than purely local
histories. Similarly, the Tdnkh-ndma-yi Hardt of Sayfi
Harawf and the Rawdat al-djanndtfi awsdf madinat Hardt
of Mu'fn al-Dm Isfizarf, although they contain a great
deal of local information, are also political histories
of eastern Persia. The former runs from 618/1221 to
721/1321 while the latter, completed in 899/1493-4,
which is partly dependent on Sayfi Harawl's work, is
a somewhat disjointed general history of eastern Persia
from the Islamic conquest up to the reign of Husayn
Baykara, to whom it is dedicated.
The royal court played a less important part in
the production of local histories than in the case of
general histories, though there are exceptions, notably
the Fdrs-ndma of Ibn Balkhf, which was composed at
the behest of the Great Saldjuk sultan Muhammad
b. Malikshah (498-511/1104-117 '[q.v.]). It contains the
earliest independent account in Persian of the ancient
kings of Persia, followed by an account of the Arab
conquest of Fars, a description of the province and
brief mention of its history under the Buyids and

Saldjuks. It also includes agricultural, fiscal and tribal
information not found in other sources and an account
of the kddis of Fars. Although many of the local histories were dedicated to local rulers, no doubt in the
hope of pecuniary reward, the main stimulus tended
to be pietas and the encouragement of learned men
in the locality.
Fars, Kum (see Hosein Modarressi Tabataba'i, Kitdbshindsi-i dthdr marbut bi-Kum, Kum AHS 1353/1974-5
for an annotated bibl. of works on Kum), Yazd (see
Iradj Afshar, Tddigdrhd-yi Tazd, Tehran AHS 1348/
1970, i, 25-32 bis for a list of the histories of Yazd),
Kirman (see Bastani Panzl's introduction to his edition of CA1I Ahmad Khan Wazfrf's Tdnkh-i Kirman
(Sdldriyyd), Tehran AHS 1340/1961, pp. xliv ff., for
an account of the histories of Kirman), and the Caspian
provinces are particularly rich in local and provincial
histories; but many towns, districts and provinces also
have their histories. The authors of these works,
because of their personal experiences and links with
local tradition, almost certainly felt more closely related
to those about whom they wrote than did the writers of general histories, and they yield occasional
glimpses of a social reality different from that of the
ruling classes. They reveal details not only of the lives
of famous men but also of the common people and
details of the local administration, which show how
the regions were differentiated both from each other
and from the central administration of the great
empires. They include details of economic affairs, taxation and land tenure and accounts of natural disasters, floods, earthquakes, famines, scarcities, plagues
and diseases seldom found in the general histories.
There is much they do not tell and much that we
cannot know, but certain tentative conclusions relating to changes in society and in the way men saw
themselves at different periods and in different places
can be drawn from their accounts (see further Lambton,
Persian local histories, in B.S. Amoretti and L. Rostagno
(eds.), Tdd-ndma. In memoria di Alessandro Bausani, Rome
1991, i, 227-38).
Bibliography: In addition to references in the
article, see W. Barthold, Turkestan down to the Mongol
invasion, 3rd ed., London 1968, 1-58; B. Spuler, The
evolution of Persian historiography (126-132), J.A. Boyle,
Juvaym and Rashid al-Dm as sources on the history of
the Mongols (133-7) and Mujtaba Minovi, The Persian
historian Bayhaqi (138-40), all three in Lewis and
Holt (eds.), Historians of the Middle East, J. Aubin,
UAvenement des Safavides reconsidere, in Moyen Orient et
Ocean Indien, v (1988), 1-130; A.H. Morton, The date
and attribution of the Ross Anonymous. Notes on a
Persian history of Shah Ismd'il I, in C. Melville (ed.),
History and literature in Iran, 1990, 179-212; J.S.
Meisami, The past in service of the present: two views of
history in medieval Persia, in Poetry Today, xiv/2 (1993),
247-75; Parwlz Adhka'f, Tdnkhnigardn-i Iran, Tehran
AHS 1373/1994; Sholeh A. Quinn, The historiography of Safavid prefaces, 1-25, and A.H. Morton, The
early years of Shah Ismdcil in the Afzal al-tawarikh and
elsewhere, in Melville (ed.), Safavid Persia. The history
and politics of an Islamic country, London and New
York 1996, 53-78.
(ANN K.S. LAMBTON)
3. In Ottoman and modern Turkish.
The development of historical writing in the Ottoman empire and modern Turkey falls roughly into
four principal eras:
i. Beginnings, to ca. 1500
ii. The dynastic/state phase, to ca. 1700
iii. The late imperial phase, dominated by the office
of the wakfa-nuwTs ("official historian" [q.v.])
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iv. Modern historical writing, from ca. 1909.
While constraints of space make it possible to mention only the more significant Ottoman and modern
Turkish historians, it is regrettable that there are no
major studies on the general development of post1500 historiography to which further reference can
be made. It is also the case that only a handful of
Ottoman histories have been published in modern
critical editions. Many major histories are still used
in often unreliable 19th-century prints, and the vast
majority of minor works exist in manuscript only. The
standard references are F. Babinger's Die Geschichtsschreiber der Osmanen und ihre Werke (1927), expanded
entries on major writers in Islam Ansiklopedisi (Ankara
1940-88), and recent work on all writers in Tiirkiye
Diyanet Vakfi Islam Ansiklopedisi (Istanbul, 1989 onwards).
i. Beginnings, to ca. 1500
The earliest surviving historical account of the
Ottomans is the brief verse section, ddsitdn, in praise
of the dynasty by the poet Ahmed! (d. ca. 1412 [</.y.]),
dating from the 1390s and appended to his longer
didactic poem, the Iskender-ndme. Its survival is fortuitous, for no other 14th-century histories are known
except as echoes in later compilations, and no major
historical texts survive from the first half of the 15th
century, probably because of the prolonged political
instability of the state following the civil war between
the sons of Bayezid I (1389-1402 [q.v]). However,
from the later part of Murad IPs reign (1421-44,
1446-51 [q.v.]) onwards, three main types of historical work appear, ranging from basic annals, through
more descriptive and entertaining chronicles, to the
learned and rhetorical histories commissioned by
Bayezld II (1481-1512 [q.v.]).
The stimulating political and cultural context of the
period which furthered the development of Ottoman
literature generally [see COTHMANLI. III. Literature]
equally encouraged the writing of history. Chronicles
of the early Ottoman era are known from the mid15th century onwards: notably, in Ottoman Turkish,
the works of cAshik-pasha-zade, Ruhr, Neshrf (whose
Ottoman history, Djihdnnumd, was the last and only
surviving part of a six-volume universal history) and
Urudj [^.zw.], and the Tewdnkh-i dl-i 'Othmdn (the socalled Anonymous Chronicles); in Persian, the universal history by Shukrullah, with its final section on
the Ottomans; and in Arabic, the short account
devoted to the dynasty by the nishdna^i [q.v] Karamanf
Mehmed Pasha [q.v.].
The material for such compilations was derived
from three main types of source: takwims, mendkibndmes and ghazd-ndmes, and personal recollection. The
takwim, or retrospective calendar of events (usually
drawn up by court astrologers on the pattern "it is
X years since . . .") provided a basic, though chronologically unreliable source. The earliest surviving
Ottoman takwim dates from 1421 but was clearly based
on earlier lists. Mendklb-ndmes, the often semi-legendary
tales of the worthy exploits of significant political or
religious figures, were incorporated by chroniclers into
the annalistic framework supplied by the calendars. A
similar type of exemplary tale, the ghazd-ndme, dealing more specifically with military exploits in frontier
regions, was also frequently utilised. Mendklb-ndme and
ghazd-ndme sources could be either written or oral.
One of the earliest Ottoman examples, the "menaklb
of Yakhshf Fakih" compiled in the late 14th-early
15th century appears to have been used directly or
indirectly by_ a number of 15th-century chroniclers,
particularly cAshik-pasha-zade, but is not extant. Ghazdndmes, by virtue of their probable immediate origin
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as morale-boosting campfire tales told amongst the
Ottoman soldiery, were more likely to have been oral
sources, at least initially. However, with the increasing emphasis upon sustained military success and the
sultan's leadership role under Mehemmed II (144446, 1451-81) and later under Selfm I (1512-20) and
Siileyman (1520-66) [#.zw.], the writing of ghazd-ndmes
became an established literary-historical genre. An
early distinctive text is the anonymous Ghazawdt-i Sultan Murad ibn Mehemmed Khan (ed. H. Inalcik and
M. Oguz, Ankara 1978), an eye-witness account of
Murad IPs Varna campaign of 1443-4.
The reign of Mehemmed II quickly became the
subject of literary-historical texts by several writers
associated with the Ottoman court. The cultural prestige of Persian language and literature stimulated works
in the sheh-ndme style by poets such as Mucalf, Kashifi
and ShehdL Written in Persian verse in imitation of
Firdawsfs [q.v] Shdh-ndma, such works have often been
belittled as mere panegyric of the sultan but may
nevertheless contain much historical information. The
strong Persian influence upon Ottoman court historiography—both the language and the much-admired
histories of DjuwaynT and Wassaf [q.vv]—continued
well into the 16th century until absorbed into the Ottoman inshd3 [q.v] style of rhetorical prose. The latter
had also originated as a literary style in the late 15th
century: Tursun Beg [</.#.], author of a history of
Mehemmed II, is usually considered its first major
historiographical exponent.
Historical writing was given special encouragement
by Bayezid II, in whose reign most of the above
chronicles were compiled. He appreciated the value
of historiography as a political support for himself and
for the dynasty, and promoted the writing of works
both in simpler Turkish for a "popular" audience,
and in rhetorical prose for elite court consumption.
Significantly, several works originally ended ca. 14845, showing Bayezld securely enthroned after the politically controversial later years of Mehemmed II and
the succession conflict between Bayezid and Djem
[q.v]. By ca. 1500 the various strands of 15th-century
historiography appeared to coalesce in NeshrT's D^ihanniimd, which became the principal source used by subsequent historians for the early period of Ottoman
history. Bayezid also commissioned two major literary histories, one in elaborate Persian prose by the
scholar and munshi3 Idrls-i Bidlfsi [q.v], the Hasht
bihisht, much referred to by later historians, and one
in Ottoman inshd3 prose from the future sheykh tillslam Kemal-pasha-zade [q.v], which remained little
used until modern times.
Bibliography. V.L. Menage, The beginnings of
Ottoman historiography, in B. Lewis and P.M. Holt
(eds.), Historians of the Middle East, London 1962, 16879; H. Inalcik, The rise of Ottoman historiography, in
ibid., 152-67; O. Turan, Istanbul3un fethinden once
yazilmi§ tarihi takvimler, Ankara 1954; C.H. Imber,
The Ottoman empire 1300-1481, Istanbul 1990, 1-4
and passim, and idem, The Ottoman dynastic myth, in
Turcica, xix (1987), 7-27.
ii. The dynastic/state phase, to ca. 1700
After ca. 1500, Ottoman historical writing increased
rapidly in volume over a greater range of forms, producing a richly diverse and accomplished literature
which comprises one of the most distinctive Ottoman
cultural achievements.
Of universal histories, the best-known is the Kiinh
ul-akhbdr of Mustafa 'All [see CALI, Mustafa b. Ahmed],
which quickly became a principal source for later historians, above all the fourth and final riikn on the
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Ottoman state (see J. Schmidt, Pure water for thirsty
Muslims: a study of Mustafa CAIT of Gallipoli's Kunhu3 lahbdr, Leiden 1991; G.H. Fleischer, Bureaucrat and intellectual in the Ottoman empire: the historian Mustafa Ali,
1541-1600, Princeton 1986). The Sahd'if ul-akhbar of
Munedjdjim-bashi (d. 1702 [q.v.]) was written first in
Arabic but translated almost immediately into Ottoman
and widely used. Among other world histories are
those in Arabic by^Djenabf (d. 1590) and that based
upon it by Katib Celebi (d. 1657 [q.v.]); in Ottoman,
the Zjibdet ul-tewdnkh by Lokman (d. ca. 1601 [see
LUKMAN, Seyyid]), and works by Mehmed b. Mehmed
(d/1640), Kara-Celebi-zade 'Abdiil'azfz (d. 1658) and
Hiiseyin Hezarfenn (d. 1691); and in Persian by Larf
(d. 1572) [q.w].
The positive momentum generated by the military
and political successes of Selfm I and Suleyman stimulated pride in the dynasty's achievements whilst providing a wealth of new subject matter for historical
compositions. Histories of the dynasty from 'Othman
up to the author's own time, such as that attributed
to Lutff Pasha (d. 1564) and those by Ramadan-zade
(Kiiciik Nishandji, d. 1571) and later by Solak-zade
(d. 1657) [q.w] remained popular. Much admired for
its style was the Tad} ul-tewdnkh of Khodja Sacd iilDln (d. 1600 [<7-y.]), a reworking of Ottoman history
to the end of Selfm Fs reign.
Other dynastic histories are more selective. The
Tabakdt ul-memdlik we deredjdt ul-mesdlik by Djelal-zade
Mustafa (d. 1567 [</.#.]), nishdn^i under Suleyman, is
the most detailed and authoritative contemporary account of the period 1520 to 1557, and is highly regarded
as a model of Ottoman inshd3 prose (P. Kappert (ed.),
Geschichte Sultan Suleyman Kanunis von 1520 bis 1557. . .,
Wiesbaden 1981). A group of works on SelFm I, known
generally as "Selim-ndmes" and mostly composed early
in Suleyman's reign at the latter's behest, were designed
to exonerate Selfm I from charges of arbitrariness and
severity unworthy of the sultanate (cf. A. Ugur, The
reign of Selim I in the light of the Sellmndme literature, Berlin
1985; M.C. §ehabeddin Tekindag, Selim-nameler, in
Tarih Enstitusu Dergisi, i [1970], 197-230). Innumerable
histories, long and short, exist on events in the reign
of Suleyman, particularly in the ghazd-ndme style on
his military conquests. Of these, an unusual work is
Beydn-i mendzil-i sefer-i Trakeyn by Matrakci Nasuh (d.
ca. 1564 [<7.#.]), detailing the stages of the 'Irak campaign of 1534-6 and illustrated with precise drawings
and plans of towns and fortresses. In contrast, cArif
(or cAriff, d. 1562) wrote his Suleymdn-ndme, a "monumental work" in Persian verse on the sheh-ndme model,
as a court history commissioned by Suleyman. Of
another type is Eyyubf's Mendkib-i Sultan Suleyman
(ed. M. Akku§, Ankara 1991), a short work in Turkish
verse describing the sultan's worthy qualities. A late
Suleymdn-ndme presented to Murad IV (1623-40 [q.v])
is by the sheykh til-Islam Kara-Celebi-zade. (For an
extended discussion, see A. Ozcan, Historiography in the
reign of Suleyman the Magnificent, in [Ministry of Culture
and Tourism, Ankara], The Ottoman empire in the reign
of Suleyman the Magnificent, ii, Ankara 1988, 167-222.)
The active patronage of sultans and leading state
officials, particularly under Suleyman, Selfm II (156674) and Murad III (1574-95) [q.w.], meant that 16thcentury writing was largely court-oriented and often
composed in an elaborate literary style. In the 1550s,
Suleyman established an official post of shehndme^i
[q.v], "writer of sheh-ndmes", as a type of court historiographer, to ensure the portrayal of a proper image
of the ageing sultan towards the end of his reign. Its
principal incumbents, cArif, Lokman and Taclfkf-zade

(d. 1599), together produced a series of almost continuous court chronicles covering ca. 1520 to 1595,
though these remained in the sultan's possession and
did not enter the mainstream of Ottoman historiography. They deserve serious study, especially Lokman's
Shehinshdh-ndme, a three-volume illustrated history in
Persian verse of his principal patron Murad III.
In the pre-modern era, when many "historians"
also wrote poetry and other types of literary work,
literary style often dominated historiographical form;
histories entirely in verse were common, as were the
conventions of inshd* prose. Many court histories were
also richly illustrated with miniature paintings and
have contributed a great deal pictorially to knowledge
of the late 16th-century empire (see N. Atasoy and
F. Qagman, Turkish miniature painting, Istanbul 1974).
While universal and dynastic histories were still produced, most works dealt with recent or contemporary
events, often witnessed personally by the author. While
many lesser works by minor government officials may
have been principally intended to demonstrate their
authors' literary skills and thus to serve as career currency in the search for patronage and promotion,
their content and the values expressed are equally
deserving of study.
From the 1590s, a significant change of focus is discernible in the major histories. The political turmoil
of the late 16th-early 17th centuries, together with less
active patronage by the sultans, resulted in the development of a more broadly-based "state" (as opposed
to "dynastic") approach, concentrating less upon the
sultan and more upon the military-administrative and
judicial officials of state. Moreover, several writers—
notably Mustafa £Alf, but also the shehndme^i Ta'lfkfzade and others—expressed open political criticism,
akin to that found in the closely-related genre of
advice literature/political treatises (nasihat-ndmef risdle)
which features prominently in early 17th-century Ottoman writing [see KOCU BEG].
Few reign histories as such appear among the major
historical works of the 17th century, again reflecting
the changing role of the sultanate and its greater insecurity. Paradoxically, one of the few to survive is
the Nusret-ndme of Silahdar (d. 1723 [q.v]) on the controversial reign of Mustafa II (1695-1703 [q.v]) and
its aftermath. Mention must also be made of Tughf's
short work on the deposition of 'Othrnan II (161822 [q.v]) (F. Iz, Hiiseyin Tugi: Vakca-i Sultan Osman Han,
in Turk Dili Arastimalan Tilligi Belleten [1967], 119-64).
Attempts by Murad IV to revive the shehndme genre to
celebrate his eastern conquests bore little fruit.
The major 17th-century histories are not those of
court-oriented literary historiographers or major state
officials, but generally those by middle-ranking members of the scribal professions. The history by Selanikf
(d. 1599 [q.v]) is an almost daily diary of events centred upon the imperial council, dlwdn-i humdyun [q.v],
full of references to lower ranking individuals. Mustafa
c
Alf's Ktinh ul-akhbar includes for each reign sections
of biographical data on viziers, cukmd\ sheykhs, poets
and others, a practice followed by, amongst others,
Katib Celebi in his Fedhleke. The early 17th-century
histories by Hasan Bey-zade and Pecewf [q.w] concentrate on Ottoman history from 1520, and are both
particularly valuable for their authors' observations on
the 1590s onwards. Pecewf is also credited with being
the first major Ottoman historian to make critical use
of non-Ottoman sources (in this case, Hungarian; see
B. Lewis, The use by Ottoman historians of non-Ottoman
sources, in Lewis and Holt, Historians, 185-6). Wedjfhf
(d. 1661 [q.v]) chronicled the period ca. 1638 to 1661,
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a period also covered in the lost history of Sharih alManar-zade (d. 1657 [q.v]). Taken together, the
Fedhleke of Katib Celebi (covering 1591 to 1656) and
the history by Silahdar conceived as a continuation
of it (covering ca. 1655 to 1695) chronicle virtually
the entire 17th century. The Wekayi'-name by the
nishdndj.1 cAbdi Pasha (d. 1695) complements these for
the period 1648 to 1682.
Short works of various types proliferated throughout the period ca. 1500 to 1700, the ghazd-ndme genre
in particular remaining popular across a range of literary levels and styles, focussing in the absence of the
sultan upon the Grand Vizier or other commanderin-chief (cf. A.S. Levend, Gazavatnameler ve Mihaloglu
Ali Bey' in Gazavatnamesi, Ankara 1956). Sur-ndme works,
describing imperial weddings and circumcision feasts,
feature from the later 16th century onwards, reflecting
the dynasty's more sedentary lifestyle: e.g. the anonymous Surndme-yi humdyun describing the 1582 circumcision festival for the future Mehemmed III.
Works devoted entirely to non-Ottoman history are
rare, except insofar as they are translations, usually
from Arabic or Persian on earlier periods of Islamic
history. Geographical works, such as the Kitdb-i bahriyye
(ca. 1521) of Pfri Re'Is [q.v.], and the 17th-century
geographical and naval compilations by Katib Celebi
used some non-Islamic sources and extended their
focus beyond the Islamic world. The Seydhat-ndme of
Ewliya Celebi [q.v] (1670s-80s), an extended travelogue
with commentary, accumulates a wealth of miscellaneous material from both Ottoman and non-Ottoman
sources. An historico-geographical work by Seyfi (d.
after 1590 [q.v]) details 16th-century Central Asian and
Indian rulers. The Ta3nkh-i Hind-i Gharbi (an account
of the conquest of the New World) and a history of
France, both translations from western sources, date
from the 1580s. Hiiseyin Hezarfenn used Greek and
Latin sources for his universal history. Otherwise,
serious historical interest in the non-Islamic world
develops only later in the 18th century.
Ottoman bio-bibliographical compendia and works
of reference first appear in this second phase of historiographical development. Both Sehi's [q.v] tedhkere
[see TADHKIRA. 3] of poets of 1538 and Tashkopruluzade's [q.v] Shekd3ik-i nu'mdniyye of 1558 on the lives
of the Ottoman culemd were products of Siileyman's
reign; each initiated a long Ottoman tradition of compiling biographical dictionaries on their respective subjects (J.R. Stewart-Robinson, The Ottoman biographies of
poets, in JMES, xxiv [1965], 57-74; R.C. Repp, The
mufti of Istanbul, London 1986, passim). A biographical
work on a less commonly treated subject group is
Mustafa 'All's Mendkib-i hunerwerdn on painters and
calligraphers. The major Ottoman bibliographical reference work is Katib Celebi's Keshf al-zunun, a listing
in Arabic of ca. 14,500 works in Arabic, Persian and
Turkish. Also considered an historical reference work
is the Munshe3dt ul-seldtin, FerTdun Beg [</.y.]'s collection of correspondence and decrees of the Ottoman
sultans up to the time of Sellm II.
Historical works of a more local nature appear in
the later 17th century. The Ems al-musdmirin of Hibri
(d. 1676 [q.v]) is a history of Edirne detailing the major
buildings and prominent citizens of its Ottoman era,
1359-1633. Nazml-zade (d. ca. 1723)'s Giilshen-i khtilefd is a history of Baghdad to 1718, of particular
value for the Ottoman period.
iii. The late imperial phase
By the end of the 17th century, the need to come
to terms with Ottoman defeats in Europe after the
failed siege of Vienna in 1683, together with the desire
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for an authoritative interpretation of Ottoman history
after the hifan millennium (1000 = A.D. 1591-2), contributed to the establishment of the post of wak'a-nuwls
"official historian", which dominates the third principal stage of historiographical development, and continued formally until 1922. From the mid-19th century
a new historiographical trend also emerged, stimulated by the new influences upon Ottoman intellectual life generally during the Tanzimdt era.
(a) Official histories. Na'Ima (d. 1716 [q.v]) is
generally considered the first wak'a-nuwis, although the
series of consecutive appointments to a formal post
as official historian began only with his successor
Rashid (d. 1735 [q.v]). Based on government documents and subject to the sultan's approval, wak'a-nuwis
histories were intended for a relatively wide readership, those of Naclma (in 1734), Rashid and KiicukCelebi-zade 'Asirn (d. 1760 [q.v]) (both in 1741) being
among the few early publications of the Miiteferrika press [see MATBACA. 2]. Sarm (d. 1733), Shakir
(d'. 1744), SubhT (d. 1769) and clzzl (d. 1755 [q.v])
then contributed to a continuous official history up
to 1752 (Sami-Shakir-Subhi, Ta'rikh, Istanbul 11987
1783; Ta'nkh-i 7«f, Istanbul 1199/1784).
Although Naclma conceived his history as a "guide
to what to do" for Ottoman statesmen, using his
sources with care and prefacing his work with a discussion on the nature of historiography (cf. L.V.
Thomas, ed. N. Itzkowitz, A study of Naima, New York
1972), the narratives produced by some of his later
18th-century successors were little more than pedestrian compilations of the documentary evidence upon
which they were based. By the reign of SelFm III
(1789-1807 [q.v]), the office had lost prestige and was
no longer considered to be producing worthwhile
accounts. Short-term appointments, complaints about
the inaccessibility of important documents, and the
confusion caused by some historians' re-writing of their
predecessors' work are indicative of this. Enwen (d.
1794 [q.v]) and Ahmed Wasif (d. 1806) had five and
four terms respectively as official historian, and are
together responsible for a history of most of the period
1752-1805. Standard histories were then produced by
the early 19th-century official historians, cAsim (d. 1819
[q.v]) for the period 1803-1808, Shanl-zade (d. 1826)
for 1808-21, and Es'ad Efendi [q.v] for 1822-25,
although the latter remained in office as wak'a-nuwis
until his death in 1848. At the request of Mahmud
II (1808-39 [q.v]), Es'ad Efendi also wrote Uss-i zafer,
an official account of the destruction of the Janissary
corps in 1826.
By far the most important 19th-century Ottoman
history is that by Ahmed Djewdet Pasha (d. 1895
[q.v]), wakfa-nuwis 1855-66, covering 1774 to 1825, published in twelve volumes between 1855 and 1884, and
almost immediately republished in a second edition.
Drawing upon a variety of sources, including previous
official histories but also other documents and some
western sources, Djewdet Pasha adopted a critical approach unusual for his time, albeit within a generally
traditional chronological framework (cf. Istanbul Universitesi Edebiyat Fakiiltesi, Ahmed Cevdet Pa§a semineri
27-28 Mayis 1985, Istanbul 1986). By contrast, his successor Lutfi Efendi (d. 1907, in post 1866-1907 [q.v.])
chronicler of the period 1826 to 1879, was much criticised for his lack of analysis and for his reliance upon
material from the official gazette, Takwim-i wekdyi', of
which he was also for a time editor. The last Ottoman
official historian, cAbd al-Rahman Sheref (d. 1925, in
post 1909-22) published no major chronicle, but played
an important role both in the popularising of histor-
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ical knowledge through his writing of well-informed
tarihfitik, in Tanzimat, i, Istanbul 1940, 573-95).
school textbooks and also in the modernising of acaOf the many translations and adaptations of Eurodemic historical research in Turkey as first president
pean works, the best known are Ahmed HilmF (d.
3
of the Ottoman Historical Society, Ta nkh-i 'Othmani
1878 [^.^.])'s six-volume universal history of 1866, based
Enajumeni, founded in 1909. (On official historians, see
on Chambers' Universal history, and the fourteen volB. Kiitiikoglu, I A art. Vekdyiniivis, on which the above
umes of histories of European states abridged from
is based.)
French originals by Ahmed Midhat (1841-1912 [q.v.]).
(b) Non-official historians of the 18th and preLate Ottoman writers were also influenced by westTanzimat 19th centuries tended less towards the writing
ern historiographical methodology. An attempt to break
of narrative history, especially recent or contempoaway from the dominant chronicle format was the
rary. Notable exceptions are the universal histories by
Ottoman history by Khayrullah (d. 1866), one of seveShemdam-zade (d. 1779) to 1777 and Fera'idi-zade
ral drawing heavily upon von Hammer's Geschichte des
(d. 1835) to 1774, the ghaza-name by [Novi'li] C0mer
osmanischen Reiches (Pest 1827-35, later translated into
[q.v.] on Hekfm-oghlu cAlf Pasha's 1736-9 Bosnian
Ottoman by Mehmed cAta [q.v.], publ. in 10 vols.,
campaigns, Ahmed Resmi's (d. 1783 [q.v.]) account of
from 1912). Especially noteworthy is Mustafa Nun
the 1768-74 Russo-Ottoman war (see V. Aksan, An
Pasha (1824-90)'s Netd'iaj ul-wukucdt, which divides
Ottoman statesman in war and peace: Ahmed Resmi Efendi,
Ottoman history into five chronological eras, con1700-1783, Leiden 1995), and the histories of the Cricluding each part with discussion of military, finanmean khanate by Seyyid Mehmed Rida (d. 1756) and
cial and other state institutions. Attention was turned
Halfm Giray (d. 1823). Wehbr (d. 1736)'s Surname on
to categories of historical evidence other than literary
the circumcision feast of 1729 is as well known for
and archival, including the study of coins and seals
its illustrations as for its text.
and the preparation of catalogues of such collections
Otherwise, the important historical works of this
(E. Kuran, Ottoman historiography of the Tanzimat period,
era are biographical compendia. Aside from the conin Lewis and Holt, Historians, 422-5).
tinuing series of tedhkeres of poets, and biographical
European Turcology, with its emphasis upon the
dictionaries of the 'ulema3 by cUshakf-zade (d. 1723
particular historical and linguistic heritage of the Turks
[q.v.]), Sheykhl (d. 1736) and Miistakfm-zade (d. 1787
before and beyond the Ottoman empire, gave a new
[q.v.])., new professional groups are documented: Grand
turn to Ottoman historical studies. In 1899 appeared
Viziers in the Hadikat ul-wiizera of 'Othman-zade
Nedjrb cAsim (1861-35)'s Turk ta'nkhi, a history of the
Ahmed Ta'ib (d. 1724 [q.v.]), and the dheyl to it by
Turks of Central Asia, also translated from a French
original, which acquired an important place in the
Ahmed Djawfd (d. 1803); re3is iil-kuttah in the Sefinet
ul-rii'esd of Ahmed Resmf; Mewlewf sheykhs in the Sefineemerging Turkish nationalist historiography (B. Lewis,
yi Mewlewiyye by Mustafa Thakib (d. 1735); musicians
History and national revival in Turkey, in Middle Eastern
Affairs, iv/6-7 [1953], 221 ff.).
in the Tedhkere-i khdnendegdn of Mehmed Es'ad (d. 1753
iv. Modern historical writing
[q.v.]), and, eventually, historians in the Aylne-yi zurefd
The foundation of the Ottoman Historical Society
of gjemal ul-Dm Mehmed Karsli-zade (d. 1845) (rein 1909, in the wake of the restoration of the Ottoman
published in 1896 as 'Othmanll ta'nkh ve miiwernkhleri,
constitution in 1908 and the removal of Hamfdian
with a continuation by Djewdet Pasha). Another sigcensorship, gave a tremendous boost to the developnificant work of data compilation (with two 19th-cenment of modern Turkish historiography. It fostered a
tury continuations) is the Hadikat ul-ajewdmi' of Hiiseyin
heightened professionalism amongst historians, and
b. Ismaefl [Aywansarayf] (d. 1786), effectively an archipublished the first major Ottoman/Turkish historical
tectural history of the mosques and other religious
journal, Ta'rikh-i C0thmdni Enajumeni Medpntfasi, which
buildings of Istanbul and its environs. Also worthy of
appeared in 18 volumes from 1910 to 1931 (repr.
note is the first translation into Ottoman of the MukadIstanbul 1988). Contributors to the journal, who indima of Ibn Khaldun, the first two-thirds by Pfrf-zade
cluded Nedjfb £Asim, Mehmed cArif, Ahmed Tewhfd
Mehmed Sahib (d. 1749 [q.v.]), completed and puband Ahmed Refifk [Altinay, 1881-1937; see AHMAD
lished in 1858-60 by Djewdet Pasha.
RAFIK] , based much of their work on Ottoman archival
At the turn of the 20th century, two major biodocuments, but with less emphasis upon a narrative
graphical compilations appeared: Mehmed Thureyya
of political events and more upon institutional and
[q.v.]'s Siajill-i 'Othmdni (publ. 1890-9), a composite listcultural history.
ing across a range of professional groups, and Bursali
3
Interest in pre-Ottoman Turkish history grew durMehmed Tahir [</.#.]'s 'Othmdnli mii ellifleri (publ. 1916ing the First World War and the 1920s, and was sub24), on Ottoman authors generally, including poets,
sequently promoted by Atatiirk [q.v] as a means of
historians and theologians. The culmination of the
strengthening a new Turkish national identity; this was
Ottoman tradition of biographical compendia came
parallelled by his encouragement of the study of the
in the Republican era, in the work of Ibnulemin Mahpre-Ottoman history of Anatolia, the geographic base
mud Kemal Inal (1870-1957), whose Son asir Turk sairof the new Republic. Largely for political reasons,
leri (publ. 1930-41) and Osmanh devletinde son sadrazamlar
therefore, the original Ottoman (from 1923, Turkish)
(publ. 1940-53) were conceived as dheyk to earlier
Historical Society was wound up in the late 1920s,
works on poets and Grand Viziers respectively.
to be succeeded in 1932 by a new Turkish Historical
(c) "Tanzimdt historiography". From the midSociety, Turk Tarih Kurumu, under Atatiirk's patron19th century, increased opportunity for Ottomans to
age. Anatolian archaeology (reported from 1937 in the
study foreign languages and to travel in western
new journal Belleten) and Saldjuk Anatolia were two
Europe, plus the development within the empire of
principal areas of study to benefit. A prolific researcher
a new educational system and different tastes in readin both was Halil Edhem Eldem (1861-1938), director
ing, combined to produce a flurry of historical works
of the Istanbul Museum of Antiquities, who published
catering for demands for wider knowledge. Readily
widely on pre-Ottoman coins, seals and architectural
published by an expanding press, these varied from
inscriptions.
school textbooks, through historical romance to detailed
The outstanding Turkish historian of the early
scholarly tomes, and could be of equally varied qualRepublican era was Mehmed Fuad Kopriilii (1890ity (cf. M.H. Yinanc, Tanzimattan mesrutiyete kadar biz.de
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1966 [</.#.]), whose several hundred academic publications between 1912 and 1950 ranged over literary,
institutional, social and political history. In one of his
most influential works, Les origines de I'empire Ottoman
(Paris 1935, Turkish tr. Ankara 1954, English tr. New
York 1992), he located the principal elements of
Ottoman success in the social and political conditions
of the 13th- and 14th-century Anatolian Turkish emirates, thus mounting a strong challenge to the hitherto prevailing Western notion that the strengths of
the Ottoman state derived mainly from their control
of the Balkans. Widely respected outside Turkey, Koprulii's views on the nature of mediaeval Anatolian
society both stimulated and gave credibility to the
new Republican generation of Turkish historians.
Other historians inspired by the topics of the "Ataturk era" include Mukrimin Halil Ymanc (1898-1961),
Osman Turan (1914-77) and Ibrahim Kafesoglu (191484) on the Saldjuks of Rum and other Anatolian
Turks; and Zeki Velidi Togan (1890-1970), a Bashkir
emigre after the fall of the Russian empire, who wrote
on both the history of the Turks of Central Asia (2
vols., 1946-47) and historical method (Tarihde usul,
1950). A study of Ottoman intellectual history, Osmanh
Tiirklerinde Him, was published by Abdiilhak AdnanAdivar (1882-1955) in 1940. The latter was also first
editor-in-chief of the Islam Ansiklopedisi, a Turkish edition of the Encyclopaedia of Islam published under the
auspices of the Ministry of Education.
With the declining emphasis upon Turkish national
and Anatolian history after Atatiirk's death, Turkish
historians' interests broadened. Ismail Hakki Uzuncar§ili
(1888-1977)'s multi-volume Osmanh tarihi and his accompanying studies of Ottoman administrative institutions, dating from the mid-1940s onwards, symbolise
the rehabilitation of the study of Ottoman history.
Wider scope and differing approaches to historical
writing were further encouraged by the freer political climate of the 1960s, the increasing interest shown
by Western scholars, and the greater use made of the
Ottoman archives. Attention focussed first on the successful early Ottoman state up to ca. 1600, and on
the 19th-century Tan^imdt reforms as background
to the development of the Republic. By the 1990s
study of the relatively "dark ages" of the 17th and
18th centuries had also come into vogue. In what follows there is room to mention only a handful of the
most distinguished of the many important Turkish
historians of the later 20th-century. The vast majority
of modern Turkish historical writing is on Ottoman/
Turkish/Islamic subjects; work outside these areas is
rare.
Omer Lutfi Barkan (1902-79) pioneered the modern study of Ottoman socio-economic history, a field
which has dominated recent historiography in Turkey
and has produced a lively debate on the nature of
Ottoman "feudalism". Barkan's studies on early Ottoman land law, kanun collections, the timar system,
colonization, financial "budgets", wakf endowments,
etc., culminated in a major two-volume study on the
building of the Suleymaniye mosque, Siileymaniye cami
ve imareti in§aati (Ankara 1972, 1979).
Halil Inalcik (b. 1916) has published prolifically on
virtually all fields and periods of Ottoman history, but
especially on political and socio-economic aspects of
the pre-modern empire. Much of his work has been
published in English and has been particularly influential. The Ottoman empire: the classical age, 1300-1600
(London 1973) is a standard introduction to the subject; much of his later work is encapsulated in Part
I of An economic and social history of the Ottoman empire,
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1300-1914 (ed. H. Inalcik and D. Quataert, Gambridge 1994, 11-409).
Notable historians of the early empire include M.C.
§ehabeddin Tekindag (1918-83), M. Tayyib Gokbilgin
(1907-81), and Cengiz Orhonlu (1927-75); prominent
scholars studying the 19th century include M. Cavid
Baysun (1899-1968) and Mimir Aktepe. Ottoman historiography was the province of Bekir Kiitiikoglu, and
architectural history that of Semavi Eyice. Late Ottoman and early Republican intellectual history has been
studied by the sociologist and historian §erif Mardin,
and post-1800 political and social history by Kemal
Karpat.
Bibliography: Given in the text.
(CHRISTINE WOODHEAD)
4. In Muslim India.
It is often said, though inaccurately, that history
came to India with the Muslims. The existence of
Indian dynastic annals is attested in the epigraphic
prasastis from the 4th century A.D. onwards; and Bana's
Harshacarita of the 1st/7th century and Kalhana's
Rdjatarangini (6th/12th) represent important landmarks
of the pre-Islamic historical tradition. But so far as
we can judge, this tradition existing mainly in Sanskrit
did not exercise any traceable influence on the Muslims' pursuit of history-writing in India, such as, let
us say, the Shah-nama tradition exercised on PersoMuslim historiography.
The Islamic phase of history-writing in India began
with a remarkable work, an Arabic work of unknown
title and authorship, its Persian translation made, ca.
613/1216-17, by CA1T b. Hamid Kufi, now known as
the Cac-ndma [q.v. in Suppl.]. The work consists essentially of two parts, an account of the Brahman dynasty
of Sind preceding the Arab conquest, and a narrative of the Arab conquest 92-5/710-14. The former
part is seemingly a translation of a local dynastic
chronicle, and the latter and larger portion, a collection of narratives of the nature of those contained in
al-Tabari's great history, with the Arab and tribal
biases of individual narrators being fairly well manifest. Except for one interpolation, at the end, the original Arabic text seems to have been completed during
the 3rd/9th century, though some material may indeed
be much earlier.
Indo-Persian historiography proper begins with
Hasan Nizamfs very ornate work, the Tdaj. al-ma'dthir,
completed in 614/1217, dealing with the first two sultans of DihlT. But the first major work is Minhadj b.
Siradj Djuzdjanfs [q.v.] Tabakdt-i Ndsiri, completed in
657/1259, a history of Islamic dynasties, but very rich
on the Ghurid dynasty, the early sultans of India and
their nobles and on the contemporary Mongol empire,
for which too it constitutes a valuable contemporary
record.
A series of historical works by the poet Amir Khusraw (d. 725/1325 [q.v.]), sc. the Kiran al-safdayn (688/
1289), Miftdh al-futuh (690/1291), Khatfin al-futuh
(711/1311-12), Duwal Ram Khadir Khan (715/1316),
Nuh-sipihr (718/1318) and Tughluk-ndma (720/1320),
give rather uneven glimpses into the history of the
period, especially of the KhaldjI dynasty (689-720/
1290/1320). Despite their contemporariness to the
events they describe, the poet's proneness to complex
verse, stylistic digressions, words with double meanings
and complicated rhetoric, deprive his works of much
substance, and flattery overshadows genuine insight
and truth.
A totally different kind of work, and one perhaps,
entitled to be treated as a true history under any definition, is Diya al-Dm Baranl's [q.v] Tdnkh-i Firuz-
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Shahi, completed in 758/1357, treating of the history
of the Dihlf Sultanate [q.v.] from Balban's accession
in 664/1265 to Ffruz Tughluk's early years. Baranf
has a definite theory of history, in which the sultan's
natural urge to aggrandise is seen as a threat to the
stability of the nobility, since political stability must
in his view, be based on respect for station according to birth. Baranf is masterly in his sketches of
character, brilliant in his insights on complicated economic situations and administrative measures. His
fluent and trenchant style, unaffected by any attempt
at ornateness, makes him one of the great Indian
masters of Persian prose.
Compared to Baranf, the other two histories of
the Dihlf sultans, Tsamf's [q.v.] versified Futuh al-salatin
(750/1349-50) andVahya Sirhindf's Tankh-i Mubarak
Shahi (838/1434) are prosaic works, though furnishing us with much information derived independently
of Baranf. Shams-i Siradj cAfff has left us a history
of Ffruz Shah (r. 752-90/1351-8), written after Tfmur's
invasion (801/1398), which manages to be factual
(though somewhat weak in dates) despite much rhetoric.
The 9th/15th and early 10th/16th centuries saw
the production of a few histories of provincial dynasties, such as the anonymous Tankh-i Muzqffar Shahi
(889/1484) and the Damlma-yi ma'dthir-i Mahmud Shahi
(916/1511), relating to Gudjarat, and Shihab Hakfm's
Ma3dthir-i Mahmud Shahi (completed before 906/1500),
relating to MalwaL Rather surprisingly, no history of
the two Afghan dynasties, the Lodfs (854-932/14501526) and the Surs (945-62/1540-56) was written during the period of their rule. For the Lodfs, there is
the later Wdkicdt-i Mushtdki, by Rizk Allah "Mushtakf "
(d. 989/1581), a work of an anecdotal character but
the main source for later accounts of the Lodfs; and
for the Surs, c Abbas Sarwanf's Tuhfa-yi Akbarshdhi (written after 987/1579) remains the main source.
The establishment of the Mughal dynasty, with Babur's victory at Panfpat (932/1526 [q.v.]), inaugurated
a new era in history writing. Babur (d. 937/1530)
continued the writing of his Turkf memoirs in India,
so that he has given us a fascinating account of India
and a frank description of the events of a large part
of his four years' reign in India. These memoirs were
translated into Persian with commendable accuracy
by cAbd al-Rahfm Khan-i Khanan (998/1589-90).
With Yazdf's £afar-ndma setting the model for
Tfmurid history writing, the greatest historical work,
which took it for its model, but undoubtedly went
much beyond it, is Abu '1-FadJ's Akbar-ndma, first text
completed in 1004/1596. This official history of Babur,
Humayun and Akbar not only used a large amount
of archival material, but also a number of speciallycommissioned memoirs, among which only a few survive, such as those of Gulbadan Begam and Bayazfd
Bayat, as well as historical narratives especially sponsored to provide material, of which c Abbas Sarwanf's
above-mentioned work is one. Abu '1-Fadl has a much
larger vision of history than one of mere annals, and he
therefore appended to his narrative history what came
to be considered as a separate work, the A'Tn-i Akbari,
containing massive fiscal, financial and social data, a
detailed provincial gazetteer and a cultural history of
India. It is remarkable in being without any religious
bias and in treating Indian culture as a composite
one to which both Hindu and Muslim traditions have
contributed.
Akbar's reign saw the production of the first general history of India, Nizam al-Dfn Ahmad's Tabakdt-i
Akban (1002/1593-4). Especially notable was his endeavour to reconstruct the history of provincial dynas-

ties as part of the general political history of India.
He was followed by Kasim Hindu-Shah "Firishta",
who, in his Gulshan-i Ibrdhimi (1015/1606-7), gave a
still more detailed history of the country, and showed
considerable critical sense in using his sources. cAbd
al-Kadir Bada'unf [q.v] completed his Muntakhab altawdnkh in 1004/1595-6, another history of India,
which draws much of its information from Nizam alDfn's work. But he concentrates on Akbar's reign, of
whose events he gives a trenchantly critical interpretation from an orthodox Muslim point of view. His
biographical sketches of scholars and other celebrities
in his concluding portion form a special feature of
his work.
Djahangfr (r. 1014-37/1605-27) followed Babur in
writing his own memoirs. These are in Persian and
appear to have begun to be written like a diary soon
after his accession and continue up to 1034/1624.
Djahangfr writes in simple and literary prose with a
surprising degree of frankness; and his deep interest
in art and in natural history, as well as the life of
ordinary people, particularly enliven his memoirs for
the modern reader.
With his successor Shah Djahan (1037-68/1628-58)
begins another series of official histories. First, Muhammad Amfn Kazwfnf was commissioned to write the
Pddshdh-ndma, based on official records. His account
covered the first ten years of Shah Djahan's reign. A
shift from the solar to lunar calendar for dating events,
and perhaps other reasons, led Shah Djahan to commission cAbd al-Hamfd Lahawrf to write the history
of these ten years afresh. Lahawrf ultimately produced
a very detailed account of the twenty years (lunar) of
Shah Djahan's reign, also under the title Pddshdhndma. The account of the third decade was prepared,
as a continuation, by his pupil Muhammad Warith.
Awrangzfb (1068-1118/1659-1707) had the history of
the first ten years of his reign, written by Muhammad
Kazim, entitled the cAlamgir-ndma. All these official histories have some features in common. They are accurate as to dates and details, for which official records
are their main source; they pay much attention to
geography; and their authors are anxious to convey
to the reader the imperial view, whether in commendation or criticism of individuals or in assessment of
causes and consequences of various events. Their model
for the narration of events was Abu '1-Fadl, though
they obviously do not share his views on religion (now
no longer the official ones), nor his very large vision
of history that had embraced, as we have seen, the
full range of economic and cultural life.
Since Awrangzfb did not allow any further official
history to be written after 1079/1668, the era of private histories now began. The most notable was Abu
'1-Fadl Ma'murf's untitled history, which was almost
entirely incorporated in Khaff Khan's well-known
Muntakhab al-lubdb (1144/1731), a general history of
India. Ma'murf's critical approach was shared by Bhfm
Sen, a Hindu commander, whose Nuskha-yi dilkushd
(1120/1709) is a combination of history and memoirs, written with much candour and insight (e.g. his
discussion of the agrarian roots of the Marafha uprising). Sakf Musta'idd Khan's Ma*dthir-i 'Alamgiri
(1122/1710-11) is designed to provide an ostensibly
official history of Awrangzfb's reign, and therefore
follows the style of such histories, but is much briefer.
Awrangzfb's reign is also marked by the appearance of Hindu historians writing in Persian: besides
Bhfm Sen, we have Isardas Nagar and Sudjan Ray
Bhandarf [q.v.].
Historical works in Persian became still more numer-
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ous in the 12th/18th century. Khafi Khan's history
has already been mentioned. An anonymous work, the
Tdnkh-i Shivddj.1, written before 1191/1777, consciously
presents the Maratha point of view on ShivadjT, which
is based on a Marathl narration or bakhar.
Perhaps the most interesting historical work of this
late phase is Ghulam Husayn Khan Tabataba'f's Siyar
al-muta3akhkhirin (completed in 1195/1781), covering the
period from 1118/1707 onwards in great detail. Its
close account of the English East India Company's
conquests and government, and its strong criticism
of the practices of that system of government assured
it of a large readership, especially through HadjdjT
Mustafa's celebrated translation (1789). It belongs partly
to the genre of works produced under English patronage, such as Ghulam CA1I Khan's clmdd al-sacadat (completed in 1223/1808), relating to Awadh [q.v], and
Lachmf Narayan "Shafik's" Bisdt al-ghand'im (12147
1799), a history of the Marathas down to 1174/1761.
Modern historiography began to exercise its influence in the 13th/19th century. Sayyid Ahmad Khan
[q.v] wrote the Athdr al-sanddid in Urdu in 1847 on
the buildings of Dihll; and his young friend Dhaka'
Allah produced the first history of India in Urdu,
containing the results of modern research and first
published in 1316/1898.
A discipline which followed a tradition distinct from
history was that of biography. The biographical notices
of 25 slave commanders of Sultan Iltutmish (mamluki Shamsi) that DjuzdjanI gave in the Tabakdt-i Ndsin
finds no sequel in historical works of the succeeding
generations. But with the Mughals, a new tradition
of bureaucratic biography began. On cAbd al-Rahim
Khan-i Khanan was written a long biographical work,
the Ma'dthir-i Rahlmi by cAbd al-Bakl Nihawandl in
1025/1616; and Ni'mat Allah included in his Tdnkhi Khan Qahdni (1021/1613), a full biography of his
patron Khan-i Djahan Lodf, another commander of
Djahangir's. The pioneering step towards compiling
a comprehensive biographical dictionary of the Mughal
nobility was taken by Shaykh Fand Bhakkan in his
Dhakhirat al-khawdnin (1060/1650), the result of extensive reading and collection of oral information. Much
of his work was incorporated, along with other extensive data independently collected from other histories,
epistolary collections and records, in the Mctdthir alumard3 of Shah Nawaz Khan, Azad Bilgrami and cAbd
al-Hayy (finally completed in 1194/1780), which
contains over 730 biographies. A much smaller work
of a similar kind, but earlier in date, had been Kewal
Ram's Tadhkirat al-umard3 (1140/1727-8).
The biographical literature on religious divines
begins with Mir Khwurd's Siyar al-awliyd' (completed
before 790/1387), a fairly detailed and reliable narrative of the lives of the Indian Cishtf saints from
Mu'm al-Dm Cishtf (d. 638/1236) onwards. A subsequent work on fourteen Cishtl saints, the Siyar al'dnfin of Shaykh Djamalf (d. 942/1536), is less reliable
but obtained considerable popularity. With cAbd alHakk's Akhbdr al-akhydr (999/1591) began the tradition of compilation of biographical dictionaries of
Indian saints without distinction of mystical affiliation.
GhawthT Shattari's Gukdr-i abrdr (1022/1613) is a similar but much more comprehensive work, beginning
with saints of the 7th/13th century, in which the compiler showed great care and industry.
Sadld al-Dln cAwfi's [q.v.] Lubdb al-albdb, with biographical notices of some 300 poets, technically belongs
to India since it was written (618/1221-2) under Nasir
al-Dln Kubaca, the ruler of Sind. But the first major
work of this genre was cAlaJ al-Dawla Kami's Nafd'is
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al-ma'athir (begun in 973/1565-6), written under Akbar,
giving notices of some 350 poets, all of his own century (the 10th/16th). Subsequent biographical dictionaries of poets include Shir Khan Lodl's Mir'dt alkhaydl (1102/1690-1), Brindabandas's Safma-yi kjfushgu
(1147/1734-5), Azad Bilgraml's Sarw-i dzdd (11667
1752-3) and Lutf CA1I Beg's Atishkada (begun in 11747
1760-1). They are poetry selections as well, since
each biographical notice is invariably followed by
the author's selection of verses from that poet. It was
partly by reliance on such biographical dictionaries of
poets, besides information personally collected, that the
Ab-i haydt by Muhammad Husayn Azad came to be
written (1296/1880), combining the biographical dictionary form with a truly historical treatment of the
Urdu language and literature.
Among more general biographical dictionaries covering scholars, mystics, theologians and poets, possibly the most noteworthy is that of Muhammad Sadik,
the Tabakdt-i Shdhd^ahdnl (1046/1637), containing the
lives of some 871 celebrities. A different kind of work
is Mirza Muhammad's Tdnkh-i Muhammadi (completed
in 1190/1776) giving obituary notices of prominent
men in a chronological sequence according to the
years of their deaths.
Modern Indo-Muslim historiography. With
the introduction of the results of modern Indological
and Orientalist researches into Indian historiography,
it now becomes very difficult to demarcate the IndoMuslim stream from the general stream of South Asian
historiography. Two trends may, however, be identified: the Indian nationalist one, which has emphasised the Muslim contribution to a composite Indian
culture, and the separatist one, which has insisted on
the study of the Muslim community as an independent political, social and cultural entity. The nationalist point of view found early expression in Mohammad
Habib's Mahmud ofGhazmn (1342/1924), a critical tract
on that conqueror, and in Tara Ghand's Influence of
Islam on Indian culture (1340/1922). The most comprehensive statement of the nationalist viewpoint perhaps occurs in M. Mujeeb's Indian Muslims (1386/1967).
The opposite school came to be represented particularly in the writings of Ishtiaq Husain Qureshi, especially in his The Muslim community of the Indo-Pakistan
sub-continent (610-1947) (1381/1962). The debate continues at various levels of historical writing in India,
Pakistan and Bangladesh, with the Aligarh School of
historians in particular making a lively and significant
contribution.
Bibliography: A major work of translated extracts
from Indo-Islamic historical works remains H.M.
Elliot and J. Dowson, History of India as told by its
own Historians, 8 vols., London 1867-77. The sources
in Persian are surveyed in Storey, i, parts 2-3.
Other relevant works include P. Hardy, Historians
of medieval India, London 1960; Mohibbul Hasan
(ed.). Historians of medieval India, Meerut 1983; Harbans Mukhia, Historians and historiography during the
reign of Akbar, New Delhi 1976. See also M. Athar
Ali, The use of sources in Mughal historiography, in JRAS,
3rd series, vol. v/3 (1995) 361-73.
(M. ATHAR ALI)
5. In West and Central Africa.
Our knowledge of the art of chronicling in subSaharan Africa is as yet rudimentary. What is currently known may be classified under three headings:
(1) conventional chronicles by named authors; (2) biographical dictionaries; and (3) anonymous local chronicles and king-lists. It should be emphasised, however,
that there are numerous unpublished works, and there
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may yet be more manuscript material in the hands
of local scholars.
(1) Conventional chronicles. The earliest chronicles in
the region date from the late 10th/16th century. In
Bornu, the Chief Imam (al-imdm al-kabir) Ahmad b.
Furtuwa (or Furtu) wrote a chronicle of the first twelve
years (1564-76) of the reign of his patron, the sultan
Idrfs Aloma (ed. and tr. D. Lange, A Sudanic chronicle:
the Borno expeditions of Idris Alauma (1564-1576), Stuttgart
1987), but says his work was inspired by an earlier
chronicle, apparently written in the opening years of
the century. He also wrote an account of his patron's
expeditions against Kanem (Arabic text, Kano 1932,
tr. H.R. Palmer, in Sudanese memoirs, Lagos 1928, i,
15-74). Because they are contemporary, and often eyewitness, accounts, they are especially valuable, despite
their obvious biases; the same circumstance no doubt
explains their lack of chronology apart from occasional phrases like "in the following year".
In the middle of the following century, two large
chronicles were written in the Middle Niger region:
the Ta'rikh al-Suddn of cAbd al-Rahman al-Sacdi [q.v],
and the Ta'nkh al Fattdsh of Mahmud Kactf [q.v.],
edited and added to by his maternal grandson Ibn
al-Mukhtar. Both of these works principally chronicle
the history of the Songhay empire [q.v.] from the
mid-9th/15th century until the Sacdian conquest of
1000/1591, though the Ta'nkh al-Suddn continues its
account to 1065/1655-6. The history of the pashalik of
Timbuktu deriving from the Sa'dian conquest, from
1000/1591 to ca. 1150/1737-8 is recounted in the
anonymous Dlwdn al-mulukfi saldtin al-Suddn (ms. B.N.,
Paris, fonds arabe, 5259, fols. 88-152), which was subsequently (1164/1751) re-arranged by an unknown
hand as a biographical dictionary of the pashas under
the title Tadhkirat al-nisydnfi akhbdr muluk al-Suddn (ed.
and tr. O. Houdas, Paris 1899-1901). The cycle of
chronicles is completed by the work of Mulay Kasim
b. Mulay Sulayman covering the years 1160/1747 to
1215/1800-1 (text and tr. in M. Abitbol, Tombouctou
au milieu du XVIIP siecle, Paris 1982).
The area of southern Mauritania and the Senegal
river valley also has a tradition of chronicle writing
as yet only very partially explored. Most of these historical works seem to have been written in the 19th
and 20th centuries. Chronicles of Walata (Oualata)
and Nicma (Nema) have been published in translation
(tr. Paul Marty, Paris 1927), and a number of smaller
works were published in Ismael Hamet (tr.), Chroniques
de la Mauritanie senegalaise, Paris 1911; one of these
deals with the ajihdd of the 11th/17th-century Nasir
al-Dfn al-Yadall, and another with genealogies, a popular genre in Mauritania, where claim to Arab, and
especially Sharffian, ancestry, is of paramount social
importance. A very extensive chronicle and encyclopaedia of the populations of the Senegal river valley
was written by the Tukulor shqykh Musa Kamara
(d. 1945), fuhur al-basdtm fi ta'nkh al-sawddin. French
translations of some parts have already been published, and the bulk of the rest is to appear in four
volumes under the direction of Jean Schmitz.
The 19th and 20th centuries witnessed a proliferation of historical writing associated with the d^ihdd of
Shaykh cUthman b. Muhammad Fodiye (d. 1232/
1817 [see CUTHMAN B. FUD!]) and the Islamic state
which arose out of it (sometimes, misleadingly, called
the "Sokoto Caliphate"). The earliest of these is the
Infdk al-maysur fi ta'rikh bildd al-Takrur of Shaykh
'Uthman's son and military commander Muhammad
Bello [q.v.]', this is an account of the ajihdd campaigns,
with valuable material on the history of Islam in the

central bildd al-Suddn written in 1227/1812 (ed. C.EJ.
Whitting, London 1951). Shaykh 'Uthman's brother
c
Abd Allah, who had written much poetry celebrating the victories of the ajihdd and elegising the dead,
collected his poems together and wove an historical
account around them, completing in 1228/1813 his
Tazyin al-warakdt (ed. and tr. M. Hiskett, Ibadan 1963),
a work in the tradition of Ibn Hisham's Sira. Another
early account is that of cAbd al-Kadir b. al-Mustafa
(d. 1280/1864, see ALA II, 221-30), the so-called
Rawddt al-ajkdr, which also contains a unique account
of Gobir history in the 18th century (tr. H.R. Palmer,
in J. African Soc., xv [1915-16], 261-73). The annals
of the dynasty founded by Shaykh cUthman were
largely written by the viziers of the succeeding sultans (see D.M. Last, The Sokoto Caliphate, London 1967;
idem, Arabic source material and historiography in Sokoto,
in Research Bull. [Centre of Arabic Documentation,
University of Ibadan], i/2 [1965], 3-19, i/3 [1965],
1-7). These are detailed in ALA II, 184-212, the most
comprehensive being the Dabt al-multakatdt min al-akhbdr
al-mutafarrika fi 'l-mu'allafdt of the late vizier Djunayd
b. Muhammad al-Bukharf (Arabic text publ. Sokoto
n.d.; Hausa tr., Tarihin Fulani, Zaria 1957). Less well
known are the Takdyid minima wasala ilaynd min ahwdl
umaro? al-muslimm saldtin Hawsa of al-Hadjdj Sa'id, an
outsider to the institution, covering the period down
to 1854 (part 2 only ed. and tr. O. Houdas, Histoire
du Sokoto, at end of his tr. of Tadhkirat al-nisydn); and
the unpublished Kanz al-awldd wa 'l-dhardn of Muhammad Sambo b. Ahmad al-Kulawf, written in 1234/
1818-19, a long and rambling work of general Islamic
history, pious biography and Fulani genealogy and
history, not well regarded by Sokoto scholars and
hence neglected (see ALA II, 230-1). Of local accounts
of the dj.ihdd and its aftermath, two deserve mention,
both unpublished: the Takyid al-akhbdr of Muhammad
Zangi on Kano (written in 1284/1868, see ALA II,
342), and the Ta'lif akhbdr al-kurun of Ahmad b. Abl
Bakr called Omo Ikokoro, on Ilorin (written 1330/
1912, see ALA II, 447).
(2) Biographical dictionaries. There are few works of this
genre, but the following deserve mention: the celebrated collection of biographies of Malikf scholars of
North and West Africa and Andalusia, Nayl al-ibtihdd}
bi-tatriz al-dibddj by Ahmad Baba al-Tinbukti (d. 1036/
1627 [q.v.]), publ. on the margins of Ibn Farhun, alDibddj. al-mudhahhab, to which it forms a supplement
(Cairo 1351/1932-3, see also A. Cherbonneau, Essai
sur la litterature arabe au Soudan d'apres le Tekmilet edDibaaje d'Ahmed Baba le Tombouctien, in Annales de la soc.
arch, de Constantine, ii [1854-5], 1-42); Ahmad Baba
also wrote (1012/1603) an abridgement, Kifdyat almuhtdaj li-macrifat man laysa fi 'l-dibadj., which remains
unpublished. In 1214/1799-1800 a scholar of Walata,
Muhammad cAbd Allah b. Abl Bakr al-Siddfk alBarritaylf (or al-Bartili) wrote Path al-Shakur fi ma'rifat acydn culamd3 al-Takrur (ed. Muhammad Ibrahim
al-Kattanl and Muhammad Hadjdjf, Beirut 1401/
1981), which provides biographies of scholars and
saints of southern Mauritania and Middle Niger region.
It was complemented by the Minah al-rabb al-ghafur
ft ma ahmalahu sahib Path al-Shakur of Abu Bakr
b. Ahmad al-Walatl (d. 1917), the single known manuscript copy of which is preserved in the Centre
de Documentation et de Recherche Ahmad Baba
(CEDRAB) at Timbuktu, ms. no. 669. In fact, the
work goes beyond the simple compass of a biographical
dictionary and merges this genre with the genre of
annals (hawliyydt), and in so doing provides much valuable information on the history of southern Mauritania
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and northern Mali in the 19th century. Preserved in
the same collection are the Izalat al-rayb of Ahmad
Bu 'l-Aeraf, and al-Sacddat al-abadiyya of Ahmad Baber
al-Arawanl, the first broadly covering Mauritania and
the Middle Niger, the second memorialising Timbuktu
scholars.
(3) Anonymous local chronicles and king-lists. There is a
considerable local literature of such material in central Sudanic Africa (especially within present-day Niger
and Nigeria, see ALA II, ch. 14). Most of these materials are in Arabic, but there are items in Hausa,
Nupe and Kanuri (the girgams, published in translation by H.R. Palmer in Sudanese memoirs, Lagos 1928).
The best known are the chronicles of Agades, which
together cover the period 809-1307/1406-1890 (see
J. Urvoy, Chroniques d'Agades, in J. Societe des Africanistes,
iv [1934], 145-77), and the chronicles of Kano. There
are several extant king-lists of Kano recorded in the
19th century, at least one of which contains narrative
material (see J.O. Hunwick, Mot yet the Kano Chronicle:
king-lists with and without narrative elaboration from nineteenthcentury Kano, in Sudanic Africa, iv [1993], 95-130). These
list rulers of Kano, beginning with Bagauda (putatively llth century), with regnal lengths, but no absolute chronology, down to the date when the particular
list was recorded to writing.
In the late 19th century, an anonymous writer, perhaps a court official, wrote was has come to be known
as "The Kano Chronicle". The basis of it is king-list
material; hence it has only regnal lengths and no
absolute chronology. It covers the history of Kano,
from its legendary origins (putatively in the 5th/llth
century), down to the reign of Sultan Muhammad
Bello (r. 1883-92). On to the king-list has been grafted
material on the administration of Kano sultanate, the
history of Islam and Kano's external relations. This
material appears to be largely oral in origin, and is
written in an idiosyncratic style reflecting its compiler's Hausa background (see Hunwick, A historical
whodunit: the so-called "Kano Chronicle" and its place in the
historiography of Kano, in History in Africa, xxi [1994],
127-46; P. Lovejoy et alii, C.L. Temple's "Motes on the
history of Kano" [1909]: a lost chronicle on political office,
in Sudanic Africa, iv [1993], 7-76). No Arabic text has
ever been published, but it was translated into English
by Palmer (Sudanese memoirs, iii, 92-132) and into Hausa
under the direction of Rupert East (Labarun Hausa da
Makwabtansu, Zaria 1933, ii, 3-58, with additional material covering the period down to 1926). Material of
a similar nature was used by Adam Na-Macadji in
his al-Icldn bi-ta'rikh Kanu (1352/1933-4). A Hausa
chronicle of Kano from ca. 1819 down to the 1950s
was written by Abubakar Dokaji, Kano ta Dabo Cigari,
Zaria 1959.
A similar king-list tradition existed in Katsina (see
ALA II, 584-5), though no elaborated form comparable to the "Kano Chronicle" emerged. The same is
true in Bornu (see ALA II, 568-73) where a king-list
was maintained going back to the 5th/llth century
(see D. Lange, Le Dlwdn des sultans du (Kdnem)-Bornu,
Wiesbaden 1977), and many brief anonymous, and
generally undated, historical accounts have been written, some under the stimulus, or at the request, of
colonial officials. Neighbouring Mandara also has its
chronicles (see ALA II, 588-9; chronicles published in
Eldridge Mohammedou, Le royaume du Wandala ou
Mandara an XIXe siecle, new ed., Tokyo 1982).
Farther west in what is now the Republic of Ghana,
there is a tradition of local chronicle writing in Arabic
that goes back to the mid-12th/18th century. Several
of these items were published in Ivor Wilks et alii,
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Chronicles from Gonja, Cambridge 1986. Other brief
chronicles of polities in northern Ghana were published
in Wilks, Wa and the Wala, Cambridge 1989. Hausa
chronicles concerning the late 19th-century Zabarma
invasions of northern Ghana under Babatu have been
published by S. Pilaszewicz, The ^abarma conquest of
Northern Ghana and Upper Volta, Warsaw 1992 (but see
Wilks in Sudanic Africa, iv [1993], 213-22).
In the area of western Sudanic Africa, there are
also local anonymous chronicles for areas such as Futa
Djallon and Futa Toro (see Catalogue des manuscrits de
I'IFAN, Dakar 1966: fonds Brevie, fonds Gaden, fonds
Veillard): and for 19th-century Mali, these latter materials being largely preserved in the Bibliotheque
Nationale, Paris (see Noureddine Ghali et alii, Inventaire
de la bibliotheque cUmarienne de Segou, Paris 1985; David
Robinson, The Holy War of Umar Tal, Oxford 1985),
and at CEDRAB, Timbuktu (see Sudanic Africa, iii
[1992], 173-81; Fihris makhtutdt markaz Ahmad Bdbd li
'l-tawthik, i, ed. Sidi Amar ould Ely, London 1995).
In the Middle Niger region and southern Mauritania,
there is a tradition of recording obituaries and significant events (hawddith, wakd}ic}, which is first evident
in the later chapters of al-Sacdi's Ta'rikh al-Suddn, but
which also has an independent existence.
Bibliography. Given in the article.
(J.O. HUNWICK)
6. In East Africa.
South of the plains below Ethiopia [see SOMALI],
Islam had not penetrated the hinterland before the
19th century. Even our knowledge of the history of
the coast is at best fragmentary. Agatharchides of
Cnidus, Strabo, Pliny, Cl. Ptolemy, Cosmas Indicopleustes make tantalisingly brief references, which
become only more extensive in The Periplus of the
Erythraean Sea of ca. A.D. 50.
The first Arab author to make a historical statement was al-Djahiz, with some brief statements on
the people of Pemba and Zanzibar. He was possibly
a native of the former. Mediaeval Arab references are
summarised in the art. SOFALA, and in detail by J.S.
Trimingham, and sources for China by P. Wheatley.
The most important accounts are of al-ldnsl, alMas'udT and Ibn Battuta, with the anecdotal references of Buzurg b. Shahriyar al-RamhurmuzT.
The earliest local document is preserved only in
Portuguese by Joao dos Barros, the Cronica dos Reyes
de Quiloa. This history is an account of the foundation of the sultanate of Kilwa [q.v.] and its sultans
from the 10th century until ca. 1505, when the succession was contested. It was originally in Arabic. The
Kitdb al-Sulwa fi akhbdr Kulwa, B.L. ms. Or. 2666, a
19th-century copy of a history of the dynasty up to
ca. 1550, was presented to Sir John Kirk by Sultan
Barghash in 1877. It relates the history of the dynasty
with, like the Portuguese document, some lacunae.
Later, its fortunes in the 18th century are related in
the 1770s by a French slave-trader, Morice, preserved
in Rhodes House, Oxford, and in the Archives de
France.
In the Lamu archipelago, a traditional Swahili Habari
za Pate ("History of Pate") claims that the sultanate
was founded in A.H. 600. It has the unusual feature
of citing the full male descent of each sultan until
1224/1809. Additions were made by two further hands
up to the end of the century when the sultanate
foundered. Two traditional histories in Arabic, alKawdkib al-duniyya (unpublished) and the Kitdb al-Zjmud^
(ed. E. Cerulli) are compilations from precedent Arabic
accounts of a confusing nature and of slender historical value other than as examples of what passed
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for history. They are currently being edited by J.McL.
Ritchie, who has also edited The history of the Mazrui
dynasty of Mombasa by the former Chief Kadi of the
Kenya Coast, Sh. al-Amfn b. cAlf al-Mazru'f, written from family papers ca. 1945. Brief fragments, in
Swahili, refer to Lamu and to Kua, and the Mafia
Is., while oral traditions of the Tanzanian coast were
collected at the end of the 19th century by C.G.
Biittner and by C. Velten. In the 1930s, many oral
traditions in Swahili were collected in Tanganyika in
"District Books" on government orders, and relate to
the whole interior. Sir John Gray's History of Zanzibar
also contains traditional Swahili material relating to
Zanzibar and Pemba. Farther south, no local documents have been reported from Mozambique, but a
number of traditions from the Comoro Islands, in
Arabic and in Swahili, have been published or listed
by C. Allibert, Mayotte. All this literature is preoccupied with dynasties and the fortunes of rulers, with
only occasional glimpses of commerce, trade or economic traditions.
For the Swahili-speaking peoples, "literature" consists rather of poetry, epic, historical as well as lyric,
the latter often with an underlying political purpose.
Much has been published by W.H. Whiteley, J. Knappert, H.E. Lambert and others. In the 1960s J.W.T.
Allen photographed a very substantial number of
Swahili and Arabic mss. in private hands, returning
them to their owners. The results of his research are
preserved in Dar es Salaam University Library, with
copies in the School of Oriental and African Studies,
London, which fill nineteen large volumes. They contain matter of every description, and have received
little attention from scholars. The Zanzibar Archives
are known to contain some 300 mss. in Arabic from
the library of the former sultans. They have never
been studied, let alone even listed.
The historian of the area in pre-colonial times is
greatly assisted by advances in archaeology, which can
explain even some of the problems of the documents.
John Walker, in articles in the Numismatic Chronicle,
1936, 1938, established the coinage of the Sultans of
Kilwa; coinages from Zanzibar and from Mogadishu
have been established by the present writer in the
same journal, and for Pemba by H.W. Mitchell Brown.
Excavations at Mtambwe Mkuu, Pemba Is., Shanga
Is. off Lamu, and on Tumbatu Is. off Zanzibar, by
M.C. Horton, have eventuated in a clearer historical
chronology. Ceramics show firm Sasanid-Islamic connections, and the coins have connections with 8thcentury Amirs of Sind and with 10th- and 11th-century
Fatimid Cairo. What is possibly a wreck find of Fatimid
dinars of the same period has been found recently
(1995) off Madagascar. The historical chronologies
based on archaeology of both J.S. Kirkman in Kenya
and of H.N. Chittick in both Kenya and Tanzania
have now had to be revised, with the result that the
penetration of Islam into the area is now certain by
the 8th century, not three or four centuries later.
Commercial connections with Sfraf and Persia are
well demonstrated by Sasanid-Islamic pottery at no
less than twenty sites in the Lamu area alone. These
advances also sustain verisimilitude to the late evidence for the histories of Kilwa and Pate.
For Mozambique, we know little from archaeology
and nothing from numismatics. The principal sources
are the Portuguese accounts of the 16th and following centuries, much of which is owed to the massive
work of the late A. da Silva Rego. Arab Sofala was
ultimately demolished to furnish masonry for Beira
cathedral. Its hinterland was the source of the gold,

which, with ivory and to a lesser degree slaves, were
the staples of the prosperity of Kilwa and of Kanbalu
on Pemba Island. There in its heyday the remains of
a mosque capable of accommodating 600 worshippers
show the wealth of an entrepot serving as a stop from
Sofala for trade being carried as far away as Peking
(Beijing).
In the mid-19th century, Islam followed trade routes
from Zanzibar into the interior, reaching Uganda and
the court of Kampala, and westwards into the Congo,
later Zaire. In southern Tanzania, when the Benedictine missionaries were interned as German enemy
aliens in World War I, many catechumens Islamised.
They form a substantial proportion of the population
to this day. This success of Islam over Christianity
was not accomplished by spontaneous conversions, but
rather by the work of members of Islamic tarikos or
fraternities, of which B.G. Martin has given a detailed
account. To the writer's personal knowledge, these
were still active in the 1950s. There is no reason to
suppose that their work ceased with the coming of
independence, for the membership of fraternities gave
the sense of belonging to a wider world. There is a
widely distributed pamphlet literature of a popular
nature which has not received scholarly attention.
Bibliography: Abdalla Saleh al-Farsy, Seyyid
Said b. Sultan, Zanzibar 1942; J.W.T. Allen, The
Swahili and Arabic mss. and tapes in the Library of the
University College, Dar es Salaam: a catalogue, Leiden
1970; C. Allibert, Mayotte—son histoire avant 1841,
Paris 1984, with references to other islands in the
Comoro group; J. de Barros, Asia, ed. A. Baiao,
Coimbra 1931; C.G. Biittner, Anthologie aus der Suaheli
Litteratur, Berlin 1894; Buzurg b. Shahriyar, The Book
of the Wonders of India, ed. G.S.P. Freeman-Grenville,
London 1981; L. Casson (ed. and tr.), The Periplus
Maris Erythraei, Princeton 1989; E. Cerulli, Somalia:
scritti editi ed inediti, Rome 1958; H.N. Chittick and
R. Rotberg, East Africa and the Orient, New York
1975; Freeman-Grenville (ed.), The East African Coast:
select documents, Oxford 1962; idem, The French at
Kilwa Island, Oxford 1965; idem, Apropos the gold of
Sofala, in Three-fold wisdom: Islam, the Arab world and
Africa. Papers in honour of Ivan Hrbek, ed. O. Hulec
and M. Mendel, Prague 1993: idem with B.G.
Martin, A preliminary handlist of the Arabic inscriptions
of the eastern African coast, in JRAS (1973); M.C.
Horton, Shanga: the archaeology of an early Muslim trading community on the coast of East Africa, London and
Nairobi 1996, contains a wide-ranging bibl. of the
area; Jnal. of the East African Swahili Committee, later
Swahili, yet later Ki-Swahili, Nairobi, Kampala and
Dar es Salaam, contains also supplements with 19th
and 20th-century prose and poetry; J. Knappert,
Epic poetry in Swahili, Leiden 1993; B.G. Martin,
Muslim brotherhoods, Cambridge 1976; J.McL. Ritchie
(ed. and tr.), Shaykh al-Amin b. 'Alt al-Mazruci, "History
of the Mazrui Dynasty of Mombasa," London 1996;
Oxford history of East Africa, ed. R.A. Oliver, A.G.
Mathew et alii, 3 vols. Oxford 1962 ff., with ample
bibl.; A. da Silva Rego and T.W. Baxter (eds.),
Documentes sobre os Portugues em Mozambique e na Africa
Central, 1497-1840, 9 vols. (in Portuguese and
English), Lisbon 1958 ff.; J.S. Trimingham, Islam
in East Africa, Oxford 1964; C. Velten, Prosa und
Poesie der Suaheli, Berlin 1907; P. Verin, Histoire ancienne du Nord-Ouest de Madagascar, Antanarivo 1972
(with detailed bibl. in separate pocket); G. Rotter,
Muslimische Inseln vor Ostqfiika. Eine Komoren-Chronik
des 19. Jhs., Wiesbaden 1976. See also arts. KILWA;
KITABAT. 6.; LAMU; LINDI; MAFIA; MAKDISHU; MALINDI;
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MANDA; MAZRU'I; MOMBASA; MOZAMBIQUE; MTAMBWE
MKUU; PATE; PEMBA; SHUNGWAYA; siu; SOFALA.
(G.S.P. FREEMAN-GRENVILLE)
7. In Indonesia and Malaysia.
Among a multitude of local languages, the great
literary traditions of Indonesia and Malaysia are in
Javanese and Malay. Javanese is the older and more
richly elaborated, while Malay became the foremost
vehicle for Islamic writings and the basis of the modern national languages of Indonesia and Malaysia [see
INDONESIA, iii. Languages].
Javanese historiography of the pre-Muslim period
(8th to 15th centuries) reflects the Indie culture of the
courts in viewing history as the cyclic succession of
four ages of declining morality, and appraising kings
accordingly. The subject of dynastic succession is foremost, for example in the Pararaton ("Book of Kings",
15th century), a narrative of the rulers of East Java
dated with chronograms in the Indie Saka era. The
rise of Islamic commercial centres like Demak on the
north coast of Java in the 16th century spurred an
interest in history writing. Great changes in the social
order, the introduction of Islam and the demise of
the old Indie agrarian kingdom of Madjapahit required
historical explanation. With Islam came a new historical treasury: the stories of the prophets (Serat Anbiya},
the Amir Hamza cycle (Menak, an analogue of the
older heroic-romantic legends of the Panji cycle and
elaborated into a whole genre of literature and theatre), the popular traditions of Yusuf (Yusup), and the
life of the Prophet celebrated in Mawlid (Maulud)
recitations. The Iskandar legends, so widely used for
political legitimation, become in Java the stories of
Baron Sakender's conflicts with the Dutch.
The challenge of this alternative historical framework is confronted in the 17th century formulations
of a new kind of universal history, known as Serat
Kanda ("Narratives"), which conflated Islamic traditions with indigenous and Indie mythical elements, all
as the foundation for Javanese dynastic histories. Miracle stories of early rulers, prominent in the Pararaton
etc., were now woven around the nine saints (wall
sanga] credited with the establishment of Islam in Java,
some of whom were rulers of North Java principalities. Their lives and descent became a staple of the
new histories. Thus, while accommodating new foreign
elements, these writings remained almost wholly focused
on Java. The culmination of this genre is the Babad
tanahjawi ("The settlement of Java"), a cluster of texts
celebrating the Mataram dynasty which under Sultan
Agung united most of Java in the early 17th century.
In them, Nabi Adam is made the first ruler of Java,
but within four generations his descent becomes a line
of wholly Javanese culture heroes who mingle with
Hindu gods. The achievement of Mataram (and its
historiography) was to re-unite this senior, left-hand
line with the junior, right-hand line of descent running
through the Javanese walis. The profound localisation
of Islam inherent in this historiography is mirrored
by the Javanese calendar, which after 1633 adopted
the Muslim months and lunar year but continued to
number the years according to the Indian-derived Saka
era and, generally, to express dates in chronograms.
Of other regional historiographies, Balinese and
Sundanese are pre-Islamic and later offshoots of the
Javanese tradition respectively. A significant independent tradition flourished among the Bugis and Makasar
peoples of South Sulawesi, based on chronicle-keeping,
meticulously dated, using both the Christian and Muslim eras, but leaning to the former. All these literatures used pre-Muslim scripts.
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Malay-language historiography is, by contrast, recognisably Islamic in form and content. No historical
writing in Malay, nor indeed Malay literature of any
kind, pre-dates the adoption of Islam in the 14th century. Malay then became the major vehicle through
which Islamic civilisation penetrated the archipelago,
and the literary and intellectual language of Islamic
communities. Consequently, we find an array of local
histories of very varied nature and focus covering the
whole maritime world of the archipelago from Aceh
to Ternate, including the north Java coast. Before the
19th century, all were written in the Arabic script,
and employed the Muslim calendar (if they gave dates
at all). The most influential of these local histories
was that of the powerful Melaka sultanate, entitled
Sulalat al-salatin ("The race of kings"), popularly Sejarah
melayu ("Malay genealogies"), written about 1612. It
places Malay genealogy and anecdotal history in a
Muslim framework by integrating it with the PersoIndic Iskandar legend. Like the Babad tanah jawi, the
Sejarah melayu spawned many local variants updated to
record the history of related branches of the royal
house. Other regional histories particularly worthy of
mention are the Hikayat Iskandar Muda ("Romance of
Iskandar Muda") of Aceh, supposed to be modelled
on Firdawsl's Shah-nama] and the Hikayat Merong Mahawangsa (Romance of Merong Mahawangsa), from
Kedah, which conflates the Iskandar legend with the
Ramayana. Though they are by no means analytical
or moralistic works, these local histories typically
include accounts of the local adoption of Islam,
which—to a significantly greater degree than the
Javanese histories—acknowledge it as fundamental in
the development of state and society.
Beside these traditional dynastic histories there has
been more self-reflective historiography. The earliest
example is Nur al-Dln al-Ranfrf's Bustdn al-salatin
("Garden of kings"), in seven books, written in Aceh
in 1638-43, which presents chapters on Melaka and
Aceh in the context of a truly universal moral history of Islamic civilisation. The impact of al-Ranfri's
synthesis was lost, however, as portions of his integrated books were transmitted as separate manuscripts.
Major advances in historiographical method were made
by Raja cAlf Hadji in his histories of Riau. His synthetic history, Salasilah melayu dan bugis ("The Malay
and Bugis lineages," 1865), expounds a new method
of source criticism in which the principles for judging the strength of ahddith are adapted to judging
competing historical accounts.
A modernist successor to al-Ranfn's universal
history is Sejarah umat islam ("History of the Muslim
community") by Hamka (Haji Abdul Malik Karim
Amrullah), the son of a renowned Muslim scholar.
Published in 1961 and frequently reprinted in both
Indonesia and Malaysia, this four-volume history of
Islam begins with the life of the Prophet and concludes with the resistance of Indonesia's Islamic kingdoms to European incursions in the 17th century. It
is markedly deferential to Western authorities, reproducing European testimonials to the greatness of the
Prophet, relying heavily on colonial scholarship on
Indonesian Islam, and applying its a priori methods
for sifting fact (fakta) from myth and legend in a
scientific (ilmiyah) manner. Hamka's history countered
the Java-centred nationalist histories which glorified
Indonesia's pre-Muslim antiquity, such as the writings
of his fellow Minangkabau, Muhammad Yamin.
In 1974 the quasi-secular Indonesian government
published its pervasively influential official national history, Sejarah nasional Indonesia. This seven-volume work
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cautiously acknowledges the adoption of Islam by most
peoples of Indonesia as a step forward in the nation's
social and cultural development, but down-plays the
role of Islam as a unifying political force. It sees the
adoption of Islam as but a prelude to the defining
narrative of Indonesia's national identity: that is, heroic
opposition to colonial rule.
Bibliography: Soedjatmoko (ed.), An introduction
to Indonesian historiography, Ithaca and London 1965;
Th. Pigeaud, Literature of Java, 3 vols., The Hague
1967; Ann Kumar and J. McGlynn (ed.), Illuminations: the writing traditions of Indonesia, New York 1966.
(I. PROUDFOOT)
III. IN THE SENSE OF "CHRONOGRAM"
This is a device much used in Persian and Turkish
poetry to indicate the date of some event by means
of the sum of the numerical values of the letters that
make up a word or phrase. A simple example is the
verse inscribed on the tomb of Hafiz:
cu dar khdk-i Musalle sdkht manzil
biajo tdnkh-ash az khdk-i Musalle
"Since he made his home in the earth of (the place
called) Musalla, seek then its date from (the words)
'earth of Musalla'", where the value of the letters in
khdk-i Musalle indicates the date of the poet's death,
791/1389. This is an explicit chronogram, where the
reader is told very clearly which words need to have
their letters counted, but things are not always so
easy, many chronograms having more the character
of elaborate riddles.
Sometimes the date of composition of a poetic work
is indicated by a chronogram, generally in the last
verse, though such verses have not infrequently been
added, or tampered with, by copyists. But more commonly, as in the example cited above, the chronogram is in a separate short poem composed expressly
to date some important event, though in this case,
too, the chronogram can only be considered as sound
historical evidence if it can be demonstrated that the
author was a contemporary, and arithmetically competent, witness.
For comparable phenomena in Arabic, see HISAB
AL-DJUMMAL.

Bibliography. Browne, LHP, ii, 76-7; Gibb, HOP
(see the index, s.v. "Chronograms").
(F.C. DE BLOIS)
TARIM, a river in the Sinkiang Uighur
Autonomous Region of China (Eastern Turkestan). It is formed at the confluence of the Kashghar
and Yarkand rivers, and flows through the northern
part of the Tarim basin until it reaches, on the east,
the Lob Nor lake. The river's historical importance
lies chiefly in the name associated with this unique
area.
The Tarim basin, an elevated ellipsoid depression
(1280 km/800 miles from east to west, 640 km/400
miles from north to south) bordered by massive mountain complexes (Kunlun, Altyntagh and Nanshan on
the south, Pamir on the west, Tianshan on the north),
consists of three or more distinct segments: the Takla
Makan desert as its core, the string of mostly piedmont oases surrounding this desert, and the Lob Nor
lake, the eastern limit of the basin; the smaller but
deep Turfan depression on the north-east is included
by some in the Tarim basin. The important cities of
Kashghar in the west and Turfan in the east [q.w.]
can be viewed as its longitudinal brackets.
Agricultural civilisation, nourished by irrigation derived from streams or underground conduits (kdnz [see
KANAT] descending from the mountains, has flourished
in the oases of the Tarim basin since antiquity, and

the population used to speak chiefly Indo-European
languages: the satem group in the southwest and west
(Iranian Khotanese), and the kentum group in the north
and northeast (Tocharian of Turfan). Today, most
autochthonous inhabitants speak Turkic languages,
mainly Uyghur. This has resulted from a penetration
of pre-Islamic Uyghur and Islamic Karakhanid dominance that started in the 9th century, and linguistic
transformation may have been completed by the time
of the Mongol conquests (13th century). The attendant influx of nomadic Turkic groups, however,
remained below a degree sufficient to change the predominantly sedentary agricultural lifestyle of the inhabitants. Conversion to Islam of the mostly Buddhist
population accompanied Turkicisation in the case of
Khotan [q.v.] and other oases of the west, but occurred
only later in Turfan (14th-15th centuries), where the
pagan or Manichaean Uyghurs had first converted to
Buddhism. In the latter case, a body of both lay and
religious (Buddhist and Manichaean) literature had
come into being, and is now a precious source for
the study of pre-Islamic Turkic.
Another facet of the Tarim basin's historical importance is its unique geographical position between
China, India, the Middle East, and the European and
Mediterranean West. The lofty mountains surrounding it could be crossed through numerous passes, thus
enabling merchant caravans and pilgrims to use the
basin as a corridor leading to their destinations.
Commodities of high value and small weight or bulk
were the choice articles of this trade, above all, silk,
whence the term Silk Road for this network of trade
routes.
The oases functioned as so many way-stations in
this traffic, but several absorbed portions of the cultural and religious values carried by it to the point
where they became centres of exquisite spiritual and
artistic creativity. This occurred, however, chiefly in
their pre-Islamic past. Unlike its neighbour, Western
Turkestan, the Tarim basin of Eastern Turkestan failed
to produce much cultural florescence since its Islamisation, and the Silk Road traffic abated with the rise
of competitive sea routes and restructuring of world
trade in the 16th century. Moreover, the Turkic and
Muslim identity of its population is now integrated in
the political, social and economic structure of the
People's Republic of China, with a massive influx of
Chinese-speaking residents as one of the results (40%
for the entire province; most Chinese, however, live in
the northern, Dzhungarian part of Sinkiang, and the
percentage must be considerably lower for the Tarim
basin). For Chinese influences in the region, and its
modern positon within China, see SINKIANG.
Bibliography: W. Samolin, East Turkistan to the
twelfth century, The Hague 1964; Annemarie von
Gabain, Das Leben im Uigurischen Konigreich von Qoco
(850-1250), Wiesbaden 1973; A.N. Kuropatkin,
Kashgaria. Historical-geographical sketch of the country,
Calcutta 1882; M. Hartmann, Chinesisch-Turkestan.
Geschichte, Verwaltung, Geistesleben und Wirtschaft, Halle
1908: M. Rossabi, China and Inner Asia from 1368
to the present day, London 1975; J. Fletcher, China
and Central Asia, 1368-1884, in The Chinese world order,
Cambridge 1968, 206-24; Cambridge history of China,
Cambridge 1978- (see tables of contents for chapters covering Sinkiang). See also ALT! SHAHR; KOCO,
in SuppL; TURKS, i. History.
(S. SOUCEK)
TARIM, a w e l l - k n o w n town in Wad!
H a d r a m a w t [q.v.], situated about 40 km/25 miles
from Shibam, east, slightly north, and about 25 km/15
miles from Say'un [q.v.] in the same direction (see
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H. von Wissmann, map, Southern Arabia, RGS, London
1958). The town marks where WadT Hadramawt ends
and where Wad! al-Masila begins. In Arab tradition,
the name comes from Tarlm b. al-Sukun b. al-Ashras
b. Kinda or from the name of the one who first
settled there, Tanm b. Hadramawt b. Saba3 al-Asghar.
The name is attested in the pre-Islamic inscriptions:
trm in Iryani 32 and trym in Jamme 547. The town
is renowned for its learning and scholarship and is
the home of the Al Ba 'Alawf. Its d^dmf dates from
the 4th/10th century.
Al-Hamdanf, Sifa 87, refers to Tanm as "a great
town" and other early sources mention time after time
its fame for learning and list the scholars who came
from it. In particular, two upright scholars, Abu
Kadr/Akdar and Abu Bukayr, are mentioned, both
killed as martyrs in Tanm in 575 or 577/1179 or
1181 by the Ayyubid deputy, 'Uthman al-Zindjarf,
who had seized Hadramawt from Aden. Another
version of the story is that, when the latter heard of
the arrival in the Yemen from Egypt in 579/1183 of
the second Ayyubid sultan in the Yemen, al-Malik alc
Az!z TughtigTn b. Ayyub, and that he had seized
Zabld [q.v.] and its environs, al-Zindjarf fled in fear
to Hadramawt and killed all learned men there.
On occasions in later history, the other major
Hadramf town of Say'un [q.v.] took over as a centre
of Islamic learning temporarily from Tarfm, but it is
the latter town which has the much greater reputation
in this field to this day. The town remains also the centre of many large private family manuscript libraries.
Bibliography: Apart from Hamdanf, see cUmar
b. 'All Ibn Samura, Tabakdt fukaha> al-Taman, ed.
Fu'ad Sayyid, Cairo 1957, 220-1; O. Lofgren,
Arabische Texte zur Kenntnis der Stadt Aden im Mittelalter,
Uppsala etc. 1936-50, 260; Muhammad b. Ahmad
al-Hadjarf, Maajmuc bulddn al-Taman wa-kabd3ilihd, i,
San'a' 1984, 143-4; Ibrahim Ahmad al-Makhaff,
Mu'diam al-bulddn wa 'l-kabd'il al-Tamaniyya, Sanca5
1988, 90; Salim b. Muhammad al-Kindf, Ta'nkh
Hadramawt., al-cudda al-mufida al-dj_dmica li-tawdnkh
kadima wa-haditha, ed. cAbd Allah Muhammad alHabshf, i, Sanca3 1991, 70-1; al-Mawsuca al-Tamaniyya,
ed. Ahmad Djabir c Afff et alii, i, San'a' 1992, 236.
(G.R. SMITH)
AL-TARK BI 'L-HASA [see KHATT].
TARKHAN, also tarkhdn, a h i g h - r a n k i n g I n n e r
Asian title of considerable antiquity. It probably
entered Arabic from Soghdian trgh'n or Middle Pers.
trWn < Turk, tarkan (pi. in Mongolian tarkat), which
appears to have been part of the imperial titulature
that the Turks inherited from the Jou-jan empire. Its
etymology is unclear. Attempts have been made to
link it with the Hsiung-nu Shan-yu (Archaic Chin. *ddnhwdh), the title of their supreme ruler (Pulleyblank,
91). It is also noted among the Hephthalites, another
pre-Tiirk polity deriving from the same groupings as
the Jou-jan. It is recorded as a title and personal
name in virtually all the languages and sources of the
neighbours of the Inner Asian nomads, from the Eastern Mediterranean to China. In the pre-Islamic Turkic
states, it denoted a high dignity, probably somewhat
below the shads and tegin& [q.v.] of the royal clan. In
Mahmud al-Kashgharf's day (Diwdn lughdt al-turk, tr.
Dankoff, i, 329) it was considered "a pagan word
meaning amir" in the Arghu dialect. By the Cinggisid
era, as Djuwaynf reports (ed. Kazwfnf, i, 27, tr. Boyle,
i, 37-8), it had come to denote "those who are exempt
from compulsory contributions, and to whom the booty
taken on every campaign is surrendered; whenever
they so wish they may enter the royal presence with-
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out leave or permission." In Modern Mongolian, darkhan means "artisan, craftsman," as well as one exempt
from taxes. It also signifies an "area set aside for religious reasons and therefore inviolable". The Darkhad
(pi.) tribe in Mongolia was "charged with the cult of
Cinggis Khan" in the Ordos (Lessing, 236; Jaghchid
and Hyer, 287-8).
Bibliography: E.G. Pulleyblank, The consonantal
system of Old Chinese, in Asia Major, ix (1962), 91,
256-7; G. Doerfer, Turkische und mongolische Ekmente
im Neupersischen, Wiesbaden 1963-7, ii, 460-74; Sir
Gerard Clauson, An etymological dictionary of pre-thirteenth century Turkish, Oxford 1972, 539-40; L. Ligeti,
Regi tbrbk eredetii neveink, in Magyar Nyelv, Ixxv (1979),
139-41, and in his A magyar nyelv tbrbk kapcsolatai es
ami kbriilbttuk van, ii, Budapest 1979, 453-5; Sechen
Jaghchid and P. Hyer, Mongolia's culture and society,
Boulder, Colo. 1979, 287-8; P.B. Golden, Khazar
Studies, Budapest 1980, i, 210-13.
(P.B. GOLDEN)
TARKIB-BAND [see TARD[IC-BAND] .
TARRAKUNA, the mediaeval Arabic form of the
name of the town of T a r r a g o n a on the coast of
Catalonia in northeastern Spain.
The town's importance in Roman times was the
starting-point for the descriptions of the Arab geographers, who call it an ancient, well-fortified town, with
tide-water mills (Ibn Ghalib, Ibn Sacld, al-Makkarf,
the Dhikr] or wind-driven ones (al-Himyarf). It comprised many districts and strongholds, and had a strategic situation on the Via Augusta. It produced many
walnuts, hazelnuts, chestnuts, pistachios and grapes.
Some sources attribute the Muslim conquest of Tarragona to Musa b. Nusayr [q.v], and the Cronica del
Mow Rasis notes its destruction, which must, however,
have been only partial, since some Roman buildings
remained, praised by the geographers (Ibn Ghalib and
al-Bakrl, in al-Makkarf; al-Himyarf), and also, significantly, its walls "of marble" (al-IdrlsT, al-Himyarf). It
was an important seat of the Visigoths, with coins
minted there in the name of Akhila around the year
711. Al-Idrisf calls it "the town of the Jews" (madinat
al-yahud).
In the second half of the 8th century, Tarragona
would certainly have been included in the territory,
with its capital at Narbonne in the first place and then
further south, which extended as far as Tortosa
(Turtusha [#.y.]), and which was entrusted by cAbd
al-Rahman I to the governor cAbd al-Rahman b.
c
Ukba, according to Ibn al-Kutiyya. Then control of
Tarragona must have oscillated between al-Andalus
and Barcelona; it may have been occupied by the
Christians immediately after the fall of Barcelona
(801), since the Muslim chroniclers (Ibn cldharl, alMakkarf) note attacks by the Franks on Tortosa
towards 192-3/807-9. Despite Muslim expeditions
against Barcelona throughout the 10th century, it probably remained under Christian control into the first
years of cAbd al-Rahman III al-Nasir's reign, since
Ibn Khaldun and al-Makkarl record "certain envoys
of Mughfra b. Shunyer, ruler of Barcelona and Tarragona" arriving in Cordova. But it must have been
ultimately reconquered by Muslim counter-attacks during the caliphal period, since there is evidence for
attacks by the fleet of al-Andalus along the Llobregat
river valley, at least in 323/935. Its return to Muslim
control seems to be commemorated in an inscription
recording the restoration of the congregational mosque
of Tarragona in 349/960-1. Being in Muslim territory once again, Tarragona became exposed to Christian raids, which became more acute in the reign of
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Ramon Berenguer I (1035-76) until the reconquest by
the Catalans in the time of Ramon Berenguer III
and its definitive re-population by the Christians after
the fall of Tortosa to Ramon Berenguer IV in 1148.
The neighbouring town of Tortosa took over the
leading role, political, cultural and economic, which
Tarragona had had in Roman and Visigothic times.
Although al-Idrfsi and the Dhikr call it a city or large
town (madina], this must be a reflection more of its
glorious pre-Islamic past, since under Islam it played
no great role and lacked any significant cultural activity; Yakut calls it a small town (baldd) only.
Bibliography: 1. Sources. Cronica del Mow Rasis,
ed. D. Catalan, Madrid 1975, 295; Ibn al-Kutiyya,
Iftitdh, 30; Bakn, Beirut 1968, 61, 70; Idrlsl,
Description, 190-1; Himyarf, Rawd, ed. and tr. LeviProvencal, 153/392; Yakut, Bulddn, ed. Beirut, iv,
32; Uns al-muhaaj, ed. and tr. J.A. Mizal, Los caminos
de al-Andalus, Madrid 1989, 127; Ibn Ghalib, Farha,
286, tr. Vallve, 375; Ibn Hayyan, Muktabis, v, ed.
Madrid 1979, 368, tr. Madrid-Saragossa 1981, 276;
Dhikr bildd al-Andalus, ed. and tr. Molina, 9-10, 72,
75; Ibn Khaldun, Tbar, Beirut 1983, i, 84, iv, 184;
Makkari, Najh, ed. 'Abbas, i, 126, 128, 202, 568.
2. Studies. Levi-Provenial, Hist. Esp. mus., ii,
75; F. Hernandez Gimenez, El monte y la provincia
"del Puerto", in And. (1952), repr. in Estudios de geogrqfia
historica espanola, i, Madrid 1994, 173-222; A. Virgili,
La questio de Tarraquna abans de la conquesta catalana,
in Quaderns d'Historia Tarraconense, iv (1984), 7-36;
E. Teres, Materials para el estudio de la toponimia hispanodrabe. Nomina Jluvial, Madrid 1986, 60-2; J. Vallve,
La division territorial de la Espana musulmana, Madrid
1986, 295; J.M. Millas, Textos dels historiadors drabs
referents a la Catalunya Carolingia, ed. J. Vernet, Barcelona 1987, pp. XXI, XXXVII, 5-6, 66, 108-26;
P. Senac (ed.), Frontieres et espaces pyreneens au Moyen
Age, Perpignan 1992; P. Balana, Els musulmans a
Catalunya, Sabadell 1993; P. Rucco-Chala, Quand
rislam etait aux portes des Pyrenees, Paris 1994; MJ.
Viguera, El Islam en Aragon, Saragossa 1995; C. Stalls,
Possessing the land. Aragon's expansion, Leiden 1995;
Atlas d'historia de Catalunya, Barcelona 1995; Ch.
Mazzoli-Guintard, Villes d'al-Andalus, Rennes 1996.
(MARIA J. VIGUERA)
TARRAR (A), a pickpocket. The word is derived
from the action of swiftly cutting an object. The tarrdr
is also called khdlis, mukhtalis or nashshdl, each of which
indicates acquisition of other people's property in a
public place. Mukhtalis, however, places greater emphasis on secrecy, while the newer term, nashshdl, indicates swiftness in picking the object (Ibrahim Anls
et alii, al-Mutyam al-wasit, Cairo 1972, i, 249, ii, 554,
923). Although, according to Ibn al-Athfr, there is a
hadith narrated by al-Shacbi stating that a tarrdr is
liable to amputation, Muslim scholars disagree over
this as his punishment. This seems due to the disagreement (khildf) in accepting this hadith, as well as
a loophole in understanding the concept of safekeeping (hir$. Al-SarakhsI explains that, if the pickpocket
lifts the object while it is kept inside a pocket in the
sleeve of a garment, he becomes liable to amputation. However, if the money is kept outside the sleeve,
without adequate hirz, then the thief is not liable for
this punishment. Abu Yusuf in fact gave preference
(istihsdn) to amputation in all cases.
Bibliography. al-Nihdya fl ghafib al-hadith by
Madjd al-Dln Ibn al-Athlr, ed. M. al-Tanahf, Cairo
1963, iii, 118; Sarakhsl, Mabsut, Beirut 1986, ix,
160; Ibn Kudama, Mughni, Cairo 1990, xii, 436.
(M.Y. Izzi DIEN)

TARSH (A.), the term for an engraved block
used for printing. First identified by J. Karabacek
(Papyrus Erzherzog Rainer. Filhrer durch die Ausstellung,
Vienna 1894, 247-50), more than a hundred mediaeval Arabic blockprints on paper and parchment have
been identified in museums and private collections,
and a few have been recovered from the ruins of
Fustat in Egypt. Most are long, narrow strips, sometimes printed from several blocks, and were intended
as amulets.
The term tarsh appears in two poems devoted to
the practices and jargon of the Banu Sasan [q.v], the
informal mediaeval guild of beggars and confidence
men. Abu Dulaf al-Khazradjf, writing in Persia in the
4th/10th century, glosses the term as follows: "The
engraver of tarsh is he who engraves (yahfini) moulds
(kawdlib) for amulets (ta'dwidh). People who are illiterate and cannot write buy them from him. The seller
keeps back (hafi^a) the design (naksh) which is on it
[the tarsh], so that he exhausts his supply of amulets
on the common people (nds) and makes them believe
that he wrote them. The mould is called the tarsh."
(R.W. Bulliet, Medieval Arabic tarsh: a forgotten chapter in
the history of printing, mJOAS, cvii/3 (1987), 430, Arabic
text in C.E. Bosworth, The mediaeval Islamic underworld:
the Banu Sdsdn in Arabic society and literature, Leiden 1976,
ii, 201.)
An 8th/14th century Syrian poem by SafT al-Dln
al-Hillf [q.v.] intimates that some of the blocks may
have been made of tin, and physical characteristics of
a few surviving specimens seem to confirm the possibility that, in addition to woodblocks, tin plates were
made by pouring molten metal on an inscribed clay
mould (Bulliet, 433-5). This peculiarity suggests a technological origin independent of Chinese influence, as
does the apparent restriction of tarsh to the company
of beggars compared with the universal acceptance of
the Chinese technology of papermaking. Though tarsh
technology seems not to have survived the 8th/14th
century, and was forgotten by later Muslim society in
the Middle East, the appearance in that century of
blockprinting in Europe may be attributable to Arab
example, possibly in the form of playing cards (Italian
tarocco).
Bibliography (in addition to references in the
article): T.F. Carter, The invention of printing in China
and its spread westward, New York 1925; A. Grohman
and T.W. Arnold, The Islamic book, n.p. 1929;
G. Levi Delia Vida, An Arabic block print, in The
Scientific Monthly, lix (1944), 473-4; P. Lunde, A missing link, in Aramco World, xxxii/2 (1981), 26-7;
M. Krek, Arabic block printing as the precursor of printing in Europe: preliminary report, in American Research
Center in Egypt Newsletter, no. 129 (1985), 12-16.
(R.W. BULLIET)
TARSr (A.), a figure of speech in Arabic (later
also Persian, Turkish, etc.) rhetoric.
General notion
Non-technically tarsic means "the act of setting, fixing, or putting together (jewels, precious stones, etc.);
the act of making (a thing) according to a measure;
the act of forming (it) by the inserting of one part
within another" (cf. Lane, s.v. r-s-c). Tarsic al-cikd,
according to the rhetoricians, means "that the same
pearls are on one side of the necklace as are on the
other" (Ibn al-Athlr, al-Mathal, i, 361).
Description, definition, and examples
Tarsi( is a stylistic feature of word combination
based on the principle of equivalence of sound. It is
attested in Arabic literature from the earliest stages
and can be found in Kur'an, Hadith, poetry, and
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prose. A figure of style explicitly called tarsic was
described for the first time, as far as we know, by
Kudama b. Dja'far [q.v.] (Nakd, 14 ff.). He considers
it a phenomenon pertaining to wazn (metre, rhythm).
Al-Kazwfni [q.v.] and his school regularly include the
figure in the chapter on cilm al-badi' and classify it as
a subcategory of sadf "rhymed prose" [q.v.].
The definition of tarsif among Arab scholars is by
no means homogeneous. Al-Kazwmi defines it in his
Talkhis al-Miftdh (apud Mehren, Rhetorik, 90 [text], 168
[tr.]) as follows: "If what is found in one of the two
phrases (or cola [karina]) (which form this figure of
speech) is, in its metre (or word pattern [wazn]) and
rhyme (takfiya), exactly like that which corresponds to
it in the other phrase, then this is tarsic" This definition holds the golden mean between very comprehensive definitions, like that of Kudama b. Dja'far,
Nakd, 14, who only requires agreement in metre or
rhyme and who allows assonance instead of pure
rhyme, and very restrictive ones, like that of Diya'
al-Dln Ibn al-Athfr, al-Mathal, i, 361, who requires
the strictest correspondence in word pattern as well
as pure rhyme and, in addition, prohibits the repetition of identical words.
The ideal form of the figure is represented, e.g.,
by an oft-quoted utterance of Abu £AlT al-Basir [q.v.]:
hattd fdda ta'rlduka tasrihan zm-tamrfduka tashfhan "until
your allusion turns into explicitness and the care for
you into recuperation" (see e.g. al-KhafadjT, Sin, 182).
Here the corresponding parts of the two phrases agree
completely in their word patterns and, in addition,
display a strict rhyme. The number of phrases need
not be two; in a frequently quoted verse of al-Khansa3
there are three: hammalu alwiyatm—shahhddu anajiyat™—
katta'u awdiyat™. At the same time, this example shows
the frequent case, explicitly permitted by Kudama,
that not all corresponding parts rhyme; in the present case, only the second parts rhyme, whereas the
first parts display only the assonance of identical word
patterns. Kudama even adduces cases in which the
first parts are only metrically equivalent to each other,
while the second parts show nothing but assonance:
alassu 'l-durusi—ajamyu }l-duluci (Imru3 al-Kays; see Nakd,
14). Abu Hilal al-cAskan, Sindfatayn, 390, and Ibn
Rashlk, 'Umda, ii, 26, 29, follow him in this. According to Kudama and some of his followers, tarsi' may
also consist of one part per phrase; two examples of
this variant occur one after the other in a hemistich
by Imru 3 al-Kays quoted as proof by Kudama:
mikhashsh™—midiashsh™, mukbil™—mudbir™ ma'an. The
examples for one-term tarsi' adduced by al-Bakillam,
rajdz, 95-6 (tr. von Grunebaum, 35-6), are of a different kind: He includes the hemistich-final rhyme in
initial verses of poems (tasri'} and the rhyme of the
Kur'anic fdsila, provided, of course, that the metre
(or word pattern) of the rhyme words is identical.
Thus for him Sura LXVIII, 2-3, contains a tarsi': ma
anta bi-nicmati rabbika fo-madjnun—wa-inna laka la-aajran
ghayra mamnun; the correspondence is restricted to
the last word each in the two dyas, i.e. the fdsila.
Usama b. Munkidh, Badic, 116, follows al-Bakiliam
in this view. In addition, al-Bakillanl adduces cases
in which the two phrases forming the tarsic occur in
two consecutive lines of poetry in such a way that
the corresponding parts occupy the same metrical
position.
Distinction from similar figures
If one allows assonance alongside strict rhyme as
the criterion for tarsic, as Kudama does, the borderline to a figure called, by later rhetoricians but not
yet Kudama, muwdzana (metrical or word-formational
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equivalency between the final words of both phrases)
or mumdthala (total or nearly total equivalency of the
two phrases) becomes fuzzy; cf. e.g. Sura LXXXVIII,
15-16: wa-namdriku masfufa—wa-^ardbiyyu
mabthutha
(cf. for these two figures, al-Kazwim, Talkhis, 91 =
Mehren, Rhetorik, 169-70).
Abu Hilal adduces the one-term type of tarsic which,
in one place, he has expressly defined as tarsic to
serve, in another place, as an example for mutdbaka
(tibdk [</.^.]), in this case Imru3 al-Kays's mikarr1"—
mifanin, mukbilm—mudbirm ma'an (Sindcatayn, 321). This
overlap results from the fact that the antithetical terms
of the tibdk are often identical in their word pattern.
Some rhetoricians do not strictly distinguish between
tarsic and tasmit [see MUSAMMAT] (cf. van Gelder, Two
Arabic treatises, 32).
Evaluation of the figure by indigenous critics
Kudama asserts that this figure of style does not
always impress as beautiful, and that on the contrary
it must fit the context where it is applied. Frequent
occurrence or even inclusion in each and every line
of a poem is normally a sign of ta'ammul "artificiality", and takalluf "constraint". However, Kudama does
allow exceptions to this rule. Abu Hilal, al-Khafadj!
and Ibn RashTk basically follow Kudama's views. A
more detailed critique of individual lines is offered by
Abu Hilal, Sind'atayn, 393-4.
Ibn al-Athfr considers tarsic to be artificial per se
and consequently contests its occurrence in the Kur'an
and in ancient poetry. This is only possible due to
his very restrictive definition of the figure. On the
other hand, the late author Ibn Ma'surn, Anwar, vi,
163-4, quotes with admiration six lines from a poem
by Rashfd al-Dln Watwat which contains a tarsic in
each of its forty lines. Some critics put tarsic first in
their treatment of badic figures.
Observations of modern scholars
The first European scholars dealing with tarsif
(N. Rhodokanakis, al-Hansd3, 38; I. Goldziher, Bemerkungen, 313) noticed that tarsic (or tasmit, see above) is
particularly frequent in the rithd3 "dirge" [see MARTHIYA] and that it occurs predominantly in the baslt
metre. Goldziher considered the former feature to be
an echo of the sadj of the earlier laments (niydhd)
from which, according to him, the marthiya had
developed. The frequency of baslt is explained by
Rhodokanakis by the fact that "mit seinen scharfen
Einschnitten" (i.e. its clear segmentation) no metre is
as suitable for tarsic as this one (op. cit., 44). A. Ambros,
in his Beobachtungen zu Aufbau und Funktionen der gereimten
arabischen Buchtitel, in W^KM, Ixxx [1990], 13-57, has
noted the great popularity, in book titles, of tarsi( with
the rhyme scheme abab, as e.g. Maajma' al-zawd'id wamanbac al-fawd'id or Katr al-sayl fi amr al-khayl [op. cit.,
52 ff.]).
Tarsic in Persian rhetoric

The Persian rhetoricians, in their rather homogeneous definitions, require exact agreement in metre
and rhyme between the corresponding parts of the
phrases involved (al-Raduyanl, Tarajumdn, 1 ff.; Rashld
al-Dln Watwat, Hadd'ik, 3 ff.; Shams-i Kays, Mu'ajam,
335 ff.; see also' Riickert-Pertsch, 88 ff.). In Persian
examples the figure often has three or more parts per
phrase. The oldest-quoted poet seems to be Rudaki
[q.v]. Al-Raduyanl and Watwat list tarsic as the first
figure of style at the beginning of their works.
Bibliography: 1. Sources. Bakillam, rdj.dz alKur'dn, ed. A. Sakr, 2Cairo 1953; [partial tr.] G.E.
von Grunebaum, A tenth-century document of Arabic literary theory and criticism, Chicago 1950; Abu Hilal
al-cAskan, K. al-Sindfatayn, ed. CA.M. al-BidjawI
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and M.A. Ibrahim, 2Cairo n.d.; Diva' al-Dm Ibn
al-Athfr, al-Mathal al-sd'ir, ed. A. al-HufT and
B. Tabana, 4 parts, Cairo 1959-62; Ibn'Ma'sum,
Anwar al-rabic Ji anwdc al-badtc, ed. Sh.H. Shukr,
6 vols., Nadjaf 1968-9; Ibn Rashrk, al-cUmda, ed.
M. Karkazan, 2 vols., Beirut 1988; KhafadjI, Sin
al-fasdha, ed. CA. al-Sa'Idl, Cairo 1969; Kudama b.
Dja'far, K. Nakd al-shfr, ed. S.A. Bonebakker, Leiden
1956; Usama b. Munkidh, al-Badic fi nakd al-shicr,
ed. A.A. Badawf and H. cAbd al-Madjfd, Cairo 1960;
Raduyanf, K. Tarajumdn al-baldgha, ed. A. Ate§, Istanbul 1949; Rashid al-Dfn Watwat, Hadd'ik al-sihr Ji
dakd'ik al-shfr, ed. CA. Ikbal, Tehran A.S.H. 1308;
Shams-i Kays, al-Muca^am ft ma'aylr ashcdr al-caajam,
ed. M. Radawl, 2Tehran n.d.
2. Studies. G.J. van Gelder, Beyond the line,
Leiden 1982, 52; idem, Two Arabic treatises on stylistics,
Istanbul 1987; I. Goldziher, Bemerkungen zur altarabischen Trauerpoesie, in W£KM, xvi (1902), 307-39;
A.F. Mehren, Die Rhetorik der Amber, Copenhagen
and Vienna 1853; N. Rhodokanakis, Al-Hansd3 und
ihre Trauerlieder, in S.B. Ak. Wiss. Wien, Phil.-hist. Kl.,
cxlvii (1903), part IV, Vienna 1904; F. Ruckert and
W. Pertsch, Grammatik, Poetik und Rhetorik der Perser,
Gotha 1874; E. Wagner, Abu Nuwds, Wiesbaden
1964, 438-39.
(G. SCHOELER)
TARSUS, the Arabic form of the name of the
city of Tarsus in Cilicia, situated on the classical River Cydnus, the Nahr Baradan of early Islamic
times and the contemporary Turkish Tarsus Qay, in
the rich agricultural plain of the modern Qukurova.
The ancient city appears first firmly in history under
the Assyrian kings, then as being in the Persians'
sphere of influence, then as disputed by the Seleucids
and Ptolemies, being for a while styled Antioch-onthe-Cydnus in honour of Antiochus IV Epiphanes
(175-164 B.C.). After 67 B.C. it became the capital
of the new Roman province of Cilicia and an important intellectual centre. In early Christian times it had
the distinction of having been the birthplace of Saul
or St. Paul (Acts, xxii, 3), and bishops and metropolitans of Tarsus are frequently mentioned in the
Acts of the various Councils of the early Church.
Administratively, under the Byzantines it became the
capital of Cilicia Prima, with Anazarbus (the later
Islamic cAyn Zarba [q.v.]) forming the capital of the
corresponding eastern half, Cilicia Secunda (see PaulyWissowa, Real-Enzyclopadie, new ed., IV.A/2. cols. 241324; Sir William Ramsay, The cities of S. Paul, their
influence on his life and thought, London 1907, 85-244;
C.E. Bosworth, The city of Tarsus and the Arab-Byzantine
frontiers in early and middle cAbbdsid times, in Oriens, xxxiii
[1992], 268-9).
Tarsus must have been threatened as the Arabs
advanced towards the Taurus during the caliphates
of cUmar and cUthman and reached the zone of frontier fortresses later known as the thughur [q.v.] or masdlih "garrisons". It is unclear when it was first captured
by the Arabs, but in any case, control of the city
seems to have oscillated between the Greeks and the
Arabs and it long remained in the front line of attack
from both sides. In 25/646 Mu'awiya, the governor
of Syria, raided as far as Amorion, and found the
zone between Antioch and Tarsus empty, hence placed
garrisons of troops from Syria and al-Djazira there.
In 93/712 al-cAbbas b. al-Walrd b. <Abd al-Malik
raided into the zone and captured Tarsus.
During the early decades of 'Abbasid rule, when
the Muslims held Tarsus they made it into a stronglyfortified concentration-point for ghdzis, volunteer fighters for the faith, with the city marking the western

end of an arc of fortresses stretching eastwards to
Malatya [q.v.], the zone of the cawdsim [q.v.]. Much
money from the taxation of Syria and al-DjazIra and
from the central funds of the caliphate was poured
into the construction and manning of these fortresses,
in addition to the pay allowances provided by tribal
chiefs leading their own contingents (see M. Bonner,
Ja'd'il and Holy War in early Islam, in Isi, Ixviii [1991],
45-64). In 162/778-9 the commander al-Hasan b.
Kahtaba al-Ta'i, after rebuilding and refortifying the
c
dsima of al-Hadath [q.v.], was charged with undertaking similar work at the then ruinous site of Tarsus.
This restoration was, however, only done later, in
Harun al-Rashfd's caliphate, by Faradj b. Sulaym,
and Tarsus now became a rallying-point for volunteers from as far away as Khurasan and Transoxania
as well as for the troops of the regular army (see
Bosworth, op. cit., 269-73).
Nevertheless, it must have been regained by the
Greeks towards the end of the 8th century A.D. or
the beginning of the 9th one, and during the period
of internecine warfare in the caliphate between alAmln and al-Ma'mun it seems to have remained in
Byzantine hands. But the Emperors were themselves
preoccupied by internal revolts and the threat from
the Bulghars in the Balkans, and near the end of his
life, al-Ma'mun turned his attention to the Byzantine
frontiers. In 215/830 he penetrated via Tarsus into
Cappadocia, and in 218/833 used it as a base for
his last expedition, being buried there after he died
on active service. In subsequent decades, it was generally under Muslim control, and there are mentions
of a fakih and a kadi of Tarsus during these years.
The governor of Egypt Ahmad b. Tulun attempted
in 265/878-9 to take over Tarsus as a base for ghazw
against the Christians, but was repulsed by the garrison there under the eunuch Yazman, loyal to the
caliph al-Muctamid. The Tulunids did nevertheless
briefly have control of Tarsus when al-Mu'tadid made
over the governorship of Syria to Ahmad's son Khumarawayh [q.v.]s and the latter used it as the base for
a Tulunid expedition into Anatolia. But after Khumarawayh's death in 282/896 it reverted to direct 'Abbasid
control of the marches until this passed in the mid4th/10th century to the Hamdanids. During all this
time, we have a series of coins minted by the governors of Tarsus, caliphal, Tulunid, Ikhshfdid and
Hamdanid, from 172/788 to the mid-4th/10th century (see G.C. Miles, Islamic coins from the Tarsus excavations of 1935-1937, in The Aegean and the Near East.
Studies presented to Hetty Goldman, New York 1957, 297312; S.M. Stern, The coins of Thamal and of other governors of Tarsus, mJAOS, Ixxx [1960], 217-25). These
governors were active in both land and in sea operations from the port of Tarsus. Thus the eunuch commander Thamal al-Dulafi in 309/921-2 led a naval
expedition to Egypt to fend off invasion by the
Fatimids, and in 312/924 he endeavoured to concert
maritime operations against the Byzantines with the
Bulghars.
But the military strength of the resurgent Byzantines
was now growing. Sayf al-Dawla's expedition of
339/950 into Anatolia, in which 4,000 men of Tarsus
participated, was ultimately a disaster, and the Strategus Basil Hexamilites won a crushing victory over
a Muslim fleet that had set sail from Tarsus to harry
the Byzantine coasts. The culmination of this revanche
for Tarsus was the recapture of the city, with alMassisa and Adana, in 354/965 by the Emperor
Nicephorus Phocas and the Domesticus John Tzimisces.
After futile appeals for help from Egypt and Baghdad,

TARSUS — TARTlB
the city was surrendered by Sayf al-Dawla's representative on a promise of amdn, so that any Muslim
could leave with whatever he could carry, including
weapons, but had to leave behind property. Many of
the inhabitants became Christian; a small number of
Muslims remained, but many others departed for
Antioch and, according to al-MukaddasT, 160, eventually settled at Baniyas [q.v.] in northern Palestine.
The Friday mosque of Tarsus was either torn down
or turned into the imperial stables. See Canard,
H'amdanides, 822-3; Bosworth, op. cit., 278-80.
We possess valuable accounts of the last years of
Muslim rule in Tarsus from such 4th/10th century
sources as the geographical writers al-Istakhri, Ibn
Hawkal and Abu '1-Husayn al-Hasan al-Muhallabl
[q.v.], and an author who was himself of Tarsus origin, Abu cAmr cUthman al-TarsusI (preserved in the
much later Bughyat al-talab of Ibn al-cAdim) (all but
the first of these sources were written after the city
had actually passed out of Muslim control). There is
in them much information on the fortifications, topography and social structure of Tarsus, showing the
atmosphere of bellicose piety which characterised the
city, with its throngs of ghazis from as far afield as
Khurasan and Slstan and the numerous ddrs and ribdts
for their residence. See Bosworth, op. cit., 281-4; idem,
Abu cAmr 'Uthmdn al-Tarsusi's Siyar al-thughur and the
last years of Arab rule in Tarsus (fourth/tenth century), in
Graeco-Arabica, v (Athens 1993), 183-95.
Tarsus was under Christian rule for the next three
centuries. The Crusaders seized it in 1097 on their
march through Byzantine territory in 1097. In the
12th century it came within the Rupenid kingdom of
Little Armenia based on Sis. In 673/1275 the lowland regions of Adana and Tarsus were raided by
the Mamluk sultan Baybars, and in the next century,
in the third reign of al-Malik al-Nasir Muhammad b.
Kalawun, it finally passed into Mamluk hands. Soon
afterwards it came within the buffer-state, between
the Mamluks and the Karamanids and their supplanters the Ottomans, of the Ramadan-oghullari [q.v.].
In the 9th/15th century Khalll al-Zahin mentions it
as a fine town, with walls and a fortress. In the next
century it was gradually absorbed fully into the
Ottoman empire, at first within the eydlet or province
of Aleppo, then in 1571 as a sanajak within the eydlet
of Cyprus, and then in 1608 as part of the sandjak,
later an eydlet, then a sanajak again, of Adana, in 1867
becoming a kadd3 of the sanajak (see A. Birken, Die
Provinzen des osmanischen Retches, Wiesbaden 1976, 110,
137, 139, 238).
By the end of the 19th century Tarsus itself was
little more than a ruinous village in the malarial
swamplands of the Tarsus Zay (see V. Cuinet, La
Turquie d'Asie, Paris 1890-5, ii, 44-50), but in
Republican Turkey, the swamps have been drained,
and Tarsus is now a flourishing commercial centre in
the il or province of Icel.
Bibliography: In addition to references in the
article, see Le Strange, The lands of the Eastern
Caliphate, 132-3.
(C.E. BOSWORTH)
TARSUS! [see ABU TAHIR TARSUS!].
AL-TARSUSI, MARDI (or Murda) B. cAlf b. Mardl,
enigmatic w r i t e r in Arabic on m i l i t a r y
topics. His dates are unknown, but he flourished in
the later 6th/12th century and seems to have lived
in Alexandria.
He composed for the Ayyubid sultan Salah al-Dln
[q.v] a treatise, Tabsirat arbdb al-albdb fi kayfiyyat alnadjat f i 'l-hurub min al-aswd3 wa-nashr a'ldm al-icldm f i
} c
l- udad, extant in the Bodleian unicum Hunt 264
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(extracts ed. and tr. Cl. Cahen, Un traite d'armurerie
compose pour Saladin, in BEO, xii [1947-8], 1-47, 15063). It deals with weapons such as the sword, bow,
lance, mace, etc., and equipment like the shield and
cuirass [see on these KAWS; SILAH in Suppl.], and
devices used in the field such as caltrops (muthallatha,
with three spikes, and musaddasa, with six). But it is
especially valuable for its information on siege weapons like missile-hurling engines and battering-rams
[see CARRADA; MANDJANIK] and on techniques of siegecraft, including the use of Greek Fire [see HISAR; NAFT.
1 and 2], especially as the manuscript contains drawings of the contrivances in question. The whole work
richly merits a critical edition and commentary.
Bibliography: Given in the article.
(C.E. BOSWORTH)
TARTIB (A.), a word derived from the root r-t-b,
the primary sense of which is "to become fixed, stand
upright", whence the derived meanings of "to arrange,
stop, put in order or in rank". It is the term
employed by the Moroccan Makhzan to
denote the reforms (tartlbdt) which it was obliged
to undertake during the second half of the 19th century under European pressure, with connotations similar to those of the word tanzimdt [q.v] in the Ottoman
empire. The term is still applied, however, to the fiscal reforms initiated ineffectively by Mawlay al-Hasan
(1873-94) and revived by his son and successor Mawlay cAbd al-cAziz (1894-1907) in the least favourable
of circumstances and only brought to a conclusion by
the Protectorate.
The first tartib emerged from decisions taken at the
conference convened in Madrid in the spring of 1880,
which had the object of restricting the anarchic development of consular protection in Morocco, it being
largely a device to avoid taxation, depriving the Makhzan of its most active subjects and consequently of
the best taxable goods [see iMTiYAzaT]. The conference adopted several resolutions relating to patronage
and decided that European entrepreneurs as well as
the protected persons of the consuls should pay the
same taxes as Moroccans as a whole, these being
zakdt, cushur and also harbour duties. A "special regulation" or tartib was to determine the procedures to
be followed (arts. 12 and 13 of the Convention). In
exchange, the Europeans were granted the right to
possess property in Morocco (art. 11). In March 1881,
a first tartib was promulgated, distinguished by three
novel features: it extended zakdt and cushur, albeit these
were purely Kur'anic obligations, to the Europeans;
it gave to the consular services the right to oversee
Moroccan fiscal administration; and the tax could
be paid in cash on the basis of prices in the market
closest to the site of the particular enterprise. This experiment fell short of its objectives. The consuls were
willing to apply it only in exchange for recognition
of property rights. Mawlay al-Hasan was not at all
inclined to make this step and furthermore, he hardly
appreciated consular mediation in the assessment and
levying of revenues. But the sultan did not lose sight
of his objective, which was to deliver a body-blow to
consular protection. In 1884, a second tartib was promulgated with the intention of putting an end to the
abuses to which the kffids charged with the management of taxes were partial and which were, according to the Europeans, the principal reason for recourse
to protection. Population census (ihsd3), assessment
(khars) and collection (djiibdya) were entrusted to umand3
appointed directly by the Makhzan. They were obliged
to compile an inventory of taxable property and to
convey it to it in such a way as to establish in cen-
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tralised fashion the quotas beyond which deductions
needed to be made, in kind for zakat and 'ushur and
in cash for the revenues of the crown (levies for the
three religious festivals). Over and above these deductions, they obtained a percentage to be shared on an
equal basis with the kd'ids, now confined solely to their
public order functions. Otherwise, all franchises were
suspended. But this attempt at reform likewise misfired. Applied cautiously in certain provinces such as
the Dukkala, it was opposed by too many local usages
and entrenched interests and was doomed to be quickly
forgotten.
In 1901, Mawlay cAbd al-cAzIz, poorly advised and
lacking experience, revived the tartib in a more systematic manner. Gripped by an "itch for reform", in
the words of a contemporary commentator, and not
knowing whether the fiscal shortfall derived from the
discontent of his subjects or rather from the abuses
practised by the kd'ids (zahir of 26- August 1901), the
sultan revived and reinforced the measures taken by
his father. The kd'ids were removed from fiscal administration, entrusted once more to the umana\ assisted
by cudul or notaries and required to compile a census of the greatest possible precision, a copy of which
was submitted to the Makhzan', a receipt was also
delivered to each taxpayer, detailing his goods and his
liability. A new feature was that payment could no
longer be paid except in money, with the option of
paying in two instalments per year. Still more draconian, while the former obligations related only to
the totality of annual revenue, the new tartib transformed them into contractual taxes levied on capital,
calculated for arable cultivation according to the number and quality of ploughs possessed, and for animals
and trees according to their number. Furthermore,
the umand* and their assistants were to be paid by
the central Makhzan, and like kd'ids they were obliged
to swear to abstain from any form of corruption. As
a final and outstanding demonstration of political incompetence, it was decided that levying of the former
taxes should be suspended even before the new system
had been set in operation. The latter could only be
applied if endorsed by the Europeans, since the objective of the Makhzan was always that of imposing restrictions on consular protection. It was not until November
1903 that a measure of agreement was reached, but
in the meantime Mawlay cAbd al-cAzfz found himself in an unstable position. Accused by his subjects
of being in the pay of foreigners and compelled, furthermore, to restrict government borrowing, the sultan abandoned the tartib to revert to the old methods.
However, the Algeciras Conference retained the basic
notion, article 59 stipulating that European nationals
should submit themselves to the "tertib" (as it was
henceforward to be written in European sources), as
soon as it was applied to Moroccan subjects.
This dilemma which was at the root of the reform,
to compel Europeans and their protected persons to
pay taxes as a means of extinguishing consular protection, or to put an end to all forms of fiscal evasion
by introducing more order and justice into the system, could be resolved only by the Protectorate. The
tartib was established under the cover of occupation
troops which had behind them their long experience
of Algeria and Tunisia, and which had had the opportunity to become acquainted with the Moroccan taxpayer in Shawiya and in the province of Udjda,
occupied since 1907. ^akdt and fushur were levied there
until 1912 with certain modifications. The kd'ids were
assisted in their fiscal functions by commissions working coram publico. Assessments were made according to

ploughs or areas of land under cultivation, payments
made in cash. The term tartib was avoided.
It did not reappear until after the establishment of
the Protectorate. In November 1912, Sultan Mawlay
Yusuf addressed a special message to the kd'ids of the
Atlantic littoral, imposing upon them the procedure
to be followed for its application. In July 1913 a
diplomatic regulation was promulgated on the basis
of that of 1903, cancelling the liability of European
subjects to the tartib. Nationals of countries which did
not renounce their exterritorial privileges (including
Great Britain until 1937 and the United States until
1952), would continue to pay it through consular
channels. In 1914, another special instruction enlarged
its sphere of application. Finally, the two great institutional zahirs of 10 and 11 March 1915 were promulgated in the form in which they were to function
throughout the duration of the Protectorate, if no regard
is taken of texts of application, annual fixing of tariffs and partial reorganisation subsequently undertaken,
such as the zahirs applying to the tartib on fruits and
vines (May 1939), those of 1952 extending it to certain hitherto neglected products (cotton, rice, bananas,
market gardening, etc.) or even the zahirs of November 1924 and March 1933 on methods of roofing
and construction.
In general, the tartib evolved according to the trail
blazed by previous experience, while conforming to
the developing profile of the Protectorate. The ka*ids,
standard-bearers of pacification, retained their fiscal
prerogatives, deducting a percentage for their remuneration, although they were subject, in an increasingly rigorous fashion, to the control of officials of the
colonial administration. Procedures of census and assessment were conducted in the most public manner
possible: in the spring, valuation of annual crops and
produce of trees; in the autumn, that of seasonal produce and animals. Numerous categories of production
were distinguished, five in 1915, nine in 1956. Valuations were conducted with ever-increasing precision,
such that they amounted to a form of land-survey,
applied to the colonists at first, by which the mass
of the peasantry remained unaffected, relying on valuation by ploughs or by mudd which subsequently
needed conversion into produce, in quintals to the
hectare. Annual crops paid 5% calculated on the basis
of current prices. Trees were at first taxed in lump
sums according to units and species, but in 1939 they
were taxed according to overall production valued in
terms of the market. A distinction was then drawn between vines in regular cultivation and vines in irregular cultivation, the profitability in the two cases not
being comparable. As for animals, they were subject,
after weaning, to a zakdt which took account neither
of their commercial value nor of Kur'anic scales. The
management of all these levies was progressively entrusted to a distinct administration comprising controllers and inspectors acting independently of one
another but not of the political control to which they
remained subordinate in all respects.
The fact is that the tartib was not only a tax which
on average supplied to the Protectorate more than
half of its direct fiscal receipts. It was also, and especially, a means of penetration and of pacification,
utilised in such a way that it never served as a springboard for Moroccan resistance. Thus it became confused with colonisation in both its positive and negative
aspects. It could be said that it was an instrument
for the integration of the Moroccan countryside, a
factor of unification and a decisive lesson in solidarity and discipline (Jouannet). But, on the contrary, it
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could also be said that it filled the coffers of the colonial regime, financing its new towns and infrastructures, and built on the backs of a peasantry which
was defenceless, crushed by conquest and delivered
into the power of the kd'ids, with hands and feet tied
in a manner unprecedented in the history of Morocco.
The nationalist movement, from the time of its earliest inception, did not miss the opportunity to criticise
it in the 1934 programme of reforms. In 1951 the
Istiklal Party was able to show that the Moroccan peasant paid to the tartib 24% more than was paid by
the colonist, who also benefited from numerous subsidies and refunds, not to mention credit facilities and
the means of having grievances heard. In 1934 a French
lawyer had shown that the tartib weighed most heavily on the least privileged strata of the peasantry.
For all these reasons, in the aftermath of independence this levy could only be seen as a relic of
colonisation. But initially, the legislation which controlled it in the French zone was extended to the
former Spanish zone (zahir of 8 March 1958) and to
the former international zone of Tangier (zahir of 15
January 1959). The Spanish had begun by applying
the tartib on the basis of the diplomatic regulation of
1913, and it was only institutionalised by a caliphal
Zahir dated 12 January 1927, followed by a vizierial
decree which extended the levy to the entire zone.
Thereafter, and until 1956, various texts were published, fixing the tariffs as well as the commissions
paid to kd'ids and others appointed to collect the tax,
and even setting out the measures to be taken against
evaders. The administration of the tax remained constantly in the hands of "interventores", the equivalent
of the civilian controllers and officials of Indigenous
Affairs in the former French zone. As for the international zone of Tangier, the tartib was not levied
there following the promulgation of its statute in
December 1923.
But independent Morocco was always intent on
reforming the basis of revenue. The zahir of 2
November 1960 substituted for the simple rate of tax
levied at 5% a rate varying between 2 and 10% for
primary crops, thus charging a heavier rate on higher
outputs and exempting outputs of less than four quintals per hectare. At a stroke, more than 50% of the
cultivated land was freed from tax. Once the tartib
ceased to apply to the peasant masses, it was no
longer a system yielding high returns. Thus on 6 June
1961 King Hasan II proclaimed its abolition, describing it as "an unjust and sterile tax, established on
illogical foundations, a weapon of exploitation in the
hands of despots and an obstacle on the road to economic development, social justice and the development of the country". The truth is that in the
meantime, independent Morocco had inherited from
the colonial past a whole range of new taxes which
excused it not only from continuing to charge the
impecunious peasant, but also from levying what was
originally only a simple Muslim charity; there was
now no question of charging it upon non-Muslims.
Bibliography. 1. A r c h i v e s . Royal archives,
Directions, years 1297-1303, 1319-21 AH; Bibliothequegenerale. Carton Tertib and Controle civil, 1922-30.
2. Printed official d o c u m e n t s . Bulletin officiel (zone sultanienne et zone khalifienne); Bull, du Comite
de I'Afrique franfaise; Tableaux economiques du Maroc
1915-59, Service centrale des statistiques, Rabat.
3. Manuscripts. Muh. al-Mashrafi, al-Hulal almawshiya ji ta'rikh muluk al-dawla al-calawiyya, Bibl.
gen. D.I463; Muh. b. Ibrahim al-Sibacf, al-Bustdn
al-ajdmic li-kull nawc hasan . . ., D.I346.
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4. Studies. E. Michaux-Bellaire, Les impots marocains, in Archives marocaines, xi, 171; P.-L. Riviere,
Traites, codes et lois du Maroc, Paris 1924; R. Lebel,
L'impot agricole au Maroc, le Tertib, Paris 1925;
G. Cattenoz, La fiscalite marocaine, Paris 1927;
M. Gharrft, Fawdsil al-djumdn ji anbo? wuzard3 alzamdn, Fas 1346/1928; A. Ibn Zaydan, Ithdf i'ldm
al-nds, i-ii, Fas 1348/1930; H. Bruno, Au Maroc, le
cultivateur indigene et I'impot, in Renseignements coloniaux,
Suppl. a 1'Afrique fran9aise (March 1934), 74-7;
J. Jouannet, L'evolution de la fiscalite marocaine depuis
I'instauration du Protectorat, Paris 1953; N. al-Tuzani,
al-Umand3 bi 'l-Maghribfi cahd sultan Mawldy al-Hasan,
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Rabat 1985; D. Rivet, Lyautey et institution du Protectorat, Paris 1988; M. Kenbib, Les Proteges. Contribution a I'histoire contemporaine du Maroc, Rabat 1996.
(BRAHIM BOUTALEB)
TARTUS or TORTOSA, earlier Antartus, frequently
Antarsus (by analogy with Tarsus), a town on the
Syrian coast, the ancient Antarados opposite the
island of Arados (Ar. Djazlrat Arwad, also written
Arwadh; now Ruwad; concerning the Arab conquest
of the island, see L.I. Conrad, The conquest of Arwad:
a source-critical study in the historiography of the early medieval
Near East, in Averil Cameron and Conrad (eds.), The
Byzantine and early Islamic Near East. I. Problems in the
literary source material, Princeton 1992, 317-401). Under
the Roman empire, Antarados was called Constantia,
but the old name remained alongside of this and in
the end drove the latter out again.
The Muslims took the fortress of Tartus under
c
Ubada b. al-Samit in 17/638. The town was destroyed
and remained for a long time uninhabited. Mu'awiya
rebuilt it, fortified it and settled there and in Marakiyya
and Bulunyas soldiers to whom he allotted lands. It
was only after the conquest of Cyprus that Mu'awiya
was able to take the island of Arwad also from the
Greeks (al-Dimashkl, tr. Mehren, 186; Theophanes,
Chronicle, ed. de Boor, 344). The Kur'an of the Caliph
'Uthman is said to have been kept in Tartus. Ibn
Khurradadhbih includes the district (kura) of Tartus
in the territory of Hims; according to al-YackubI,
Bulddn, 325, tr. Wiet, 172, the people of the town
belonged to the tribe of Kinda.
When in 357-8/968 the Byzantines under Nicephorus Phocas conquered Northern Syria, the strong
defences of the town protected it from capture by the
enemy, according to the evidence of the contemporary Ibn Hawkal (ed. Kramers, 176-7, tr. Kramers
and Wiet, 173-4). On the other hand, about a generation later, Yahya b. Sacld of Antakiya reports that
the Emperor took Tartus, Marakiyya and Hisn Djabala
(Yahya, ed. Krackovskiy and Vasiliev, in Patrol, orient., xviii, 816). In 386/995-6 the emperor Basil II
took the town (Yahya and Djamal al-Dfn b. Zafir,
in Rosen, ^apiski Imp. Akad. Nauk, xliv, 32, 35-6/241;
Schlumberger, L'Epopee byzantine, ii; 95-6, who wrongly
distinguishes Tartus from Tortosa). At the beginning
of the year 1099, the Crusaders took Tartus but soon
afterwards lost it. It was not till 495/1102 that they
finally attained possession of it under Raimund of
Toulouse. After Raimund's death, Count William of
Cerdagne was given Tartus and Djabala as a fief. By
the treaty of Devol (Sept. 1108), Arwad and Tartus
among other places were promised to the Byzantine
emperor Alexius Comnenus (Anna Comnena, Alexiad,
ed. Bonn, ii, 241.) The town later passed into the
possession of the Count of Tripoli. From a poem dedi-
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cated to Usama b. Munkidh by the Egyptian vizier
al-Malik al-Salih Abu '1-Gharat Tala'i' b. Ruzzlk [q.v.~],
it is evident that the town must have already been
in the hands of the Templars before 1158 (Derenbourg,
Ousdma, 293).
In Djumada I 584/July 1188 the Ayyubid Salah
al-Dln advanced on the town and found it deserted
by its defenders, as they had retired into two strong
towers on the city walls. He occupied the town in
less than an hour; one of the towers was stormed by
his vassal, the lord of Irbil, and Salah al-Dfn had it
destroyed and the ruins thrown into the sea. The
other, which was built of large hewn stones and surrounded by a well-watered garden, was so bravely
defended by the commander of the Templars that
Salah al-Dm raised the siege and contented himself
with destroying the walls and famous Church of the
Virgin. The earthquake in May 1202, which devastated the whole Syrian coast, is said also to have
affected Tartus but to have spared the Church of the
Virgin, which had been rebuilt in 1188. This edifice,
celebrated for the miracles and cures wrought in it,
and which contained a valuable image of the Virgin,
was considered her oldest sanctuary in Syria (alDimashkf, ed. Mehren, 208); al-Idrlsf apparently
already knew it (he wrote in 1154 or later, although
he seems wrongly to transfer it to the island of Arwad).
In the year 611/1214-15, Count Raimund of Tripoli,
son of Bohemund IV of Antioch, was murdered by
Isma'flis; in revenge, the prince led an expedition
against the Assassin fortress of Khawabf (Kama! alDm, tr. Blochet, in ROL, v, 48; Ibn Furat, in Rohricht,
Gesch. d. Kgr. Jerus., 271 n. 1, 715 n. 4). The Church
of the Virgin lay within the area of the sanctuary of
the apostle Andrew, as appears from a letter from
Pope Clement IV to Bishop William of Tortosa of
26 April 1265.
In the treaty of 626/1229 between the Emperor
Frederick II and al-Malik al-Kamil [q.v.], Tarabulus,
Hisn al-Akrad, Safitha, Markab, Tartus and Antakiya
were not included; the Emperor had to pledge himself
to remain neutral in case of a war between these lands
and the Muslims (Rohricht, Beitrdge z. Gesch. d. KreuzZtige, i, 41, 77-8; idem Gesch. d. Kgr. Jerusalem, 785).
When the Mamluk Sultan Baybars in 666/1267-8
was advancing on Antioch via Tarabulus, envoys from
the Templars of Safitha and Antartus appeared before
him with presents and 300 Muslims, lately prisoners,
and thus succeeded in having their territory spared
(al-Makrfzf, in Quatremere, Hist, des sultans mamlouks,
i/2, 52; Rohricht, Gesch. d. Kgr. Jerus., 953. An attack
by the Mamluk ruler on Tartus and other towns in
669/1270-1 met with no success of note (al-MaknzI,
op. til, i/2, 84; al-Mufaddal b. Abi '1-Fada'il, Histoire
des sultans mamelouks, ed. Blochet, in Patrol, orient.., xii,
528). Later, however, the Templars found themselves
forced to conclude a treaty with him by which their
territory and that of Markab and Baniyas was divided
between them and the sultan (al-MaknzI, op. til, i/2,
151; al-Mufaddal, op. tit., xii, 536, xiv, 445; Rohricht,
953). The Master of the Templars, William of Beaujeu
(de Bellojoco), in 681/1282 concluded a truce with
al-Malik al-Mansur for Tartus and the district around
for ten years and ten months (from 15 April 1282),
and the possessions of the two parties were accurately
delimited. To Tartus belonged 37 districts of the region
round cArayma (now KaFat cArayme) and Mf c ar (now
Burdj Mr'ar). After the conquest of cAkka3, Tartus
was taken from the Franks by Sultan Khalil, being
one of the last towns to fall, on 5 Sha'ban 690/3
August 1291.

The Templars succeeded temporarily in establishing themselves again in Tartus in 1300-2 from the
island of Arwad. The island was not taken until
702/1302-3 in the reign of al-Malik al-Nasir Muhammad b. Kalawun; the Christians there were put to
death or enslaved and the defences razed to the
ground (al-Makrlzf, Hist, des sultans mamlouks, ii/2, 195;
Abu '1-Fida', ed. Reiske, v, 180; al-ldrfsl, in Le Strange,
Palestine under the Moslems, 400; Weil, Geschichte der
Chalifen, iv, 256).
Henceforth Tartus was a little district under the
na'ib of Tarabulus (al-Kalkashandf, Subh al-a'shd3, in
Gaudefroy-Demombynes, La Syrie, 116, 228; Ibn
Fadl Allah al-cUman, Ta'rif, 182, in R. Hartmann,
in 'ZDMG, Ixx [1916], 36, n. 14). The town declined
more and more, the castle of the Crusading period
serve the few inhabitants of Tartus as a dwelling place
up to the early 20th century.
The modern revival of Tartus came with the later
years of the French Mandate and with Syria's attainment of independence after the Second World War
[see AL-SHA'M. 2 (b), (c)], a process stimulated by the
loss of Alexandretta [see ISKANDARUN] to Turkey in
1939 and the consequent need for Syria to develop
other ports as outlets for her trade. The modern town
of Tartus (lat. 34° 55' N., long. 35° 52' E.) is now
a centre for fisheries, the focus of a rich agricultural
hinterland and (until recent interruption) the terminus of an oil pipe line from clrak. All these activities
have made it Syria's second most important port after
Latakia [see AL-LADHIKIYYA] . Since the early 1970s
Tartus has been the chef-lieu of a governorate
(muhqfazd) of the same name. In 1981 the town had
a population of 52,589 and the governorate one of
443,290. The town is mainly Muslim but with a significant minority of Greek Orthodox Christians. The
Church of the Virgin, in its later form, still survives,
as do the Templar fortifications.
Bibliography (in addition to references given in
the article): Ibn Khurradadhbih, 76; Kudama, 230,
255; Idnsf, ed. Gildemeister, in %DPV, viii (1885),
20-2; Yakut, Mu'ajam, i, 388 (s.v. Antartus), iii, 529
(s.v. Tartus); Safi" al-Dln, Mardsid al-ittildc, ed. Juynboll, i, 98 (Ant.), ii, 201 (Tartus); Abu '1-Fida5, ed.
Reinaud, 229; Le Strange, Palestine under the Moslems,
394-5, 544; G. Rey, Etude sur les monuments de I'architecture militaire des Croises en Syrie et dans I'ik de
Chypre, Paris 1883, 69 ff., 211 ff., pis. viii, xx;
R. Dussaud, in Rev. archeol. (1896), i, 315 (1897), i,
331 ff.; M. van Berchem and E. Fatio, Voyage en
Syrie, Cairo 1913-15, i, 320-34; M. GaudefroyDemombynes, La Syrie d I'epoque des Mamelouks, Paris
1923, 116, 228 n.; Dussaud, Topographie historique de
la Syrie antique et medievale, Paris 1927, 121-5; J. Weulersse, Le pays des Alouites, Tours 1940; Cl. Cahen,
La Syrie du nord d I'epoque des Croisades, Paris 1940,
index; Naval Intelligence Division, Admiralty
Handbooks, Syria, London 1943, 60-2, 316-17, 417;
Hachette World Guides, The Middle East, Paris 1966;
433-7; T.S.R. Boase, Castles and churches of the
Crusading kingdoms, London 1967; E. Wirth, Syrien,
eine geographische Landeskunde, Darmstadt 1971, index;
Boase, ch. Military architecture in the Crusader states in
Palestine and Syria, in K.M. Setton (ed.), A history of
the Crusades, iv, Madison 1977, 157; T.E. Lawrence,
Crusader castles, revised ed. D. Pringle, Oxford 1990.
(E. HONIGMANN-[C.E. BOSWORTH])
TARUDANT, conventionally Taroudant, a town
in the Sus region of s o u t h e r n Morocco situated in lat. 30° 31' N., long. 8° 55' W. at an altitude of 250 m/820 feet. It lies 4 km/21/2 miles from
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the right bank of the Wad! Sus and some 83 km/51
miles from Agadfr [q.v.] and the Atlantic coast. The
old town is enclosed by a lengthy, high, early 18thcentury crenellated wall with five gates.
Tarudant was an important town in mediaeval
Islamic times. It formed part of the Almoravid empire
from 421/1030 onwards, but a century later was conquered by the Almohads. It was at Tarudant that the
Sacdian sultan Ahmad al-Aeradj (d. 950/1543) established his power, but the Sus region as a whole was
frequently in rebellion against the authority of Marrakech. Tarudant was a centre for the pretender to
the Sharffian throne Ahmad al-Hlba [q.v. in Suppl.]
from 1912-13 onwards, but French troops finally established their authority there in May 1917. By the mid20th century, Tarudant was being surpassed by the
expanding port of Agadfr as the main centre of the
Sus, but has remained important as an agricultural
marketing focus. In 1950 it had a population of almost
12,900, including 900 Jews who lived in a melldh [see
MALLAH] but who have now almost all emigrated; by
the early 1980s the population had reached 24,000.
For further details on the town's history, see AL-SUS
AL-AKSA.

Bibliography: See that to AL-SUS AL-AKSA, to
which should be added: Naval Intelligence Division. Admiralty Handbooks, Morocco, London 1941,
i, 214-16, ii, 64-5, 283-4 and indices; Guides Bleus,
Maroc, Paris 1954, 210-11; Taroudant, cite du Sousse,
joint publication, Faculte des Lettres et Sciences
Humaines d'Agadir 1993.
(£D.)
TARUM, TAROM, the name of two places in
Persia.
1. The best-known is the mediaeval Islamic district
of that name lying along the middle course of the
Kizil Uzen or Safid Rud river [q.vv.] in the ancient
region of Daylam [q.v.] in northwestern Persia. Adjoining it on the east was the district of Khalkhal
[<7-y.]. There are, at the present time, two small towns
or villages bearing the name Tarum, one of them on
the right bank of the Kizil Uzen between Wanisara
and Kalladj.
According to Hamd Allah Mustawfi (Nuzhat al-kulub,
65, 217-18, tr. 69-70, 209-10), the district of "the two
Tarums" (Tarumayri) was divided into an upper and
a lower Tarum, with chief towns at Kalca-yi Tadj
and Shamiran respectively; the population at that
time (8th/14th century) were Shaficf Sunnls. Tarum lay
off the main communication routes, and the limited
amount of traffic between Ardabfl and Zandjan had
to cross the Kizil Uzen either at the only bridge or,
more directly, by means of inflated rafts (kelefa [q.v.]).
Though the district was very mountainous, Mustawfi
mentions its excellent crops and fruit, and according
to Yakut (Bulddn, ed. Beirut, ii, 6, s.v. Tdram), high
quality silken garments were produced there. Some
four centuries previously, the Arab traveller Abu Dulaf
al-Khazradjf [q.v] had mentioned famous mines for
iron sulphate, alum and borax (Abu-Dulaf Mis'ar ibn
Muhalhil's travels in Iran (circa A.D. 950), ed. and tr. V.
Minorsky, Cairo 1955, text § 11, tr. 74).
One of the most famous places in Tarum was the
fortress of Shamiran, which was visited by Abu Dulaf,
Nasir-i Khusraw and Yakut. The site of Shamfran
has not been discovered, but the itinerary of Nasir-i
Khusraw enables it to be fixed with sufficient accuracy. The traveller coming from Kazwfn arrived at
Kharzawfl (below Mandjil); from there after a descent
of 3 farsakhs, he arrived at Brzalkhyr (?), a dependency
of Tarum. He then came to a village of Khandan
on the Shah Rud near its mouth. At Khandan a toll
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for crossing (badf) was levied by the Amir (of Tarum).
From here to Shamiran, Nasir-i Khusraw reckons it
3 farsakhs. In reality, the distance from Kharzawfl to
the Shah Rud in a direct line is not over 8 km/5
miles. In the more open country to the west of the
Shah Rud, 3 farsakhs would be the equivalent of a
longer distance in miles. According to Yakut, Samfran
(Shamiran) was "on a large river"; all these details
enable us to locate Shamfran near Darband. Indeed,
Rawlinson mentions the ruins there of a "large and
very strong fort" (5 km/3 miles below Giliwan) and
the Russian map shows the "ruins of a fortress" on
the cliff on the left bank (ca. 12 km/7 miles above the
mouth of the Shah Rud). The strategic importance
of Shamiran was that it guarded at its narrowest
point the entrance to Tarum by the valley of the
Kizil Uzen, while the fort of Kalat commanded the
entrance from the Zandjan side.
History. We do not know who were the early inhabitants of the district of Tarum. Rawlinson located
in this part of the Kizil Uzen the ancient people of
the Cadusii and relied for this on the authority of
al-Djayhanf (Ashkal al-cdlam ?) who still (5th/llth century ?) calls all this district Kadustan (?). The wild
and remote country of Tarum-Khalkhal only played
a part in history in the period of the Musafirid dynasty
[q.v] which, with Shamfran as its capital, ruled Adharbaydjan, Arran, Gflan and the country as far as Rayy.
As early as 316/928 we find Sallar b. Aswar lord of
Shamiran; cf. Ibn al-Athfr, viii, 142. Abu Dulaf Mis'ar
b. Muhalhil (loc. cit.) speaks of 2,850 large and small
buildings in Samfran (Shamfran). From the interesting letter of the Buyid vizier al-Sahib Ibn cAbbad alTalakanf, quoted by Yakut (s.v. Samirdn), it seems that
Tarum was at first under Kazwfn, from which it was
detached by Muhammad b. Musafir, who coveted the
district for its fortress. The Sahib pays a high tribute
to the importance of Shamfran by calling it "sister
of the fortress of Alamut" (al-Mukaddasf, 360) and
mentions the ornamentation of the fortress of Samfrum
(sic) in the form of lions in gold, the sun and the
moon. In 379/989 the Buyids acquired Shamfran by
a matrimonial alliance, but after the death of Fakhr
al-Dawla, the Musafirid Ibrahim seized Zandjan,
Abhar, Sardjihan (a district to the north of Abhar
near Sa'in-kal'a = the old Kuhud) and "Shahrizur"
(reading uncertain, but the place must be identified
with "Sharzurlard, Sharuzlar" which the Nuzhat alkulub, 65, tr. 70, mentions among the dependencies
of Lower Tarum). Shamfran is not explicitly mentioned among these domains, but in 438/1046 Nasir-i
Khusraw found at Shamf-ran (Samfran) a Musafirid
prince and a garrison of 1,000 men. The traveller
says that the fortress on a cliff commanded the town
(kasabd); it was surrounded by a triple wall; a subterranean passage (kariz) going down to the river
enabled water to be procured. According to Yakut,
the fortress was destroyed by the Isma'flfs in circumstances which are still unknown. Kalat in the time
of Yakut was occupied by the lord of Alamut.
Under the Mongols, especially when the capital was
transferred to Sultaniyya [q.v.], Tarum gained in importance and the Nuzhat al-kulub (740/1340) gives evidence of the exact knowledge then possessed of this
district. Under Oldjeytii, Tarum was ruled by a certain Shihna Giray (?) who is mentioned as sending the
expedition into Gflan in 700/1307 (Dorn, Auszuge,
139). Under the Tfmurids, the khans of Khalkhal and
of Tarum (Shaykh Zahid Tarumf; Dorn, Ausziige, 229,
231', 234, 382) played a role of some importance. Shamlran also must have been rebuilt, for the historians
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of Gilan tell how after the death of Ya'kub b. Uzun
Hasan Ak Koyunlu (896/1490), the Kdr-kiyd Mfrza
c
Alf seized the fortress by a stratagem. Later, a certain Mir Zayn al-cAbidm TarumT rebelled against
Mfrza 'All but without success. In the reign of Rustam
Beg Ak Koyunlu (898-902/1493-7), his general Dede
Beg with 10,000 men recaptured the "fortress of
Tarum" but later during the struggle between the Ak
Koyunlus Alwand and Muhammad! (904-6/1500-1)',
the general of Kdr-kiyd Mfrza 'All "freed Tarum from
Turkish rule" (cf. Mir>dt al-bulddn, i, 236).'
Under the Safawid Shah Ismail I, Tarum was on
the most convenient route between the lands of the
Kdr-kiyd, where the young monarch was in hiding and
Ardabfl, the ancestral home of his family. The route
followed in 905/1479-1500 by IsmaTl in his famous
march was by Tarum-Barandak-Nasaz-Ku'T-Hifz-abadAbaruk-Ardabll (cf. E.D. Ross, The early years of Shah
Ismdcil, in JRAS [1895], 332). Tarum is several times
mentioned in the Tdnkh-i cAlam-drd as the place where
the Safawids spent the winter of 921/1515-16 and
hunted (1002/1593-4, 1003/1594-5) and from where
they sent expeditions against Gflan.
The Turkish elements gradually absorbed the Iranian (Daylaml and Guam) elements. Under Nadir Shah,
the Amarlu Kurds were settled in Mandjfl and in the
Pusht-i Kuh of Tarum. According to Rawlinson, they
were of the Lulu tribe (Lolo ?, traces of which are
still found in Upper Syria (Le CooJ, near Tehran
(Brugsch), etc.), but in his time they had already become Turkicised. Rabino, however (RMM, xxxii, 261),
distinguishes between the Rishwand Kurds (of Sulaymaniyya) settled near Mandjfl by Shah c Abbas I and
the 'Amarlu Turks (?) who came in the time of Nadir.
In any case, according to Fortescue (1924), Tarum
had a Turkish population; after Giliwan the peasants
did not understand Persian. In the toponymy also, a
Turkish layer gradually obscures the old Iranian names
(cf. PardalTs from *prd "bridge", Nimahil, Niyab,
Gulcfn, etc.). A study of the old Iranian toponymy
in Adharbaydjan has still to be made, but it is evident that the local dialects belonged to the group
called "Northwestern".
According to the Mir'dt al-bulddn, i, 335, the Kadjars
made Tarum a separate domain and gave it as a fief
(iktdc wa-tiyul] to Muhammad Khan Dawalu, to his
son Allah-yar Khan Asaf al-Dawla, etc. After the accession of Rida Shah Pahlawf (1925), a punitive expedition was sent to Khalkhal and several local Khans
(Rashfd al-Mamalik, etc.) were hanged.
Bibliography (in addition to references in the
article): For older bibl. and travellers' accounts, see
El1 art. See also Muhammad Hasan Khan Sani'
al-Dawla, Mir'at al-bulddn, Tehran 1294/1877, i,
334-7; Le Strange, Lands of the Eastern Caliphate, 170,
225-6; Schwarz, Iran im Mittelalter, 736-9; L.S.
Fortescue, The Western Elburz and Persian Azerbaijan,
in JRGS (1924), 301-18; Barthold, An historical geography of Iran, Princeton 1983, 232.
2. A town of Fars (Yakut: Tirm; Fdrs-ndma, ed.
Le Strange: Tar(u)m) situated at the extreme east of
the province of the Kirman side. The town seems to
correspond to Tarava in the land of the Yautiya mentioned in pre-Islamic inscriptions. Tarum is now a
village and rural district of the province of Kirman,
in the shahrastdn of Bandar 'Abbas.
Bibliography, Hasan Fasa'T, Fdrs-ndma-yi Ndsiri,
Tehran 1314/1896-7, 217-18; Sanlc al-Dawla, Mifdt
al-bulddn, i, 338; Le Strange, Lands, 292-5; Schwarz,
Iran, 107-8; Farhang-i d^ughrdfiyd-yi Irdn-zamm, viii,
274. On the linguistic situation, see Ehsan Yarshater,

The Tati dialects of Tdrom, in M. Boyce and I. Gershevitch (eds.), W.B. Henning memorial volume, London
1970, 451-67.
(V. MINORSKY-[C.E. BOSWORTH])
TARWIYA (A.), is the name for the day 8
Dhu ' 1 - H i d j d j a (yawm al-tarwiya}. The Islamic
Hadjdj begins on this day; on it the pilgrims go from
Mecca to Mina and as a rule after a short stay there
go on again to be able to pass the night at eArafa.
The chief focus on the "Day of Tarwiya" in the Hadith
(and later law books) is what the pilgrim should properly do and say on that day, especially with respect
to performance of ritual prayers and assumption of
ihrdm: see e.g. al-Bukhan, 4 (Wudu3}, 30; 25 (Haajaj).
26, 33, 36, 145, etc.; Muslim, Sahih, 15 (Ha^}. 25,
136, 138, etc.; Ibn Abl Zayd al-Kayrawani, al-Risdla,
Ar. text with Fr. tr. L. Bercher, 6Algiers 1975, 144-5;
cf. Ibn Rushd, The distinguished jurist's primer [Biddyat
al-muajtahid], tr. I.A.H. Nyazee, Reading, U.K. 1994,
409). In Muslim works, the term yawm al-tarwiya is
usually explained from the fact that the pilgrims on
this day give their animals a plentiful supply of water
in preparation for the ride through the waterless area
or from their taking with them a supply of water for
themselves. However, since tarwiya properly means
"pouring" rather than "watering" animals or "taking
water with one", it has been suggested that the expression goes back to some kind of sympathetic raincharm with which the rite of the pilgrimage was
introduced in the oldest period. With this one might
compare the pouring and sprinkling of the sacred
water of Zamzam as observed by Ibn Djubayr in
Sha'ban 579/November-December 1183 among the
Meccans, and by al-Batanunf among the Bedouin during the pilgrimage in 1909. See also HADJDJ.
Bibliography. LA, xix, 65; T'A, x, 59; Ibn alAthlr, Nihdya, ii, 113; Lane, 1195; Wensinck, Concordance, ii, 322a; R. Dozy, Die Israeliten zu Mekka,
Leipzig-Haarlem 1864, 110-15 (the explanation from
the Hebrew here is no longer accepted); M. Th.
Houtsma, Het Skopelisme en het steenwerpen te Mina,
in Verslagen en Mededeelingen der Koninklyke Akademie
van Wetenschappen, Afdeeling Letterkunde, 4th ser.,
6th part. (1904), 185-217, 211-12; C. Snouck
Hurgronje, Het Mekkaansche Feest, Leiden 1880 (Verspreide geschriften, i, 1 ff.), 126-8; AJ. Wensinck, in
AO, i (1923), 164; idem, Arabic New Tear and the
Feast of Tabernacles, in Verh. Akd. Wiss. Amsterdam,
Letterk., N.R., xxv, 2 (1925), 28; M. GaudefroyDemombynes, Le pelerinage a la Mekke, Paris 1923,
101, 236, cf. 83-5, 88; W. Robertson Smith, Lectures
on the religion of the Semites, 3London 1927, 231-2;
Ibn Djubayr, Rihla, 139-40; Muhammad Lablb alBatanunf, al-Rihla al-hid^d^iyya, 104; Ibrahim RiPat
Pasha, Mir*at al-Haramayn, Cairo 1344/1925, i, 35,
313; Ahmad cAbd al-Ghafur 'Attar, Kdmus al-Ha^d}
wa 'l-'Umra, 257-60.
(R. PARET-[W.A. GRAHAM])
AL-TASA (A.), the term used in mediaeval Islamic
scientific texts for the m a g n e t i c compass. The earliest references to the magnetic compass in the Islamic
written sources have been surveyed by E. Wiedemann
in MAGHNATIS. 2. to which see also the addenda in
volume IX. To these sources may now be added:
1. A treatise on the magnetic compass (called tdsd)
used for finding the kibla, compiled by the Rasulid
Yemeni Sultan al-Ashraf ca. 690/1290 (first studied
by P. Schmidl in 1994); see PI. V. There is no mention of any deviation of the compass needle from the
meridian, but we cannot be sure what that deviation
might have been in the Yemen at that time. The
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and pi. VII, and now P. Schmidl, Two early Arabic
instrument, which is a bowl with a scale around the
sources on the magnetic compass, forthcoming; L. Janin
rim divided in degrees, is called tasa and is to be
and King, The Sanduq al-yawaqlt of Ibn al-Shdtir. An
filled with water, on which the needle floats.
astronomical compendium, in Jnal. of the Hist, of Arabic
2. A short description of a circular compass-box
Science, i (1977), 187-256, repr. in King, Islamic astro(called hukk al-kibld) with a needle attached at the cennomical instruments, London 1987, 1995, XII; S. Tekeli,
tre (see PL VI) in a treatise on astronomical timeThe equatorial armilla of clzz al-Din b. Muhammad alkeeping by Ibn Sim'un, who worked in Cairo ca.
Wafa'i and the torquetum, in Ankara Universitesi Dil ve
700/1300 (this section was studied by Schmidl in 1994
Tarih-Cograjya Fakilltesi Dergisi, xviii (1960); W. Brice,
and the whole treatise is currently being investigated
C. Imber and R.P. Lorch, The Da'ire-yi Mucaddel
by M. Castells). There is no mention of any magof Seydi cAli Re3Is, in Seminar on early Islamic science
netic deviation.
(University of Manchester), i (1976). On the cera3. A treatise on a compendium or multi-purpose
mic kibla bowl, see Sophie Cluzan et alii (eds.),
instrument by the mid-8th/14th-century Damascus
Syrie. Memoire et civilisation, Paris 1993, 440-441, no.
astronomer Ibn al-Shatir, in which a magnetic com- I
336 (preliminary description prepared before the
pass is fitted in order to align the instrument in the
inscriptions had been interpreted). On the Meccacardinal directions (published by D.A. King and
centred world-maps, see in addition to AL-SAMT the
L. Janin in 1977). There is no mention of any deviaddenda and corrigenda to that article.
ation of the compass needle from the meridian, but
(D.A. KING)
we cannot be sure what that deviation might have
TASAWWUF (A.), the phenomenon of mysbeen in Damascus at that time.
ticism within Islam. It is the masdar of Form V
4. A treatise on a universal equatorial sundial by
of the radical s-w-f, indicating in the first place one
the mid-9th/15th-century Egyptian astronomer clzz
who wears woollen clothes (suf), the rough garb of
al-Dm al-Wafa'T (published by S. Tekeli in 1960). In
ascetics and mystics. Other etymological derivathis the author presents a value for the declination
tions which have been put forward in Western
of the magnetic compass from the meridian.
and, especially, Islamic sources, are untenable. Hence
5. Various later treatises in which a compass is
a mystic is called sufi or mutasawwif, colls, sufiyya or
mentioned, such as the treatise on dcfirat al-mucaddil
mutasawwifa.
of Seydl Re'is (studied by R. Lorch et alii in 1976).
In this, al-Wafa'T's value of the deviation is adopted,
1. Early development in the Arabic and Persian
but the treatise was compiled much later in Istanbul,
lands.
and the value of the declination was surely different.
2. Ibn al-'Arabi and after in the Arabic and Persian
6. A ceramic water-bowl compass made in Syria
lands and beyond.
ca. 922-6/1516-20 by a craftsman named Thabit has
3. In North Africa [see TARIKA. n. 2].
survived. It was made for the Ottoman Sultan SelTm
4. In 19th and 20th-century Egypt.
I and bears inscriptions purporting to give the kibla
5. In Persia from 1800 onwards.
values of some 40 localities, mainly in Persia (see PI.
6. Amongst the Turks.
VII, Fig. 1). However, the information is so corrupt
(a) The Turkish lands from Anatolia to Eastern
that it is seldom other than worthless. The instruTurkistan in the pre-modern period [see TARIKA. n. 5].
ment was clearly copied from another; indeed, it is
(b) The Balkans [see TARIKA. n. 6].
at the end of a long process of transmission, the data
(c) The Ottoman Turkish lands and Republican
being further corrupted each time a new instrument
Turkey in the 19th and 20th centuries.
was made. It appears probable that the "original"
7. In Muslim India.
compass that inspired the series was made in Persia
(a) The pre-1800 period [see TARIKA. n. 7].
in the 7th/13th century. Several of the few kibla val(b) In the 19th and 20th centuries.
ues that are intelligible contain the same errors found
8. In Chinese Islam.
in an extensive Timurid geographical table that is
9. In Africa south of the Maghrib during the 19th
preserved in ms. London B.L. Or. 7489, fols. 53aand 20th centuries.
58b (on this, see the addenda and corrigenda to
AL-SAMT).
1. Early development in the Arabic and
7. Magnetic compasses are found on two worldPersian lands.
maps centred on Mecca that have survived from lateAlready among the Companions of the Prophet
Safawid Persia. See AL-SAMT on the first, rediscovered
Muhammad there were persons who wanted more
in 1989, especially PI. LXVIII; the other came to
than just to strive after the outward observance of
light only in 1995; see now the important addenda
the religious law and of the usages founded by the
and corrigenda to that article in volume IX and
Prophet. At the same time, while fulfilling their reliPI. VIII.
gious duties, they paid attention to what was happen8. Magnetic compasses are also found on various
ing to their souls, and tried to harmonise these internal
late-Safawid astrolabes (see PL VII, Fig. 2) as well as
experiences with the external observances by means
C
on a late Syrian quadrant (illustrated in RUB , PL
of renunciation of the world and asceticism. Here,
XXXIV) and on countless late Persian kibla indicators.
they knew that many characteristics of the Prophet's
Our knowledge of the transmission within the
message favoured this, whilst the lst-2nd/7th-8th cenIslamic world of the various scientific notions regardturies brought about a certain secularisation of life
ing the magnetic compass is still very fragmentary,
and luxury, contrary to the ideals of the original
and we can be confident that more textual sources
Islamic community, and from which the truly Godand instruments remain to be discovered in libraries
fearing person could save himself only by withdrawand museums and private collections around the world.
ing from the world.
Bibliography: In addition to MAGHNATIS. 2, see the
The representatives of the ascetic movement, which
addenda to that article. On various manuscripts
strove after giving depth to life and renouncing the
and instruments featuring a magnetic compass, see
world, were often called ndsik, pi. nussdk, correspondD.A. King, Mathematical astronomy in medieval Yemen.
ing to the Latin viri religiosi. As an outward sign, they
A bio-bibliographical survey, Malibu, Calif. 1983, 29,
wore rough woollen cloth in order to react against
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PLATE V

Extract from ms. Cairo Taymur riyada 105 of al-Ashraf's treatise. Courtesy of the Egyptian National
Library.

PLATE VI
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Extract from ms. Leiden Or. 468 of Ibn Sim'un's treatise. Courtesy of the Universiteitsbibliotheek,
Leiden.
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PLATE VII

Fig. 1. The ceramic bowl made for Sultan Selfm I. Photo courtesy of the Institut du Monde Arabe Paris
and the archives of the Institut fur Geschichte der Naturwissenschaften, Frankfurt am Main.

A^'u 2 ' A <;OmPass about 15 mm in diameter on the throne of an astrolabe made by
Muhammad Mahdl ca. 1050/1650. Photo by D.A. King, courtesy of the National Maritime
Museum, Greenwich.

PLATE VIII

AL-TASA

The magnetic compass and European-style sundial on the second Persian world-map, rediscovered only in
1995. Photo by Christie's of London, courtesy of the owner.
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the people wearing more luxurious dress, and possibly also in imitation of the dress of Christian monks
and ascetics.
A fringe group of the movement was called Sufiyya
in the 2nd/8th century. As opposed to the religiosi, antinomian, antisocial and anti-governmental tendencies
became noticeable among them. This is in any case
reported by sources which were ill-disposed towards
the Sufiyya and therefore cannot lay claim to unconditional trust. The Sufiyya tried to achieve a sensitive
relation with God. They developed views about the
love of God, and for this they could quote Kur'an
V, 54: "He loves them, and they love Him". They
also had a means to intensify this relation and to give
it an artistic expression by playing music and wordly
poetry, in particular love poetry, and by listening to
this (samdc [q.v]). For the Sufiyya, the beloved who
was celebrated in these poems was God, and the love
relation described in them was their relation to God.
The "hearing" often put them in a state of ecstasy
(waa^d) brought about in particular by the dance which
was connected with the hearing. Another exercise was
the dhikr Allah, on which see below. Notwithstanding
the fact that the religiosi in general rejected these
practices, the word Sufi, which in the 2nd/8th century still had been an expression for a somewhat disreputable fringe group, had been adopted for the
entire mystical movement in the course of the 3rd/
9th century for reasons which are not clear. On the
whole, however, the name never succeeded in imposing
itself universally. In the East, in Khurasan and in
Transoxania, mystics were for a long time called
hakim., pi. hukamd3, and besides this the term, "knower
of God" (carif, pi. cdrifun) was often used.
The Stiff was poor (A. fakir, P. darwTsh). He had
renounced the world as a z/ahid (pi. zuhhad) and devoted
himself to the ardent service of God. However, he
was not only contending with the world and its seductions, but also with himself, his own base self (nafs),
experienced as the seat of all evil lusts, which impeded
real renunciation of the world and exclusive surrender to God. It was therefore his task to look into
himself and exercise self-training, with the aim of
doing away with the self and all the impulses of the
will emanating from it. For as long as the self was
enduring, true Islam, true surrender to God's will
was not possible. The final obliteration of personal
activity was experienced as an absorption, a cessation
of being, in God (fond3 [q.v]). A road (tank or tarika
[q.v.], pi. turuk, the later word for "dervish order"),
along which the mystic travelled (suluk), led to this.
In the internal experience it led across a number of
way stations (mandril), locations (makam, pi. makamdt)
and situations (hdl, pi. ahwdl), for which in later times
classification systems were established in the handbooks (see below). Already in early times, many interpreted this road as a journey towards God through
the macrocosmos.
The Suits strove to procure a coherent foundation
of their theory and practice. Their guiding principles
were the Kur'an and Sunna, the "orthodox" custom
of the Islamic world which consolidated itself in the
3rd/9th century. The science thus formed was called
c
ilm al-bdtin, knowledge of the inner self or internal
knowledge. They opposed it to the traditional sciences,
namely, tradition (hadtth) and jurisprudence (fikh), which
they designated as knowledge of the perceptible or
the perceptible knowledge (cilm al-^dhir). The Suits considered the status of their knowledge of the inner
self as being superior to the perceptible sciences, yet
they thought the latter to be indispensable for lead-

ing a God-fearing life. Rendering mysticism "orthodox"
and coherent entailed the elimination of many of
the attitudes of earlier times, especially those of the
circles of the Sufiyya. This is perhaps one of the reasons why the designations Sufi, Sufiyya, became socially
acceptable in the 3rd/9th century.
The endeavour to get at a mental elucidation, at
an intellectualisation, at a "rendering orthodox", is
also found in Sufi" literature which originated in the
3rd/9th century. At the outset, there are collections
of sayings by local leaders, which were then moulded
into thematically-arranged collections. To these rather
unassuming writings were added, in this same century,
treatises by the great mystical scholars of that time,
who pushed forward the development of the cilm albdtin. Unfortunately, many of these writings have been
lost. As authors one might mention al-Harith b. Asad
al-Muhasibf (d. 243/857 [q.v.]), who worked in Basra
and in Baghdad. His name al-Muhdsibi, i.e. he who
takes himself to task, who settles accounts with himself, alludes to the contents of his writings. In the latter, a science of scrupulous introspection of great
subtlety is being developed, one which was unequalled
by all who came later.
At this same time, a centre of intellectual mysticism developed in the capital Baghdad after the leadership of the movement had first been at Basra, in the
circle and among the pupils of al-Hasan al-Basn. The
leader of the school of Baghdad was al-Djunayd b.
Muhammad (d. 298/910 [q.v.]), to whose authority almost all later Sufism refers. Other authors and scholars
of the clrak and Baghdad schools were Abu Sac fd alKharraz (d! 279/892 or 286/899 [q.v.]), Abu '1-Husayn
al-Nuri (d. 295/907) and Ahmad b. cAtas (d.' 310/
922). To Basra belongs Sahl b. cAbd Allah al-Tustan
(d. 283/896 [q.v.]). From al-Djunayd's circle also came
Abu Bakr al-Wasiti (d. 320/932), but he was mainly
active in the east, in Khurasan. A solitary and a special case was the famous al-Husayn b. Mansur alHalladj [q.v] who by his exaggerated and challenging
sayings provoked the state authorities and was finally
executed in Baghdad in 310/922.
In the East, Naysabur [see NISHAPUR] and the region
around Balkh and Tirmidh, on the upper Oxus, were
centres of Sufism. As the main author one should mentioned al-Hakfm al-Tirmidhr (d. ca. 300/910), whose
work is the most comprehensive of what has survived
of classical Sufism ("classical" here indicates the period
between the 3rd/9th and the 4th-5th/1 Oth-11 th centuries). The famous Abu Yazfd al-Bistamf (d. probably in 261/874-5 [q.v.]) was also active in the East.
The 4th-5th/1 Oth-11th centuries were a period of
consolidation, in which there appeared the great collections and text-books which gave Sufism its final
orthodox tone. One may mention Abu Nasr al-Sarradj
(d. 378/988 [q.v]) and his Kitdb al-Lumaf', Abu Talib
al-Makkl (d. 386/996 [q.v.]) and his Kut al-kulub; alKalabadhr (d. 380/990 [q.v]) and his al-Tacarruf limadhhab ahl al-tasawwuf; Abu cAbd al-Rahman al-Sulamf
(d. 412/1022 [q.v.]), who in numerous comprehensive
writings collected information about Sufism and Suits;
al-Kushayn (d. 465/1074), the author of the wellknown Risdla; and the anonymous author of the textbook Adab al-muluk, probably composed towards the
end of the 4th/10th century.
Classical Sufism found a certain culmination in the
activities of Muhammad al-Ghazalf (d. 555/1111 [q.v.]).
Originally a theologian, he was converted to mysticism
after a crisis in his life. In his main work, the Ihyd3
c
ulum al-dtn, he accomplished a synthesis of theological
science and mystical cilm al-bdtin, and continued the
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endeavours of his Suit predecessors of the 4th/10th
century. In lengthy passages, the Ihya" is simply a
revision of the Kut al-kulub of Abu Talib al-Makki,
and, to a lesser extent also, of the Risdla of al-Kushayri.
Increasingly, the Persian language was also used in
Suit literature, which until far into the 4th/10th century was only written in Arabic. Ansari of Herat
(d. 481/1089) wrote mainly in Persian. With his Kashf
al-mahdlub, CA1T b. 'Uthrnan al-Djullabi al-HudjwIri
(d. towards 1080 [q.v]) composed the first Suit handbook in Persian. Sufism was to be of particular importance for Persian poetry, in connection with which
one should mention the poets 'Attar (d. ca. 615/1220),
Djalal al-Dln Rumf (d. 672/1273) and Djaml (d. 898/
1492) [q.vv], and later, the other languages of the
Islamic world, Turkish, Urdu etc., were to follow.
If on the one hand Sufism was confined in the
straight]acket of Islamic theology, it experienced on
the other hand enrichment and enlargement by admitting non-Islamic ways of thinking and worldviews,
above all those of Classical Antiquity, mainly Neoplatonism, mixed with Aristotelian elements, which had
become known to the Islamic world through translations since the beginning of the 3rd/9th century. There
are also influences from Iranian religions and ways
of thinking. Vague influences from non-Islamic doctrines can already be detected in the writings of the
scholars of the 3rd/9th century. Above all, al-Hakim
al-Tirmidhl should be mentioned, since he developed
an early theosophical system. However, it was only
very much later that a broad influence set in, the
main exponents of this tendency being Yahya b.
Habash al-Suhrawardl (d. 587/1191 [q.v.]) from'Persia
and Ibn al-cArabi from Spain, who spent the second
half of his life in Syria and Asia Minor, and died in
Damascus in 638/1240 [q.v.]. Al-Suhrawardl joined
mystical experiences with older Iranian traditions. Ibn
al-'Arabl drew up a Neoplatonic-Gnostic system, which
is dominated by the idea of the unity of all beings
(wahdat al-wudj.ud [see WAHDAT AL-SHUHUD AND WAHDAT
AL-WUDJUD]). Early classical Sufism had directed its
attention to the fact that God operates everything,
that God is the only real agent, to whose will and
action man should submit with no will or self of his
own. Post-classical Sufism, whose beginning is to be
dated in the 5th-6th/llth-12th centuries, made God
not only into the only agent but even into the One
who exists all alone. Later, there arose, in the person of Ibn Taymiyya (d. in Damascus 728/1328 [q.v.])
and others, opposition against aspects of Sufism which
Ibn Taymiyya considered as abuses. Among other
things, his criticism was aimed at the monism of being
of Ibn al-'Arabl.
In addition to non-Islamic ways of thinking, later
Sufism had also to integrate further elements. Through
exercises and practices—above all through dhikr [q.v]—
the mystic could place himself in situations in which
he had visionary experiences (mukdshqfdt "unveilings")
which he interpreted as information coming from
higher worlds, even from God Himself. A system of
classification and interpretation of the visions was
developed. Here mention should be made of Nadjm
al-Dln al-Kubra from KhTwa in Khwarazm (d. 62O/
1220 [<?.£.]), in whose school attention was given in
particular to the visionary element. Already in the
5th/llth century, al-Kushayri began to incorporate
this element into the doctrinal system of Sufism, and
it is found in its entirety in the last classical handbook of Sufism, the 'Awdrif al-ma'drif of Abu Hafs
c
Umar al-Suhrawardl (d. 635/1234 [q.v] in Baghdad).
It went through a Persian translation and adaptation
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in the 8th/14th century, and has remained a standard
work of Persian mystics until the present day.
Mystic life was increasingly cultivated in the orders
(turuk), and these have been its characteristic home
until the present day. If nowadays Islamic mysticism
is mentioned, in general, gatherings like those of the
orders are meant. These last originated in the 6th-7th/
12th-13th centuries, during which Suit groups were
formed with fixed rules and hierarchically-arranged
leadership, but gatherings must have existed already
earlier. Al-Hudjwiri enumerates ten traditions of schools.
But it is not yet a question of orders proper, if indeed
one understands by order a Suit gathering, with a
hierarchical organisation, fixed rules and rituals.
In the early days, well into the 4th/10th century,
the pupil-teacher relation was a very loose one. The
pupil (murid) often visited several teachers (shaykh., pi.
shuyiikh) in order to seek instruction about the path.
Later, the typical teacher giving instruction was called
shaykh al-talim. From the end of the 3rd/9th century
onwards, in fact, at first in eastern Persia, a change
became visible in this relationship. Next to mere
instruction came personal education by the teacher,
who took the pupil much more under his wing so
that the relationship became closer. The customs which
developed from these teacher-pupil relations were the
foundation of the later rules of orders. After the
instruction of the novice was finished, he obtained
from his teacher an authorisation (id^d^a [q.v]) and,
as an external sign, a rough cloak (khirka). To his
outfit also often belonged a prayer rug (sadjdj_dda)^ a
rosary (misbaha) and a beggar's bowl (kashkul).
The most important orders are the Kadiriyya, the
Kubrawiyya, the Nakshbandiyya, the Khalwatiyya and
the Shadhiliyya [t/.iw.]. As a rule, the orders have
fixed, written rules, which usually deal with the following points:
1. They give the order's affiliation (silsila), which is
traced back from the present leader to the Prophet
Muhammad. It may comprise 30-40 degrees. These
affiliations are frequently not very historical; in the
various orders, they often coincide from the Prophet
onwards till the foundation of the specific order in
the 7th-9th/13th-15th centuries, but after that date,
differentiation appears.
2. The conditions and rituals for admission into
the order. Some orders take men and women, some
only men. The novice owes the shaykh unconditional
obedience (perinde ac cadaver], one which refers also to
the affairs of everyday life.
3. Instructions about the use of the formulas for
the dhikr. They deal with the regulation of breathing,
with rhythms in which these formulas must be recited,
and with the different speed in which this has to be
performed.
4. Instructions regarding seclusion (khalwa). The Suit
often withdraws for a length of time, which may span
weeks, in special, screened-off small rooms, in order
to devote himself to dhikr exercises. As a rule, very
precise instructions are given for these; they deal with
the site and the arrangement of space, the length
of the seclusion, the sequence of the formulae and
litanies, the prescriptions for posture, and practical
points like maintenance and questions of cleanliness.
5. Often advice is also given concerning the relation of the members of the order among themselves.
The most important practice of the Suits and of
the Suft communities is the remembrance of God
(dhikr)., and with some orders also listening to music
and dance. These were rejected by the theologians,
as well as by Ibn Taymiyya and his school; others,
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like al-Ghazah, accepted just samaf. In early times,
even during the Prophet's lifetime, dhikr could consist
of the picturing of God in the mind and of thinking
of Him, to which aim meetings were held. The early
Sufiyya recited certain formulas in common. Later, and
up to the present time, it means to have God's name
(Allah) always present and to pronounce it while paying attention to certain breathing techniques. This
recital of God's name could lead to ecstatic situations,
which were accompanied by visions. At times, the
schools or orders developed specific methods for
remembering God. At the admission into the order
these methods were "implanted" into the novice by
the teacher (talkln al-dhikr).
Many prominent teachers and personalities of Sufism
attained an odour of sanctity soon after their death,
some even during their lifetime. Supernatural knowledge and the power to work wonders were ascribed
to them, and their tomb often became a place of pilgrimage (ziydra [q-v.]). Soon a garland of stories and
legends around their person and their doings came
into being, thus forming the basis of hagiographies.
The first were written in Arabic, but unfortunately
these have survived only in Persian translations.
The example of wonder-working saints was the
Prophet Muhammad himself, to whom supernatural
features were ascribed by the Suits. Already for the
oldest Sufi's, the Prophet's life (sira) and sayings and
doings (sunna) were the example. The Sufi" should not
only follow him with body and soul (the imitatio
Muhammadi) but also exert himself to keep Muhammad
himself always present in thoughts and feelings. This
representation could be intensified to such an extent
that Sufi's thought they had Muhammad in person
before their eyes, who communicated with them by
words and advice, for they were and are convinced
that Muhammad after his death lives on in a transformed existence. In later times the term "Muhammad's path" (tarika muhammadiyya} was used in this
context.
The mystical path is in principle open to every
Muslim. According to the Sufis, therefore, anybody
can arrive at higher forms of religious knowledge,
even if this must be achieved under the guidance
of a shaykh. These achievements are promised to the
novice as fruits of the path. The Shf'a, on the other
hand, for which religious authority and knowledge
must always be connected with blood percentage with
the Prophet Muhammad through the Imams, were
and are still hostile to this "democratic" idea of knowledge upheld by the Sufis.
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2. Ibn al-'Arabl and after in the Arabic
and Persian lands and beyond.
i. The present state of research. Judgements here have
to be made with caution, since this period is far less
known and far less studied than the first one. There
is little doubt, however, about its importance, and
Marshall Hodgson was probably right when he wrote
"Once the Sufis came to espouse a distinctive metaphysic, that metaphysic became the most influential
form of speculation among Muslims generally . . .
Sufism, especially the new intellectualizing expressions
of it, served more than any other movement to draw
together all strands of intellectual life" (The venture of
Islam, Chicago 1974, ii, 230). The teachings of Ibn
al-cArabI (560-638/1165-1240 [q.v.]) were without
doubt pervasively influential, but the exact nature of
this needs exploration, as do the works of his followers and commentators; also, several of his contemporaries were authors of major importance who
established lines of teaching and influence that extended
for centuries to come.
There is the further problem of defining Sufism/
tasawwuf in this period. Authors known as Sufis may
or may not have applied the term to themselves. All
through the period one finds a broad spectrum of
attitudes, beliefs and practices that have been labelled
as Sufism by both Muslims and outside observers.
One is also overwhelmed by the sheer mass and diversity of material, in various forms of art, a vast range
of devotional material, popular stories, hagiographies,
handbooks on adab, collections of sayings or malfu^dt
[q.v. in Suppl.], etc. The Sufi orders [see TARIKA] display its social and political aspect, but Sufism continued to be transmitted by other channels also; Sufi
texts became part of the curriculum for any well-educated scholar.
ii. The Sufism of Ibn al-cArabi. If Ibn al-'Arabl came
to be known as al-shaykh al-akbar, "the Greatest
Master", this is because he offered enormously erudite and challenging explanations of all the basic issues
of Islamic theory and practice. However, given the
complexity, profundity, prolixity, and diversity of Ibn
al-cArabi's writings, it is difficult if not impossible to
make categorical statements about his views on any
important theoretical issue. Certainly the attempts that
have often made to categorise his thinking—such as
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calling it "static" as opposed to "dynamic" (Massignon
and Gardet)—have little basis in his writings. Although
we are told everywhere in the later literature, both
Islamic and Western, that Ibn al-cArabI established the
perspective of wahdat al-wud^ud, he never employs this
expression, which has a^mplex history among both
his followers and his critics, meaning different things
to different authors (see Chittick, Rumi and wahdat alwujud, in Poetry and mysticism in Islam, Cambridge 1994,
70-111). It is misleading to say without qualification
that Ibn al-'Arabl believes in any specific doctrine.
On any given issue, his position depends on the standpoint he chooses to adopt in the context, and he
acknowledges the conditional validity of every standpoint. This relativity of standpoints does not negate
the fact that some standpoints are more true than
others, or that immediate happiness after death can
only be achieved by following the prophets, which,
in Islamic terms, means observing the shan'a.
Once we treat generalisations with caution, we can
say that certain notions play central roles in Ibn al'Arabi's thinking, such as wudj.ud (existence, being,
finding), the divine names, God's self-disclosure (taajalli
[q.v.]}, and imagination (khaydl). Probably the most
basic of these notions, however, is the perfect human
being (al-insdn al-kdmil), who is looked upon as integrating of all reality, since he is the origin and goal
of the universe, the model and criterion for human
development, and the guide on the path to God.
Several of Ibn al-cArabi's works, such as his famous
Fusus al-hikam, his monumental al-Futuhdt al-makkiyya,
and his short al-fAbddila, are structured in terms of
various modalities of human perfection. These modalities in turn are viewed as manifestations of the multiform reality of the Kur'an (see Chodkiewicz, Ocean,
ch. 2), and every standpoint of his starts from the
Kur'an and the basic hermeneutical principle that
God intends every sense that can be understood from
his Word without distorting the plausible meanings of
the Arabic language.
Instead of attempting to summarise Ibn al-cArabl's
worldview, it may be useful to suggest how his perspective might help us understand the place of Sufism
in Islamic history. It is well to keep in mind, however, that Ibn al-'Arabl would probably not call himself a "Sufi" in any limiting sense, since he rarely
employs the term, and, in a tripartite division of the
Men of God (riajdl Allah), he places the Sufis in an
intermediate category, above the ascetics (zuhhdd) to
be sure, but below the Blameworthy (maldmiyyd), who
are also called the Realisers (muhakkikun). In this highest category, he numbers the Prophet and the greatest friends of God (awliyd1}, including himself. Their
basic activity is tahkik, which Ibn al-cArabI understands in terms of the Prophet's command, "Give
everything that has a hakk its hakk". Everything in
existence has a hakk—a truth, a reality, a right, an
appropriate claim—or else God would not have created it. The function of the Realiser is to discern a
thing's hakk and act accordingly, and Ibn al-cArabf
sets out principles in terms of which every hakk can
be discerned and acted upon.
Ibn al-cArabi's teachings are intimately tied to the
Kur'an in diverse ways, both obvious and hidden. His
writings attempt to show how the Kur'an manifests
the reality of God in its every chapter, verse, word
and letter. On a doctrinal level, his governing idea
is tawhld or the assertion of God's unity, to be understood from two basic points of view, which can be
labelled by the two primary names of the Holy Book—
kur'an andfurkdn. According to one traditional under-
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standing, kur'an means "bringing together" (djam'};
hence it represents a perspective that is complementary to furkan, which means "separation" and "differentiation". The Kur'an differentiates all the phenomena
of the universe in keeping with God's knowledge and
wisdom, but it also brings all things together under
the umbrella of God's unitary creativity. Reality's differentiation is prefigured in God's external knowledge
of creation, and its unity derives from the divine oneness. God is one through his Essence (dhat) and "many"
through his differentiated knowledge. His oneness pertains to wuajud, and his manyness to the things, which,
qua things, have no wudjud. The unifying principles
of the many things are known as the "divine names".
This is what Ibn al-cArabf means when he says, as
he often does, that God is the One/the Many (alwdhid al-kathir]—He is one through His Essence and
many through His names. For its part, the Holy Book,
as God's eternal speech, designates both the oneness
and the manyness of reality. Its two names, kur'dn
and furkan, signify the two basic principles in terms
of which God creates the universe and reveals himself in the "signs" (dydt) that are found in the three
fundamental domains of manifestation: the universe,
the soul, and the Book.
Sacfd al-Dm Fargham (d. ca. 695/1296 [q.v.]), who
is probably the first follower of Ibn al-cArabf to use
the term wahdat al-wudjud in a technical sense, employs
it to designate the side of kur'dn, and he contrasts it
with kathrat al-cilm, "the manyness of [God's] knowledge", which designates the side of furkan. For him
as for many other members of Ibn al-'Arabf's school,
the goal of knowledge and practice is to establish a
happy balance between furkan and kur3dn, both in the
soul and in human interactions. In later Islamic history, especially in the debates over Ibn al-cArabf that
raged in the Indian subcontinent, the perspective of
wahdat al-wua^ud was said to assert that "All is He"
(hama ust), whereas the opposing view, labelled wahdat
al-shuhud by Shaykh Ahmad Sirhindi (d. 1034/1604
[g.v.]), was said to maintain that "All is from Him"
(hama az ust} or "All is through Him" (hama bidust).
If we examine the Futuhdt al-makkiyya, we see that
Ibn al-'Arabi's basic approach is to deal with any
Kur'anic verse, hadith, or intellectual issue in terms
of these two perspectives. He often refers to the two
as tanzih and tashbih, the assertion of God's incomparability and the declaration of His similarity, or,
loosely, transcendence and immanence. He sees the
first standpoint expressed plainly in the divine names
of majesty (ajaldl) and wrath (ghadab), while the second appears more clearly in the names of beauty
(ajamdl) and mercy (rahma). He associates the first with
the rational faculty and its activities (cakl, nazar, fikr),
and the second with imagination (khaydl) and direct
vision (kashf, shuhud, dhawk,Jutuh—unveiling, witnessing,
tasting, opening). In his view, these are the two basic
standpoints of Islamic thought, represented roughly
by the philosophers, theologians, and jurists on the
one hand and the Sufis on the other. In contrast,
the standpoint of tahkik acknowledges the limited truth
and rightfulness of every standpoint. Ibn al-'Arabf
affirms the necessity of both modes of knowing and
criticises any attempts to limit knowledge to one mode
or the other. Hence he asserts both the oneness of
God's wudiud and the manyness of His knowledge,
the unity of His Essence and the multiplicity of His
names, kur'dn andjurkdn, tashbih and tanzih, khaydl and
c
akl, "He" and "not He". On the human side, these
two perspectives are the "two eyes" i^ayndn) with which
people see their way to God. Ignoring the vision of

either eye yields a distorted view of things, valid within
its own limits, but inadequate as a guide to God and
as a judge of other viewpoints.
What then is the role of the shari'a? Ibn al-£Arabf
employs the term shari'a (and sharc) generally to signify the whole range of teachings that have come
through the prophets, more specifically to designate
the teachings that have come in the Kur'an and the
Sunna, and most specifically to mean the ahkdm or
revealed legal rulings as contrasted with the akhbdr or
revealed reports. The function of the shari'a in all
these meanings is to bring about the return to God
in a mode that guarantees felicity (sa'dda), that is, salvation. Hence, the shari'a, including all the specific
ahkdm, is the indispensable guide.
Ibn al-eArabf drew from all the Islamic sciences in
his works, especially tafsir, hadith, grammar, fikh, and
kaldm. Methodologically, what differentiates him from
masters of all these sciences is his reliance on kashf
and khaydl as the corrective to cakl. Kashf or unveiling is a type of vision that sees the presence of alwuajud al-hakk, the Real Being, manifest in God's signs.
The importance of unveiling, which discerns invisible
realities in their images, comes out clearly in Ibn al'Arabi's theory of imagination, and no cliscussion of
his teachings can afford to ignore the centrality of
this term to his vocabulary. Khaydl, he tells us, is the
centrepiece of the necklace of knowledge, the integrating factor. It is the human cognitive faculty that
sees connections and sameness, and as such it is contrasted with cakl, which sees difference and otherness.
By nature khaydl inclines toward tashbih, and by nature
c
akl tends toward tan&h. If knowledge is left in the
hands of cakl, there can be no understanding of God's
presence in the world, and if it is left in the hands
of khaydl, there can be no understanding of God's
distance, transcendence, and unity. 'Akl easily grasps
God's inaccessibility and majesty, but it cannot understand, save theoretically, His nearness and beauty, and
the direct perception of God's presence can only be
achieved through imagination.
Khaydl, then, is the human cognitive faculty that
perceives the object in its mirror image, or the signified in its signifier. More broadly, the term designates the notion of an "image", which is neither the
thing that it images nor completely different from it,
and in this sense it may be treated as a synonym for
barzakh [q.v.] or "isthmus", which refers to any intermediate reality. Thus the term khaydl can designate
the universe itself (al-cdlam), which is an intermediary
between God and absolute nothingness (al-cadam almutlak), since it is neither the one nor the other,
though it is the image of both. On a lower level,
khaydl refers to the world of imagination or mundus
imaginalis, which is the intermediary between the angelic
world of pure spirits and the sensory world of pure
bodies, hence the locus of visionary events and the
resurrection. Microcosmically, khaydl can designate the
human self or soul (nafs), which bridges spirit and
body, light and darkness, knowledge and ignorance,
awareness and unconsciousness. Because the soul is
imaginal, it is never purely spiritual or purely bodily,
so it can never be pure light or pure darkness. Like
the universe itself, it undergoes constant development,
change, and transmutation through the new creation
(al-khalk al-a^adtd), the never-ending process whereby
the universe emerges from the infinite light of God
and returns to it. Since nothing has true and permanent wudiud but God, and since God's mercy prevails over His wrath, felicity will ultimately reach all
the people of the Fire. The principle of the pre-
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dominance of mercy over wrath, asserted explicitly in
the hadlth literature and implicitly in the Kur'an, determines the final end of everything. Kur3dn will eventually triumph over furkan, since light is more real
than darkness, and the oneness of al-wuajud al-hakk is
more basic to reality than the manyness of the things,
though the traces of manyness will never disappear on
any level. From the standpoint of human welfare and
ultimate felicity, jurkan, tan&h, and cakl remain vital
and inescapable.
With this extremely brief overview of Ibn al-cArabT's
overall perspective, we can suggest that, if he is
accepted as the shaykh al-akbar of the "Sufis", then
"Sufism" involves seeing with both eyes, discerning
the hakk of each thing on the basis of the Kur'an
and the hadlth, and giving each thing its hakk through
practice according to the shari'a, the Sunna, and the
example of the People of God (ahl Allah}. The importance of the shari'a in Ibn al-cArabf's own writings
cannot be overstated. The idea that Ibn al-cArabi's
wahdat al-wuajud devalues or overthrows the shari'a,
though popular among his critics (and some fans), is
untenable; as he often insists, the shari'a is inseparable from the hakika.
Ibn al-cArab!'s Sufism clearly remains inaccessible
to almost everyone, a point that he acknowledges
when he calls himself the "seal of the Muhammadan
friends of God", but it remains the ideal against which
numerous Sufi teachers have judged themselves and
others. For him and them, Sufism in its highest sense
is tahkik in both theory and practice. On the level of
theory, both kur'dn and furkan must be given their
proper due. Theory relates primarily to the akhbdr,
the reports from the prophets, not to the ahkdm, the
prophetic rulings.
Since the discussion of the ahkdm pertains to the
second half of the shahdda, it is weighted in favour
of furkan, not kur^dn. The specific standpoint of the
legal rulings is the Muhammadan perfection, which
is asserted in relation to human salvation and damnation, and here Ibn al-cArabi leaves less room for
manoeuvre. He asserts kur'dn only by acknowledging
the correctness of every madhhab and every mud^tahid,
but this does not allow for a diminution of the shanks
authority.
The shari'a was established by God with certain
specific aims, and these cannot be achieved unless it
is observed. The fact that God has established other
shari'as for other segments of humanity pertains to the
domain of akhbar, not ahkdm, so it has no relevance
to the specific acts that Muslims are required to perform as followers of Muhammad.
This then may suggest something of what "Sufism"
involves for Ibn al-cArabI. In a more limited understanding of the word tasawwuf—and it is this understanding that corresponds more closely to the views
of sympathetic outside observers—it denotes a type of
Islamic religiosity that usually stresses the first term
in the following complementary pairs: kur'dn andjiirkdn,
tashblh and tan&h, kashf and cakl, mercy and wrath,
hakika and shari'a, intoxication (sukr) and sobriety (sahw),
intimacy (uns) and awe (hqyba), meaning (ma'nd) and
form (surd), spirit and letter. In contrast, sjiari'a-mmded
Islam stresses the second term in all these pairs. In
the lived reality of Islam over history, these pairs can
be taken as designating the extreme limits of various
spectra according to which Muslims understand their
religion and put it into practice. As for groups such
as bi-sharc Sufis or the Hurufiyya [q.v], one needs to
keep in mind that the accounts often derive from
critics and that modern scholars (and, for very differ-
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ent reasons, politicised Muslims of all sorts) are constitutionally predisposed to propagate negative reports. If
it is found that the reports are indeed correct, then
such groups would represent a total rupture of the
balance between furkan and kur'dn, if not an outright
rejection of the normative Islam that is established in
the Kur'an and the Sunna. In the same way, modern "fundamentalism" can be seen as a rupture of
balance in the direction of furkan (cf. M. Woodward,
Islam in Java: normative piety and mysticism in the Sultanate
of Togyakarta, Tucson 1989).
iii. Ibn al-cArabi's contemporaries. Ibn al-cArabf appears
as a watershed in the history of Sufism partly because
he solidifies a certain shift in focus that had gradually been occurring in Sufi writings. Before his time,
most authors of theoretical works had devoted their
efforts to issues of practice, morality, ethics, and "spiritual psychology" (the stations and states—makdmdt and
ahwdl), but from his time onward, Sufi works commonly deal with topics that had been discussed in
detail only in kaldm andfalsqfa, such as tawhid, nubuwwa,
and macdd, even though writing on the earlier topics
continues unabated. The Sufi works differ from those
of other disciplines by their stress on kur'dn over furkan,
which means, among other things, that kashf predominates over fakl as a means to understand the
Kur'an and the Sunna.
Within the writings of authors known as Sufis, this
same spectrum of thought and practice can be discerned, and the 7th/13th century is a highpoint of
Islamic history in terms of the diversity and richness
of the Sufi spectrum. Compared to most other Sufi
authors, Ibn al-cArabI appears as the most prolific
and profound of the masters of furkan, which helps
explain why Western scholars have often spoken of
his "systematisation" of Sufism. In a certain sense, his
writings are systematic, especially when contrasted with
masters of the other extreme, such as Hafiz or Yunus
Emre, but not when compared to the works of theologians, philosophers, and jurists.
Authors who stand on the furkdm side of the Sufi
spectrum write relatively systematic works in which
they differentiate and discern on the basis of a sober
evaluation of all things' distance from God, but those
who stress the kur'dnl side are drawn toward benevolent inattention to distinctions and an intoxicated celebration of the oneness of all being. Furkan is the
domain of knowledge and intelligence, kur'dn the realm
of love and union. The knowers strive to achieve the
differentiated vision of each thing in the context of
the divine reality, but lovers try to overcome all difference so that nothing remains except the eternal
Beloved.
If the natural vehicle of furkdm discourse is technical prose, the most effective vehicle for kur'am language is poetry and its performance. Poetry is able
to bring God's presence into the direct awareness of
the listener without the intermediary of rational analysis, which by nature removes God from the stage. The
two greatest masters of explicitly Sufi poetry are contemporaries of Ibn al-'Arabf—Ibn al-Farid (d. 6327
1235 [q.v.]) in Arabic and Djalal al-Dln Rumi (d. 6727
1273 [q.v]) in Persian, as is another great Sufi poet
of Persian, Fand al-Dln 'Attar (d. 618/1221 [q.v]).
Poetry's function is made most explicit in Rumf's
works. "God is beautiful", as the Prophet said, "and
He loves beauty", so everything beautiful is lovable
and, in the last analysis, all beautiful things take their
beauty from God. Why, Rumi asks, do you take water
from the drainpipe? You should recognise that all
beauty is God's beauty, all love is love for God,
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and every intermediary disintegrates and disappears.
Poetry's evocation of beauty is evocation of God.
Reminding people of beauty stirs up love in their
hearts, and all love redounds on God. Nonetheless,
furkdn cannot be abandoned, for without it, love will
remain forever misguided.
Although Rumf stands on the side of kur'an when
contrasted with Ibn al-cArabf, his dialectic of love presents us with the same complementarity between km3an
and furkdn. Ibn al-cArabf differentiates in the technical language of the culamd3 between the eye that perceives tanzih and the eye that sees tashbih, but Rum!
describes in the language of the common people the
experience of separation (firdk) and union (wisdl).
Union is to live in God's presence, beauty and gentleness (lutf), and separation is to suffer His absence,
majesty and severity (kahr). But mercy prevails over
wrath, so every cruelty (djafd3) of the Beloved is in
fact an act of faithfulness (wqfd3). In showing their
sincerity, God's lovers welcome the pain (dard) of the
dregs (durd) along with the joy of the wine. In this
poetic discourse, rooted in images, symbols, and signs
of the transcendent, bold expressions of paradox—
"All is He!," "I am the Beloved!"—are standard fare.
No one doubts that Ibn al-Farid and Rumf were
great Sufi poets, but questions have been raised concerning the Sufi content of the works of many important poets during this whole period. For some
observers, Hafiz (d. ca. 792/1390 [q.v.]) appears as
the greatest of all Persian Sufi poets, but for others
he is simply a genius who employed the available
imagery. Amfr Khusraw (d. 725/1325 [q.v]) was the
foremost Indo-Persian poet and a disciple of the great
Sufi master Nizam al-Dfn Awliya5 (d. 725/1325 [q.v.]),
yet, we are told, there is little trace of Sufism in his
poetry. The poems of Ibn al-cAfff al-Tilimsanf (d.
688/1289 [q.v.]), it is said, should probably not be
given a Sun" interpretation, even though his father
was a famous disciple of Ibn al-cArabf and was violently attacked by Ibn Taymiyya. The Awadhf poetry
of Malik Muhammad Djayasf (d. ca. 949/1542 [q.v.])
deals almost exclusively with "secular" topics, yet he
is recognised as a great Cishtf saint. Discussions of
this sort miss an important point: What conveys the
basic message of kur'dn is not so much the explicit
content as the psychological impact on the listener.
The single most important feature of Sufi poetry is
its beauty, a beauty that entrances and intoxicates. In
Sufi theoretical works, authors write about intoxication, but readers stay sober. Sufi" poetry (and, in fact,
any good poetry well sung) conveys intoxication, as
most who have attended sessions of the musical recitation of poetry known as kawwdli in the subcontinent
will attest. As for someone like Hafiz, he is a Sufi"
poet not only because of his repeated references to
Sufi teachings but also because, within the tradition,
it is inconceivable that any but a great friend of God
could transmute language with such alchemy. For the
modern scholar, whose radical furkdn leaves no room
for "mysticism", Hafiz's title lisdn al-ghayb ("the tongue
of the unseen") is simply a poetical way of saying
that he was remarkable; for the Sufi" tradition, it means
that the invisible, divine master of the universe used
Hafiz as His tongue, just as He used Rumf as his
reed. The metaphor is the reality.
Although, in the domain offurkdni Sufism, Ibn alc
Arabf may indeed deserve the appellation al-shaykh
al-akbar that his followers gave to him, there are many
other important figures whose lifetimes overlapped
with his and who deserve much more attention than
modern scholarship has given to them. In Ibn al-

c
Arabi 's own view, the greatest of his contemporaries
was Shucayb Abu Madyan (d. 594/1197 [q.v.]), who
left behind disciples like Ibn Mashfsh (d. 625/1228
[q.v.]), the master of Abu '1-Hasan al-Shadhilf (d.
656/1258), the eponym of the Shadhiliyya [q.v.] (see
V. Cornell, The way of Abu Madyan. Doctrinal and poetical works of Abu Madyan Shu'ayb ibn al-Husayn al-Ansdn,
Cambridge 1996). Among other important contemporaries in the furkdni domain were the philosophers
Suhrawardl al-Maktul (d. 587/1191 [q.v.]) and Afdal
al-Din Kashanf (7th/13th century), both of whom
have a Sufi orientation in some of their writings. Ibn
Sab'fn (d. 669/1270 [q.v.]), born like Ibn al-'Arabf in
Murcia, displays a highly sophisticated and articulate
philosophical mind, so much so that some scholars
have considered him a Peripatetic, but the practical
implications and Sufi" orientation of his teachings
becomes obvious in his rasd'il and his Budd al-cdrif.
He seems to be the first author to have used the
term wahdat al-wudjud in anything like a technical
sense, and his understanding of this expression (along
with the polemical attack on it by Ibn Taymiyya)
probably resulted in the idea that wahdat al-wudjud is
equivalent to the Persian expression hama ust. Also of
interest are Ibn Sab'fn's students and fellow-Andalusians, Badr al-Dm al-Hasan b. Hud (d. 699/1300)
and the poet Abu '1-Hasan al-Shushtarf (d. 668/1269).
Awhad al-Dm Balyanf (d. 686/1288) of Shfraz seems
to be following in Ibn Sabcfn's footsteps in his famous
Risdlat al-ahadiyya, which was long attributed wrongly
in Western sources to Ibn al-cArabf (see M. Chodkiewicz, Awhad al-Dm Balyanl. Epitre sur I'unicite absolue,
Paris 1982).
Ibn al-cArabf himself had several disciples who wrote
significant works and exercised a determining influence in the way the tradition was to interpret him;
these include al-Badr al-Habashf (d. ca. 618/1221),
Ibn Sawdakfn (d. 646/1248), cAfi"f al-Din al-Tilimsanf
(d. 690/1291), and especially Sadr al-Dm Kunawf (d.
673/1274 [q.v]). Both al-Tilimsanf and Kunawf were
independently minded in their readings of Ibn al'Arabf's works. The former sometimes employs his
commentary on the Fusus al-hikam to criticise his master's positions, and both were far more inclined toward
falsafa than Ibn al-'Arabf. Kunawf's direct students
included three major transmitters of his teachings—
the Persian poet Fakhr al-Dm 'Irakf (688/1289 [q.v]),
author of the short prose classic Lamacat\ Sacfd al-Dfn
Farghanf, author of the first commentary on Ibn alFarid's Td'iyya; and Mu'ayyid al-Dfn al-Djandf (d.
ca. 700/1300), author of the most influential of the
more than one hundred commentaries on the Fusus.
Perhaps pertaining also to Kunawf's circle is one Nasfr
or Nasir al-Dfn Khu'f, who is probably the author
of a widely-read Persian work that helped popularise
some of Ibn al-cArabf's teachings, Tabsirat al-mubtadi
(see Chittick, Faith and practice of Islam. Three thirteenth
century Sufi texts, Albany 1992). Also connected with
Ibn al-cArabf's circle was Awhad al-Dfn Kirmanf (d.
635/1238 [<7.#.]), a well-known author of Persian quatrains. Ibn al-'Arabf entrusted Kunawf's training to
him for a period of time, but there is no apparent
trace of Ibn al-cArabf's teachings in his poetry. The
idea that Rumf was a student of or influenced by
Ibn al-cArabf, propounded by Nicholson and others,
has no textual basis. Other authors of great importance in this period include Ruzbihan Baklf (d.
606/1209) and Rumf's father Baha' Walad (d.' 628/
1231), both of whom exposed the reality of love in
extraordinarily beautiful Persian prose. Nadjm al-Dfn
Kubra (d. 618/1221 [q.v.]), the eponym of the Kubra-
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wiyya, has been noted for his psychology of colours.
His theoretical and practical interests were developed
in various directions by his disciples. Thus Sacd alDm Hammu'I (d. 649/1252 [q.v]) writing in both
Arabic and Persian, and the latter's disciple cAz!z alDm Nasafi (d. before 700/1300) writing in Persian,
manifest the general tendency of the period to deal
much more explicitly with metaphysical and philosophical issues, though Hammu'fs works are obscure,
and he delights in expounding the symbolism of letters and numbers, while Nasafi wrote relatively popular expositions of the different metaphysical and
cosmological teachings of various schools of Sufism
and philosophy (though it is usually difficult to determine which historical figures he has in mind; see
H. Landolt, La paradoxe de la "face de dieu". 'A&z-e Nasafi
(Vir/XIHe siecle) et le "monisme esoterique" de I'lslam, in
SI, xxv [1996], 163-92). Kubra's disciple Nadjm alDm Daya Razi (d. 654/1256 [q.v.]) wrote the Persian
classic Mirsdd al-cibdd, which has been a mainstay of
the teaching of both theory and practice in the Persianspeaking orders. Another important author of the
period, Shihab al-Dm 'Umar SuhrawardI (d. 632/1234
[</.y.]), nephew of the eponym of the Suhrawardiyya
[q.v.], wrote the Arabic classic cAwdrif al-macdrif, a work
that has been widely influential in the organisation
and practical teachings of the orders.
iv. From the late 7th/13th to the 12th/ 18th century. This
period of four centuries is marked by an enormous
proliferation of works on Sufism, but the problem of
surveying these works is made doubtly difficult by the
increasing geographical spread of Islam and the use
of local languages. The best regional survey of Sufism
is provided by Rizvi's two-volume History of Sufism in
India (Delhi 1978-83), but a short tour through Indian
manuscript libraries was able to turn up several important authors of Sufi theoretical works whom Rizvi
does not mention, such as the inventive author of
Persian treatises on Ibn al-'Arabi's perspective Khub
Muhammad CishtT (late 10th/16th century), the prolific Kadin shaykh cAbd al-Hakk Muhammad Makhdum
Brdjapuri Saw! (JL 1108-23/1696-1711), the sophisticated Kadirf metaphysician Sayyid cAbd al-Kadir
FakhrT Nakawi (late 12th/18th century), the essayist
Iradat Khan Wadih (12th/18th century), and the stylist Muhtaram Allah (12th/18th century) (see Chittick,
Notes on Ibn al-cArabi's influence in India, in MW, Ixxxii
[1992], 218-41). In the small number of cases in which
Sufi authors of this period have been studied, they
have often been chosen for reasons that can best be
called political or ideological. One example is Shaykh
Ahmad SirhindT [q.v], who has been the object of
several monographs, even though it is easy to argue
that his works—in contrast to his claims—hardly stand
out among those of his contemporaries. The reason
for his fame seems to be that among Muslims of the
subcontinent, he has taken on mythic proportions as
the precursor of a certain type of modern political
consciousness, since he defended an Islamic particularism that overcame the heritage of Akbar and led
politically to the triumph of AwrangzTb over Dara
Shukuh [see HIND v.(b)] (for general remarks on the
distortions introduced by ideology in the Indian context, see C. Ernst, Eternal garden. Mysticism, history, and
politics at a South Asian Sufi center, Albany 1992).
Scholars have frequently observed that Sufism was
instrumental in the spread of Islam in diverse cultural contexts. On a doctrinal level, one of the primary reasons for its spread is the flexibility that is
provided by the perspective of km*an. Once it is recognised that "All is He", alien beliefs and practices
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can easily be read as expressions of Islamic truths.
The intellectual figures in India who actively studied
the theory and practice of Hinduism had Sufi predilections. Dara Shukuh [q.v], with works such as
Maajma' al-bahrayn and his translation of the Upanishads, is a prime example. Another is the Shattari
shaykh Muhammad Ghawth of Gwalior (d. 970/1563
[</.y.]), who was an important supporter of Babur and
wrote several works that show both originality and
mastery of the perspective of Ibn al-cArabI's school;
one of these, the Persian Djawdhir-i khamsa, was widely
read not only in the original but also in an Arabic
translation. He also translated into Persian, with many
modifications and additions, an earlier Arabic translation of the Yogic text Amritkund (see Ernst, Sufism
and Toga according to Muhammad Ghawth, in Sufi, xxix
[1996], 9-13; according to an oral report from Bruce
Lawrence, the Arabic is still read today in a Sufi
order in Syria). The two most important Muslim
authors writing in Chinese, Wang Daiyu (d. 1657 or
1658) and Liu Chih (d. ca. 1736 [<?.#.]), adopt a kur'dm
perspective in theoretical issues. Wang makes little
reference to Arabic or Persian terminology, but skilfully explains Islamic metaphysical, cosmological and
psychological doctrines with the help of terminology
drawn from Confucianism, Taoism, and Buddhism.
He is sympathetic toward the Chinese traditions,
especially Confucianism, but furkdn occasionally
comes to the fore, and then he offers judicious criticisms to illustrate Islam's superiority, and he consistently describes the details of right activity in terms of
the shari'a.
In order to provide some idea of the vast range
of material waiting to be studied, one may cite the
names of a few representative authors, divided into
three main categories (ignoring, despite their social
and historical importance, many major Sufi masters
not known primarily as authors): (a) poets; (b) authors
rooted in the metaphysical perspectives established by
Ibn al-cArabi and others; and (c) authors primarily
concerned with spiritual, psychological, ethical and
practical teachings.
(a) Throughout this period, poetry is the most important literary vehicle for the wide dissemination of
Sufi teachings, especially the kur}dni view of things.
Poetry incites love and, in the mathnawi form, excels
at story-telling. Persian Sufi poets of the first rank
include Sacdl (d. 691/1292 [q.v]), whose love poetry
is preferred by some even to Hafiz and whose prose
classic Gulistdn reflects a Sufi concern for practical
morality. Bldil (d. 1133/1721 [q.v]) is considered by
many Persian speakers (at least among the Afghans)
to be the greatest of all poets. In his case, there can
be no doubt as to his Sufi perspective, since he was
a master of Ibn al-'Arabl's school of thought, as comes
out clearly, for example, in his mathnawi called clrfdn.
Among the many other Persian Sufi poets who deserve
special mention are Mahmud Shabistarf (d. 718-20/
[q.v]), Awhadi Maragha'f (d. 738/1338), and Kamal
Khudjandi (d. 803/1400-1 [q.v]). In Turkish; besides
Yunus Emre one can mention Mir CA1T Shir Nawa'T
(d. 906/1501 [q.v]), writing in Caghatay Turkish, and
Neslmi (d. 820/1417-18 [q.v]), LamiT (d. 938/15311 [q.v]), and Nazim (d. 1139/1726 [q.v]) writing in
Ottoman. Also deserving mention is Kadi Burhan alDm [q.v], sultan of Sivas for eighteen years until his
death in 800/1398. Although he has been called a
poet of "profane love", this judgment should be tempered by the fact that he was a master of Ibn al'Arabl's school, as proven by his highly original Iksir
al-sacdddt fl asrdr al-fibdddt (see Chittick, Sultan Burhan
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al-Dtn's Sufi correspondence, in W%KM, Ixxiii [1981], 3345). Outstanding poets of other languages who deserve
special mention include Mazhar (d. 1195/1781 [</.y.]),
Dard (d. 1199/1785 [q.v.]), and Mir Muhammad Tak!
(d. 1223/1810 [q.v.]) in Urdu; Shah 'cAbd al-Latrf
(d. 1165/1752) in Sindhi, Bayazld Ansarf (d. 980/
1572-3 [q.v.]) in Pashto, Bullhe Shah (d. after 1181/
1767-8) in Panjabi; and Hamza Fansur! (d. ca. 1008/
1600) in Malay.
(b) Authors with a metaphysical orientation. The
importance of a continuing tradition of debate over
the exact significance of Ibn al-cArab!'s teachings becomes obvious in the large number of commentaries
on the Fusus al-hikam. Several of these were written
by prolific authors whose works are begging for serious study. These include cAbd al-Razzak Kashan! (d.
730/1330 [q.v.]), Dawud al-Kaysar! (d. 751/1350),
Sayyid 'All Ramadan! (whose commentary is in
Persian; d. 786/1385 [q.v.]), the Sh!c! thinker Sayyid
Haydar Amuli (d. 787/1385), £Abd al-Kanm Dj!l!
(d. 832/1428 [q.v]), CA1I b. Ahmad b. <Al! Maha'im!
(d. 835/1432), Sa'in al-Dm <Al! Turka Isfahan! (d.
835/1432), Kutb al-Dm al-IzmkT (d. 885/1480), <Abd
al-Rahman Djamf (d. 898/1492 [q.v.]), Bal! Khalifa
(d. 960/1553), Ismac!l Ankaraw! (whose commentary is in Turkish, d. 1041/1631-2 [q.v.]), cAbd Allah
Busnaw! (two commentaries, one in Arabic and one
in Turkish, d. 1054/1644), Muhibb Allah Ilahabad!
(two commentaries, one in Arabic and one in Persian,
d. 1058/1648), and cAbd al-Ghan! al-Nabulus! (d. 1143/
1730 [q-v.]', for a list of Fusus commentaries, see
O. Yahia's Arabic introduction to Sayyed Haydar Amoli.
Le texte des textes, Tehran and Paris 1975). Of all these,
Kashan! has been the most studied, but far from
thoroughly (notable is T. Izutsu's partial analysis of
his Fusus commentary in Siifism and Taoism, Berkeley
1984, and P. Lory's Les commentaries esoteriques du Goran
d'apres 'Abd al-Razzdq al-Qdshdm, Paris 1981). Djiif, who
has often been singled out as Ibn al-cArab!'s chief
follower—perhaps because his al-Insdn al-kdmil has
remained popular among Arab Sufis until recent
times—is a good example of an original thinker who
appears superficially to be a mainstream member of
Ibn al-'Arab!'s school. Sophisticated support for Ibn
al-cArab!'s positions is found in the numerous works
of Sail al-Dm Kushash! (d. 1071/1660-1 [q.v.]) and
his disciple Ibrahim al-Kuran! (d. 1101/1690 [q.v.]).
The Algerian shaykh Ahmad b. Adjiba (d. 1224/1809
[q.v]) demonstrates that theorising in the line of Ibn
al-cArab! continued in the Arabic-speaking countries
into the 19th century.
The Persian treatises, numbering over 100, of the
poet Shah Nicmat Allah Wai! (d. 834/1430-1), eponym
of the Ni'mat-Allahiyya [q.v], are firmly grounded in
the writings of Ibn al-cArab! and his commentators,
especially Kashan! and Kaysan. More widely influential among Persian readers, however, has been Sharh-i
gulshan-i rdz by Muhammad Lah!dj! (d. 912/1506
[<7-#.]), which is a far more fluent and readable interpretation of the same sources. The Nakshbandiyya
[q.v] are sometimes said to have been hostile to Ibn
al-cArab!, perhaps because of Sirhind!'s critique of
wahdat al-wuajud, but in fact many Nakshbandis, early
and late, supported his teachings, such as Khwadja
Muhammad Parsa (d. 842/1419), Khwadja cUbayd
Allah Ahrar (d. 896/1490), and Djam!, who was not
only a learned commentator on Ibn al-cArab!, but
also an extremely influential populariser of his teachings through his seven mathnaws (known as Haft awrang),
his diwdn, and his short Persian treatises such as
Lawd'ih. Mulla cAbd Allah Hah! (d. 896/1491), a dis-

ciple of Ahrar, was the first major propagator of the
Nakshbandiyya in Turkey and popularised Ibn alc
Arab!'s ideas with works in Arabic, Persian, and
Turkish; he is sometimes confused with another disciple of Ahrar, Mulla Ahmad Ilah! of Bukhara, who
settled in Bursa and translated Sadr al-Dm Kunaw!'s
Miftdh al-ghayb into Persian at the command of Mehemmed II Fatih in the year 880/1475-6 (M. Kara, Molla
Ildhi: un precurseur de la Naksibendiye in Anatolie, in
Naqshbandis, 316-18 [see also SADR AL-DIN KUNAW!]).
Khwaglja Kalan and Khwadja Khurd, the two sons of
Bak! Billah (d. 1012/1603 [q.v.]), who introduced the
Nakshband! tarika into India, both wrote works supporting wahdat al-wuajud and criticising, if indirectly,
the position of their father's disciple Sirhind!. The
poet M!r Dard, who founded a branch of the Nakshband^, appears as a follower of Ibn al-cArab! in many
metaphysical issues in his long Persian work, cllm alkitdb. Shah Wai! Allah (d. 1176/1762 [see DIHLAWI])
was also not opposed to Ibn al-cArab!. Like Sirhind!,
he has taken on mythic proportions among modernday Indian Muslims, who respect him not only for
his scholarship but also his political ideas. His sophisticated handling of metaphysical, theological, and psychological issues is demonstrated in several works,
especially his Arabic Huajajat Allah al-bdligha; in one
well-known treatise he attempts to demonstrate that
there is no fundamental contradiction between the
views of Ibn al-cArab! and Sirhind!. The great Egyptian
shaykh cAbd al-Wahhab al-Shacran! (d. 973/1565 [q.v])
was a famous and prolific defender of Ibn al-cArab!.
Many members of the Cishtiyya [q.v] were known
for their support of Ibn al-cArab!'s teachings, including cAbd al-Kuddus Gangoh! (d. 944/1537) and Kalim
Allah Djahanabad! Cisht! (d. 1142/1729 [q.v.]), though
Mas'ud Bakk (d. ca. 789/1387) should not be considered Ibn al-cArab!'s follower, since his writings
demonstrate little awareness of Ibn al-cArab!'s school
and instead are reminiscent of the perspective of 'Ayn
al-Kudat Hamadan! (d. 525/1131). The works of the
latter, who offered a sophisticated theological standpoint as well as a subtle theory of love, were widely
read in this period. Numerous other Sufi's in India
devoted themselves to Ibn al-£Arab!'s teachings, foremost among them the above-mentioned Muhibb Allah
Ilahabad!, who was probably the best-informed of all
the Indian authors concerning the contents of the
Futuhdt. Mahmud Khwush-dahan Cisht! (d. 1026/1617),
author of Ma'rifat al-suluk, employs the terminology
of Ibn al-cArab!'s school in an original revisioning of
relationships that seems to represent the teachings of
his master Shah Burhan al-Dm b. M!randj! Shams
al-cUshshak (d. 1005/1597) of Bidjapur. An interesting
if unknown author is Kamar al-Dm b. Mumb Allah
b. Tnayat Allah al-Husayn! al-Awrangabad!, who
apparently flourished in the 12th/18th century. His
Arabic Mag/iar al-nur, on which his son Nur al-Huda
wrote a long commentary, is a history of Islamic ideas
on light, classifying major schools of thought in terms
of their understanding of light and concluding with
support for wahdat al-wud^ud as the best of these perspectives. A significant line of Ibn al-cArab!'s intellectual
influence extends through figures who are not known
as Sufis, such as Djalal al-Dm Dawan! (908/1502-3
[q.v]', see, for example, his unpublished Sharh-i
rubd'iyydt), the philosopher Mulla Sadra (d. 1050/1640
[<7.y.]), and the broad-ranging Sh!c! scholar Muhsin
Fayd Kashan! (d. 1090/1679 [q.v.]). Other lines of
theoretical writing are clearly present during this
period, though once again, it is difficult to disentangle
them from Ibn al-cArab!'s ideas. Kubraw! authors such
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as £Ala' al-Dawla SimnanI (d. 736/1337 [q.v.]) showed
hostility to certain of Ibn al-cArabT's teachings, and
he, along with the important and prolific Cishtf master Gisu Daraz (d. 825/1422 [q.v.]), are often claimed
as precursors of Sirhindi. Theoretical writers of special importance in Indonesia include Hamza Fansurl,
Nur al-Dm Ranm (d. 1068/1658), and cAbd al-Ra'uf
Singkill (d. after 1104/1693) [see INDONESIA, vi].
(c) Despite the numerous authors who wrote books
concerned specifically with the fine points of metaphysics, theology, cosmology, and psychology, by far
the most common genre of Sufi writing during this
period is category (c), especially when we remember
that most if not all the authors of works in category
(b) also wrote books pertaining to it. Among authors
of special importance here one can mention Ibn cAtaJ
Allah al-Iskandarl (d. 709/1309 [q.v.]), a major theorist of the Shadhiliyya who wrote the famous collection of aphorisms known as al-Hikam; clzz al-Dm
Kasham (d. 735/1334-35), who composed among other
works the Persian Misbdh al-hiddya (which is not, contrary to some reports, a translation of Suhrawardl's
'Awarif al-macdrif, though it was certainly inspired by
it); Ibn Kayyim al-Djawziyya (d. 751/1350 [q.v.]), the
most important student of Ibn Taymiyya; and the
Firdawsl shaykh Makhdum al-Mulk ManfrT (d. 782/
1381 [q.v.]) and the Shadhill shaykh Ibn 'Abbad alRundl (d. 792/1390 [q.v.], both of whom are famous
for their letters to disciples.
Bibliography: Only a small proportion of the
primary works have been published, but the printed
primary and secondary literature in Islamic languages is enormous. In order to keep the bibliography within bounds, after the general works,
only a few recent Western-language studies that
have not been cited in the relevant EP entries are
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Hill 1975; eadem, A two-colored brocade. The imagery
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Austin, Sufis of Andalusia, London 1971; W.C. Chittick, art. Ebn al-cArabi, in EIr, vii, 664-70; idem,
Imaginal worlds. Ibn al-cArabl and the problem of religious
diversity, Albany 1994; idem, The Sufi path of knowledge. Ibn al-cArabl's metaphysics of imagination, Albany
1989; idem, The self-disclosure of God. Principles of Ibn
al-'Arabl's cosmology, Albany 1997; M. Chodkiewicz,
The seal of the saints. Prophethood and sainthood in the
doctrine of Ibn cArabl, Cambridge 1993 [Le sceau des
saints: prophetie et saintete dans la doctrine d'Ibn cArabl, Paris
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Meccan illuminations, Paris 1988; H. Corbin, Creative
imagination in the Sufism of Ibn cArabl, Princeton 1969;
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D. Gril, Ibn cArabi. Le devoilement des effets du voyage,
Paris 1994; S. Hakim and P. Beneito, Ibn al-cArabi.
Las contemplaciones de los misterios, Murcia 1994;
S. Hirtenstein and M. Tiernan, Muhyiddin Ibn cArabi.
A commemorative volume, Shaftesbury 1993; J. Morris,
Ibn cArabl and his interpreters, in JAOS, cvi (1986),
539-51, 733-56, cvii (1987), 101-19; F. Rosenthal,
Ibn cArabl between "philosophy" and "mysticism", in Oriens,
xxxi (1988), 1-35; M. Takeshita, Ibn 'Arables theory
of the Perfect Man and its place in the history of Islamic
thought, Tokyo 1987.
3. Ibn a l - c A r a b i ' s contemporaries. H. Algar,
jVfl/'m al-Din Rdz.1. The path of God's bondsmen, New
York 1982; G. Bowering, art. Deylaml, Sams al-Dm,
in EIr, vii, 341-2; W. Chittick, art. Baba Afzal, in
ibid., iii, 285-91; idem, The Sufi path of love. The spiritual teachings of Rumi, Albany 1983; idem, The school
of Ibn cArabi, in History of Islamic philosophy, London
1996, 497-509; idem and P.L. Wilson, Fakhruddin
'Iraqi. Divine Flashes, New York 1982; F. Corriente,
Poesia estrofica atribuida al mistico granadino as-Sustari,
Madrid 1988; C. Ernst, Ru^bihdn Baqll. Mysticism
and the rhetoric of sainthood in Persian Sufism, Richmond,
Surrey 1996; R. Gramlich, Die Gaben der Erkenntnisse
des cUmar as-Suhrawardi ('Awdrif al-macdrif), Wiesbaden
1978; D. Gril, Badr al-Habashl. Kitdb al-inbdh cald
tanq Allah, in AI, xv (1979); Th.E. Homerin, From
Arab poet to Muslim saint. Ibn al-Farid, his verse, and
his shrine, New York 1994; C. Mayeur-Jaouen, AlSayyid al-Badawl. Un grand saint de I'Islam egyptian,
Cairo 1994; F. Meier, Bahd-i Walad. Grundzuge seines
Lebens und seiner Mystik, Leiden 1989; L. Ridgeon,
c
Azk-al-Nasafl. The Perfect Man, Japan. 1992; G. Scattolin, Al-Farghdm's commentary on Ibn al-Fdrid's mystical poem al-Td'iyyat al-kubrd, in MIDEO, xxi (1993),
331-83; A. Schimmel, The triumphal sun. A study of
the works ofjaldloddin Rumi, London 1978; G. Schubert, Anndherung. Der mystisch-philosophische Briejwechsel
zwischen Sadr ud-Dln-i Qonawl und Naslr ud-Dln-i Tusl,
Beirut 1995.
4. From the 7 t h / 1 3 t h to the 12th/18th
century. M. Aissa, al-Taqouta. Poeme mystique de Sidi
Cheikh (1533-1616], Algier 1986; H. Algar, Reflections
of Ibn cArabi in early Naqshbandi tradition, in Jnal.
Muhyiddin Ibn 'Arabi Society, x (1991), 45-66; S.M.N.
al-Attas, A commentary on the Hujjat al-Siddlq of Nur
al-Din Ranm, Kuala Lumpur 1986; idem, The mysticism of Hamzah Fansurl, Kuala Lumpur 1970;
J. Baldick, Imaginary Muslims. The Uwaysi Sufis of
Central Asia, New York 1993; J.M.S. Baljon, Religion
and thought of Shdh Wall Allah Dihlawl, Leiden
1986; M. Bayrakdar, La philosophie mystique chez Dawud
de Kayseri, Ankara 1990; G. Bowering, art. cAll
Hamadanl, in EIr, i, 774-7; idem, art. Cestiyya, in EIr,
v, 333-9; W.C. Chittick, The five divine presences. From
al-Qiinawl to al-Qaysan, in MW, Ixxii (1982), 10728; idem, Khwdja Khurd's "Light of oneness", in God
is beautiful and He loves beauty, New York 1994, 13151; M.A.K. Banner, Ibn cAtd3 Allah al-Iskandan. The
key to salvation, Cambridge, 1996; G.W.J. Drewes,
Directions for travellers on the mystic path, ^akariyyd3 alAnsdri's Kitdb Path al-Rahmdn and its Indonesian adaptations, The Hague 1977; idem and L.F. Brakel, The
poems of Hamzah Fansuri, Dordrecht 1986; J. Elias,
The throne carrier of God. The life and thought of cAld3
ad-Dawla as-Simndnl, Albany 1995; M. Gaborieau et
alii, Naqshbandis. Cheminements et situation actuelle d'un
ordre mystique musulmane, Istanbul 1990; J.G.J. ter
Haar, Follower and heir of the Prophet. Shaykh Ahmad
Sirhindl (1564-1624) as mystic, Leiden 1992; N. Heer,
The precious pearl. al-Jami's al-Durrat al-Fakhirah, Albany
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1979; M. Hermansen, art. Dehlavi, Shah Wall-Allah,
in EIr, vi, 220-1; S.S.K. Hussaini, Sayyid Muhammad al-Husaym-i Gisudiraz (721/1321-825/1422). On
Sufism, Delhi 1983; P. Jackson, The way of a Sufi.
Sharafuddin Maneri, Delhi 1987; A.F. Khushaim,
Zarruq the Sufi, Tripoli 1976; A. Knysh, Ibn cArabi
in the Yemen. His admirers and detractors, in Jnal.
Muhyiddm Ibn cArabi Society xi (1992) 38-63; idem,
Ibrahim al-Kurani. An apologist for wahdat al-wujud, in
JRAS^ Ser. 3, vol. v (1995) 39-47; E. Kohlberg,
art. Amoli, Sayyid Haydar, in EIr, i, 983-85; H. Landolt, Nuruddin cAbdurrahmdn-i Isfardyini. Le revelateur
des rnysteres, Lagrasse 1986; B. Lawrence, Mzam adDin Awliya. Morals for the heart, New York 1992;
L. Lewisohn, Beyond faith and infidelity. The Sufi poetry
and teachings of Mahmud Shabistan, Surrey 1995;
F. Meier, %wei Abhandlungen iiber die Naqsbandiyya,
Istanbul 1994; J.-L. Michon, L'autobiographie (Fahrasa)
du soufi morocain Ahmed Ibn 'Ajiba, Milan 1982; H.T.
Norris, Sufi mystics of the Niger Desert. Sidi Mahmud
and the hermits of Air, Oxford 1990; P. Nwyia, Ibn
c
Atd3 Allah et la naissance de la conjrerie sddilite, Beirut
1972; R.S. O'Fahey, Enigmatic saint. Ahmad ibn Idris
and the Idrisi tradition, Evanston 1990; J. Renard, Ibn
c
Abbdd of Ronda. Letters on the Sufi path, New York
1986; Y. Richard, Jdmi. Les jaillissements de Lumiere,
Paris 1982; Schimmel, Pain and grace. A study of two
mystical writers of eighteenth century Muslim India, Leiden
1976; M. Siddiqi, art. Bidel, in EIr, iv, 244-6.
(W.C. CHITTICR)
3. In North Africa. See TARIKA. n. 2.
4. In 19th and 2 0 t h - c e n t u r y Egypt.
In Egypt, the 19th century witnessed the emergence and institutionalisation of central authority over
the Sufi orders and the institutions linked with the
orders: zawdyd [see ZAWIYA], takdyd [see TAKIYA], and
the shrines of saints. This position of central authority was granted to the shaykh al-saa^aj.dda al-bakriyya
[see BAKRIYYA] in ajirmdn proclaimed by Muhammad
£
Alf [q.v.], the then Ottoman governor of Egypt, in
1812. State agencies became active in support of alBakrf's administration of the Sufi" orders from the
1840s, and the shaykh al-Azhar was excluded from
interference in the affairs of the orders in 1847. These
developments allowed for a more specific actualisation of the somewhat diffuse authority granted in the
firman, and contributed to an increased administrative
importance of the office of shaykh al-saajajdda al-bakriyya.
In the second half of the 19th century, the principle
of right of kadam (i.e. priority) became central to the
administration of the Sufi orders. This principle implied
the exclusive right of a Sufi order to proselytise and
to appear in public in an area, if it could be proved
that it had been the first to do so, i.e. that it had
kidam (seniority). The rise of the principle of right of
kadam was a development in conjunction with the abolition of the iltizdm [q.v.] system, and possibly the result
of this abolition, by Muhammad CA1F between 1812
and 1815. Since the administration of the Sufi orders
under the shaykh al-saa^a^dda al-Bakriyya was instrumental in consolidating the positions of the majority
of the heads of the orders and safeguarded their established interests, its legitimacy went largely unchallenged. It functioned effectively until early 1881, when
the then shaykh al-saa^a^dda al-Bakriyya was pressured
by the Kheclive Tawfik to initiate reforms pertaining
to ritual practice, and to encroach upon the internal
autonomy of the heads of the orders. Moreover, in
consequence of the increased efficiency of the state's
administration, following its reorganisation in the wake
of the British occupation in 1882, the administration

of the Sufi" orders lost much of its significance for the
state and its agencies. These ceased to act fully in
support of the orders, even when adequate maintenance of rights of kadam was at stake. Inadequate
maintenance of these rights allowed for the rise and
spread of a number of new Sufi orders and for the
secession of others, some of which obtained official
status as independent Sufi orders in their own right.
In consequence, most of the heads of the established
Sufi orders and many of the heads of the takdyd
tended towards self-containment and distanced themselves as much as possible from the shaykh al-saa^ajdda
al-bakriyya. The decline of the authority of this official was reversed with the promulgation of the Regulations for the Sufi" Orders (La'ihat al-turuk al-sufiyya]
by khedivial decree in 1895. These Regulations, which
were revised in 1903, provided a new legal base for
the office of supreme head of the Sufi" orders, i.e.
for the office of shaykh mashdyikh al-turuk al-sufiyya (this
term seems to become current only after 1880, and
is not used in official communications and documents
until 1892), whereas the members of a council, known
as al-maajlis al-sufi, and chaired by the shaykh mashdyikh,
represented the heads of the orders in the central
decision-making process. The regulations strengthened
the position of the shaykh al-saaja^dda al-bakriyya in his
capacity of supreme head of the orders (the heads of
the takdyd and the zawdyd were placed under the authority of the Dlwdn al-Awkdf). In conjunction with
the Internal Regulations for the Sufi" Orders (al-Ld3iha
al-ddkhiliyya li'l-turuk al-sufiyya} which came into force
in 1905, it provided the office of shaykh mashdyikh alturuk al-sufiyya with an unprecedented high degree of
specificity and autonomy of the authority allotted to
it, while it gave a self-sufficiency and distinctiveness to
the administration of the Sufi orders in its totality, unmatched at any previous stage. The two sets of regulations, of 1903 and 1905, were the constitution for
the Sufi orders until 1976.
A number of paragraphs in the regulations prohibited and regulated certain aspects of ritual and
belief. These, however, were not enforced and were
probably included in response to the principal challenge the Sufi" orders were facing at the time: the
increasing call for isldh [q.v.] of the reformists and
the current rumours casting doubt on the righteousness of belief of some heads of the orders. Reformist
criticism of tasawwuf became more intense and frequent in the first half of the 20th century, and notably
from the 1920s onwards, when three organisations,
al-Djamciyya al-Sharciyya (headed by Mahmud Khattab
al-Subki), the Djamd'at Ansdr al-Sunna al-Muhammadiyya
(headed by Muhammad Hamid al-Fikl), and the Ikhwdn
al-Muslimun [q.v.]', (headed by Hasan al-Banna), turned
against the orders. In the 1930s, the shaykh al-A^har,
Muhammad Mustafa al-Maraghf, in line with his notions of isldh, consistently worked for a re-organisation
of Islamic institutions in Egypt and their incorporation into one single organisational structure supervised
by al-Azhar. This structure was to include the Sufi"
orders, which were to be supervised by the hafat kibdr
al-'ulamd3, while the heads of the orders would have
to be Azhar-trained scholars. These plans met with
much opposition and never materialised.
Reform-minded Azhar circles triumphed in 1947,
when King Faruk deposed the then shaykh mashdyikh
al-turuk al-sufiyya, Ahmad Murad al-Bakrf. He was to
be the last shaykh al-saajajdda al-bakriyya to hold the
office of supreme authority over the Sufi orders in
Egypt. Ahmad al-Sawf, an Azharf scholar without Sufi"
background, was appointed in his stead. He took a
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variety of failed initiatives aiming at reform of the
Sufi orders. Yet, these initiatives eventually resulted
in an isldh movement among the heads of the orders
under his authority. The reforms they advocated pertained mainly to ritual practice, and implied strict prohibitions of certain forms of self-mortification, public
displays of mystical ecstasy, and the trading of idjazas
[see KHALIFA] . This movement continued to have an
impact after al-SawI's abdication in 1957, and eventually left its traces in the Law on the Sufi Orders
of 1976, and the Regulations of 1978 (see below).
Involvement of Sufi orders in Egyptian party politics was limited throughout the first half of the 20th
century. Available data point toward an increasing
politicisation of the realm of the Sufi orders in the
years immediately preceding the revolution of 1952.
This limited involvement in politics would seem to
reflect the decline of the Sufi orders in the first half
of the 20th century in conjunction with the emergence
of secularising trends, as well as with the rise of voluntary associations of a different nature operating out
of a non-mystical or anti-mystical conception of Islam.
After 1952, considerations of domestic and foreign policy seem to have induced the new regime to take an
interest in the Sufi orders and to stimulate their revival. Mystical Islam and the administrative organisation of the Sufi orders could be used by the regime to
combat opposition inspired by the Ikhwdn al-Muslimun,
as well as to strengthen and widen its own base of
support by stimulating and favouring the adherents
of conceptions of Islam that were rooted in and partly
identical with some of the central conceptions in popular Islam. In conjunction with objectives in the realm
of foreign policy, and notably the consolidation of ties
with Syria, the Sudan, and Morocco, a number of
Sufi orders were coached, supported and stimulated.
In addition, shaykhs of Sufi orders from Nigeria, Mali,
Senegal and Ghana, together with a number of heads
of Sufi orders in Egypt, were involved in the preparations for a World Sufi Conference to be convened
in Cairo. The plan, which was launched in 1961 on
the occasion of the visit of the Senegalese Tidja.nl
shaykh Ibrahima Niass to Cairo, never came to fruition.
The official visit of this shaykh., who was received by
Egypt's president Djamal cAbd al-Nasir, reflects the
importance attached by the regime to the Sufi orders
and their leaders in the realm of foreign policy.
Apart from the increased visibility of Egyptian Sufi
orders abroad, the revival of the orders in Nasir's
Egypt manifested itself in several ways: their number
increased, as did their membership; they were given
a prominent role at official religious celebrations; and
more mawdlid [see MAWLID] were celebrated and on
a larger scale then had been the case in the decade
before 1952. As a rule, the Arab Socialist Union,
from its creation in 1962 onwards, was involved in
the organisation of these celebrations, which were used
for making propaganda for the regime in a variety
of ways. This increased involvement of the A.S.U.
with the Sufi orders, brought about an increase in
the number of orders who distanced themselves from
the Sufi Council and refused to recognise its authority. Thus in the early 1970s, Sufi orders which functioned outside the formal administrative framework of
the Sufi Council, and who were known as turuk hurra
(free Sufi orders), were more numerous than those
who de facto recognised its jurisdiction, and who were
known as turuk rasmiyya (official Sufi" orders).
The revival of tasawwuf in Nasir's Egypt from the
end of the 1950s continued and broadened in the
Egypt of Anwar al-Sadat, where the regime seemed
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to arm itself against the anti-mystical religiously-inspired
opposition by means of further cultivating the Sufi
orders. The Law on the Sufi Orders (Kanun al-Turuk
al-Sufiyyd] adopted by the Egyptian Parliament in 1976,
and the supplementary set of regulations known as
al-ld3iha al-tanfldhiyya, issued by Presidential decree in
1978, and which replaced the regulations of 1903 and
1905, were to better serve this purpose. The detailed
and precise formulations in the Law and the Regulations constituted a new legal framework for tasawwuf
in Egypt. They aimed at bringing all the Sufi orders
in Egypt under the control of the state, and provided
institutional prerequisites allowing for an effective exercise of authority. In conjunction, policies of cultivating and favouring the orders were conducted in a
quest for optimal legitimacy, and with the obvious aim
to make them instrumental to strengthening the position of the regime in its struggle against the religiouslyinspired opposition. These policies were essentially
continued after the murder of Anwar al-Sadat in 1981,
and account for the pre-eminent position of the approximately seventy Sufi orders which were recognised by
the state in Egypt in 1997.
Bibliography. For historical studies of the Sufi
orders in Egypt from a comprehensive perspective, see F. de Jong, Turuq and turuq-opposition
in 20th-century Egypt, in F. Rundgren (ed.), Proceedings
of the Vlth Congress of Arabic and Islamic Studies (=
Kungl. Vitterhets Historic och Antikvitets Akademiens
Handlingar. Filologisk-filosojiska serien 15), StockholmLeiden 1975, 84-96; idem, Turuq and Turuq-linked institutions in nineteenth century Egypt. A historical study in
organizational dimensions of Islamic mysticism., Leiden 1978;
idem, Aspects of the political involvement of Sufi orders in
20th-century Egypt (1907-1970). An exploratory stocktaking, in G.R. Warburg and U.M. Kupferschmidt
(eds.), Islam, nationalism and radicalism in Egypt and
Sudan, New York 1983, 183-212; idem, The Sufi
orders in Egypt during the cUrdbi insurrection and the British
occupation (1882-1914): some societal factors generating
aloofness, support, and opposition, in Jnal. of the American
Research Center in Egypt, xxi (1984), 131-9; idem, Les
confreries mystiques musulmanes du Machreq arabe: centres
de gravite, signes de declin et de renaissance, in A. Popovic
and G. Veinstein (eds.), Les ordres mystiques dans
I'Islam. Cheminements et situation actuelle, Paris 1986,
205-43; and P.-J. Luizard, Le role des confreries soufies
dans le systeme politique egyptien, in Monde arabe: Maghreb
Machrek, cxxxi (1991), 26-53.

For studies of individual orders, see
E. Bannerth, Uber den Stifter und Sonderbrauch der
Demirddsiyya-Sufis in Cairo, in W^KM, Ixii (1969),
116-33; idem, La Rifa'iyya en Egypte, in MIDEO, x
(1971), 1-35; idem, Aspects humains de la Shadhiliyya,
in MIDEO, xi (1972), 237-52; idem, La Khalwatiyya
en Egypte. Quelques aspects de la vie d'une confrerie, in
MIDEO, viii (1964-66), 1-75; M. Gilsenan, Saint and
Sufi in modern Egypt. An essay in the sociology of religion,
Oxford 1973 (mainly on the Hamidiyya Shadhiliyya;
see also the review in JSS,' xix/2 [1994] 322-8);
F. de Jong, The Naqshbandiyya in Egypt and Syria.
Aspects of its history, and observations concerning its presentday condition, in M. Gaborieau, A. Popovic and
T. Zarcone, Naqshbandis, L'Institut Francais d'Etudes
Anatoliennes d'Istanbul (= Varia Turcica, XVIII),
Istanbul-Paris 1990, 589-601; and J. Johansen, Sufism
and Islamic reform in Egypt. The battle for Islamic tradition,
Oxford 1996 (on the Muhammadiyya Shadhiliyya).
For a study of living Sufism in Egypt in the 1980s
based on fieldwork, see VJ. Hoffman, Sufism, mystics,
and saints in modern Egypt, Columbia, S.C. 1995. To
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the Arabic studies referred to in these publications,
the following should be added: 'Amir al-Nadjdjar,
al-Turuk al-sufiyya f t Misr, Cairo 1990; and Yusuf
Muhammad Tana Zaydan, al-Tarik al-suji wa-furuc
al-Kddiriyya bi-Misr, Beirut 1991. See also ABU
'L-'AZA'IM, AL-'AFIF!, AL-ASMAR, AL-BAKRI, DEMIRDASHIYYA, KHALWATIYYA, AL-HISAFI, and MARWANIYYA.
(F. DE JONG)
5. In Persia from 1800 onwards.
The history of Sufism (tasawwuf) in Persia in the
19th and 20th centuries has mainly been dominated
by two Sufi tarikas, the Ni'matullahiyya and the
Dhahabiyya. In contrast to other orders in Persia,
whose impact has been more on popular than on
"high" culture, these two orders have made the most
important contributions to the mystical intellectual
tradition in Persia in respect to hikmat, cirfdn and
tasawwuf.
i. Other Persian Sufi sects and orders: Kadiriyya, Nakshbandiyya and Ahl-i Hakk.
Aside from these two orders, few other tarikas have
featured in the religious topography of Persian Islam
with any permanence or prominence during this
period. Although the Nakshbandiyya "arose among
Persian-speakers and virtually all its classical texts are
in the Persian language", its impact on Persian culture "has been relatively slight" [see NAKSHBANDIYYA,
1. In Persia]. Nakshbandfs in Iran today are mainly
confined to the region of Kurdistan where their members are overwhelmingly drawn from rural folk society. Similarly, the followers of the Persian-based Ahl-i
Hakk or cAlf-IlahI quasi-Sun" sect were, up until the
1950s when they started to acquire urban-based followers, "largely tribespeople and peasants, or poor
urban migrants, with no link to centres of power"
(Ziba Mir-Hosseini, Redefining the truth: Ahl-i Haqq and
the Islamic Republic of Iran, in BRISMES Bulletin, xxi/2
[1994], 213). The fact that adepts of this sect "neither
observe Muslim rites, such as daily prayers and fasting during the month of Ramadan, nor share its
sacred space, such as sanctity of the mosque and pilgrimage to Mecca" (ibid., 213), and that their theology combines Shf'f extremism (ghuldt) with a belief in
metempsychosis also puts them beyond the pale of
orthodox Islamic Sufism. There have been recent
efforts to reorient Ahl-i Hakk theology in accordance
with Shf'I orthodoxy, but such modernist and universalistic interpretations are rejected by the majority of
the old-school Ahl-i Hakk members within Persia.
Besides formidable theological differences, the Ahl-i
Hakk's alienation from the mainstream of modern
Persian spirituality is literary and linguistic as well;
until recently their sacred language was Guram rather
than Persian or Arabic, in which tongues the intellectual life of Persian Sufism in this period found their
predominant expression. Likewise, while the founder
of the Kadiriyya [q.v.], cAbd al-Kadir Djiiam (d. 5287
1134) hailed from the province of Grlan, the impact
of his order on Persian tasawwuf in the 19th and 20th
centuries has been rather insignificant.
ii. The M'matullahi revival: Ma'sum cAli Shah to Safi
c
Ali Shah (1770-1898).
The period from approximately 1750-1980 in the
history of Persian Sufism represents an attempt to recreate, albeit in newfangled Shl'f garb, the political
and cultural glory which Sufism enjoyed in pre-Safawid
times. External movements in Persian political history
and incidents in the intellectual universe of the Ni'matullahiyya provide three distinct periods into which the
historical development of Sufism in Persia may be
roughly divided during the 19th-20th centuries: (1)

1770 to 1898, (2) 1898 to 1978, and (3) 1978 to the
present day.
It was with the death of the 34th Ni'matullahf
Kutb, Rida 'All Shah Dakkanl, ca. 1800, and with
the advent to Persia of Sayyid Ma'sum 'All Shah in
1184/1770—which generated what has been dubbed
"the Ni'matullahr renaissance" (N. Pourjavady and
P.L. Wilson, Kings of love: the history and poetry of the
Ni'matulldhi Sufi Order of Iran, Tehran 1978, 93)—that
the real history of Sufism in modern Iran begins. By
the middle of the 19th century, the fame and fortunes of Sufism had declined to their lowest ebb in
the entire history of post-Islamic Persia. Writing in
the early 1840s, Zayn al-cAbidm Shirwani reported
that "in the whole land of Iran there is neither abode
nor site where a dervish can lay his head. . . . In the
rest of the inhabited quarter of the world among all
its different races and peoples, hospitals for the sick
and khdnakdhs for the dervishes are built—except in
Iran, where there is neither khdnakdh nor hospital"
(Hadd'ik al-siydha, Tehran 1348/1929, 258).
The Shf'f clerical establishment felt threatened by
the enthusiasm with which the Ni'matullahf revival in
Persia was received. Writing in the early 1800s, Sir
John Malcolm reported that "the progress of Soofeeism
has of late been very rapid in Persia", with adherents of Sayyid Ma'sum 'Alf Shah and Nur cAlf Shah
numbered in tens of thousands, though he admitted
that such calculations were only guesswork (Hist, of
Persia, London 1829, ii, 292 ff.). The former was assassinated in 1211/1795 by the fanatical Shf'f cleric Aka
Muhammad Bihbaha.ni, who thus acquired his notorious sobriquet of Sufi-kush "Sufi killer"; but this killing
and those of other Ni'matullahfs only served to fan
the flames of Sufi" revival in Persia.
In the late 18th century, Sayyid Ma'sum and Nur
'All Shah had travelled extensively through Persia,
setting up khdnakdh?, in various towns and reviving an
interest in Sufism, which had been ruthlessly suppressed in the late Safawid period. Amongst his disciples was Mushtak 'All Shah, an illiterate maajdhub
who nevertheless became a legend in the annals of
Persian Sufism and whose charisma has been compared to that of Shams-i Tabriz! or Kasim-i Anwar,
inspiring several literary works. Muzaffar 'All Shah
(see below) adopted "Mushtakf" as his pen-name and
composed a diwdn in his honour, the Diwdn-i Mushtdkiyya after Mushtaki's martyrdom at the hands of
fanatical mullahs in Kirman in 1206/1792 (see W.R.
Royce, Mir Ma'sum cAli Shdh and the Ni'mat Alldhi revival
1776-7 to 1796-7. A study of Sufism and its opponents in
late eighteenth century Iran, Ph.D. diss., Princeton Univ.
1979, unpubl.). The Ni'matullahfs had benefited in
the 1770s from the liberal intellectual and stimulating atmosphere during Kanm Khan Zand's reign, but
after the latter's death in 1779, they were exposed to
the taunts and assaults of the exoteric 'ulamd', their
leaders fleeing from Isfahan and in the end finding
refuge in Ottoman 'Irak, where Nur 'All Shah was
well received by the governor Ahmed Pasha and was
able to write in Baghdad the first two chapters of his
immense Sufi epic poem Djannat al-wisdl (ed. Dj.
Nurbakhsh,' Tehran 1348 &/1969).
In Kirman, near to which Shah Ni'matullah's tomb
lay, the revival scored its greatest successes amongst
the local ruling elite, including the adherence of the
physician and 'alim Mfrza Muhammad Takf, better
known by his Sufi" sobriquet of Muzaffar 'All Shah
(later, in 1800, poisoned at Bihbahanf's prompting).
It also attracted the sympathy of the governor for the
Zands, Abu '1-Hasan Bfglarbaygf, the 42nd Imam of
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the Nizan Ismacihs, the two groups having sympathetic relations (see H. Algar, The revolt of Agd Khan
Mahallati and the transference of the Ismd'ili Imamate to
India, in SI, xxi [1969], 55-81; N. Pourjavady and
P.L. Wilson, Isma'ifa and Ni'matulldhls, in SI, xli [1975],
113-35). Bihbahani's anti-Sufi measures led to further
deaths authorised by the Kadjar regime and to an
anti-Sufi polemic literature, with treatises such as Bihbahani's Risdla-yi Khoyratiyya and Muhammad Raft'
Tabriz!'s Katc al-makdlji radd ahl al-daldl. NicmatullahT
devotees were, for their part, active in composition,
and Muzaffar CA1T Shah attempted in his prose works
to integrate Peripatetic, Illuminationist and Akbarian
(Ibn al-cArabi's) philosophical doctrines into a complicated theomonism expressed in Shi'i theosophical
terms but interiorised along traditional Sufi lines.
Although the literary and poetic works of the Nicmatullahi Sufis at this time rarely come up to the achievements of the great classical Persian poets (cf. Browne,
LHP, iv, 220-1), these were part of the great intellectual
and physical efforts, achieved not without bloodshed,
to renew the covenant with the classical Sufi past.
In the early 19th century, Husayn 'All Shah became
head of the order in both Persia and India, and then
in 1817 Madjdhub 'All Shah, but after his death in
1823, the order split into three branches, the main
branch under the dominant figure of the Ni'matullahiyya in the 19th century, Zayn al-cAbidin Shlrwanl,
called "Mast CA1I Shah", while two derivative branches,
Kawthariyya and Shamsiyya have not attracted much
notice aside from Shams al-'urafd3 (d. 1935; on which
see M. Humayuni, Tdnkh-i silsilahd-yi tanka-yi Ni'matulIdhi dar Iran, London 1992, 105-58; 159-67; R. Gramlich, Die Schiitischen Derwischorden Persiens. Erster Teil, Die
Affiliationen, Wiesbaden, 1965, 43-50). He had a prodigious literary output, comprising three large travel
accounts of his travels and adventures throughout the
Islamic world, from North Africa to Bengal, which
show us a warm personality with universal concerns
and a fascination with religious diversity, and a broadminded, cosmopolitan humour. Most of his life was
spent in forced exile, wandering under threat of execution and in the shade offatwds demanding his death.
But with the accession of Muhammad Shah Kadjar
in 1834, the circumstances of the Sufis improved
greatly under the influence of the Grand Vizier Mlrza
Akasi, a Nicmatullahi leader and associate of Mast
C
AH, so that many Ni'matullahl shaykhs now secured
royal stipends, although he and Mast CA1I subsequently
became rivals for the leadership of the order. But
there was no striking shift of influence at this time
from the 'ulamcf to the Sufis (Abbas Amanat, Resurrection
and renewal. The making of the Babi movement in Qajar
Iran, Ithaca and London 1989, 79). After Mast 'All's
death in 1837, he was succeeded by Rahmat CA1I
Shah, who now became royal deputy-governor of Fars,
so that the same ShicT mullahs of Fars, wrote Rahmat's
son later, "who had previously insisted that Rahmat's
hookah first be washed and purified before others
smoke it, now vied with each other for the blessing
of drinking the dregs of his tea cup" (Ma'sum 'All
Shah ShlrazI, Tard3ik al-hakd'ik, ed. M.Dj. Mahdjub,
Tehran 1345 J&./1966, iii, 392). Rahmat's achievements included the diffusion of the order by sending
representatives as far as India and Turkey, and the
composition of the first volume of the Tard^ik al-hakd'ik,
completed after his death by his son Ma'sum CA1I
Shah (Humayuni, Tdrikh, 191), the most important
and impartial history of Sufism ever written in Persian
in modern times. A year before his death in 1861,
Rahmat left the affairs of the order to his uncle
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Hadjdji Aka Muhammad, called Munawwar cAli Shah,
but soon afterwards, two other branches split off, the
Gunabadls and the Safi CAH Shahls.
(a) The Gunabadls. The schism here arose from
the refusal of the shaykh appointed by Rahmat to
Isfahan, Sa'adat 'All Shah, to follow Munawwar, to
the point of founding his own order. Very soon, the
headship of this sub-order became exclusively hereditary and confined to the family of Sultan 'All Shah
Gunabadi (d. 1909). W.M. Miller, during his sojourn
amongst this sub-order in the 1930s, reported that
they had some 10,000 adherents throughout Iran,
including several members of the Mad^Hs and the prime
minister Kawam al-Sultana (Shi'ah mysticism, the Sufis
of Gundbdd, in MW, xiii, 346-7). The Gunabadiyya
continue today under the leadership of followers of
the recently-deceased kutb Rida CA1T Shah Tabanda.
In the 1980s, Tabanda warmly endorsed the Islamic
Republic's war with Trak, declaring the Gunabadis's
willingness to become martyrs. In 1997 a near relative,
Dr. Nur CA1T Tabanda, became head, after his predecessor had, according to a leading Iranian newspaper
in London, suffered harassment from the Islamic Republic police on the grounds that, inter alia, the dervishes were engaging in "immoral activities" (lahw wa
lahb}. But notwithstanding Dr. Tabanda's previous participation in Mihdi Bazargan's Freedom Movement
and his present quietist rhetoric, the Gunabadi Sufis
remain active supporters of the fundamentalist ideology of the Islamic Republic.
(b) The Safi CA1T Shahls. Hadjdji Mlrza Hasan
IsfahanI, called Safi CAH Shah (d/ 1898) was undoubtedly the foremost Nicmatullahl poet—and perhaps the
foremost Persian Sufi poet—of the 19th century. His
ample Diwdn has been frequently reprinted, and he
wrote several prose works and a two-volume versified
Kur'anic tafsir in the same metre as that of Rumfs
Mathnawi. He broke his allegiance to Munawwar in
1877, and after his death his disciple, the Kadjar prince
C
A1I Zahlr al-Dawla, brother-in-law of Muzaffar Shah
Kadjar [q.v], turned the sub-order into an Ancfruman-i
ukhuwwat "Fraternal Society" with the aim of combining Sufism and politics, in the atmosphere of the
time of numerous secret societies and lodges founded
on Masonic principles (see A.K.S. Lambton, Secret
societies and the Persian revolution of 1905-6, in her Qajar
Persia. Eleven studies, London 1987, 300-19; H. Algar,
An introduction to the history of freemasonry in Iran, in MES,
vi [1970], 291; and FARAMUSH-KHANA, in Suppl.). The
Andj.uman also reflected its founder's support for the
constitutional movement, and many of the members
of this quasi-tanka were, like himself, high-ranking
statesmen. It also had many social and charitable
activities, and by 1964, some 34,000 members had
been admitted to the society. But with the triumph
of the fundamentalist Islamic Revolution in 1979, the
An^uman was forcibly renamed, its building became
used primarily as a mosque and the remaining members of the sub-order seem to have caved in to government pressure to participate in formalities unrelated
to Sufism.
iii. The main branch of the Ni'matulldhi order from 1861
to the present day.
As noted above, Munawwar succeeded Rahmat in
1860, and his quarter-century's headship of the order
was marked by the Gunabadi and Safi 'All Shah!
schisms (see above, ii. a, b). Although the Dhahabiyya
masters had made hereditary succession an essential
feature of their administration of their order during
the early 19th century, signs of such spiritual patrimonialism did not appear amongst the Nicmatullahis
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till the end of that century. Munawwar's son cAli Aka
Dhu '1-Riyasatayn, called Wafa CA1I Shah, succeeded
him, effectively meaning that, for four generations—
from Rahmat CA1I Shah to Mu'nis 'All Shah, excluding Sadik CA1I Shah's four-year tenure 1918-22—filial
affiliation and consanguinity determined spiritual sovereignty, so that the main branch was transformed
into what Pourjavady and Wilson have called a virtual "Family of Poles" centred on Shiraz. Finally, in
the 1910s, the Gunabadl sub-order transformed hereditary succession into what is probably today the only
unwritten socio-political dogma of modern Persian
Sufism (this principle being in contrast to the position in Egypt, where inheritance of such leadership
positions was often implicit, rather than prescriptive
as in Persia).
Mu'nis CA1I Shah (d. 1953) was called Dhu '1-Riyasatayn from his mastery of the exoteric sciences of
Islam as well as the esoteric ones. In 1936 he moved
from Shiraz to Tehran and established there his Cahar
Suk khanakdh, which became one of the most important Sufi centres in Tehran of its time. After his
death, the control and the office of kutb exercised by
one family for almost a century came to an end with
the coming of a talented and educated medical student, Djawad Nurbakhsh, who had already attained
the rank of Shaykh al-shuyukh "Supreme Shaykh" in
Mu'nis's last years and had been designated by the
latter his "sole spiritual son" (farzand-i ruhdni yigdna],
indicating his appointment as future kutb and head of
the order. During the 1950s, Dr. Nurbakhsh (he had
graduated M.D. at Tehran University in 1952) managed to secure the allegiance of most of the order's
shaykhs (Pakal'a'I of Isfahan was an exception). As well
as being active writing in his professional field of psychiatry, Dr. Nurbakhsh has been active in publishing
Sufi works from his "Khanakah Ni'matullahl Publications" and writing his own works on Sufism. By 1978,
he had founded 60 khdnakdks in Iran, and in the 1970s,
responding to the wishes of American disciples, several
Ni'matullahi centres were founded in North America.
In 1983 he moved to Britain, where he now resides,
and now (1997) there are 21 khdnakdhs in extra-Islamic
lands, ranging from the U.S.A. and Canada to West
Africa and Australia, each with anything from 25 to
75 full-time members. Within Iran of the Islamic
Republic, the order has maintained itself and its 60
khdnankdhs with considerable difficulty. Since 1995, the
acceptance of new initiates has been forbidden to local
directors on pain of imprisonment or worse. In 1994
the Ministry of Islamic Guidance banned, without explanation, all new publications and the reprinting of
old Ni'matullahl works. Thus although the order has
apparently successfully established itself in the West,
in the face of a concerted campaign of interference
and intimidation in Iran, the survival of this major
Sufi order into the 21st century there seems uncertain.
iv. The Dhahabiyya.
The revival of this order in more recent times within Persia began earlier than with the Ni'matullahls in
the person of Kutb al-Dm NayrTzI (d. 1173/1759),
the 32nd master of the order (on the origins of the
order, see D. DeWeese, The eclipse of the Kubraviyah in
Central Asia, in Iranian Studies, xxi/1-2 [1988], 62-9).
Nayrlzl was a fine scholar in the traditional sciences,
an admirer of Ibn al-£Arabi, author of numerous
Arabic and Persian rasd'il, and at the end of his life,
we are told, when resident in Nadjaf he gave lectures to all members of the main four Sunn! madhhabs
as well as the Dja'farf Shl'a (Ihsan Allah 'All Istakhrl,
Usul-i tasawwuf, Tehran 1338/1959, 443); and his

travels throughout Persia and elrak were ultimately to
lead to a revival of the Dhahabi tanka. From Nayrizi's
time onwards, familial relationship was linked to spiritual headship, with new masters having married
daughters of their predecessor, so that the order
became a family dynasty based on patrilineal succession. The Dhahabi kutbs enjoyed the support of the
Zands in Shiraz but were also quick to give support
to Agha Muhammad Kadjar at Tehran in the early
1780s. However, they suffered, like other Sufis, under
Bihbahanl's persecutions and the dominance of the
'ulamd3 during Fath CA1I Shah's reign (1797-1815).
From 1815 to 1869 the master of the order was
Abu '1-Kasim ShlrazI, who had the pen-name of Raz
for his poetry, the 35th Dhahabl kutb, "most prolific
of all Dhahabl masters" (Asad Allah Khawarl, Dhahabiyya. Tasawwuf-i 'ilml, dthar-i adabi, Tehran 1362/1983,
380, 575-680), the first master since pre-Safawid times
to build a formal khanakdh for Dhahabi Jukard\ who
had formerly gathered in private houses in Shfraz.
As a poet, Raz attained considerable renown, composing some "half a million couplets, thirty thousand
of which belonged to his state of ajadha and the rest
written from the quietude of spiritual attainment"
(Khawarl, Dhahabiyya, 380; also see 575-680 for a
lengthy discussion of his literary works and theologicopoetic contribution to Persian Sufism). He was also
known for his tutelage of famous shqykhs, among whom
may be mentioned the muajtahid Mlrza cAbd al-Karfm
Rayid al-Dln Zinghanl (known as 'Udjuba and cArif
C
A1I Shah, d. 1882). He also assumed custodianship
in 1851 of the Shah Ciragh complex, the third most
important shrine and pilgrimage centre in Persia, thus
increasing his personal prestige. He lauded his son
Djalal al-Dln, who subsequently became the 36th kutb,
as a saint and immaculate from the womb. By such
speculations, Raz reinforced the nepotism now firmly
enshrined in this silsila, ensuring that the pattern of
paternal inheritance went unquestioned and that all
property (especially the wealthy Shah Ciragh complex)
and power over disciples would remain the birthright
of his descendants; indeed, such favouritism was diametrically opposed to earlier Dhahabl masters' views
on spiritual succession. Raz's fourth son Madjd alAshraf was master of the order 1869-1913. Under his
leadership, Dhahabl teachings spread throughout
Khurasan, Isfahan and Fars (Istakhrl, Usul, 528, and
he was the first Dhahabl to realise the value of the
new Western techniques of printing, so that by his
death at the age of 85, he had published over 40 of
the works of the classical Sufis. During the upheavals
of the Constitutional Revolution, he adopted a conservative and quietist stance, unlike his fellow Shirazf
townsmen the Ni'matullahi kutbs Wafa CA1I and Mu'nis
C
A1I Shah; his earlier writings had indicated his strongly
pro-Kadjar royalist stance, successfully achieving Muzaffar al-Dm Shah's support for his continuing custodianship of the Shah Ciragh.
On his death in 1913, the order was thrown into
confusion, with many members uncertain about the
succession, causing the first major schism within the
Dhahabiyya, with a serious and effective challenge to
the patrilineal right of inheritance for the kutbiyyat,
the office of kutb', in the end, the majority of the
Dhahabiyya abandoned the family line of Madjd alAshraf and followed Wahid al-Awliya3 and, later, his
successor Hubb-i Haydar. A considerable polemical
literature grew up amongst the Dhahabls over this question, almost all of it biassed in some direction or other,
but it is clear that a spiritual office had become entangled with the temporal concerns of a self-perpetuating
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family loyalty, and this last could not long survive in
the revolutionary, anti-monarchical climate of early
20th-century Iran. Nevertheless, the Sharifi family kept
their position as custodians of the Shah Ciragh until
1978, when they fled the country and the mausoleum
was seized by the Islamic revolutionaries.
Despite the fact that the Sharif! family considered
Wahid al-Awliya3 as a usurper and mere pretender
to the kutbiyyat, the majority of Dhahabls today consider him to have been the 37th Master and rightful
spiritual successor of Madjd al-Ashraf. Wahid alAwliya' was a Tabriz! by birth, famed for his expertise in cirfdn and a prolific author, who also revived
and reprinted a good number of Sufi classics. In addition to his vigorous publishing activities, his learned
shqykhs such as Hadjdjf Mfrza Muhsin (alias "'Imad
al-Fukara3 Ardabfll") and Dr. Ihsan Allah CA1I Istakhrf
made considerable literary contributions to Dhahabi
spirituality, the former composing some 18 books,
including Persian translations of Arabic Sufi works,
while the latter's attractive, if hagiographical, exposition of the "principles of Sufism" from a Dhahabf
perspective, called Usul-i tasawwuf (Tehran 1379
A.H./1959) represents (together with Khawari's work
Dhahabiyya] the best general account of this order from
its earliest days to the early 1960s. On his death in
1955, he was succeeded by one of his elect disciples,
Hubb-i Haydar, unconnected with his family in any
way, but responsible for constructing his master's large
mausoleum in Shiraz. There have been many active
scholars and publishers of Dhahabi and other classics
among Hubb-i Haydar's followers, and it is clear that
the order, like the Ni'matullahiyya, is quite intellectually active. Hence Hamid Algar's assertion that "most
contemporary adherents of the Dahablya appear to
be merchants and civil servants with little knowledge
of the theoretical bases of Sufism" is inaccurate. Nor
is there any indication today that the order is but "a
degenerate parody of the Sufi tradition, rather than
an actual continuation of it" (EIr, art. Dahablya, at
vol. vi, 580).
When Hubb-i Haydar died in 1962, he was succeeded by Dr. Abu '1-Hamfd Gandjawiyan, a professor of dermatology at Tabrfz University as the 39th
kutb. With an extensive Western educational background and a formidable specialist output, he currently resides in Southampton, England, as a British
subject. This background and experience, and the
presence of numerous disciples in North America and
England, will probably ensure that, like the Nicmatullahfs, the future spiritual tradition of the Dhahabls
will be as much the product of the secular university
as of the religious madrasa.
v. Dhahabi-Ni'matulldhi relations.
Although the Dhahabls have always been less widespread than the Ni'matullahls, being mainly confined
to Fars, their contribution to the development of 19th
and 20th-century Persian spirituality has been no less
significant. The fact that Ni'matullahl sources (e.g.
Shirwam, Hadd'ik al-siydha, 251) deride the Dhahabiyya
only reflects the narrow-minded, sectarian, mtra-tanka
rivalry still permeating relations between the two
groups. Yet philosophically speaking, their approach
to theosophical questions was much the same, centred on the Shi'a in their mystical theology and with
a common intellectual universe still largely defined by
the wahdat al-wuajud doctrines of Ibn al-cArabf as interpreted by his Persian followers like Sadr al-Dm
Kunawl.
vi. Members and geographical distribution of Persian Sufis
in the 19th-20th centuries.
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Like Malcolm in the early 19th century, Richard
Gramlich in the later 20th century has acknowledged
the impossibility of any accurate calculation here.
Perhaps because of the more informal nature of Persian
Sufism—with many persons affiliated to several orders
at once, whilst others may be affiliated to one order
but rarely visit its khdnakdh—there are no precise figures for those in khdnakdh?, in pre-1979 Persia, unlike
in Ottoman Turkey, where precise figures were recorded in government records (see S. Anderson, Dervish
orders of Constantinople, in MW, xii [1922], 53-61).
Gramlich's review of the three main orders—Khaksar,
Dhahabiyya and Ni'matullahiyya—led him to conclude that the latter was, by the 1960s, by far the
largest Persian Sufi order, anything from 20 to 100
times larger than the other two put together (Die
schiitischen Derwischorden Persiens. I. Die Affiliationen,
Wiesbaden 1965, 89-90). The Gunabadl branch of
the latter order is now considered to be the larger
branch in Iran. For statistics of the present distribution of the Ni'matullahiyya and their centres, see
above, section iii, at the end. Up to the 20th century,
the Dhahabiyya were concentrated on Shiraz, with
small branches in other Persian cities under shaykhs
of the kutb. In the early 1950s, the Tehran khdnakdh
was endowed as a religious charity, and after Wahid
al-Awliya3 's death, his house and mausoleum in Shiraz
were converted into a khdnakdh, subsequently expanded
into a large complex. There are at present (1997)
seven official Dhahabi khdnakdh in Iran, with gatherings of members in private houses in other towns.
None of the khdndkdhs has so far been confiscated by
the Islamic Republic regime, nor has there been any
persecution of members, and the publication of Sufi
works by the order has proceeded unimpeded. Outside
Iran, the only official khdnakdh is in Southampton,
England, where the order's head resides, although
there are gatherings in private houses in three cities
of the USA.
vii. Key features of Persian Sufism in the 19th and 20th
centuries.
From the above survey, it is evident that in its
social transformations and adaptation to the exigencies of modern religious and political changes during
the 19th-20th centuries, Sufism has developed certain
features which render it substantially different from
the mystical Islam of the high classical period in
Saldjuk, Mongol or Tlmurid Persia. Since the metaphysical and spiritual reality (hakikat) of Sufism does
not permit quantitative analysis on the basis of social,
historical or political transformations, whether or not
these features embody a "decline" is not in question.
However, in the light of these—basically six—features
outlined below, it is evident that modern Persian
Sufism has failed to maintain, indeed, in many senses,
has fallen far away from, the high ethical standards
previously attained during the renaissance of Sufism
in the 12-13th centuries (on which see L. Lewisohn
(ed.), The legacy of medieval Persian Sufism, London 1993).
(a) Institutionalisation. During the 19th-20th centuries,
each initiatic chain of succession (silsila) and "Path"
(tankd) tended vigorously to maintain its own separateness and difference, distinguishing—often to the
point of sectarian discrimination—its teachings from
others. As in classical Islam, the khdnakdh institution
with its various duties—ranging from services (khidmat)
to musical liturgy (samdc)—became once again the central social focus of the various orders. SufT khdnakdhs,
up to recently, could be found in every major city
and town in Iran. In the beginning of the 20th century, just when the signs of modernisation were becom-
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ing visible everywhere in Tehran, "one could find
khdnakdhs outside all ten gateways leading into Tehran,
within each of which dwelled a pir serving as a spiritual guide, sought after by numerous pilgrims whether
in pursuit of the soft drink of divine Unity or the
wine of spiritual guidance" (Dja'far Shahri, Tdnkh-i
idj.timdci-yi Tihrdn dar karn-i sizdahum, Tehran 1369
^z.71990, vi, 419). In post-1978 Tehran, institutional
Sufism is still flourishing despite—if not because of—
the pressures upon and persecution of its leaders by
the Islamic regime.
(b) /w/ra-tarfka rivalry. Just as the orders are now
firmly distinguished from each other in separate institutional forms, the differences between, rather than
unity among, the contemporary Persian sikilas are
emphasised in the literature. Consequently, the chaste
attitude of universal charitable tolerance (sofa3} maintained by the classical Persian mystics was, in this
period, replaced by rivalry for positions of leadership
and power over disciples, bitter jealousy between, and
irreconcilable schisms among the leaders of the modern Persian tonkas (e.g. the rancour roused in Ni'matullahi ranks by the San" cAh~ Shah schism, and the
vitriolic polemics written by Dhahabf Sufis opposed
to Wahid al-Awliya').
(c) Sufi religious exclusivism. Gramlich's observation
(Die Schiitischen Derwischorden, ii, 146) that the Persian
ShT'f Sufi orders generally tend to identify the kutb
as belonging exclusively to their particular tonka conveys a fundamental tendency of contemporary Persian
Sufism rarely found elsewhere in the Islamic world.
Whereas, according to most contemporary Sunn!
Sufism, the spirit of the kutb can only be seen at
Mecca, at the Kacba, which is his makdm [see KUTB],
in orders such as the Ni'matullahiyya and Dhahabiyya,
the head of the tonka is considered the supreme kutb,
the sole and unique Pole of the Muslim saintly hierarchy, so that his cosmological role is physically and
politically temporalised. One socio-political consequence
of this doctrine has been that every Persian murshid
is considered not only an absolute monarch over his
disciples—quite in accordance with ordinary pir-muridi
tenets and teachings found in other areas of the Islamic
Sufi world—but also the only genuine ruler in the
invisible and visible worlds of being. W.M. Miller's
observation (art. cit., 344) that the kutb is the "central
doctrine" of the Gunabadf Sufis may generally be
said to apply to kutb doctrines rife in the Dhahabiyya
as well as the various branches of the Ni'matullahiyya.
Probably influenced by the Isma'flT doctrine of the
infallibility of their Imam, Ni'matullahl Sufis of the
early Kadjar period such as Nur 'All Shah and
Muzaffar CA1I Shah reoriented the Shf'f wildya doctrine to imply that they were in direct communication with the hidden Imam (Amanat, Resurrection, 73-5),
while among the Dhahabiyya an identical doctrine
appeared as well (e.g. the DhahabT kutb Sayyid
Muhammad Husayn-i Sharffi is explicitly called in
one source "the special representative of the Imam
of the Age", Ndyib-i khdss-i imdm-i casr). Such esoteric
speculations gradually effected the "peculiar" assimilation "of the Qutbi and Imdmi conceptions" in Shi'T
Sufi orders, as Trimingham has termed it: "With
Twelver Sufis, the Qutb is the representative of the
Imam on earth; hence the hatred of the mujtahids for
the Sufis. The first principle of the Gunabadl branch
of the Ni'matullahiyya is waldya or 'allegiance' to the
Qutb, who is the actual present head of the order,
even though through him all things subsist" (The Sufi
orders in Islam, Oxford 1973, 164).
Though speculations on the doctrine of the kutb

and the Imam, there has been gradual vulgarisation
in the classical doctrine of kutbiyya, causing not only
the cosmological but the political "polarisation" of
tasawwuf. Hence ma'rifa is understood to be the exclusive intellectual property of a particular Sufi order,
implicitly excluding all other spiritual orders, masters,
religions, and mystical paths from the divine plan of
salvation and self-realisation (for further discussion of
the ShT'T Sufi kutb doctrine, see al-Shaybf, al-Sila bayn
al-tasawwuf wa 'l-tashayyuc, Cairo 1969, 463; idem, Sufism
and Shi(ism, London 1991, 75 ff.; Matti Moosa, Extremist
Shicites. The Ghulat sects, Syracuse 1988, 111; D.M.
Donaldson, The Shicite religion, London 1933, 14; on
Ni'matullahT attempts to resolve the exclusivism occasionally caused by this doctrine, see Gramlich, Die
Schiitischen Derwischorden, i, 49). Whether such a polarised
(a literally kutb-centric) approach to mysticism has been
ultimately conducive to Sufism's final goal of theocentric consciousness is questionable. What is prima
facie evident, however, is that the exclusivism of the
Persian Shf'T Sufi kutb doctrine provides little constructive groundwork for ecumenism, creative religious
pluralism or inter-faith dialogue—in a modern world
where religious diversity is an inescapable fact of life.
(d) Sufi patrimonialism or dervichisme. Jean Aubin coined
the term dervichisme to describe an essential component of a type of hereditary Sufism passed down by
lineages of "sacred families" during the Mongol period,
so that "spiritual authority and material management
was transmited, hand to hand, hereditarily, with their
morally privileged status and their ancestry assuring
the social position of the inheritors" (La propriete fonciere en Az.erbaydj.an sous les Mongols, in Le Monde iranien
et Vlslam, iv [1976-77], 128). During the Mongol period,
hereditary succession in both civic and religious matters was the norm in Persian society, as Marshall
Hodgson has observed: "Even the head of a Sufi
order, who designated his successor from among his
disciples, was encouraged to designate a son if one
had become a disciple. But such family loyalty was
pragmatic rather than prescriptive" (The venture of Islam,
Chicago 1977, ii, 112). Eventually, however, as a consequence of such Sufi dynasticism, what was from the
start "an originally charismatic leadership was institutionalized" (ibid., ii, 217).
By the early Safawid period, the hereditary principle in Sufi orders such as the Nurbakhshiyya and
Ni'matullahiyya in Persia had become virtually prescriptive. The Ni'matullahiyya, for instance, originally
began as a tonka designed to offer spiritual guidance,
but by waging war against the Ottomans, currying
patronage and forging links of marriage with the ruling Safawid family, this silsila became a dudmdn (family dynasty) dedicated to the acquisition of royal power,
and based exclusively on hereditary succession (cAbd
al-Husayn Zarrinkub, Dunbdla-yi dgustud^u dar tasawwuf-i
Iran, Tehran 1362 ^.71983, 232-6). Indeed, such dervichisme became enshrined in most Persian tonka doctrine, for all the Sufi orders which wished to survive
or succeed in Safawid Persia were forced to make
the position of shqykh hereditary, if only in emulation
of "the Safavids themselves who had insisted that pidarfarzandi, that is, the dynastic principle, was the sole
criterion to be used to determine the succession, and
not nass" (R.M. Savory, Iran under the Safavids, Cambridge
1980/25).
Following the Ni'matullahl revival in the Kadjar
period, similar dynastic pretensions reappeared among
leaders of certain branches of the Ni'matullahiyya in
the middle, and the Dhahabiyya at the end, of the
19th century. As worldly dynastic interests took prece-
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dence over otherworldly spiritual attainment, all quest
for genuine and individually realised spirituality was
set aside, as most of the Sufi orders, seeming to lose
sight of the basic spiritual principles of their practice,
treated the position of kutb as hereditary—the Gunabadl branch of the Nicmatullahfs, the Dhahabiyya in
the 19th century, and the Ahl-i Hakk, in particular,
have generally made hereditary succession and dervichisme their fundamental social pillar.
(e) Sufism and Persian poetry. Sir John Malcolm's
observation that "the very essence of Soofeism is
poetry" (History, ii, 279) highlights an enduring characteristic of tasawwuf in Persia: that spiritual guidance
and mystical understanding remain linked to lyrical
expression and poetic inspiration. However, by the
19th century, the Persian poetico-mystical tradition
had considerably declined due to various factors. A
sort of separation between literature and tasawwuf
occurred in Persia in the late Safawid period, both
of which, anyway, were experiencing a waning (on
the literary slump, see Bahar, Sabk-shindsi, iii, 311-18).
By the Zand and Kadjar periods, one finds that most
of the ghazals and mathnawts composed by the Persian
tarikat shaykhs were to a large extent a means by which
those who possessed some literary talent could confirm
their spiritual authority by creating poetic utterances
capable of integration into their followers' samdc liturgy.
The central political motif in most Sufi poetry produced during this period is what DeWeese has termed
"tamffl-solidarity"—in the present Persian context constituting a sense of the distinctness of the Ni'matullahf
(or Dhahabi) silsilas as constituting a bona-fide, selfconscious Sufi" order amongst other Islamic brotherhoods. Walter Feldman's remark that 18th-century
Turkish Sufi" poets tended to speak of themselves "primarily as enlightened mur§ids" in contrast to the
earlier classical Turkish Sufi poets such as Yunus Emre
who had usually humbly "cast themselves as seekers
on the Path" (Mysticism, didacticism and authority in the
liturgical poetry of the Haheti Dervishes of Istanbul, in Edebiydt,
NS iv/2 [1993], 263), and Asad Allah Khawarfs
observation that the composition of poetry by Dhahabf
shqykhs had less an aesthetic than a utilitarian function, being "considered as one of the necessary conditions of kutbiyyat" (Dhahabiyya, 685), also applies to
the 19th-century Persian Sun" poets. In their verse one
finds less and less the wine of "ecstasy divine": a scent
of rosewater perhaps, but the fragrance of the rose
has fled.
To the present day, Persian Sufis still continue to
compose and publish mathnawts and ghazals filled with
all the ancient and timeless symbolism and imagery
of rose and nightingale, beloved and lover, prince and
pauper. However, even if contemporary Iran is the
inheritor of the world's most venerable tradition of
mystical poetry, there has been no Sufi bard during
the entire modern period, with the notable exceptions
of Nur 'All Shah in the early 19th century, Furughf
Bastamf (d. 1274/1857; a follower of the Cishtiyya
silsila) at the end of the 19th, and Safi CA1I Shah in
the early 20th century, whom any contemporary Iranian literary historian has acknowledged to have combined spiritual gifts and poetico-literary genius with
any of the same competence or literary success shown
by his mediaeval forebears. Hence literary historians
usually regard the Sufi contribution to modern Persian
literature as largely insignificant (see M.T. Bahar, Sabkshindsi, iii; Browne, LHP, iv; and Y. Aryanpur, AZ
Sabd td Mima. Tdnkh-i 150 sal adab-i fdrsi, Tehran
1357/1978).
(f) Loss of self-confidence caused by the marginalisation of
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mysticism in the intellectual milieu. In the mid-19th century, the anxiety of the Persian Sufis in face of encroaching Europeanisation is reflected in the nostalgic
comment of the Ni'matullahf leader Mast 'All Shah
(penned in the early 1830s): "In truth, these Europeans
(kawm-i Jirang) in affairs of government, politics and
cultivation of their lands are extremely skillful and do
not neglect even the least minutia in the art of war,
nor of the means of overcoming enemies and cultivating friends" (Hadd'ik al-siydha, 348-9; also cf. similar comments by Shfrazi, Tard'ik al-hakd'ik, iii, 521-2;
J.I. Cole, Invisible occidentalism. Eighteenth-century IndoPersian constructions of the West, in Iranian Studies, xxv/3-4
[1992], 3-16. For a discussion of similar circumstances
in Turkey, see Nuray Mert, Children of a "defeated civilization". The sad face of Westernization in Turkey, in Turkey:
the pendulum swings back, London: Islamic World Report,
i/3 [1996], 69-70).
During the 20th century, with Shf'ism in the
madrasas, and secular rationalism the idol of the intellectual elite in the universities, Sufism was denigrated
by both groups and in this process fell by the wayside, ceasing to be part of the mainstream of Persian
religious and intellectual life. The main Persian 19thcentury political reformers, such as Djamal al-Dln alAfghanf (1839-97), Akhundzada (1812-78), Mlrza
Malkum Khan (1833-1908) and Mlrza Aka Khan
Kirmanl (1854-96; who had rebelled against his Sufi
origins—his father being affiliated with the Ahl-i Hakk),
castigated Sufi mysticism for its alleged passivity and
advocacy of taklid. Their attack was continued by the
radical Iranian secular intellectuals of the early 20th
century such as Ahmad Kasrawl (1891-1946 [<7-^.]),
who condemned Sufism "as one of the deep-rooted
and greatly misguided beliefs to have appeared in
Islam" (see his On Islam and Shicism, tr. M.R. Ghanoonparvar, Costa Mesa, Calif. 1990, 79).
Kasrawl's opinions of Sufism were later repeated
by Iranian secular intellectuals in the 1960s-1970s,
most of whom toed the Marxist Tudih party's atheist-materialist line on the social irrelevance of religion.
As a consequence, the more moderate voices of both
European Persianists who considered Persian Sufism
to be a chief cause of cultural advancement in Islam
such as R.A. Nicholson and F. Meier (Soufisme et declin
culturel, in R. Brunschvig and G.E. von Grunebaum,
Classicisme et declin culturel dans I'histoire de I'Islam, Paris
1957, 217-41), as well as Iranian savants such as
Mudjtaba Mfnuwl, who considered the Sufi movement to be the apex of human ethical thinking and
the sole champion of religious tolerance in Islam (see
his Azddagi wa tasdmuh, in Iranshenasi, vi/1 [1992], 17485) have been all but drowned out by the louder
cries of the secular and religious fundamentalists.
Refutations of Sufism based on its perceived incongruence with Shf c l doctrines continued as in Zand
and Kadjar times to be written during the 20th century by extremist Iranian clerics (such as Sayyid Abu
'1-Fazl b. al-Rida, known as 'Allarna Burka'f) (cf. his
Hakikat-i cirfdn, 2Tehran n.d., which reproduces texts,
161-2, of four faiwds in condemnation of early 19thcentury Nicmatullahf masters purportedly issued by
19th-century clerics—Bahr al-cUlum, cAlf Tabataba'I,
Muhammad Mahdl Shahristam and Abu '1-Kasim
Kuml). At present, most of the Iranian Shf'f clergy
"regard it [Sufism] as nothing more than an illegitimate competitor in the marketplace of religious values" (Y. Richard, Shi'ite Islam, tr. A. Nevill, London
1995, 54).
To the present day, although the dervish ideal
(darwishi) remains, on the one hand, an indelible trait
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of Iranian national character (see M.C. Bateson et
alii, Safd-yi bdtin. A study of a set of Iranian ideal character types, in Brown and Itzkowitz (eds.), Psychological
dimensions of Near Eastern studies, Princeton 1977, 25773), on the other hand, institutional or khdnakdh-based
Sufism continues to be frequently attacked by both
Iranian intellectuals in exile and modernist and traditional religious thinkers within Iran proper. In Iranian
newspapers published in the West, the cultural and
political significance of Sufism remains a hotly-debated
topic whose relevance to modern philosophies of life
is frequently contested or vindicated (see e.g. Daryush
Humayunl, Imruz zomdn az madrasa bih khdnakdh rqftan
mst, in Mmruz, year 8, no. 390, Djum'a 11, Aban
1375 sh., 15e, and Rida Hakkdju's pro-Sufi riposte to
Humayunl, Ham madrasa wa ham khdnakdh, in Mmruz,
year 8, no. 393, Djum'a 2 Adhar, 1375 sh., 33) by
supporters for and against. Though beleaguered at the
time of writing by the atmosphere of the religious intolerance prevailing in the Islamic Republic of Iran,
and in the West, where traditional tasawwuf is challenged by the anti-mystical "secular fundamentalism",
Persian Sufism will doubtless survive this crisis.
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Faslndma-yi Khdnakdh-i Ni'matulldhi, no. 5 (1368
A/1989), 17-23; idem, Md&ard-yi Mushtdk cAli Shah,
in ibid., no. 31, (1375 A/1996), 26-35; Saeld NafisI,
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A/1991), 22 ff.; M. Humayunl, Tdnkh-i silsilahd-yi
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idem, Gulzdr-i Munis, 2nd ed. Tehran 1373 A/1994.
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al-Hamld Gadjawiyan, Master of the Dhahabiyya;
Dr. Muhammad Isa Waley, Dr. Shahram Pazawki,
Muhammad Rida Djuzl, Mihdl TafrishI and
Mustafa Shafafi are gratefully acknowledged.
(L. LEWISOHN, shortened by the Editors)
6. Amongst the Turks.
(a) The Turkish lands from Anatolia to
Eastern Turkistan in the pre-modern period.
See TARIKA. ii. 5.
(b) The Balkans. See TAR!KA. n. 6.
(c) The Ottoman Turkish lands and Republican Turkey in the 19th and 20th centuries.
i. The Ottoman period.
The history of Sufism in the Ottoman empire of the
19th and early 20th centuries reflects, in the first place,
the consequences of the liberal reforms of the Tanzimdt
[q.v.] and the discovery of European philosophical
thought. Also, up to 1925, and even under the Republic, although in a different way, Sufism remained
closely linked with the Sufi brotherhoods (turuk), except
for a few exceptions, themselves not without interest.
Two Sufi orders imposed their mark, the Bektashiyya
and the Nakshbandiyya [</.zw.]. The Bektashiyya were
forbidden in 1825 together with the Janissaries but
reconstituted themselves some years later, becoming a
mystical and philosophical current, notably in the great
cities of the empire (Istanbul, Izmir and Salonica). The
Bektashls of the countryside, less and less accepted by
their co-religionists of the towns, who were offended
by their ignorance, were progressively absorbed by the
e
Alew!s. As a general rule, the Bektashiyya espoused
the movement for liberal reform, against Sultan £Abd
ul-Hamld (1876-1909) and in favour of restoration of
the constitution abolished in 1878. This is explicable
by, amongst other things, their suppleness in religious
matters, even their lack of respect for the Sharfa, which
they placed after the tanka (the brotherhood and its
exoteric rules), the haklka (truth) and macnfa (gnosis),
in accordance with their doctrine of the so-called "four
doors" (dort kapi}', this was regarded as a sign of the
supremacy of the bdtin (hidden doctrine, Sufism) over
the zahir (the exoteric sciences, those of the medreses).
BektashI Sufism was nevertheless very poor on the
level of the mystical techniques of contemplation.
The Bektashiyya were strongly attacked by the SunnI
f
ulamd3 for what these last considered their heretical
beliefs. In particular, in 1874 the cdlim Ishak Efendi
attacked their closeness to the Hurufiyya [q.v.] in his
Kdshif ul-esrdr wa-ddfic iil-eshrdr (German tr. G. Jacob,
Beitrdge zurKenntnis des Derwisch-Ordens des Bektaschis, Berlin
1908). The response to this took the form of an apologia for the Bektashiyya which is one of the best expositions of BektashI doctrine, of a quality rarely seen
previously (Ahmed Rifcat, Mir3at iil-makdsid fi ddfic ulmefdsid, Istanbul 1876). The doctrine was then subsequently fixed through several other works, in particular,
by Ahmed Rifki (in his BektashI sirri, Istanbul 1910),
who accentuated the order's heterodox and political
dimension and brought its doctrine into the heretical
Balkans current of the Hamzawls (see below) and the
liberal movements opposed to cAbd ul-Hamld II. BektashI thought was further set forth in several poetic
collections signed by its most brilliant representatives of
the 19th and 20th centuries: Turabl (d. 1868), Mehmed
Hilmi Dede (1842-1907), Edlb Kharabi (1852-1915)
and Rida Tewfik (1868-1949 [see BOLUKBASH!, RIDA
TEWFIK, in Suppl.]).
In opposition to this form of Sufism, there was that
of the Nakshbandiyya, an order which enjoyed a pro-
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found renewal at the beginning of the 19th century
amongst the Kurds of the empire's eastern provinces.
This renewal of the Nakshbandiyya, called Khalidiyya
from the name of Mawlana Khalid Baghdad! (17761827), who had studied with the Nakshbandfs of India
at Dihlr, strongly echoed the teachings of the Indian
Nakshbandiyya Mudjaddidiyya but made certain innovations. The Khalidiyya made compulsory retreat
(khalwa erbcfiniyyd) for new initiates and made the doctrine of the rdbita (the spiritual link of the sheykh with
his disciple) the order's great rule (B. Abu-Manneh,
Khalwa and Rdbita in the Khdlidi suborder, in M. Gaborieau
et alii (eds.), Naqshbandis. Cheminement et situation actuelle
d'un ordre mystique musulmane, Istanbul 1991). It invariably opposed the use of music and dancing. Very soon,
with some exceptions, the Nakshbandiyya of the whole
Ottoman Empire adopted the Khalidiyya form. Believing that the mystical way was primarily to be
achieved through a profound knowledge of the Kur'an
and Sunna, and by scrupulous respect for the prescriptions of the Shari'a, the Nakshbandiyya set themselves
firmly against the liberal-type reforms of the Tan^imdt
era, reforms which inter alia gave rights similar to
those of the Muslims to the infidels of the Empire.
Their form of Sufism, with its ensemble of very potent
contemplative techniques, was practised strictly within
the framework of the Shari'a (Th. Zarcone, Experience
de la mort et preparation a la mart dans I'Islam mystique. Le
cos des naksibendi de Turquie, in G. Veinstein (ed.), Les
Ottomans et la mort. Permanences et mutations, Leiden 1996).
Unlike the Bektashiyya, the Nakshbandiyya supported
the Hamfdian regime; Gumiishkhanawf Ahmed Diva
(1813-93), the order's main sheykh, had numerous disciples amongst the Palace staff. He linked the study
of hadith with his mystical teaching, a tradition which
has maintained itself amongst his disciples to the present day. After the constitutional revolution of 1908-9,
the Nakshbandiyya were to be generally found on the
conservative wing of the Young Turk movement. Being
both a Young Turk and a Nakshbandf, the Sheykh
ill-Islam Musa Kazim (1850-1920) attacked heterodox
Sufism (i.e. the Bektashiyya) and went so far as to
preach the absorption of the tekke by the medrese, convinced that Sufism had to be taught with the other
Islamic sciences and not elsewhere.
In the 19th century, other Softs, linked with mystical currents originating in the Arab world, like the
Shadhilr Muhammad Zafir al-Madanl (1829-1903) or
the RifaT one Abu '1-Huda al-Sayyadr (1850-1909
[q.v. in Suppl.]), held, like the Nakshbandiyya, that
Sufism should range itself alongside Islamic orthodoxy.
In other respects, the 19th and 20th centuries were
notable for another interpretation of Sufism which
adopted a philosophical dimension close to Arabic Neoplatonism according to the commentary of several controversial mystics, such as Ibn al-'Arabl, and even of
those who had been condemned to death, such as
Badr al-Dln b. KadT Samawna (1358-9 to 1416 [q.v.]),
with a complete lack of interest in the structure of
the tanka; one could cite the Malami movement of
Muhammad Nur al-cArab! (d. 1888) which rose out
of the Hamzawf milieux of the Balkans and was very
quickly introduced into Istanbul. The devotees of other
orders were also marked by this rejection of the external aspects of Sufism (the tekke, ceremonies, special
garments, headgear, etc.) in the name of a return to
a purified mysticism, but also under the influence of
ideas of progress. One might mention here the name
of Kushadali Ibrahim Khalwatl (1774-1845) who
rejected the tekke and proclaimed himself against celibacy and renouncement of the world (terk-i dunyd], two
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aspects of the mystical life which have often divided
Sufi's (Zarcone, Pour ou contre le monde. Une approche des
sociabilites mystiques musulmanes dans I'Empire ottoman, in
F. Georgeon and P. Dumont (eds.), Vivre dans I'Empire
ottoman. Sociabilites et relations intercommunautaires (XVIIFXXe siecle), Paris 1997). At the end of the 19th century
there arose from Nakshbandf circles Bed!' iil-Zaman
Sacld Nursf (1876-1960 [q.v.]), founder of the Nurcu
movement [see NURCULUK], and he likewise opposed
the system of turuk in the name of a return to the
faith and to pure Sufism.
The tradition of commentaries on the writings of
Ibn al-'Arabi and the Mathnawi of Djalal al-Dfn Rum!
continued, with innovations appropriate to the age.
Modernist Suffs and Ottoman intellectuals like
Mehmed 'All cAynf, Rida TewfTk, Isma'fl Fennl, Fend
Kam and Ahmed Hilmf Shehbenderza.de, showed a
great interest in these two thinkers whose doctrines
favoured a rapprochment of Islam with the ideas of
the Age of the Enlightenment and even with such
European philosophers then in vogue as Herbert
Spencer in Britain and Henri Bergson in France. The
old dispute over the orthodoxy or not of Ibn al-'Arabf,
specifically on the doctrine of the unity of existence
attributed to him, wahdat al-wuajud [see WAHDAT ALSHUHUD], continued and gave rise to lively debates
between the Sufis and the culamd3, going beyond the
strict framework of religion and involving the Turkish
philosophers affected by the Western schools of
thought. The main commentator at this time on Ibn
al-cArabI was Ahmed cAwnf Konuk (1868-1938) (his
commentary on the Fusus al-hikam, ed. M. Tahrali
and S. Eraydm, 3 vols. Istanbul 1987). Regarding the
Mathnawi, it continued to be studied within the framework of the special institutions for this (ddr ul-methnewi)
or by members of the Mawlawiyya; the most famous
ddr ul-methnewi was that founded at Istanbul by the
sheykh Murad al-Bukhan (d. 1848). It is characteristic
of certain commentaries written on the Mathnawi in
the 19th and early 20th centuries that they consider
Rumi's Sufism in relationship to modern thought and
Western science; such authors were 'Abidfn Pasha (d.
1907) (his commentary in 6 vols. Istanbul 1887-8),
Tahir iil-Mewlewf (1877-1928) (Methnewi, 14 vols.
Istanbul 1963) and Kencan Rifa'f (Sherhli Methnewi-yi
sherif, Istanbul 1973). Furthermore, the interest in the
press in general drove Sufis of all tendencies to found
journals and to set forth their thoughts in a new literary manner (the journals Muhibbdn, Hikmet, Dierideyi Sufi, Tasawwuf, Mahfil, etc.); in these can be found
commentaries on the Mathnawi, biographies, historical
texts, philosophical essays, mystical commentaries on
the Kur'an, etc.
One of the main conflicts between Sufism and Islamic theology at the opening of the 20th century set
the sheykh Safwet (Tasawwufun zqferleri, Istanbul 1924)
against the theologian Izmirli Isma'fl Hakkf (18681946) (Hakkln zaferleri, Istanbul 1922) concerning the
question of hadith, the crux being whether the hadlths
cited by the Sufis to justify their doctrines were reliable.
Isma'fl Hakkf, himself a member of the Shadhiliyya
and under al-Ghazalf's influence, some time later distinguished, in a new elaboration of Islamic theology
(Yeni cilm-i keldm, Istanbul 1923-4, 151-2), between two
forms of Sufism, one linked with the Kur'anic tradition and the other departing from it.
ii. The Republican period.
The creation of the Republic (1923) and the abolition in 1925 of the orders, involving the closing of
the tekke?,, led Sufism, if it was to survive, into either
bypassing the structures of the turuk or going under-
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ground, a situation which, in both cases, had consequences for the development of the practice of mystical doctrines. It was only in the 1950s, with a
relaxation of state anti-religious measures, that some
Sufis were able to publish their writings. In general,
Nakshbandls remained faithful to their orthodox line.
This was set forth by Mehmed Zahid Kotku (18971980) and his son-in-law Mehmed Esat Co§an, who
today directs the "Iskenderpa§a community" in Istanbul
(it inherits the tekke of GiimushkhanawT Ahmed Diya);
by Abdiilhekim Hiiseyni (1902-72) and his' son
Mehmed Resid Erol (1929-96), founder of the "community of Menzil Koyu" at Adiyaman in Anatolia;
and by several other sheykhs stemming from the eastern parts of Anatolia (H. Algar, The Naqshbandi order
in Republican Turkey, in The pendulum swings back, London
1996). It is important to note that many of these
maintained unofficial medreses in which Sufism had a
major part. cAbd til-Hakim ArwasI/Abdulhakim Arvasi
(1864-1943), another Nakshbandl, vigorously brought
into prominence the teachings of Ahmad Sirhindl
[q.v.], the founder in India of the Nakshbandiyya
Mudjaddidiyya, and proponent of al-Ghazalf and his
Sufism, at the same time combatting the Shlca and
the radical Wahhabiyya [q.v.]. His pupils and successors, the main ones being the writer Necip Fazil
Kisakiirek (1905-83), with his 0 ve ben, 6th ed. Istanbul
1990, and Hiiseyn Hilmi Isik (b. 1911), founder of the
I§ikci movement, remained faithful to his thought but
broke with several minor Nakshbandl practices and
the system of tekkes.
Already in existence at the end of the Ottoman
period, the Nurdju movement of Sacld Nursf, a former
Nakshbandl, can be classed as a crypto-Sufi movement,
despite its rejection of the tanka and the sheykh's authority, since it continues to venerate and to follow the
teachings of such grand masters of Sufism as cAbd
al-Kadir al-Djflani and Ahmad SirhindT and since it
describes itself as a return to pure Sufism. This aspect
had been reinforced by the Nurcu Fethullah Giilen,
who fiercely defends a revolutionary view of instruction, proposing a harmonisation of the old medrese system with that of the secular schools (Latif Erdogan,
Fethullah Giilen Hocaefendi "Kucu'k dunyam", Istanbul 1995;
Eyiip Can, Ujuk tur, Fethullah Giilen Hocaefendi tie, Istanbul
1996 or 1997). On the other hand, in the last decade,
certain Nurcus, called Aczmendi, have considered that
it is time to re-establish the tekke system (Risale-i Nur'da
usul ve program. Aczmendlik, Istanbul n.d. [1996 or 1997]).
Sufis linked with other currents have contributed
to the development of an Islamic mysticism during
the time of the Republic, like the KhalwatI Muzaffer
Ozak (1916-85), who attached central importance to
music and dance movements. Like the Kadiriyya and
Rifaciyya, he kept up the link between mystical doctrine and dancing, a link which became lost amongst
the Mawlawiyya. Other Sufis, already only very loosely
attached to the tanka system, adapted immediately to
the situation under the Republic, such as the Melamfs,
who kept up, at Istanbul, the tradition of Muhammad Nur al-cArabr. HadjdjI Maksud KhulusI (d. 1929),
Hasan Lutfi Susut and Mahmud Sadettin Bilginer
(1909-83), KhulusT's son. Alevi doctrines were favoured
by the Kemalist regime, and the Alevis took over
BektashI tekkes and for many years caused a grave
confusion by identifying the Sufi doctrine and practices of the Bektashiyya with their own system, this
despite the protests of a small group of Bektashfs led
by Bedri Noyan (1912-97), one of whose chief members was Turgut Koca (1921-97), who incarnated this
tradition. Amongst the Alevis, Bektashl doctrine

enjoyed a popularisation and acquired a folkloric
nature which has profoundly deprived it of its real
nature. Having almost totally disappeared within
Turkey itself, the tradition of commentaries on the
Mathnawi and on Ibn al-cArab! had a brilliant representative in Sarajevo in the person of Fayd Allah/
Fejzulah Hadzibajric (d. 1990), who gave life to the
last dar ul-methnewi of the Ottoman world.
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7. In Muslim India.
(a) The pre-1800 period. See TARIKA. n. 7.
(b) In the 19th and 20th centuries.
i. The study of Sufism in colonial and post-colonial South
Asia.
The term and category "Sufism" was first coined
for European languages by British Orientalists based
in India, particularly Sir William Jones (The sixth discourse, on the Persians, and On the mystical poetry of the
Persians and Hindus, in Works, London 1807). While
European travellers had previously remarked upon
"dervishes" and "fakirs" only as exotic curiosities,
Orientalists applied the term "Sufi" largely to the literary phase of Sufism, particularly as expressed in
Persian poetry. These European scholars were persuaded that the elegant poems of Hafiz and Djalal
al-Dln RumI [q.vv.] could have nothing to do with
the Islamic ("Mahometan") religion, and therefore they
unanimously believed it to be derived from Indian
sources; this position was reinforced by the anti-Sufi
attitudes of Shlcl mudj.tahids in Persia (Sir J. Malcolm,
History of Persia, London 1815, ii, 382-3; Lt. J.W.
Graham, A treatise on Sufiism, or Mahomedan mysticism,
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in Transactions of the Literary Society of Bombay, i [1819],
89-119). British colonial officials, who were the main
source of European studies of Sufism in the 19th century, thus maintained a double attitude toward Sufism:
its literary classics (part of the Persian curriculum
required by the British East India Company until the
1830s) were admired, but its contemporary social manifestations were considered corrupt and degenerate in
relation to what was perceived as orthodox Islam (R.F.
Burton, Sindh, London 1851, 198-231). This "golden
age" ambivalence toward Sufism was soon mirrored
by the attitudes of Muslim reformists and fundamentalists (see below), creating a situation in which Sufism
quickly became a contested term, the meaning of
which remains hotly disputed today. In Urdu, tasawwuf
still generally means a prescriptive ethical and spiritual
ideal as it did in early Islamic texts, though sometimes it functions as a generic equivalent of mysticism. The English word "Sufism" describes a variety
of practices and doctrines with a debatable relationship to Islam (C. Ernst, The Shambhala guide to Sufism,
Boston 1997).
Colonial officials encountered contemporary Sufism
primarily in the context of government regulation of
the many shrines and saints' tombs found in India;
under their administration, active Sufi" circles were
no longer attached to major shrines, though khdnkdhs
continued to function, particularly in the Pandjab
and Sind. British officials settled disputes over the administration of shrines as wakf properties under AngloMohammedan law (cf. G. Kozlowski, Muslim endowments
and society in British India, Cambridge 1985). This was an
issue particularly for large shrines, such as the tomb
of Khwadja Mu'fn al-Dfn Cishtl at Adjmer, or that of
Baba Farid al-Dm Gandj-i Shakkar at Pakpattan [q.vv.]
(D. Gilmartin, Shrines, succession and sources of moral
authority in the Punjab, in Pakistan. The social sciences' perspective, ed. A.S. Ahmed, Karachi 1990, 146-64). Some
Sufrs, e.g. the Cishti leader Hadjdjf Imdad Allah
(d. 1899), fought against the British during the 1857-8
uprising, and groups such as the Hurr (followers of
the Plr Pagaro in Sind) continued resistance up to
1947 (H.T. Lambrick, The terrorist, London 1970). But
colonial policy reinforced the position of many hereditary saa^a^dda-nishms as rural landlords and notables,
particularly in the Pandjab. The process of legal regulation and dispute resolution of Sufi" shrines has continued in post-colonial India and Pakistan (S.K. Rashid,
Wakf administration in India, New Delhi 1978).
There is considerable proto-anthropological material on Sufi" saints and shrines compiled by colonial
officials in the Indian district gazetteers and surveys
of the "castes and tribes" variety, often drawn from
local oral tradition; most of these accounts regard
Indian Sufi" practice as a Hinduised deviation from a
supposedly pristine Islam (T.W. Arnold, art. Saints and
martyrs, Muhammadan, in India, in ERE, xi, 68-73). Some
Hindu scholars went so far as to interpret Sufism in
terms of Vedanta (L. Ramakrishna, Panjabi Sufi poets,
London 1938). Politically-oriented studies of Sufi saints
and orders have focussed upon their relationship with
the colonial government (Sarah Ansari, Sufi saints and
state power. The Pirs of Sind, 1843-1947, Cambridge
1992) and the Pakistan movement (D. Gilmartin, Empire
and Islam. Punjab and the making of Pakistan, Berkeley
1988). There is an increasing body of anthropological literature on Sufi practice in Pakistan and India,
both on the part of government officials (Census
of India, Beliefs and practices associated with Muslim pirs
in two cities of India [Delhi and Lucknow], New Delhi
1966) and Euro-American researchers (K.P. Ewing,
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Sufism and desire in Pakistan, Durham 1997).
Post-colonial governments in Pakistan, under the
impulse of modern nationalism, have promoted publications that focus on Sufi literature (especially poetry
in local languages) as the manifestation of national
identity. The Folk Heritage Institute in Islamabad (Lok
Wirtha] publishes a "Sufi Poets Series" consisting of
editions and Urdu translations of prominent Sufis who
wrote poetry in the regional languages of Pakistan
(Pashto, Pandjabf, Balocf, Brahuf, Hindk5, Sindhl). The
Department of Charitable Trusts (Mahkama-i Awkdf),
which controls the revenue of major shrines, publishes
officially sanctioned biographies of Sufi" saints in Urdu
that accord with the Islamic "Pakistan ideology," and
high-ranking provincial and national officials regularly
preside at the furs anniversaries of Sufi saints (Ewing,
The politics of Sufism: redefining the saints of Pakistan, in
Journal of Asian Studies, Hi [1983], 251-68). Hagiographies
organised along provincial or all-Pakistan lines also
receive official sponsorship. The Government of India,
in contrast, sponsors literature and films that identify
Sufis as "secular nationalists" having more in common with Hindu bhaktf than with Islam (M. Jotwani,
Sufis of Sindh, New Delhi 1986).
Although British historians largely ignored Sufi
writings, the post-colonial era has seen the growth of
new scholarship in South Asia, initially at Aligarh
Muslim University, focused on the history and literature of Sufism of the "medieval" period. The studies
of the Cishtf order by K.A. Nizami have demonstrated
how it is possible to follow the continuities in a silsila
through the oral discourses (malfu^dt) and letters (maktubat] that continued to be written in Persian up to the
20th century (Nizami, Tdnkh-i mashdyikh-i Cisht, Delhi
1953; see also C. Ernst and B. Lawrence, Burnt hearts.
The Chishti Sufi order, London 1998). Biographical and
historical studies of particular Sufi saints and orders
have been written in the history departments of South
Asian universities, while Persian and occasionally
Arabic text editions of Sufi writings have been produced in language and literature departments. Particularly prized Persian writings by famous shaykh's, of
the Cishtf and Nakshbandf orders have been printed
for devotional use in Pakistan as recently as the 1960s.
"Classical" Sufi works in Arabic and Persian, from
the 13th up to the 19th centuries, are widely available for popular use through modern Urdu translations in India and Pakistan, and occasionally in other
languages as well. The vast majority of South Asian
SufT texts in Persian still remains in manuscript, however (for a comprehensive list, see Ahmad Munzawl,
Fihrist-i mushtarak-i nuskhahd-yi khatti-yi Fdrsi-i Pakistan,
Islamabad 1984-, esp. vols. iii [clrfdn] and xi [^indagindma-yipirdn]}. Only rarely have contemporary Sufi" writings in Indian languages been translated (C. Shackle
(tr.), The teachings of Khwaja Farid, Multan 1978; idem
(tr.), Fifty poems of Khwaja Farid, Multan 1983).
ii. Sufism and modern ideologies.
Sufi pirs of the 20th century, despite their entrenched
positions as landholders in the colonial system, were
crucial to the support of the Pakistan nationalist movement because of their large followings, and Sufi" leaders have generally found nationalism to be a congenial
doctrine. But the ideological proponents of modernism
and Islamic fundamentalism have both seen Sufism
as a major opponent. Modernists like Ikbal [q.v.], in
a critique similar to that of Orientalists, denounced
institutional Sufism for fatalism, passivity, and a false
notion of the absorption of humanity in unity with
God. Although IkbaPs writings invoke Sufi" figures such
as Halladj and Rumi [^.yy.], his concepts of terms
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such as khudi and cishk [q.v.] owe as much to Bergson
and Nietzsche. Secularised intellectuals and Muslim
modernists alike saw Sufi" practice as mediaeval superstition and as a drug that stupefies the masses. Sufi"
apologists have responded to this criticism by appropriating the rhetoric of science and announcing that
Sufism attains the goal of truth that science can only
dream of (Wahid Bakhsh Siyal, Mushdhada-i hakk: isldmi
ruhdni sa'ins [science], Karachi 1974).
Fundamentalists (echoing Orientalists and colonial
officials) criticised Sufism as Hindu-influenced idolatry
of human beings, amounting to abandonment of "pure"
Islam. Reformers like Hadjdji Shan'at Allah (d. 1840),
founder of the Fara'idf movement in Bengal, and Sayyid Ahmad Brelwf (d. 1831 [q.v.]) in the Pandjab, were
militantly opposed to certain forms of Sufism, Shf cism,
and local adaptations of Islam; for this reason, the
British regarded them as "Wahhabfs," although some
reformers were trained in Sufi orders. Abu 'l-cAlas
Mawdudf (d. 1979), founder of the fundamentalist
Djamacat-i Islamf, rejected iSufi practice despite his
upbringing in a Cishti family, though his authoritarian
leadership style has been interpreted as an extension
of the master-disciple relationship (S.V. Nasr, Mawdudi
and the making of Islamic revivalism, Oxford 1996).
Defenders of Sufism argue that Sufism is the spiritual essence of Islam, and at the same time they refute earlier Orientalist theories of the non-Islamic
origins of Sufism (W.B. Sial Rabbani, Islamic Sufism.
The science of flight in God, with God, by God, and union
and communion with God, also showing the tremendous Sufi
influence on Christian and Hindu mystics and mysticism, Lahore
1984). Nakshbandi" groups concerned about Islamisation have apparently de-emphasised meditation practices (the lata'if) but have redefined discipleship as a
basic Islamic religious duty (A. Buehler, Masters of the
heart. Naqshbandi Sufism in colonial India, Columbia, S.C.
1997).
The debate over Sufi" doctrine and practice in South
Asia has crystallised around two North Indian madrasas
founded in the colonial period, the hadith-oriented
Deoband school [q.v.] and the devotional Barelwf
school. Although the founders of Deoband were largely
drawn from the Sabirf branch of the Cishtiyya, they
rejected practices such as samdc [q.v.], and ziyarat as
well as excessive veneration of the Prophet or Sufi"
masters (Barbara Metcalf, Islamic revival in British India.
Deoband, 1860-1900, Princeton 1982). The Barelwfs,
followers of Sayyid Ahmad Rida Khan (d. 1921) of
Ray Bareilly, emphasise the necessity of intercession
by the Prophet and, secondarily, the Sufi shaykh; as
in other Muslim regions, the issue of saintly mediation has thus become highly controversial (U. Sanyal,
Devotional Islam and politics in British India. Ahmad
Riza Khan Barelwi and his movement, 1870-1920, Oxford
1996). Pietistic missionary groups such as the Tablfghf
Djamacat [q.v.] founded by Muhammad Ilyas (d. 1944)
have appropriated the ethical emphasis of Sufism while
rejecting ritual, metaphysics, and sainthood (M.A. Haq,
The faith movement of Mawlana Muhammad Ilyas, London
1972). Polemics and apologetics from these different
perspectives dominate modern discussions of Sufism
in Urdu and in English.
iii. Sufism in print.
Probably the greatest social transformation in modern Sufism derives from the introduction of print to
South Asia early in the 19th century, principally in
the form of calligraphed lithography (movable Arabic
type was preferred by the British). As in other regions,
Sufi" orders were among the first to make use of the
new technology to distribute teachings of contempo-

rary teachers and to preserve the classical texts of the
past. The revolution entailed by printing Sufi" texts
lay in the possibility of mass distribution of inexpensive books to the middle-class public, in place of the
restricted access to manuscripts and oral teachings
among a privileged few. Printing of Sufi" texts in India
was carried out principally in the northern cities of
Dihlf, Kanpur, and Lak'hnaw, often at presses (such
as Nawal Kishor in Lak'hnaw) run by Hindu munshts.
The number of Persian texts printed in India in the
19th century was considerably higher than the total
printed in Persia or Central Asia. Leaders of Sufi"
orders such as the Cishtiyya, Nakshbandiyya, Kadiriyya
and Suhrawardiyya orders [q.vv.] commissioned publication of both early and contemporary Sufi" texts, initially in Persian but increasingly in Urdu translation
(C. Ernst, The study of Sufism in Pakistan, unpubl. paper
for American Institute for Pakistan Studies Workshop, 1996). Their publications included periodicals,
and shaykhs like the Nakshbandi leader Djama'at CA1F
Shah (d. 1951) sometimes required their disciples to
subscribe (Buehler). Some Sufis (the Cishti leaders
Dhawkf Shah, d. 1951, and Hasan Nizamf, d. 1955)
were trained in modern universities and made use of
the press and European literary genres such as the
novel to communicate their insights in Urdu and
English to wider audiences.
Beyond the Gangetic basin, the Pandjab, and the
Urdu-speaking centres of the Deccan (U. Khalidf and
M. cAkfl, Da/can kd cahd-i isldmi, 1300 td 1950, ek bunyddl kitdbiyydt, Watertown, Mass. 1993, 58-65), very
little scholarly work has been done on Sufi activities
in the modern period, such as the transmission of
Sufi orders from Kerala [see MAPPILA] to Ceylon in
the 19th century. While Urdu has been an important medium for disseminating the full range of Sufi"
literature, Indian languages that employ non-Arabic
scripts (Bengali, Tamil, Malayalam) have also been
used for Sufi" publications. In the Tamil country, tombs
like that of Shah al-Hamfd (d. 1558) at Nagore are
still centres of pilgrimage for Muslims, Hindus, and
Christians, and hagiographies in Tamil remain popular (V. Narayanan, The £amzam in Nagore: worshipping
Shahul Hamid in a Tamil landscape, unpubl. paper). The
Ma'idjbhandari" Sufi" order, founded in Chittagong by
Sayyid Ahmad Allah (1826-1906) with links to the
Kadiriyya, has engaged in extensive proselytisation and
publication of biographies and songs in Bengali, with
support from the ruling circles of contemporary
Bangladesh (M.A. Latif, letter of 1992). The tantric
bards known as the Bauls gained cultural respectability
after the 1920s when Rabindranath Tagore popularised
the Bengali songs of Lalan Fakir (d. 1890); despite
their religious ambiguity, the presence of Sufi" symbolism in their writings is unmistakeable (C. Solomon,
Bdul songs, in D. Lopez, (ed.), The religions of India in
practice, Princeton 1996, 187-208).
iv. The internationalization of South Asian Sufism.
Devotion to Indian Sufi" saints spread to the Malay
peninsula, South Africa and the Caribbean in the
19th century as the British exported indentured laborers to those regions from India. In the 20th century,
Europeans were exposed to visiting Indian Sufi" teachers such as clnayat Khan (d. 1927), who was trained
as a Cishtf but presented Sufism as a universal religion detached from normative Islam. His teachings
have been perpetuated by Americans (Rabi'a Martin,
Samuel Lewis) as well as family members (Pir Vilayat
Khan) in Europe and America. Bawa Muhaiyaddeen
(d. 1986), a Tamil Suff from Sri Lanka, acquired a
significant following (both Muslim and non-Muslim)
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after moving to the U.S.A. in 1971, and his tomb
outside Philadelphia has now become a place of pilgrimage. South Asian Muslim immigrants and students in England, Canada, and the U.S.A. have
established branches of the Cishtiyya and the Nakshbandiyya in their new homes along traditional lines.
European and American converts to Islam have also
joined South Asian Sufi orders; the principal khalifa
of Dhawki Shah in Pakistan was Shahid Allah Faridi
(d. 1978), an Englishman formerly named Lennard,
whose Urdu writings have been published in Karachi.
The principal ideological change for Sufism in the
modern period is the option of Sufism without Islam,
something barely conceivable before the 20th century.
This new possibility is partly the result of the efforts
of Western scholars and fundamentalists, both of whom
regard Sufism as separate from "pure" Islam, but it
is partly the natural effect of ecumenism and the modern search for spirituality. Sufi groups in Europe and
America also give a much more prominent and public role to women than was previously customary in
South Asia. Cultural products of Sufism have attained
great popularity in the West, from not only the Middle
East (the Whirling Dervishes and Rumfs poetry) but
also South Asia (kawwdli music by the Sabri Brothers
and Nusrat Fateh All Khan). At the end of the 20th
century, South Asian Sufism has found large new
audiences through electronic communications on an
international scale.
Bibliography. Given in the article.
(C. ERNST)
8. In Chinese Islam.
It is likely that the Muslims from the Middle East
or Central Asia, drawn to China in the 13th-14th
centuries by the Mongol emperors of the Yuan dynasty,
brought with them Sufi practices. But this is only a
supposition since, in our present state of knowledge,
we know nothing about the religious life of the Muslims
of China before their complete sinicisation. We have
to wait till the middle of the 17th century and the
upheavals which mark the end of the native Ming
dynasty and its replacement by the Manchu dynasty
of the Ch'ing (or Qing) in order to find a specifically
Islamic Chinese literature, which from then onwards
is rich, mature and self-assured.
i. Literary Sufism.
As a general rule, the great Muslim thinkers of the
17th-19th centuries adopted a uniform approach. They
give an exposition for their coreligionists and compatriots, in Chinese, of the complete foundations of the
faith, beginning with a sacred history which places
the mystical and ancient past of China within the continuity of the enfolding of Biblical history. They continue with a dogmatic system of morality set out in
Confucian terms and with the believer's obligations
set forth in a clear language which is quasi-vernacular.
Finally, they set forth a mysticism which is undeniably
Sufi.
If speculative theology shows itself as being consistent from the time of the first works composed, sc.
the time of those of Wang Tai-yii (Wang Daiyu, ca.
1580-1658?), published between 1642 and 1657, this
theology nevertheless evolves from one author to
another over the course of the two succeeding centuries whilst remaining, so far as it seems, not rooted
in any particular time and with no sectarian links. In
order to acquire prestige, this theology often claims
to stem from the translation of some Arabic or Persian
work. Sometimes such originals are imaginary; but
even when these actually exist and are as famed as
the Mirsad al-cibdd of Nadjm al-Dm Razi Daya [q.v.]
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or the Lawtfih of Djami [q.v.], works which were
highly valued in Chinese Islam, the alleged translation implies a total re-writing and remodelling in order
to translate the philosophical notions and concepts of
Sufism into an acceptable Chinese mode of thought.
From this, an original literature has resulted, one
unknown to Islamic specialists for want of being studied by Sinologists.
The great Chinese culamd} were actually forced to
use as best they could the lexicographic and conceptual
material at their disposal—Neo-Confucian, Taoist and
Buddhist. The believer's journey towards "absorption"
with the divine (ho-hui, ho-ch'i), which is a "return to
origins" (kuei-pen, fan-pen, hai-yuari) is made, they explain,
by "transformation" (hun-hua) through attaining the
"Perfect Way" (chih-tao) or "Vehicle of the Truth"
(chen-ch}eng, i.e. hakika)—tao being the basic concept of
Taoism and ch3eng that of Buddhism. The postulant
seeking illumination has first of all followed, at a lower
level, the "Usual Way" (ch}ang-tao) or the "Vehicle of
the Rites" (Ii-ch3eng) or "Vehicle for Religion" (chiaoctfeng, i.e. the Shared) in order to understand the letter
of the "Five meritorious acts" (wu-kung, i.e. al-arkdn
al-khamsa}\ then he follows the "Middle way" (chungtad) or "Vehicle of the Way" (tao-ch'eng or tankd) which
allows him to discover the spirit of the five meritorious acts, all this under the direction of a "Head of
the Way" (tao-chang or shaykh), a "Ship of compassion
on the sea of illusions", according to the Buddhist
formula normally applied to Kuan-yin, the Chinese
avatar of Avalokite9vara. The journey of the believer
is comparable to the search for "personal perfection"
(hsiu-shen) recommended by Confucius and Mencius
and set in the centre of the Neo-Confucian ethics of
the 16th-17th centuries. For "he who knows himself
knows his God" (jen-chi jen-chu). As a 19th-century
author, Ma K'ai-k'o (Ma Kaike), from Yunnan, sets
forth, by following the way of gradual attainment of
perfection, the believer "acts as in Confucianism, but
progresses to a supplementary degree" (Ta-hua tsungkuei "The general return [to God] of the great transformations", 1865, ed. Peking 1922-3, ii, 46). This
supplementary degree is attained thanks to the ascetic
practice of the thirty "levels" (p'in, the "stations",
makdmdt), described in detail by the Chen-kung fa-wei
"The secret unveiled of truly meritorious acts" (whose
author and date are problematical: the end of the
17th or the end of the 18th century ?).
In the thread of written discourse, the Arabic
terms—or more exactly, Arabo-Persian ones, since
the influence of the great religious centres of Central
Asia was strongly felt in Chinese Islam—are not only
translated but also transliterated phonetically, so far
as the Chinese characters allow. Thus dhikr is written phonetically as cWi-tfe-erh, and the shahdda is written and recited as lio-i-lio-he-ying-lan (= Id [ildh] Hid
'lldh) and, at the end of the formula, Mu-han-me-te-laliu-lun (= Muhammad rasul [Allah]). Since Chinese
Muslims pronounce Arabic in a manner much deformed by Chinese phonetics, it is not surprising that,
as pilgrims to Mecca, they have been looked down
upon by Arabic-speakers and have had the reputation of following a bastardised form of religion.
However, their literature proves that this is not the
case: the use of a terminology and a juggling with
images borrowed from Chinese culture has not resulted
in a degenerate syncretism. The message, the Sufi
one in particular, has remained distinctively Muslim.
According to a Chinese historian of world religions
(Li Xinhua, 1983, 76), Nakshbandiyya adherents are
said to be recognisable by their preference for Neo-
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Confucian thought, whilst the partisans of the Kadiaccording to circumstances.) It was from the rivalry
riyya are said to incline towards a choice of Taoist
between these two Nakshbandr trends of thought that
and Buddhist terms; but this is, for the moment,
there resulted, on several occasions, the bloody troumerely a working hypothesis.
bles which culminated in the putting to death of Ma
The fate of the works of literary Islam, so strongly
Ming-hsin in 1781 and the execution in 1871 of his
marked by Sufism, is curious. Those which emanate
fifth successor, Ma Hua-lung (1810-71 [q.v.]), together
from the most prestigious thinkers—foremost amongst
with the depopulation of whole Muslim regions of
which is the Nanking scholar Liu Chih (Liu Zhi, ca.
Shensi, Ningsia and Yunnan [q.vv.] by the Chinese im1662-70 to ca. 1730-6), whom one of his 19th-century
perial armies which exterminated or deported masses
admirers, Ma Lien-yuan, considered as the Chinese
of population. From the last quarter of the 19th cenIbn al-cArabf—have been constantly republished up
tury onwards, the centres of authority of the Sufi
to the present time, and in the most varied circum- I brotherhoods were brought together within a restricted
stances: in the midst of civil war in the 19th century
area, in comparison with the immense size of China,
on the occasion of the modernist movement of tl
one not more than 350 km/220 miles from north to
1920s and in the period of relaxation and r
south between the 35th and 38th parallels and 500
Islamisation of the post-Maoist years, and in Taiwan
km/310 miles from east to west between Kansu,
They symbolise a feeling of identification amongst th
Ningsia and west of the Ch'inghai. Nevertheless, from
community, even—and above all—for adherents o:
this time onwards, they swarmed forth across the
the Ikhwan movement, close to the government i
whole of China, in the wake of commercial enterthe Republican period as also in the Communis
prises which were linked with missionary work.
period. In former times published by the mosque
The turuk introduced into China—the Kadiriyya,
and spread by them alone (at the present time, i
Nakshbandiyya in their various forms, and Kubracontinental China, in rivalry with the institutes o:
wiyya—after the second or third generation of spiritIslamic studies), they were accessible to all the faith
ual masters, split into small groups called men-huan: a
ful of the mosque who were sufficiently literate. Also
men-huan is at one and the same time the hereditary
the fact that in 1993 the most typical work and the
line of a shaykh, the group of faithful under the domone most appreciated by believers, "The Arabian phi
ination and authority of that line, the considerable
3
losophy", T ien-fang hsing-li of Liu Chih (ca. 1704), has
ensemble of goods and lands owned by it, worked
been "translated" into the spoken language, shows a
and protected for it by the faithful, and finally, the
holy places which bear its charisma. The men-huan
continuance of interest in speculative Islamic literature
ii. The Sufism of the brotherhoods.
re-appeared after the Cultural Revolution. A Djahn
master of the eighth generation, Ma T3eng-ai, was
In China, the popular Sufism of the brotherhoods
has its historical bases in the northwestern part oJ
from 1980 till his death in 1991 the deputy-governor
of Ningsia and manager of a commercial house tradthe country, where the intercontinental trade route
ing with the Near East. But in the 1990s, the surwhich we call the "Silk Road" comes out. The late
Joseph Fletcher (1934-84) showed in a magisterial way
vival of the men-huan is threatened as much by the
fundamentalism of the Ikhwan, which is becoming
how this Sufism was connected with the movements
more and more powerful, as by the course of rivalof worldwide Sufism and attached itself to various
ries within the men-huan themselves.
silsilas of the Middle East and Central Asia. From the
15th century onwards, Nakshbandr activists from the
Bibliography (to be completed by the bibls. in
Fletcher 1986, Aubin 1990 and Gladney 1991 and
Altishahr or "Six cities" of the Tarim basin (in
1996): Ono Shinobu, Chugoku ni okeru Kaikyo kyodan,
the southern part of modern Sinkiang), themselves
in Tod ronso, vi (1948), 78-89; Saguchi Toru, Chugoku
shaped by the Nakshbandfs of Transoxania, came to
Isuramu no shinpishugi, in Tohogaku, ix (1954), 75-94;
preach in the western part of China; and, in the same
Tazaka Kodo, Chugoku ni okeru Kaikyo no denrai to
way, in the second half of the 17th century, the grandsono gutsu, 2 vols., Tokyo 1964; Mian Wei-lin (Mien
son of Makhdum-i A'zam (the ancestor of the Khodjas
Wei-lin), Mng-hsia I-ssu-lan chiao-p'ai kai-yao, Yinof the Altishahr [see KHODJAS in Suppl.]), Muhammad
ch'uan 1981; D.D. Leslie, Islamic literature in Chinese.
Yusuf, and also, above all, the latter's son, Hidayat
Late Ming and early Ch'ing, Canberra 1981; idem and
Allah, called Khodja Afak (d. 1694), the founder of
M. Wassel, Arabic and Persian sources used by Liu Chih,
the Afakiyya spiritual lineage. At the end of the 17th
in CAJ, xxvi (1982), 78-104; Li Xinhua (Li Hsincentury, three Chinese spiritual lineages, the best
hua), Ming-Ch3ing-chih-chi wo-kuo Hui-tsu teng tsu
known of which was to become that of Ma Lai-ch'ih
I-ssu-lan-chiao hsin-t3 e-tien to hsin-ch'eng, in Shih-chiai
(1673-1753) at the head of the "Flowery _Mosque",
tsung-chiao yen-chiu, 1983 no. 1, 66-77; Ma Tong (Ma
Hua-ssu, claimed descent from Khodja Afak and,
T'ung), Chung-kuo I-ssu-lan chiao-p'aiyu men-huan chihthrough him, from the Nakshbandiyya. The founder
tu shih-lueh, Yin-ch'uan 1983; Jin Yijiu (Chin I-chiu),
of the oldest known Chinese tanka, a Kadirf one, Ch'i
Su-fei-p'ai yil han-wen I-ssu-lan-chiao chu-shu, in ShihChing-i (1656-1719), was equally influenced by him.
chiai tsung-chiao yen-chiu, 1983 no. 2, 100-9; idem, The
In the second half of the 18th century, the propsystem of men-huan in China. An influence of Sufism on Chiagator of the Nakshbandf revival, who had been
nese Muslims, in Ming Studies, xix (1984), 34-45; Ma
trained in Yemen and advocated a strict enforcement |
Tong, Chung-kuo I-ssu-lan chiao-p'ai men-huan su-yuan,
of the Shared and the abandonment of the cult of
Yin-chjuan 1986; J.F. Fletcher, Les "Voies" (turuq)
sacred tombs, Ma Ming-hsin (1719-81 [q.v.]), founded
soufies en Chine, in A. Popovic et alii (eds.), Les ordres
an indigenous tonka called the Djahriyya (Che-he-linmystiques dans I'lslam. Cheminements et situation actuelle,
yeh) with dhikr uttered out loud. This was called by
Paris 1986, 13-26; Francoise Aubin, En Islam chioutside observers the "New Religion", Hsin-chiao, in
nois: quels Naqshbandis?, in M. Gaborieau et alii (eds.),
contrast to the earlier movements derived from the
Naqshbandis. Cheminements et situation actuelle d'un ordre
Afakiyya, called Khufiyya (Hu-fei-yeh] with dhikr formed
mystique musulman, Istanbul 1990, 491-572; B.C.
within the mind only, or, seen from the outside, the
Gladney, Muslim Chinese. Ethnic nationalism in the
"Old Religion" (Lao-chiao). (It should be noted that,
People's Republic, Cambridge, Mass. 1991, repr. 1996;
in the 19th-20th centuries, the New/Old Religion
Sucad al-Wahfdf (Sou'ad Wheidi), al-Falsafa aldichotomy embraced a set of realities which varied
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islamiyya fi 'l-Sin. Wahdat al-wuajud wa-na^ariyyat
al-insdn al-kdmil cind Liw Tshl [Liu Chih], in Etudes
orientates, nos. 13-14 (1994), 72-111 of the Arabic
section; Fletcher, The Sufi "Paths" (turuq) in China,
in ibid., 55-69; idem, Studies on Chinese and Islamic
Inner Asia, Variorum, Aldershot 1995; Aubin, Les
ordres mystiques dans la Chine., in A. Popovic et alii
(eds.), Les Voies d'Allah. Les ordres mystiques dans le
monde musulman des origines a aujourd'hui, Paris 1996,
262-7. See also KANSU; MA HUA-LUNG; MA MING-HSIN;
PANTHAY; AL-SIN.
(FRANCHISE AUBIN)

9. In Africa south of the Maghrib during
the 19th and 20th centuries.
For the sake of convenience, Sufism will be examined here under the following headings: (i) doctrinal
developments, (ii) missionary Sufism, (iii) Sufi involvement in the political sphere, and (iv) opposition to
Sufism.
i. Doctrinal developments.
Two major trends are discernible, not mutually
exclusive. Chodkiewicz has pointed out the pervasive
influence of Ibn al-cArabfs teachings in the 19th century, amounting to an "Akbarian" revival, and this is
as true in Africa as elsewhere. Whether by direct
reading of al-Futuhdt al-makkiyya or filtered through
secondary sources of Akbarian ideas, such as the writings of cAbd al-Wahhab al-ShacranI (d. 963/1565) and
c
Abd al-Ghani al-NabulusT (d. 1143/1731) [q.w.], the
ideas of Ibn al-'Arabl have been diffused in many
parts of Africa. This influence is particularly evident
in the teachings of Ahmad al-Tidjani and his major
West African disciple al-Hdajaj cUmar b. Sacld (d.
1864). But it is also evident in the writings of such
diverse figures as cAbd al-Kadir al-Djaza'iri, Ma5 al'Aynayn al-Kalkami, Muhammad Ahmad the MahdT
of the Sudan, Ahmad al-cAlawT al-DarkawI, and cAbd
al-Salam al-Fituri, founder of the Libyan 'Arusiyya.
Familiarity with Ibn al-cArabi's thought is also to
be found in Ahmad b. Idris, though he is more typically representative of the second trend, that is, the
tonka Muhammadiyya, which stresses imitation of the
Prophet in word and deed and seeing him in a waking
state. His anti-madhhabist teachings, which advocate
individual resort to Kur'an and Sunna in matters of
personal conduct, are reflected in the writings of one
of the most important 19th-century Sufi personalities
in Africa, Muhammad b. CA1I al-SanusT [q.v.]. AlSanusi quotes the definition of the tonka Muhammadiyya
of Abu '1-Baka' Hasan al-cUdjaymi (d. 1113/1702):
"This Way is the inward immersion of the adept in
the contemplation of Muhammad's person, whereby
he imitates the Prophet in word and deed, occupies
his tongue with pronouncing blessings upon him at
all times, whether in retirement or when appearing
in public, so that honouring the Prophet dominates
his heart to such an extent and penetrates his interior so deeply that when he merely hears the Prophet's
name, he begins to shake, his heart is overwhelmed
beholding him, and the physical appearance of the
Prophet manifests itself before the eye of his inner
vision" (al-Manhal al-rawi, in al-Madj.muca al-mukhtdra,
Beirut 1968, 49-50, tr. B. Radtke in his Ijtihdd and
Neo-Sufism, 915). An important influence on Ahmad
b. Idris and his school was the teaching of cAbd alc
Az!z al-Dabbagh (said to be inspired directly by alKhadir) as reported in the K. al-lbnz. of Ahmad b.
al-Mubarak al-Lamatl; it was also extensively quoted
in the Tidjani manual Rimdh hizb al-rahlm of al-Hddjaj
'Umar.
A third trend, quite unrelated to the two previous
ones, may also be noted: that is, the increased incor-
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poration into certain "popular" Sufi orders, such as
the Tsawiyya and Hamadsha of Morocco, of rituals
of blood sacrifice, spirit exorcism and trance, at least
partly under the influence of freed slaves of West
African origin. Another manifestation of the amalgamation of Sufism and African spirit cults is to be
observed in phenomena such as the "diwdns of SldT
Bilal" of Algeria, the rituals of the Gnawa of Morocco,
the Stambali of Tunisia and the Tumbura of the
Sudan (also found among African slaves in Mecca,
according to C. Snouck Hurgronje, Mecca in the latter
part of the 19th century, Leiden 1931, 11-12).
ii. Missionary Sufism.
In the course of the 19th and the first half of the
20th century, Sufi teachings were disseminated over
wide areas of the continent through the activities of
certain brotherhoods, and in many cases they were'
the conduit for conversion to Islam. The Tidjaniyya
gained a considerable number of adherents in Morocco
and Algeria, and zdwiyas were established in Egypt
and the Sudan. But it is in Mauritania and West
Africa that its spread has been most noteworthy. In
southern Mauritania it was taken up by the Idaw CA1I
under the influence of Muhammad al-Hafiz (d. 1247/
1830), and from there it spread into Senegal and
Guinea. Al-Hdaj_aj cUmar b. Sa'Td (d. 1865 [<?.y.]), was
made a khalifa of the order by Muhammad al-Ghali
and subsequently initiated a aj_ihdd in Guinea and Mali
which led to conversion to Islam and a short-lived
Tidjanl "empire". His nephew, Muhammad al-Hashiml
b. Ahmad b. Sa'Td, known as Alfa Hashim (d. 1349/
1931), fled French colonialism and established a base
in the Hidjaz, which catered to African Tidjanis, but
also, because of its location in the lands of pilgrimage, led to the propagation of the Tidjaniyya among
Muslims from other areas of the world (e.g. Indonesia,
'Irak and the Balkans). In the 20th century, the chief
African propagandist for the order has been the
Senegalese shaykh Ibrahim Niasse (d. 1975), who has
made the Tidjaniyya an order of mass participation,
not only in Senegal but also in northern Nigeria and
Ghana. His teachings, which emphasise spiritual tutelage (tarbiyd), have also found favour in Mauritania,
Chad and the western Sudan.
Brotherhoods based on the teachings of Ahmad b.
Idns have also spread far and wide. The Sanusiyya
[q.v.] established a network of zawiyas in eastern Libya
and throughout Chad to as far as Kano in northern
Nigeria. The Khatmiyya, founded by Muhammad
'Uthrnan al-Mirghani (d. 1268/1852), a Meccan who
went to the Sudan to propagate the teachings of
Ahmad b. Idns, gained many adherents in the Sudan
and Eritrea [see M!RGHANIYYA] . Another Idrisian brotherhood, the Rashidiyya-Salihiyya, was also successful in
the Sudan, and in Somalia, where it was propagated
by the anti-colonial leader Muhammad cAbd Allah
Hassan [</.y.].
Older brotherhoods also enjoyed increased influence in the 19th century and were agents for conversion to Islam. The Kadiriyya enjoyed considerable
success in West Africa through its Mukhtariyya branch
deriving from the Kunta scholars [see KUNTA] of the
late 18th and 19th centuries. Disciples of the Kunta
shaykhs carried their teachings to the savannah and
forests, and were proselytisers for the faith. Shaykh
'Uthman b. Muhammad Fodiye [q.v.], the Fulani
mudjdhid (d. 1232/1817), traces one of his tanka lines
through the Kunta silsila. Through Shaykh cUthman,
the Kadiriyya became the quasi-official tanka of the
state he founded in northern Nigeria, and through
his d^ihdd many were converted to Islam. Ahmad
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Lobbo (also known as Seku Ahmadu, d. 1260/1844),
the Fulani muaj_dhid of Masina (Mali), also had a Sufi"
affiliation to the Kadiriyya-Mukhtariyya. In Senegal,
Ahmad Bamba (d. 1927) founded an entirely new
order derived from the Kadiriyya, the Murfdiyya [q.v.],
which, by preaching a doctrine of laborare est orare, has
played an important role in developing agriculture,
and with its economic success has come powerful
national political influence. There has also been a
Kadiriyya revival in Nigeria in recent years led by
Muhammad al-Nasir b. Muhammad al-Mukhtar alKabarf of Kano (locally known as Nasiru Kabara,
d. 1996). Sometimes Sufi brotherhoods have been
agents of "reconversion"—the diffusion among rural
or nomadic Muslims of normative urban Islam; such
was the case with the Kadiriyya-'Uthmaniyya in
Nigeria, the Sanusiyya in Libya and Chad, and the
Madjdhubiyya-Shadhiliyya in the eastern Sudan. Many
Sufis of sub-Saharan Africa were also scholars ofjikh,
notably the Kano Tidjanfs of the Salgha tradition.
iii. Sufi involvement in the political sphere.
In addition to what has been noted above, Sufi"
movements worked, on the one hand, to resist colonial penetration, and on the other, at least in some
cases, to establish a working relationship with colonial regimes. Some of the more striking examples of
Sufi" involvement in armed struggle in opposition to
colonialism are as follows: resistance to French penetration of Algeria led by the Kadirf shaykh 'Abd alKadir al-Djaza'irf; resistance to Italian penetration of
Chad by the French and later Libya by the Italians,
spearheaded by the Sanusiyya brotherhood; resistance to French penetration of Mauritania led by the
Kadin shaykh Ma3 al-'Aynayn [g.v.] (who founded a
new branch the 'Ayniyya); and resistance to British
colonialism in Somalia from 1900 to 1920 led by
Muhammad cAbd Allah Hassan. During the colonial
period, relationships between brotherhoods and colonial regimes were in some cases good, even close,
while in others they were cold or downright hostile.
In North Africa, the Tidjanf leaders were on amicable terms with the French, as was in Senegal Seydou
Nourou Tall, who became a virtual mouthpiece of the
French colonial order in West Africa. On the other
hand, the Hamalliyya TidjanFs were fiercely opposed
to the French, while the Tidjaniyya leadership of
Kano was under constant British surveillance. The
French exiled both Hamallah and the Murfdiyya leader
Ahmad Bamba. In the Sudan, the Khatmiyya under
Sayyid cAlf al-Mirghanf developed its own political
party, the National Unionist Party (hizb al-ittihdd alwatam) in opposition to the Umma Party of Sayyid
c
Abd al-Rahman al-Mahdf, who organised his Ansar
along tarika lines. In Tanzania, the Kadiriyya brotherhood has played a significant role in national politics
since independence.
iv. Opposition to Sufism.
The most vigorous opposition to Sufism in Africa
has been that directed against the Tidjaniyya brotherhood. Attacks were directed against Ahmad al-Tidjani's
claims that he had received direct authorisation for
his teachings from the Prophet Muhammad, that he
was the kutb al-aktdb, that reciting certain Tidjanf litanies (notably the saldt al-fdtih) brought more merit
than reciting the Kur'an, and that those who see him
or serve him would enter paradise without judgment.
There has been a virtually constant stream of polemic
in Mauritania since soon after the brotherhood reached
there. An attack by the poet Idyaydj al-Kumlaylf (d.
1854) was responded to by Muhammad b. Muhammad
al-Saghfr b. N'budja in his al-D^aysh al-kafil bi-akhdh

al-tha'r mimman salla cald 'l-shaykh al-Tiajam sayf al-inkdr.
This was then attacked by Muhammad al-Khadir b.
Mayaba (d. 1925), a Kadiri adept, in his Mushtahd
'l-khdrif al-dj.dm fi zalakdt al-Ti^dni al-ajdni, which was
attacked by several scholars, most importantly by
Muhammad Niasse (d. 1959) in his al-^uyush al-tullac
bi 'l-murhafdt al-kuttac ild Ibn Mdydbd akhi 'l-tanattuc. In
Nigeria in the 1970s and 1980s, both Tidjanfs and
Kadiris came under attack in sweeping denunciations
of Sufism led by a neo-Wahhabi scholar Abu Bakr
Gummi (d. 1994), whose al-cAkida al-sahiha bi-muwdfakat
al-sharfa (publ. Beirut 1392/1972) drew numerous
responses. More specifically directed against the
Tidjaniyya were the writings of an ex-Tidjanf adept,
Muhammad al-Tahir Mai Gari, whose attacks elicited
rebuttals from two Mauritanian scholars as well as
from Nigerian Tidjanfs (see Arabic literature of Africa
(ALA), ii, ch. 13, for an account of the Nigerian polemical literature).
Bibliography: ALA, i (for the Sudan down to
1900), ii (for Nigeria and Chad), within each of
which volumes there is an abundant bibliography
of both primary and secondary sources for the
regions concerned); E. Dermenghem, Le culte des
saints dans I'Islam maghrebin, Paris 1954; Jamil
M. Abun-Nasr, The Tijaniyya: a Sufi order in the modern world, Oxford 1965; J.S. Trimingham, The Sufiorders in Islam, Oxford 1971; A.H. Nimtz Jr., Islam
and politics in East Africa: the Sufi order in Tanzania,
Minneapolis ca. 1980; R.S. O'Fahey, Enigmatic saint:
Ahmad ibn Idris and the Idrisi tradition, London 1990;
I.M. Lewis, Ahmad al-Safi and Sayyid Hurreiz (eds.),
Women's medicine: the zar-bori cult in Africa and beyond,
London 1992 (see contributions of G.P. Makris and
Ahmed al-Safi on Tumbura, and Sophie Ferchiou
on Stambali); Ali Salih Karrar, The Sufi brotherhoods
in the Sudan, London 1992; O'Fahey and B. Radtke,
Neo-Sufism reconsidered, in hi, Ixx (1993), 52-87;
M. Chodkiewicz, An Ocean without shore: Ibn Arabi,
the book and the law, Albany 1993; Radtke, Studies
on the sources of the Kitdb Rimdh Hizb al-rahim of alHdjj cUmar, in Sudanic Africa, vi (1995), 73-114; idem,
Ijtihdd and Neo-Sufism, in Asiatische Studien, xlviii/3
(1994), 910-21; K.S. Vikor, Sufi and scholar of the
desert edge: Muhammad b. cAli al-Sanusi and his brotherhood, London 1995; A. Hofheinz, Internalising Islam.
Shaykh Muhammad Majdhub, scriptural Islam and local
context in the early nineteenth-century Sudan, Ph.D. diss.,
2 vols. Univ. of Bergen 1996, unpubl. Further bibliography can be found in the article TARIKA and
articles cross-referenced above. (J.O. HUNWICK)
TASBIH [see SUBHA].
TASHAHHUD (A.'), verbal noun of form V of shh-d, the recitation of the shahdda [g.v.], especially
in the saldt [g.v.]. It must, however, be kept in mind
that in this case shahdda comprises not only the kalimatdn1, but (1) the following formula: "To God belong
the blessed salutations and the good prayers"; (2) the
formula "Hail upon thee, O Prophet, and God's mercy
and His blessing; hail upon us and upon God's pious
servants"; and (3) the shahdda proper, consisting of the
kalimatdn1.
The above form of the tashahhud is in keeping with
a tradition on the authority of Ibn cAbbas, beginning
thus: The Messenger of God used to teach us the
tashahhud, just as he used to teach us a sura from the
Kur'an (e.g. Muslim, Saldt, trad. 60). In the corresponding tradition on the authority of Ibn Mascud
(loc. cit., trad. 56; Ahmad b. Hanbal, Musnad, i, 422)
in the formula under (1), the word "blessed" is lacking; in Abu Musa al-Ashcarf's tradition it runs "To
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God belong the good salutations, the prayers".
According to al-Nawawi, in his commentary on
Muslim, loc. cit., the learned scholars admit the three
forms of the tashahhud. The madhhabs do not agree,
however, on the question which is the best one.
The tashahhud occurs twice in the saldt: at the end
of each pair of rak'as and at the end of the whole
saldt. In the latter case, it may be followed by personal prayers and is concluded by the twofold taslima.
Bibliography. Books on Jikh, e.g. Shafi'T, Umm,
Beirut n.d., i, 117-18; the passages in the books of
tradition in Wensinck et alii, Concordance, s.v., 193-5,
cf. especially the references to Tirmidhi; more recent practice described in Lane, Manners and customs of the modern Egyptians, ch. iii, Religion and
Laws; and Constance E. Padwick, Muslim devotions,
a study of prayer manuals in common use, London 1961,
64, 126-51.
(A.J. WENSINCK-[A. RIPPIN])
TASHBIH (A.), literally "the act of comparing, comparison".
1. In rhetoric.
"Simile" or "(explicit) comparison" is one of the
most important literary techniques in all literatures.
It is especially frequent in pre- and early Islamic
Arabic poetry, where metaphor [see ISTI'ARA] is less
common than in 'Abbasid poetry, but it remained a
central figure of speech, forming the main "point" of
innumerable lines and epigrams. When describing
objects, persons or events, classical poets are not content with "factual" description but feel compelled to
produce similes, often in rapid succession and taken
from disparate semantic fields. Although, already in
the earliest period, there are many standard comparisons and conventions (hero: lion; generous man:
sea; teeth: camomile or hailstones; etc.), the originality and creativity of a poet is often judged on the
basis of his striking new similes or subtle variations
on existing ones. The importance of tashbih is reflected in literary criticism and theory: it is called one
of the four "pillars" (arkari) of poetry (al-Marzubanl,
al-Muwashshah, Cairo 1965, 273) and is listed together,
somewhat incongruously, with basic modes such as
panegyric and love poetry by Tha'lab [q.v] in his
Kawd'id al-shicr (Cairo 1966, 37) and Kudama b. Djacfar [q.v.] in his Nakd al-s_hicr (Leiden' 1956, 23). The
several anthologies of similes, thematically arranged
according to the primum comparationis, of which that by
Ibn Abl cAwn [q.v.] is the earliest, give a useful insight
into the "poetic universe" of Arabic literature.
Ibn al-Muctazz [q.v.], himself famous for the similes in his poetry, incorporated husn al-tashbih among
the figures of mahdsin [q.v] in his seminal K. al-Badic
(London 1935, 68-74). The figure is subsequently discussed in every work on literary criticism and theory
[see BALAGHA; BAYAN; AL-MACANI WA 'L-BAYAN), among
which those by £Abd al-Kahir al-Djurdjani [q.v. in
Suppl.] are particularly important, above all his Asrdr
al-balagha which analyses in considerable depth and
detail the various kinds and functions of tashbih and
its relationships with other figures such as metaphor,
tamthll and takhyll [q.vvl\. Usually, the critics do not
limit themselves to poetry and also deal with simile
in prose, naturally giving much attention to Kur'anic
similes [see ICDTAZ]. In the school of al-Sakkaki and
al-Khatlb al-Kazwfni [</.ro.], tashbih forms part of cilm
al-baydn and is discussed from various angles: the
primum and secundum comparationis (al-mushabbah and
al-mushabbah bihi, respectively; they may be hissi,
perceivable by sense perception, or cakli, conceivable
only by the intellect) and their relationship (the wad^h
al-shabah, classified in a number of ways), the syntac-
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tic form (the employ of the addt al-shabah: particles
like ka-, ka'anna, ka-md, mithl, or genitive constructions)
and the purpose or function (gharad}. In a normal
simile such as "the caliph's face is like the sun" the
musjiabbah bihi (here, the sun) usually possesses more
clearly or to a higher degree the quality implied by
the comparison (here, some form of "brightness").
Exceptionally, this may be reversed with some effect
("The sun is bright like the caliph's face").
Poets and critics alike were fond of concision, of
similes expressed in one line, or even an accumulation in one line; thus Ibn Hazm takes pride in his
own "unsurpassable" line ("I, she, the cup, the wine,
and darkness were/like earth, and rain, and pearls,
and gold, and jet", Tawk al-hamdma, ed. Ihsan cAbbas,
Beirut 1980, 110). Although this often results in rapid
shifts to wholly unconnected spheres of imagery, a
certain harmony is appreciated, as in a much-admired
line by Bashshar b. Burd [q.v] that likens swords
flickering in the dust stirred up in battle to shooting
stars in a dark night. Similes spanning more than one
line are found but receive less attention and appreciation from critics. Especially in early Arabic poetry,
one finds extended similes in some ways reminiscent of "epic" or "Homeric" similes, which form episodes in which the primum comparationis temporarily
disappears from sight. Thus in the early kasida, long
sections may be found describing an oryx or onager,
to which the poet's camel is compared.
Partly as a reaction against traditional practice and
theory, tashbih has lost much of its status in modern
Arabic poetic criticism.
Bibliography. 1. Primary sources. Ibn Abl
c
Awn, K. al-Tashbihdt, ed. M. cAbd al-Muc!d Khan,
London 1950; Ibn al-Kattam, K. al-Tashbihdt min
ash'dr ahl al-Andalus, ed. cAbdel-Sattar M.I. Hasanein,
diss. Kiel 1969, ed. Ihsan cAbbas, 2Beirut'l981, tr.
W. Hoenerbach, Dichterische Vergleiche der AndalusAraber, Bonn 1973; cAlf b. Zafir al-Azdl, Ghard'ib
al-tanblhdt cald Cadj_d3ib al-tashblhdt, Cairo 1971; Ibn
Nakiya, al-D}umdn f i tashbihdt al-Kur3dn, Alexandria
1974. Sections on tashbih are found in numerous
literary anthologies and all works on baldgha and
badic.
2. Secondary studies. Renate Jacobi, Studien
zur Poetik der altarabischen Qaslde, Wiesbaden 1971,
esp. 115-27, 153-67; T. Bauer, Altarabische Dichtkunst, Wiesbaden 1992, esp. 181-204; W. Smyth,
Some quick rules ut pictura poesis: the rules for simile
in Miftah al-culum, in Orient, xxxiii (1992), 215-29;
P. Kunitzsch and M. Ullmann, Die Plejaden in den
Vergleichen der arabischen Dichtung, in SBBayer. Ak. (1992);
Sucad al-Manic, "Ka'anna" bayn al-tashkhis wa 'l-tashbih, in Alif (Cairo), xii (1992), 178-99; H. Ritter,
Uber die Bildersprache Ni^amis, Berlin-Leipzig 1927;
B. Reinert, Probleme der vormongolischen arabisch-persischen Poesiegemeinschqft und ihr Reflex in der Poetik, in
G.E. von Grunebaum (ed.), Arabic poetry: theory and
development, Wiesbaden 1972, 71-105. On tashbih in
the Aristotelian tradition, see e.g. G. Schoeler, Der
poetische Syllogismus. Ein Beitrag zum Verstdndnis der
"logischen" Poetik der Araber, in £DMG, cxxxiii (1983),
43-92. On modern Arabic poetics, see S.K. Jayyusi,
Trends and movements in modern Arabic poetry, Leiden
1977, 706-9.
(GJ.H. VAN GELDER)
TASHBIH WA-TANZIH, two terms of Islamic
theology which stand for different discourses about
God, tashbih roughly meaning "anthropomorphism"
and tanzih "transcendentalism" (Greek d(paipeai<;). They
are, however, not used on the same level; tan^lh has
a positive connotation whereas tashbih, together with
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its derivatives mushabbih and mushabbiha (denoting a
person or a group practising tashbih), is used in polemical language, as a derogatory term. The negative
equivalent to tan&h is taftil, divesting God of his attributes; as the positive pendant to tashbih, ithbdt is sometimes used, the affirmation of the divine attributes by
analogy. The origin of all these terms has still to be
clarified. They are not found in the Kur'an; when
tan&h appears in a hadith (cf. Wensinck, Concordance,
vi, 423) it is part of an explanatory remark which
seems to have been added later on and reflects already
independent theological usage.
The problem itself reached Islam in a late and
derivative form. Islam does not know anthropomorphism on the immediate level of religious consciousness, as mythology, for instance, and rejects, under
the notion of hulul (q.v. = evo(icr|m<;), the form of
anthropomorphism typical for Christianity, namely,
incarnation. Tashbih means "making similar" and can
be understood either as "producing something similar to creation", i.e. images (which are forbidden in
Hadith under the expression of shabbaha bi-khalk Allah)
or as "assimilating God to His creature" (creature
always meaning man, never animals as in Ancient
Egyptian theriomorphism). In the latter sense, which
is the only one used in Islamic theology proper, it
aims at the problem of how to interpret the anthropomorphic discourse in the Scripture, i.e. at the exegetical level. Here, the closest parallels outside Islam are
found in Judaism. If, however, it is contrasted with
tan&h, the term also opens up the systematical question of how the personalist aspect of the divine presupposed by all theistic religions has to be dealt with.
What influenced Islamic thinking most in this regard
was Neoplatonic philosophy, especially in the form it
had assumed in Christian theology.
The Kur'an is by intention strongly transcendentalist; it does not, however, avoid anthropological language as a symbolic reference to God's actions and
qualities. This was not in the beginning felt as a tension or contradiction. When Islam, however, expanded
into the lands of the civilisations of the Ancient World,
both transcendentalist and anthropomorphist tendencies were sharpened by the religious ideas prevailing
in the new environment. Hadith, therefore, contains
many anthropomorphist sayings, some of which are
obviously exegetical whereas others go far beyond this.
Early to/sir works were sometimes so strongly anthropomorphist that they had to be purged in later recensions (cf. e.g. Mukatil b. Sulayman). Theologians, either
Sunn! and starting from Hadith (e.g. Dawud alDjawaribf) or Shf'f and taking up the spirit of Kufan
circles (Hisham al-Djawalrkf or Hisham b. al-Hakam),
gave this development a systematic turn by speculating about how God may be ascribed a shape or a
form (sura), whether He has or is a body (ajism), how
His speech (kaldm, i.e. revelation) proceeds from Him,
etc. The transcendentalist pattern, on the other hand,
did not pass through Hadith, but was expressed in
theological terms right away, with Dja'd b. Dirham
and jDjahm b. Safwan [q.vv.], later on with the
Mu'tazila. The Mu'tazilis took transcendentalism to
be a necessary prerequisite of tawhid. But the anthropomorphists did not see any contradiction between
their standpoint and tawhid either; they wrote books
under this title and made it clear in their theology
that they did not want to "assimilate" God to man
or understand Him as a composite entity.
As far as the aspects of Islamic anthropomorphism
are concerned, we can differentiate between (a) anthropomorphism proper, concerning God's outward appear-

ance, His shape (jiopcpri); (b) God's actions like speaking,
sitting, etc.; (c) His feelings like wrath, satisfaction, etc.,
so-called anthropopathisms; and (d) "passive" anthropomorphisms inasmuch as God may be the object of
human perception: when He is seen, heard, etc.
(a) Anthropomorphism proper. The Kur'an mentions
God's face (wadj.h), His eyes (though never in the dual,
only in the plural and in the singular), His hands, in
a certain way His side (djanb; sura XXXIX, 56), and
possibly His leg (LXVIII, 42). But all the passages
involved had a primarily metaphorical meaning; in
the two last cases, the connection with God had even
intentionally to be established first. Some of them
were further elaborated in Hadith. Sura XXXVIII, 75
which implied God's having created Adam "with His
own hands" was filled out by saying that He kneaded
Adam's clay for forty days; XXXIX, 67, "the earth
altogether shall be His handful on the Day of Resurrection", was made more concrete by asking which
part of it will be on each finger; when, in VII, 143,
God was supposed to have made Mount Sinai "crumble to dust", people thought that He achieved that
by merely putting out the tip of His little finger. In
this way, even a new limb was added; since, according to L, 30, Hell is going to ask "Are there any
more (sinners) to come?", one could imagine God
putting his foot (kadam) into the fire in order to quench
its heat. The most important addition, however, was
the statement of Gen. i. 27, according to which God
created Adam in His image (cald suratihi); this was not
found in the Kur'an and became now, via Hadith,
the basis of theological speculation. The word sura
(for Hebrew demut, which simply meant "likeness")
referred to sura VII (sawwarnakum "We shaped you"),
and LXIV, 3 (ahsana suwarakum "He shaped you well");
the question then was how man's beautiful shape
reflected God's own appearance.
The question had two sides. One could speculate
about the similarity in man; then one could say, e.g.,
that Adam, as long as he was in Paradise, had been
a lot taller than later human beings since God is
immensely big. But normally, one concentrated on
the similarity in God: He looks like the blessed in
Paradise, young and with curly hair, perhaps 32 years
old (like Jesus!), perhaps only about 15, like a youth
who has not yet grown his beard. His size is seven
spans, as said Mukatil b. Sulayman and afterward
Hisham b. al-Hakam, ideal spans which were not necessarily identical with human ones. In order to link
these popular conceptions with the Kur'an, the theologians discovered the enigmatic attribute samad in
CXII, 2. They understood it as "solid, massive" and
saw in it the description of a bodily constitution which
guarantees unity (the topic of the entire sura). God
is not hollow or porous, as said Mukatil b. Sulayman;
only man is hollow, and he is porous because he consists of clay. Man has a cavity (ajawf), namely, his
chest and his belly; God does not. God therefore does
not need food; He has neither digestion nor sexuality. He "does not beget nor has He been begotten"
(CXII, 3). But He speaks and He thinks, for He is
wise. This is why Dawud al-Djawaribf pretended, in
contrast to Mukatil, that God can only be massive in
His lower part. He has to be hollow from His waist
upward, since His speech, i.e. revelation, comes forth
from His mouth and His wisdom, namely, the Kur'an,
from His heart, i.e. from His chest. Shf'I theology
tried to attenuate this approach by conceiving God
as a luminous being which has a different and much
more subtle matter than man. Hisham al-Djawalfkf,
though still thinking of God as having a "form", imag-
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ined Him to consist of white light which only changed
into black when His profuse hair had to be described.
Hisham b. al-Hakam then gave up the sura concept
altogether and merely ascribed to God an ideal geometrical shape which he called a "body" (dj.ism) in
the philosophical sense of the word (like owjia in Stoicism). While Hisham al-Djawalikl still assumed that
God had senses, Hisham b. al-Hakam conceived God
as a regularly-shaped mass of light which emits rays
as means of perception. This could no longer be called
anthropomorphism, but since he used the word $ism
which, under a perspective different from his, evoked
God's being composite, he was labelled a corporealist (mudj.assim).
(b) God's actions. Among those divine actions which
were mentioned in the Kur'an many could immediately be linked to God's body: seeing, hearing, speaking, creating (like shaping Adam out of clay, anything
except creatio ex nihilo). Most important was God's sitting on the throne, the symbol of His majesty and
power. Only one action was explicitly denied: sleeping; "slumber seizes Him not, neither sleep" (II, 255,
in the throne verse; cf. Ps. cxxi. 4). Sleeping would
have been the negation of His acting, a period of
rest during His creation which the Kur'an, in contrast to the Bible, deemed unworthy of God. In Hadith
we then get reflections about how God is sitting on
His throne (leaning back, one leg put upon the other)
or whether He allows somebody to sit at His side in
order to honour him or to even let him partake in
His power (e.g. the Prophet when he practices intercession, shafa'a [q.v.]). In Jerusalem, people believed
that God had left His footprint on the Rock of Mount
Zion because His throne had been standing there in
the earthly paradise before He got up and ascended
to Heaven. This idea was combined in the Umayyad
period with Muhammad's night journey (isrd'}, which
led him to Jerusalem and made him encounter God
in the garden which was located in the precincts of
the "Solomonic" (i.e. Herodian) Temple. God was sitting there on His throne in the shape of a beardless
youth with a crown on His head and golden sandals
on His feet. He could even be imagined to touch the
Prophet then with His hand, as a gesture of intimacy,
when He conveyed a secret or a message to him.
But He could also be thought to appear at Mecca,
during the Pilgrimage, "at the eve of cArafa", when
He used to come down from Heaven riding on a
camel in order to accept the supplications or the repentance of the believers. This was not a symbol of
His power then but of His compassion and mercy.
(c) Anthropopathisms. Among God's feelings and passions, His mercy was most prominent in the Kur'an.
But it was never felt to be anthropomorphic; it was
simply part of His essence. Similarly, His wrath (sakhat,
ghadab) and His satisfaction (rida) were considered by
many early theologians as His main and only attributes, expressing the polarity of His nature. The antiIslamic treatise attributed to Ibn al-Mukaffac criticised
the common tendency to ascribe grief and mourning
to God; in Hadith, it could be said that God wept
about the annihilation of mankind by the Flood. The
only attributes which became problematic in the long
run were those which seemed to injure God's sovereignty or perfection: His cunning (makr, cf. Ill, 54,
and IV, 142), His mockery (II, 15, and IX, 79), His
forgetfulness (IX, 67) or His patience (sabr, which
could also mean "enduring"). A special case was divine
love; it was rejected by theologians and jurists (who
thought compassion to be more appropriate), accepted,
however, and frequently glorified by the mystics.
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(d) "Passive" anthropomorphisms. According to certain
hadiths, God may touch man. But He can never be
touched Himself. He can be heard, though, and He
can also possibly be seen. His being heard was never
questioned; only the mode was a matter of dispute.
Moses was mentioned in the Kur'an as the one who
had been spoken to by God directly (IV, 164); in
contrast to him, Muhammad heard the revelation
only through an intermediary, i.e. Gabriel. When the
Hanbalis later on called the pronunciation (/o/g) of
the Kur'an uncreated, they assumed that, during the
act of recitation, everybody hears the Speech of God
as such. The vision was more problematic. The two
visions of Muhammad alluded to in the Kur'an (LIII,
5-12, and 13-18) did not mention God explicitly; they
could as well be interpreted as referring to Gabriel.
When the Prophet met God during his mi'radj. [q.v.],
many people doubted that he had seen Him in person; they thought that he had only heard Him speak
from behind a veil. The Kur'anic basis for the beatific
vision in Paradise was weak; the doctrine was rejected
by the Mu'tazila but finally accepted by the majority, at least in Sunnism [see RU'YAT ALLAH].
Unrestricted anthropomorphism did not withstand
the onslaught of the Mu'tazilis; their theology in this
respect shaped the Islamic identity until today. Before
their time, transcendentalism had a precarious stand;
Djacd b. Dirham and Djahm b. Safwan were both
executed, though probably for political rather than
dogmatical reasons. At that time, in the late Umayyad
period, part of Islamic theological thinking may still
have been tinged by a Neoplatonic spirit. Djacd b.
Dirham pretended that God could never have taken
Abraham as His "friend" (khalll; cf. IV, 125) or have
spoken to Moses; possibly he also denied Muhammad's
having seen God during the mi'rddj.. Djahm b. Safwan
rejected God's being heard or seen, too; for him, God
was simply the absolute Power. God is not only beyond
any form, but also beyond being as such; he is not
anything (shay). This was more than the Mu'tazills
later on admitted. They were not against calling God
shay, insofar as He exists, and they did not deny
God's speech altogether but accepted it as long as it
was created in an earthly substratum (the burning
bush, e.g.). The Kur'anic argument which they used
against anthropomorphism was that of XLII, 11, laysa
ka-mithlihl shay*', which was understood now as meaning absolute and not only relative otherness. God
could then be described as shay* la ka)l-ashyd}. This
turned out to be a suitable expression which spread
far beyond the Mu'tazila. Amongst the Muctazila themselves, other definitions of otherness had been tested:
God as khilaf al-cdlam "the (absolute) divergence from
the world" (Abu '1-Hudhayl), or simply as ghayr "the
Other" ('Abbad b. Sulayman). In the earliest phase,
theologians like Dirar b. cAmr had expressed the same
idea by saying that only God's existence (anniyyd) is
accessible to the human mind, not his essence (mahiyyd)\
this position, however, was given up when Abu
'1-Hudhayl and others after him started elaborating a
doctrine of attributes.
Talking about attributes meant mitigating the concept of tanzlh. The radical position held by Djahm b.
Safwan was never repeated again except by the
Isma'Tlis in Eastern Persia. They developed a consistent theologia negativa on the basis of Neoplatonic philosophy where God was beyond being and therefore
ineffable, neither shay3 nor not shay'. According to
Hamld al-Dln al-Kirmanl, He was not even the creator; creation (ibddc) was effected by the first Intelligence, whereas God was severed from the world
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and remained unknown. According to the view of
the Islamic majority, such ideas were sectarian. Even
Mu'tazill tan&h was soon denounced as ta'til. Ultimately, it survived only in Imam! and Zaydf Shi'f
thought. In Sunnf Islam, the Ashcarf reaction led to
a readjustment of the fronts. The anthropomorphisms
were incorporated into God's essence (dhdt), as sifat
khabariyya, i.e. attributes based on the evidence of
Kur'an and Hadith which should be understood bi-ld
kayf. This latter formula was to have a long history.
It could mean "without further comment"; this is how
it was used by the Hanballs and other ashdb al-hacftth
who were close to them. The relevant traditions were
then collected and interpreted in books like Ibn Khuzayma's K. al-Tawhid wa-ithbdt sifat al-Rabb, Ahmad b.
al-Husayn al-Bayhakl's K. al-Asmo? wa 'I-sifat or Ibn
al-Djawzf's Dqff shubhat al-tashbih. Theologians, however, used bi-ld kayf rather in the sense of "without
qualifying God in a way only to be applied to His
creation"; they presented it as a middle course between a literal acceptance of the anthropological statements in the Scripture (= takylf, tashbih) on one side
and their metaphorical interpretation in the Mu'tazili
sense (ta'wil = ta'til] on the other. Even Ibn Taymiyya
adopted this attitude. Among those who kept aloof
from it were al-Ghazalf and Ibn Rushd (in his Kashf
c
an mandhidj al-adilld); they rather differentiated between
tashbih (bi-ld kayf} and tanzih (= figurative interpretation, ta'wil) according to a social criterion, by contrasting the discourse of lay people (cawamm) with that
of the experts (khawdss). The question of whether man
cannot talk about God unless in anthropological language anyway, his discourse inevitably being metaphorical (rnadjdz), was rarely asked since the Kur'an was
thought to be the speech of God Himself (kaldm Allah)
and therefore veritative (hakiki) by definition.
Bibliography. J.W. Sweetman, Islam and Christian
theology, London 1945 ff., i/2, 27 ff.; H. Ritter, Das
Meer der Seek, Leiden 1955, 439-77; W.M. Watt,
Created in His image, in Trans. Glasgow Univ. Or. Soc.,
xviii, (1959-60), 38 ff.; J. van Ess, Theologie und
Gesellschaft im 2. und 3. Jahrhundert Hidschra, Berlin
1991-6, i, 345-47, 358-64, ii, 432-4, 452-5, 497501, 528-30, iii, 49, 142-4, 244, 272-6, 438-9, iv,
367-424, 430-1, 433-5 (with further references); for
Kirmanf, cf. D. de Smet, La quietude de intellect,
Louvain 1995, 124, 144-50; for bi-ld kayf, R.M.
Frank, Elements in the development of the teaching of
al-Ashcan, in Le Museon, civ (1991), 141-90, and
B. Abrahamov, The bi-ld kayf a doctrine and its foundations in Islamic theology, in Arabica, xlii (1995), 365-79;
D. Gimaret, Deux dits de Muhammad (Mahomet) sur
les "jambes" de Dieu, in CRAIBL(\996), 9-18; idem,
Dieu a I'image de I'Homme. Les anthropomorphism.es de la
sunna et leurs interpretations par les theologiens, Paris 1997.
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TASHELHlT (TASHLHIYT), a dialect of Berber.
1. Linguistic region.
Tashelhrt or Tashlhiyt is the most important Berber
dialect of Morocco, both by the number of its speakers and by the extent of its area. The space within
which it is used as a first language comprises an area
within a line in the north connecting Essaouira
(Mogador) and Tanant in the High Atlas, a line following the eastern slopes of the High Adas towards
the region of Ouarzazate, a southern line following
the course of the Wadi Dra and western one represented by the Atlantic coast from the mouth of the
Wadi Noun to Essaouira.
From the point of view of physical geography, this
is a region of comparative contrasts: mountain zones

of the High and Anti-Atlas, the Haha plateau in the
north-west and the Ait Baamrane one in the southwest, the plains of the Sus and of Tiznit [q.vv], valleys in the upper levels and pre-desert zones in the
south-east and south-west of the region. It is populated by sedentaries practising a traditional agriculture on the plateaux and mountains (cereals and the
rearing of sheep and goats), whereas modern agriculture predominates on the plains (citrus fruits, banana
groves and market gardening).
Because of very many difficulties, the most important being the precariousness of the economy and
demographic pressure, the region has been characterised by both an internal and an important external migration. Migration of labour towards France
and Belgium was considerable during the period 196070; the rural exodus is still a large-scale one, towards
the urban centres, with the people of the Sus, notably
those originally from the Anti-Atlas, being mainly concerned with trade in foodstuffs. Finally, it is also a
region for tourism, with the beach resort of Agadir,
the historic town of Taroudant and the picturesque
countrysides of Tafraout and Ouarzazate.
2. Language.
The structure of Tashelhtt.
The population of this region is for the most part
Berber-speaking, but with Arabic-speaking communities implanted on the plains (Oulad Teima, Oulad
Berrehil, Oulas Boutayeb, Oulad Jerrar, etc.). The
idiom used by the Berber-speaking population is Shluh,
in Berber tashlhit (tashlhiyt), and the native speaker of
this is called ashlhi (or ashlhiy), pi. ishlhiyen. The dialect
is relatively homogenous, despite some divergencies in
the spoken varieties.
In phonology, Tashelhft is considered to be an
"occlusive" dialect. The consonant system includes the
labials b, m, f ; the apicals t, d, n, I, r, s, z, sh, j; the
dorsals k, g, y, w, kh, gh, k; the pharyngeals h, c; the
laryngeal h; and the emphatics t, d, s, & j, r, I. All
consonants can be geminated (lengthened), except gh,
h and d, which are realised as k and / in the geminated state. It should, however, be noted that in the
speech of the communities of the High Atlas, spirants
are substituted for the occlusives b > b, k > k, g > g;
further, in the communities of the Anti-Adas, sibilanFs
are substituted for the dentals (t > s, d > z]- Vowels
are reduced to i, a, u; in contrast to other Berber
dialects, Tashelhft admits syllables with a consonantal core, e.g. ml "to show", krz "to work", bzg "to
puff out, dampen", bdd "to get up, stand". Accent is
not distinctive in Berber; in Tashelhrt the tonic accent
is on the heavy syllable counting from the end of the
word; in the absence of such a syllable, the final syllable is accented.
In its main features, the verbal morphology of
Tashelhrt does not differ from other Berber dialects.
Words are built up from roots, usually comprising
consonants, generally three (e.g. mgr "to harvest"), but
sometimes two (e.g. Jl "to let, leave") or even five (e.g.
frskl "to crack"). The root consonants are always present in the word, and give a basic semantic aspect
to all words derived from that root; the root, joined
to a vocalic melody, completes a scheme whose form
and substance vary according to the prosodic structure of the word. The most simple verbal form is the
aorist (e.g. krf "to shackle"); the complex forms stem
from a process of derivation whose nature seems to
be regulated by the structure of the radical. The intensive aorist expresses habitual or continuous action, and
is derived by (1) the prefixing of tt (e.g. am£ > ttamz
"to take, hold"); (2) gemination of the first radical
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(e.g. krf > kkrf "to shackle"); (3) gemination of the first
radical and infixing of a (e.g. fl > ffal "to leave, let");
or (4) gemination of the second radical and the infixing of a (e.g. kl > klla "to spend the day"). The
causative-factitive form is derived by prefixing a
voiceless sibilant, simple or geminated according to
the structure of the root (e.g. bdd > sbdd "to make
stand up", Ikm > sslkm "to make arrive, reach"); this
sibilant becomes assimilated to another sibilant within
the radical (e.g. kshm > shshkshm "to cause to enter",
nz > zznz "to cause to sell"). The passive form is
derived by prefixing (1) tt (e.g. ut > tint "to be beaten";
(2) ttu (e.g. krf > ttukrqf "to be shackled"; or (3) tti
(e.g. ags > ttiagas "to be wounded"). The reciprocalreflexive form is derived by prefixing (1) m (e.g. shawr
> mshawar "to consult together"); (2) mm (e.g. zr >
mmzr "to see each other"); or (3) nn (e.g. Jk > nnfk
"to exchange"). There also exist super-derived forms
combining two derived forms starting from the same
radical (e.g. nui "to mix up, put into disorder" >
smmrwi "to turn completely upside-down").
The noun varies in gender (e.g. qfrux "boy" > tqfruxt
"girl") and in number (e.g. argaz "man" > irgazn "men",
tamghart > timgharin "women"). It is likewise subject to
variation in its state. The placing of the free-state
noun into the construct state is accompanied by
changes which modify the structure of the noun's initial syllable; these changes follow from determined
syntactical contexts, as is the case with Berber in general (e.g. argaz idda > idda urgaz "the man left", tamghart
tkshm > tkshm tmghart "the woman has entered"). The
verbal noun is most of the time derived from an
attested root; the noun of agent is formed by the prefixing of a and infixing of a or am (e.g. krz "to plough"
> amkraz "ploughman"). The noun of action is obtained
by several processes, of which the most widespread
are (1) prefixing and infixing of a in the case of a
masculine noun (e.g. zitg "to go into exile" > azwag
"exile"; (2) infixing ta and suffixing i in the case of
a feminine noun (e.g. las "to shear, clip" > talusi
"shearing, clipping"). Finally, the noun of instrument
is formed by prefixing as (e.g. krz "to plough" > askrz
"plough-share").
Regarding syntax, the surface structure is of the
VSO type (verbal syntagm + nominal syntagm), e.g.
ikrz umkraz igr "the ploughman has ploughed the field".
There are two types of predicate, the verbal one (e.g.
idda "he left") and the non-verbal one (e.g. dari inbgiwn
"I have with me some guests"). One of the characteristics of the phrase in Tashelhit is the predicative
construction with the verbal copula g "to be, to put",
e.g. g argaz "be a man!" In general, the syntax of the
phrase is paratactic, with propositions being juxtaposed, e.g. ibdd iffgh "he stood up; he went out", or
else hypo tactic, with co-ordinated propositions, e.g.
ikshm ntta d tmghart ns d mas d tarwa ns "he came in,
he and his wife and his mother and his children".
However, complex propositional constructions are frequent, both nominal and verbal. The first type could
be (1) a relative subject, e.g. argaz Hi yussrn "the man
who is old"; (2) an appositive relative, e.g. ilia mad ur
ittqfn amya "there are some who have nothing; (3) a
direct relative, e.g. qfrux Hi izrin "the boy who has
just passed". As for a proposition with a verbal predicate, it can take the form of a direct expansion with
a subordinating word, e.g. mnan ad mmuddun "they
thought of travelling", and ur iddi ay High ishsha "he
did not go out until he had eaten". The nominal
group displays several types of construction, notably
(1) the genitive construction, e.g. adar n usrdun "the
mule's hoof"; (2) the topicalised construction, e.g. ifis
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ishsha aghyul "the hyaena has eaten the ass"; (3) the
dislocated, twisted construction, e.g. aghyul ishsha-t ifis
"the ass, the hyaena has eaten it"; (4) the focussed
construction, e.g. aghyul ad ishsha ifis "it is the ass
which the hyaena has eaten".
The socio-linguistic position of Tashelhit.
The dialect is used as a vernacular idiom within
rural communities, and its spheres of usage extend to
the family circle and to relations outside that circle
in which Berber-speaking speakers are involved.
Tashelhit is the Berber dialect which has the greatest diffusion outside the Berber-speaking regions; in
towns, it is found in a situation of linguistic contact,
notably with colloquial and standard Arabic, but also
at times with French and Spanish. This contact leads
Tashelhlt-speakers to borrow words from these languages, but the number of borrowings in Tashelhlt
is less than in the other Berber dialects of Morocco.
Berber-speakers residing in towns are ipso facto subject to a transitional bilingualism or multilingualism
in which Tashelhit is in a position of becoming weakened, despite a feeling of conscious identity, especially
in the circles of urban elites.
Bibliography: 1. Bibliographical sources
for Berber. A. Basset, La langue berbere, in Handbook
of African languages, London-Oxford 1952-69 (appended bibl.); J.R. Applegate, The Berber language, Current
trends in linguistics, 6, 1970 (appended bibl.);
L. Galand, Langues et literatures berberes. Vingt-cinq ans
d'etudes, Paris 1979; S. Chaker and A. Bonfour,
Langue et litteratures berberes. Chronique des etudes XII
(1992-1993), Paris 1994; Cl. Brenier-Estrine, Bibliographic berbere annotee (1992-1993), Travaux et documents de 1'IREMAM, 16, Aix-en-Provence 1994.
2. Selected studies on language. H. Stumme,
Handbuch des Schilhischen von Tazerwalt, Leipzig 1899;
J.R. Applegate, An outline of the structure of Shilha,
New York 1958; A. Boukous, Langage et culture populaires au Maroc, Casablanca 1977; El. Elmoujahid,
Un aspect morphologique du nom en tamazight: I'etat d'annexion, in Langues et litteratures, ii (1982), 47-62; F. Dell
and M. Elmedlaoui, Syllabic consonants and syllabification
in Imdlawn Tashlhiyt Berber, in JnaL of African Languages
and Linguistics, vii (1985), 105-30; F. Sadiqi, Studies
in Berber syntax. The complex sentence, Wiirzburg 1986;
L. Galand, Le berbere, in Les langues dans le monde
ancien et moderne. 3e partie. Les langues chamito-semitiques,
Paris 1988, 207-42, 303-6; Dell and A. Jebbour,
Phonotactique des noms d voyelle initiale en berbere (Chleuh
de Tiznit, Maroc), in Linguistic Analysis, xxi (1991),
119-47; A. Leguil, Structures predicatives en berbere. Bilan
et perspectives, Paris 1992; M.S. Chaker, art. Chleuh
(linguistique et litteraire), in Encyclopedic Berbere, xiii, Paris
1994, 1926-33; A. Bounfour, Le noeud de la langue.
Langue, litterature et societe au Maghreb, Aix-en-Provence
1994; Boukous, Societe, langues et culures au Maroc:
enjeux symboliques, Rabat 1995.
(A. BOUKOUS)
3. Literature.
Tashelhit (Tashlhiyt) is the only Berber language
which has a long and continuous written tradition.
This tradition goes back at least nine centuries, and
can be divided into three periods.
(i) Mediaeval period. We know from the works of several historians that Berber texts were written during
the Middle Ages. Most famous among these was the
Murshid composed in Arabic and Berber by the Mahdi
Ibn Tumart [q.v.]. As far as is known, neither this text
nor any other longer, coherent text from this period
has been preserved. However, the sparse materials
that have survived are sufficient to show that Berber
texts were indeed being written during the Middle
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Ages, and that this was done in a consistent, specially
designed orthography using the Maghribf Arabic script.
The most important source for our knowledge of
mediaeval Berber and its orthography is the Kitdb alAsmd3 "Book of nouns", an Arabic-Berber dictionary
containing 2,500 bilingual entries which was composed
in the year 540/1145 by Abu cAbd Allah Muhammad
b. DjaTar al-Kaysf, also known as Ibn al-Ramama or
Ibn Tunart (478-567/1085-1172). Several copies of
this dictionary are preserved in the library of Leiden
University. The same library possesses a fragment of
a mediaeval manuscript containing a text on ethics
entirely written in Berber. Another important source
are the Berber phrases that are found in the anonymous Kitdb al-Ansdb and in the memoirs of al-Baydhak,
a companion of Ibn Tumart (ed. Levi-Provencal, Documents inedits d'histoire almohade, Paris 1928). These two
texts contain a wealth of Berber names of persons,
tribes and places. Berber place-names are also found
in the work of Abu cUbayd al-Bakrf (ed. de Slane,
Description de I'Afrique septentrionale, Paris 1857) and other
works on geography and history. All these Berber
materials are written down in a highly consistent
orthography. The earliest examples of the use of this
orthography are found in the numerous Berber names
of plants and other materia medica found in pharmacological manuals such as the works of Abu '1-Kasim
al-Zahrawf (Albucasis, d. 404/1013 [see AL-ZAHRAWI])
and Ibn Biklarish (d. after 500/1106 [q.v. in Suppl.]).
The Berber language recorded in these sources is
closely related to Tashelhft, and is probably an archaic
form of it.
(ii) Pre-modern and modern period. More than two hundred texts in Tashelhft dating from the 16th century
to the present have been preserved in manuscripts.
In scope and volume, this literary tradition is comparable to other African vernacular literatures in the
Arabic script, e.g. Fulani, Hausa and Swahili.
The large majority of the texts deal with religious
subjects, especially theology (ttawhid), ritual obligations
(lcibadat), and accounts of Judgment Day and the Hereafter (lahwal n-likhrt). A special genre is formed by the
texts called nnsaht "advice" (Ar. nasdha or nasiha), whose
purpose it is to provide the illiterate population with
information on orthodox Islamic practice, as opposed
to unorthodox or un-Islamic practices (lbidac). In addition to these, there are panegyric poems on the Prophet
and well-known, popularised stories such as the Deist
n-Tusf "Story of Joseph" and the Lghazawat n-Bn ^hacfar
"Raids of Ibn Djacfar". Tashelhft texts usually have
titles in Arabic.
All these texts are composed in verse, using Berber
metres. Prose texts are less common. Examples include
bilingual vocabularies, anthologies of hadith and manuals on medicine. Tashelhlt is not ordinarily used in
letters or documents.
The earliest preserved, long Tashelhft text was
written by Ibrahim b. cAbd Allah al-Sanhadjf, commonly known as Aznag (d. 1005/1597). Around 1590
he composed a work entitled 'Akd^id al-din or Ukayd
n-ddin "Chapters on religion". This is a text-book for
the Islamic sciences which constitute the curriculum
in a traditional college (Imdrst). Another early author
is cAbd Allah b. Sa'fd al-Hahf (d. 1012/1602-4), who
composed a text on the Hereafter (mentioned in the
Nuzhat al-hddi, ed. Houdas, 210, tr. 343).
From the middle of the 17th century we have an
Arabic-Tashelhft vocabulary containing 900 bilingual
entries by cAbd Allah b. Shu'ayb al-Hflalf.
The most famous author is Muhammad b. cAlf alHawzalF, known as Awzal (d. 1162/1749). He com-

posed an admonition (Imaw'idd) entitled Bahr al-dumu'
"Ocean of tears" which includes an account of the
Hereafter, and a manual of Malikf law entitled alHaivd "The reservoir" which is still widely used by
Tashelhft-speaking fukahd\ An extensive commentary
on al-Hawd entitled al-Mandjac "The pasture" was written in Tashelhft prose by al-Hasan b. Mubarak alTamuddiztf (d. 1316/1899). This is the longest extant
text in Tashelhft.
Other fikh manuals were composed by Dawud b.
£
Abd Allah al-Tamsawtf (d. after 1166/1753), Muhammad b. Yahya al-Tfzakhtf (d. ca. 1275/1858-9) and
by cAJf b. Ahmad al-Darkawf (d. 1328/1910).
The most prolific authors of "books of counsel",
"pieces of advice", are Ahmad b. £Abd al-Rahman alTimlf, known as Imml (d. 'l327/1909) and Muhammad
b. Muhammad al-Hana'f (d. 1295/1878). A lengthy
Kitdb al-Bidac "Book on heresies" was written by alHasan b. Ahmad al-Irazanf (d. 1308/1890-1).
The most famous panegyric of the Prophet is alKaslda al-bushikriyya by Muhammad b. cAbd Allah alBushikrf (d. 1282/1865-6). An adaptation of al-Busfrf's
famous Kasldat al-Burda by cAbd Allah b. Yahya
al-Hamidf (18th century) is often recited on festive
occasions.
The Tashelhft literary tradition remains alive today.
Old texts are still being (photo-)copied, and new texts
are being composed.
(iii) The present day. Since the 1970s, a small modern literature has sprung up. This literature is composed by European-oriented literati, who on the whole
have little or no knowledge of the older tradition.
Publications include bundles of poetry by Muhammad
Mustawf, among them Iskraf "Shackles" (Casablanca
1976), Tadsa d-imttawn "Laughter and tears" (ibid. 1979)
and Asays "Dance floor" (Rabat 1988), by Ibrahim
Akhiyat (Tabratt "Letter", Rabat 1989) and by Mustafa
Bfzran (Ifrawn "Leaves", Casablanca 1987) as well as
a play entitled Ussan smmidnin "Cold days" by Mu'min
c
Alf al-Saff (Casablanca 1983). Ibrahfm Akhiyat is also
the editor of the periodical Amud "Seeds" ("Revue de
creation en Tamazighte", first issue Rabat 1990). A
noteworthy feature of this new literature is the use
of neologisms; most publications contain an explanatory list of the neologisms used in the text.
Writers from this group are involved in publications devoted to Tashelhft orality. Muhammad Mustawf
is the editor of a series devoted to oral literature entitled Tifawin "Lights" (first issue Rabat 1985), and he
has edited a collection of proverbs (Nnan willi zrinin
"The forebears said", Casablanca 1980).
All these modern publications use the Arabic script
to record Tashelhft. From the 1980s onward, the Latin
script is used as well, especially in Tashelhft texts published in the Moroccan newspaper Al Bayane. A translation of Shakespeare's Romeo and Juliet in Latin script
was published by Ahmed Adghirni (Rabat 1995).
Script.
a) The mediaeval materials are written in fullyvocalised Maghribf Arabic script in which the fatha
represents the vowel e (schwa) and the huruf al-madd
represent the vowels a, i and u. The Berber consonant
g is represented either by d}im or by kdf and the consonant zh by dfim or by shin. The letter sad represents the consonant £. Words are generally separated.
b) The traditional Tashelhft orthography uses an
adapted form of the Maghribf Arabic script. The
alphabet (id-lif) is recited in the usual Maghribf order,
except that id3 and dad have exchanged places. The
consonant di is written with djjm and two additional
letters have been formed, sad and kdf with three dia-
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critical points, to represent the consonants £ and g respectively. These two letters are not part of the recited
alphabet. The script is always fully vocalised, with the
vowel signs fatha, kasra and damma representing the
vowels a, i and u (the schwa of the mediaeval language
has been lost in pre-modern and modern Tashelhit).
The huruf al-madd are used in verse texts to represent
the vowels that have metrical stress. Words are written in clusters. The core of a cluster is usually a noun
or a verb, with various pronominal affixes, preverbials, prepositions and the like connected to it, e.g.
ur illi mad d ingadda "there is nothing like it" is written as urilli maddingadda.
c) The modern literature uses a newly-designed,
unvocalised Arabic orthography in which the huruf almadd represent the vowels and in which the words
are separated. The Persian z]ie is used to represent £
and gdf is used to represent g.
d) The Latin orthography for Tashelhit, propagated
by the Moroccan magazine Tifawt since the 1980s,
has been designed with typographical simplicity in
mind. Thus, c is used for sh, j for &h, d for fayn and
x for kh. The subscript point used in scholarly transcriptions has been replaced with a circumflex placed
on an adjacent vowel, e.g. Muhammad for Muhammad,
azur for ag.ur.
Bibliography: The only comprehensive study is
N. van den Boogert, The Berber literary tradition of
the Sous, Publication of the De Goeje Fund, 27,
Leiden 1997. An edition and translation of the Bahr
al-dumuc by Muhammad Awzal is included in this
study. An edition in the original orthography is B.H.
Strieker, L'ocean des pleurs. Poeme berbere de Muhammad
al-Awzali, Publication of the De Goeje Fund, 19,
Leiden 1960. J.-D. Luciani, El H'aoudh. Texte berbere
(dialecte du Sous) par Meh3ammed ben All ben Brahim,
publie avec une traduction frangaise et des notes, Algiers
1897, is an edition in transcription with translation
of Awzal's al-Hawd. Another edition of the same
text in modernised Arabic orthography is cAbd Allah
al-Rahmam, al-Hawd fi 'l-fikh al-mdliki bi 'l-lisdn aldmdzlghi li 'l-shaykh Mhemmed u 'All Awzdl, Casablanca
1397/1977. An edition of the Berber materials in
al-Hrlall's vocabulary as well as several other vocabularies is van den Boogert, Revelation des enigmes. Lexiques arabo-berberes des XVIF et XVIIF siecles, Travaux
et documents de 1'IREMAM, Aix-en-Provence 1998.
Bio-bibliographical data on many of the authors of
manuscript-texts are found in the works of
Muhammad al-Mukhtar al-SusT, in particular Riajdldt
al-cilm al-carabi, Tangier 1989, and Sus al-cdlima, 2nd
impr. Casablanca 1984.
(N. VAN DEN BOOGERT)
TASHIF (A.), mistake in writing, synonymous,
in spite of sporadic artificial attempts to make a distinction, with tahrif (without, however, the specialised
use of the latter, [<?.y.]). While its meaning is unambiguous, the derivation of the word is less so. Its connection with s-h-f in the (originally South Semitic)
meaning of "to write" [see MUSHAF] can be considered
certain; the negative connotation may reflect a negative
attitude toward all writing as against orality, rather
than a privative use of the second form of the verb.
It is not excluded that tahrif may have influenced the
formation. Note also sahqfi/suhufi (Lane, 1655a) "one
who commits mistakes in writing," presumably from
"one being concerned with written sheets (?)."
Muslim scholars were fully alert to mistakes as the
ever-present bane of writing and discussed them in
minute detail. It was always stressed that the character
of the Arabic script provided unusual opportunities
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for mistakes to be made, a subject also systematised
in mu'talif wa-mukh talif/mukhtalif wa-mu3talif works. The
extraordinary importance of proper names in Muslim
culture and the central position of poetry, with its
manifold problems of comprehension and interpretation, added to the widespread concern with tashlf.
Above all, the need for accuracy in the transmission
process of hadith and the religious/legal sciences created a vital interest in potential mistakes, even among
those who were convinced of the superiority of writing
over memory (see e.g. al-Khatib al-Baghdadi, Kifdya,
245 ff., or Ibn al-Salah, Mukaddima, ch. 35). Understandably, in a climate where no distinction was usually made between sound and written symbol, a
distinction between miswriting and misreading could
not be maintained. Thus reading mistakes with regard
to vocalisation, something not normally indicated in
writing at all, found much attention, and tashlf increasingly included all kinds of linguistic errors.
In the manuscript age, it made no sense to trace
mistakes to particular, identifiable manuscripts. Occasional references are found, in particular in the commentary literature. To a large degree, literary tashlf
works are filled with anecdotes whose authenticity
cannot be proved and is usually somewhat irrelevant.
These anecdotes were often used in the bitter fights
among philologists, with the purpose of ridiculing the
individual to whom a mistake was ascribed. Very commonly they were invented just to add to the stock of
humorous and entertaining material. This is most
obvious in the many "intentional" miswritings that
challenge the addressee to discover, through changing the diacritics, a message different from what the
written words originally seem to suggest. Rarely, a
serious historical background may be discerned, as in
the famous tashlf of the command ahsi "count, register!" to ikhsi "castrate!" (see E.K. Rowson, in JAOS,
cxi [1991],' 691).
Although Muslim scholars no doubt discussed writing mistakes since the earliest times, it was the 4th/10th
century that saw the composition of monographs with
sahhafa/tashlf in their titles, apart from the apparently
lost and brief Tashlf al-'ulamd3 in the list of works of
the 3rd/9th-century Ibn Kutayba, see Fihrist, 77. The
treatise on the mistakes of KufT philologists by al-SulI,
Ma sahhafa flhi al-Kujiyyun, is partly recoverable from
al-Safadi, Tashih, while little is known of al-Darakutni's
Tashlf al-muhaddithin (bibliographical references in
the introduction of the edition of his al-Mu3talif wa
'l-mukhtalif, 44 n. 5). Three full-length monographs are
preserved and have been edited. They illustrate different approaches to the subject. Hamza al-Isfahanl
[q.v.] brilliantly probes the suspected reasons for the
occurrence of writing mistakes; he goes also far afield,
considering such interesting topics as the various
Persian scripts and other writing systems and including the cherished jeu d'esprit of riddles [see LUGHZ;
MU'AMMA]. In his large work, the roughly contemporary Abu Ahmad al-cAskan ([q.v.], see also Sezgin,
GAS, viii, 181-2) put greater stress on the purely literary aspects, and he occasionally admits that his
material may go beyond any proper definition of what
constitutes writing mistakes. Much later, al-Safadi [q.v.]
devoted much attention to the theoretical possibilities
of mistaking words and to their supposedly correct
forms and usages in contrast to "common" practice;
he presents his material in alphabetical order and
indicates the sources he used, thus creating a useful
specialised dictionary.
The subject of tashlf was hardly consolidated into
a distinct scholarly discipline. However, Tashkopriizade
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[q.v] cannot be blamed for reserving a place for it
among his numerous culum. He presumably got a good
laugh out of the story of the destruction of al-Basra
by the Zandj, misspelt rih "wind", and attributed
anachronistically to the caliph 'All.
Bibliography: Hamza al-Isfahanf, al-Tanbih cald
huduth al-tashif, ed. M.H. Al Yasfn, Baghdad 1387/
1967, and M. As'ad falas, Damascus 1388/1968;
Abu Ahmad al-cAskan, Shark ma yakac jih al-tashif
wa 'l-tahrif, ed. cAbd al-'Azfz Ahmad, Cairo 13837
1963, and al-Sayyid Muhammad Yusuf, Damascus
1981, also idem, Tashifdt al-muhaddithm, ed. Mahmud
Mira, Cairo 1402 (not seen); Safadf, Tashih al-tashif
wa-tahnr al-tahnf, facs. ed. of two mss., Frankfurt
1985; Suyutf, al-Tatfiffi 'l-tashif (restricted to hadith),
ed. cAli Husayn ai-Bawwab, 'Amman 1409/1988,
also ed. Rabat 1397/1977 (not seen); Ibn Makkf,
Tathkif al-lisdn, ed. cAbd al-cAzfz Matar, Cairo 1386/
1966, 48-73. Further, e.g., al-Khatfb al-Baghdadf,
Kifdya, Haydarabad 1357, 227-8; Tashkopruzade,
Miftdh al-sacdda, Haydarabad 1329-56, i, 227-8,
excerpted by Hadjdjr Khalifa, i, 411; F. Rosenthal,
The technique and approach of Muslim scholarship>, Rome

1947, 14-15, 24-5; El2, art. LAHN AL-CAMMA; Sezgin,
GAS, ix, 24-5, also viii, 181-2, 200, ix, 98, 166-7;
Muwaffak b. cAbd Allah b. cAbd al-Kadir, introd.
to his ed. of Darakutnf, al-Mu3talif wa 'l-mukhtalif,
Beirut 1406/1986, i, 57-68.
(F. ROSENTHAL)
TASHKENT, usually written Tashkend or Tashkend
in Arabic and Persian manuscripts, a large town
in Central Asia, in the oasis of the Circik, watered
by one of the right bank tributaries of the Sir Darya
[q.v.] orjaxartes now, since the break-up of the USSR,
in the Uzbekistan Republic (lat. 41° 16' N, long. 69°
13' E.).
1. History till 1865.
Nothing is known of the origin of the settlement
on the Oircik. According to the Greek and Roman
sources, there were only nomads on the other side of
the Jaxartes. In the earliest Chinese sources (from the
2nd century B.C.), mention is made of a land of Yuni, later identified with the territory of Tashkent; this
land is later called Co-ci or Co-shi or simply Shi.
The corresponding Chinese character is used with the
meaning of "stone", and this is connected by E. Chavannes (Documents sur les Tou-kiue occidentaux, St. Petersburg 1903, 140) with the later Turkish-Sogdian hybrid
name (tosh "stone" and kend "town with a moat and
rampart" = "stone town"). The Chinese transcription
must certainly correspond to the native name Cac,
known in the Islamic period; the Arabs here, somewhat unusually (since c is usually rendered by s) rendered the sound c by sh. The Arabic form al-Shash
gradually drove the original name out of use in the
written as well as the spoken language. Whether and
how the modern Turkish name, first found in the
5th/11 th century, is connected with (5ac or Shash, is
still doubtful. The etymology (Tazkent = town of the
Tazik, i.e. the Arabs) proposed by E. Polivanov (flkd
al-^umdn, Festschrift for W. Barthold, Tashkent 1927,
395) will hardly find favour.
Details of the land of Cac and its capital, the circumference of which was about 10 li (less than 5
km/3 miles), are first found in Chinese sources of the
3rd century A.D. In the time of Hiuen-Tsang (Memoires
sur les contrees occidentaux, tr. St. Julien; i, Paris 1857,
16), there was no ruler in Cac to whom the whole
country was subject, as in other countries. The separate towns were under the suzerainty of the Turks.
In the history of the wars of conquest of the Arabs
in the 2nd/8th century, there is frequent reference to

a "king (malik) of Shash"; his capital is given by alBaladhun, Futuh, ed. de Goeje, 421, and al-Taban,
ii, 1517, 1521, as the town of Tarband, not otherwise mentioned in the Arabic geographical literature;
that we have here, as the editor D.H. Miiller assumed,
a contracted form of Turarband (al-Mukaddasf, 61
1. 20), is more than doubtful. The ruling family was
presumably of Turkish origin. The suzerainty of the
Turkish Kaghans was at times replaced by that of
the Chinese. In 133/751 the Chinese governor of
Kuca, the Korean general Kao Sien-chih, executed
the prince of al-Shash, and his son appealed for assistance to the Arabs. Ziyad b. Salih, sent by Abu
Muslim [q.v.], inflicted a severe defeat on the Chinese
in Dhu '1-Hidjdja 133/July 751 (cf. Ibn al-Athir, v.
344) on the Talas river [see TARAZ for details], and
Kao Sien-chih was killed in the battle. This battle
established the political supremacy of Islam in Central
Asia, and no further attempts were made by the
Chinese to dispute it.
Under the 'Abbasid caliphs, the territory of alShash was regarded as the frontier of Islam against
the Turks; the settled lands were protected from the
raids of the nomads by a wall, remains of which still
exist (see below). Nevertheless the land was conquered
by the Turks, probably for a short period only, in
191/806-7. A "prince (sahib) of al-Shash with his
Turks" is mentioned as an ally of the rebel RafT b.
Layth [q.v] (al-Taban, iii, 712). Under al-Ma'mun,
al-Shash again belonged to caliphal empire; when in
204/819, members of the Samanid family became
governors of various districts in Ma wara' al-Nahr,
one of them, Yahya b. Asad (d. 241/855), was granted
al-Shash [see SAMANIDS], In 225/840 the eldest of the
brothers, Nuh b. Asad, the senior governor of the
lands entrusted to the Samanids, by conquering Isfidjab
(the modern Sayram) succeeded in advancing the frontier further north. About the same time, a canal in
al-Shash, which had become silted up in the early
days of Islam, was restored. The caliph al-Muctasim
(218-27/833-42) contributed 2,000,000 dirhams towards
the work on these canals (al-Taban, iii, 1326).
In the geographical sources of the 4th/10th century, Cac/al-Shash appears not as the name of a town
but as that of a district, essentially the valley of the
Parak river (the later Oircik) which rose, according to
the Hudud al-cdlam, "from behind the mountain of the
Khallukh/Karluk" and flowed into the Sir Darya (tr.
Minorsky, 72). From the proximity of the region to
the great river, the Sir Darya is often called in the
geographical literature "the river of Shash". The region
was closely linked with that of Ilak, the district to the
south, in the valley of another right-bank affluent of
the Sir Darya, the Ahangaran river (modern Anguen),
also flowing down from the mountains of Farghana
(see ibid., tr. 72, 117, comm. 356).
The same sources describe the district of Cac/alShash as extensive and prosperous, full of enthusiastic fighters for the Muslim faith, the local speciality
being bows and arrows of hhadang (probably birch)
wood (ibid., tr. 118; cf. al-Mukaddasf, 325). The main
urban centre was Binkath, which had at this time
many walls and gates, with these walls protecting a
madlna/shahrastdn with a citadel (kalca, arg), and inner
and outer suburbs (rabad, birun) with gardens and
orchards. Water was plentifully supplied by canals,
and the whole area protected by a wall, built by the
'Abbasid commander cAbd Allah b. Humayd (b.
Kahtaba, governor of Khurasan in 159/776) to protect the town from the pagan Turks (see Le Strange,
The lands of the Eastern Caliphate, 480-3; Barthold,
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Turkestan down to the Mongol invasion, 172-3). Al-Birum,
in his al-Kanun al-Mas'udi, says that Binkath was called
in Turkish and Greek "stone tower" (burdj. al-hiajdra],
apparently alluding to the popular Turkish etymology
and to the Ptolemaic lithinos pyrgos (for another "stone
tower", burdj-i sangin, in Central Asia, but further east
on the borders of China, see Hudud al-cdlam, tr. 85,
comm. 357). From an examination of the distances
between settlements in the district given by the geographers, Barthold thought that the subsequent
Tashkent is quite possibly on the site of the ancient
Binkath. Coins were minted at Binkath from early
'Abbasid times onwards, but normally have the regional
designation "al-Shash", only rarely with the addition
of "Binkath" (see E. von Zambaur, Die Munzprtigungen
des Islams, zeitlich und brtlich geordnet, i, Wiesbaden 1968,
80, 156-7). The tomb of a celebrated fakih, Abu Bakr
Muhammad al-Kaffal al-Shashl (d. 365/975-6), called
by al-Haklm al-Naysabtm Ibn al-Bayyic the greatest
Shafi'I scholar of his age in Transoxania, is mentioned
by Kashgharl as a well-known feature of Tashkent
(where his tomb was still visible in the early 20th
century, according to Barthold).
Whether the name Tashkent was in use before the
Turkish conquest (before the final collapse of the
Samanid dynasty, the whole Sir Darya territory had
been ceded to the Turks in 386/996) is doubtful. So
far as we know, the name "Tashkend" is first found
in al-BlrunT (Tahkik ma li }l-Hind, ed. Sachau, 149,
tr. idem, i, 298); from the etymology of the name,
al-Blrunl wrongly identifies it with the X{0ivo<; Tcupycx;
of Ptolemy (see above, and J. Marquart, Erdnsahr,
Berlin 1901, 155). Mahmud KashgharT, tr. Atalay, i,
443, iii, 150, mentions "Terken" (otherwise unknown)
as a "name of Shash" in addition to Tashkend. The
name Tashkent first appears on coins in the Mongol
period. In the second half of the 5th/llth and in the
6th/12th century, coins were struck in Banakath,
Fanakath or Banakit, which lies quite close to it on
the right bank of the Sir Darya; it is possible that
this town at this time was of greater importance than
Tashkent. In Djuwaynl's account of the Mongol campaign against Fanakath and Khudjand (tr. Boyle, i,
91 ff.), Tashkent is not mentioned; only the taking of
Banakath is recorded. Under Mongol rule, Tashkent,
for reasons unknown to us, had a better fate than
Banakath. Tashkent continued to exist as a town and
was occasionally visited by the Khans; on the other
hand, Banakath, although it had not offered resistance to the Mongols, was in ruins at this date, and
it was not till 794/1392 that Timur rebuilt it under
the new name of Shahrukhiyya.
After the decline of the Caghatayids [q.v], Tashkent
belonged to the empire of Timur and the Timurids;
in 890/1485 the town with the lands belonging to it
was ceded to the Turco-Mongol Khan Yunus, who
died there in 892/1487 (Ta3nkh-i Rashidi, tr. Ross,
114-15). His tomb is in the mosque of Shaykh
Khawand-i Tuhur (popularly Shaykhantawr), a local
saint; on his period (8th/14th century), see A. Semenov,
in Protokoll Turk. Kuczka Ljub. Arkh., xx [1915], 29.
Khan Yunus was succeeded by his son Mahmud Khan;
after 908/1503, Tashkent belonged to the kingdom
of the Ozbegs, who had, however, to give it up only
a short time after the death of the founder of this
kingdom, Shlba.nl Khan [q.v. and SHIBANIDS]. During
the centuries following, Tashkent was sometimes under
the rule of Ozbegs, sometimes under the Kazaks, and
in 1135/1723 it was conquered by the Kalmucks
[q.v.], but not at once occupied by them; the town
continued to be governed by a prince of Kazak descent
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who was now a vassal of the rulers of the Kalmucks.
Sometimes its rule passed into the hands of the
Khodjas, the descendants of the local saint (see e.g.
F. Teufel, Quellenstudien zur neueren Geschichte der Chdnate,
in ZDMG, xxxviii [1884], 311).
During these centuries, the possession of Tashkent
was frequently the cause of heavy fighting. Some of
the accounts of these battles are of importance for
the understanding of the topographical conditions of the
period. The records of the battles of Tashkent in the
time of the Shlbanid cAbd Allah Khan b. Iskandar
[q.v.] clearly show that the town of Tashkent had not
yet assumed its present form. It is not till the 12th/18th
century that the division of the town into four quarters
(Kukca, Shaykhantawr, Sibzar and Besh Aghac), with
a common bazaar, is mentioned. Occasionally, each
quarter had a chief (hakim) of its own; each quarter
formed an entity by itself and was very often at war
with the others.
About 1780, Yunus Khodja, the chief of the
Shaykhantawr quarter, succeeded in combining the
whole town under his rule. Yunus Khodja fought successfully against the Kazaks, but suffered a severe
reverse at the hands of the Ozbegs of Khokand under
c
Alim Khan; after his death, in the time of his son
and successor Sultan Khodja, in 1809, Tashkent had
to submit to the rule of the Khans of Khokand, who
used it as a springboard for expansion into the Kazak
steppes. For its history in this period, see KHOKAND.
Bibliography: Given in the article, but see also
Barthold, Four studies on the history of Central Asia, tr.
V. and T. Minorsky, Leiden 1956-62, i, 130, 143,
156, 160, 163, iii, 94-5, 135; EIr, art. Central Asia,
v (B. Spuler), vi (R.D. McChesney), vii (Y. Bregel).
(W. BARTHOLD-[C.E. BOSWORTH])
2. From 1865 to the present.
Situated at the heart of a huge cotton-growing oasis,
a regional and international communications centre,
the city of Tashkent experienced a considerable demographic and economic development at the end of the
19th century and became the most important urban
centre in Central Asia. The major turning-point in
the town's history was its submission to Russian rule,
achieved in June 1865 by General Tcherniaev, one of
the major protagonists of Tsarist expansion towards
India. Following the conquest, the colonial town was
constructed to the east of the original city, made up
of traditional quarters (mahalla and daha) and outside
the walls of the latter—an illustration of the concern
of the Tsarist authorities to avoid direct confrontation with local populations. Two years later, the
Governorship-General of Turkestan was constituted,
with Tashkent as the seat of power and General von
Kaufmann (1867-81) as the first Governor. Henceforward, there was a surge in political, economic and
cultural activity (appearance in 1902 of the first clandestine Marxist circles, uniting Muslim reformists and
nationalists fleeing the repression to which they had
been subjected in Bukhara, publication of the first
newspaper in the Uzbek language, Turkistan Vilayatining
Gazeti, first Russo-indigenous secular establishment)
(Azadaev, 1967). Its population increased from 56,000
inhabitants in 1868 to 156,000 in 1897. The Transcaspian railway reached Tashkent in 1898, and in
1901 work began on the Trans-Aral line which would
connect it to Orenburg. Numerous enterprises, banks
and scientific institutions were established by the civilian and military Russian colonists who, in spite of
strong reservations on the part of the colonial authorities, preoccupied with threats of a djihdd, also obtained
permission to build Orthodox churches (Dobromyslov,
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1912). However, it was not until 1912, at a time of
general internal unrest, that the first, and ephemeral,
so-called "anti-Muslim" mission was opened in Tashkent; its results in terms of proselytism were to be
insignificant. Besides the popular demonstrations of
1892 against sanitary measures taken by the Russians
during a cholera epidemic, reckoned as contrary to
Islam (Istorija Uzbekskoy SSR, i, 131), the mutiny of
Tsarist officers in 1905 and the 1916 anti-labour conscription revolt, also affecting the capital of Russian
Turkestan, were the principal events preceding the
outbreak of the Revolution of 1917 (Tursunov, 1962).
The revolutionary activities witnessed in Tashkent
corresponded to those unfolding in Moscow and Petrograd, with some specifically local features. The town
lost its status as capital to the benefit of Samarkand;
June 1917 saw the overthrow of the Turkestan Committee of the Provisional Government created on
7 April and, in parallel, the appearance of a counterrevolutionary front formed by the Military Organisation
of Tashkent and the "Association of interpreters of
the SharF'a", the latter created in the old city by the
leaders of the nationalist bourgeoisie. On 20 October
(10 November) 1917, the Bolsheviks established the
REVKOM or Soviet of Tashkent, with the unexpected
support of Russian colonists perturbed by Muslim pretensions to sovereignty. From 19 to 22 February 1918,
the army of this Soviet bombarded the "Autonomous
state of Khokand", an ephemeral Muslim counterpower founded in the Farghana valley. This event
marked the beginning of civil war in Turkestan (191822), which saw the whole of this zone cut off from
the central regions by General Dutov's White Army
and the population decimated by famine. It was also
the arena for years of warfare between the Red Army
on the one hand and Basmaci [q.v.] rebels and foreign
interventionists on the other (Pulatov, Rashidov, 1972).
Besides the armed insurrection of 9 January 1919 led
by Ossipov, a former officer of the Tsarist army, 6
April 1919 saw the constitution of the Musbyuro,
specifically designed for ideological propaganda in
Muslim circles on behalf of the Russian Communist
Party, directed by T. Ryskulov, J. Aliev, J. Ibragimov,
A. Muhitdinov and N. Khodyaev, reformist leaders
who had opted for the Bolsheviks (Tashkent, 1983,
212). This organisation having proposed the formation of a Turkish Republic and of a Turkish Communist Party, and faced by the extortions perpetrated
by the Tashkent Soviet on the Muslim population,
Lenin decided to re-establish his control, sending in
the Turkkomissiya led by Frunze (Istorija kommunisticeskikh organizatsiy, 1967). In 1924, Tashkent entered
the Soviet Socialist Republic of Uzbekistan, of which
it once again in 1930 became the capital at the expense of Samarkand, regaining its central position in
politics and culture. There are currently 105 scholastic establishments, for 20,000 pupils (in 1917, the town
possessed 19 schools for 8,000 pupils) (Pougatchenkova,
1983, 24).
As the face of Tashkent has undergone profound
changes during the decades of Soviet domination, the
history of its urban development cannot be dissociated from the political events of which it was the theatre. From the beginnings of nascent Bolshevik power,
the principle of division between traditional town and
new town was rejected. The task of Soviet urban
architects was defined as twofold: on the one hand,
reconstruction of the ancient quarters, damaged by
the civil war and the destruction that had accompanied the imposition of the Soviet regime; on the other,
the realisation of officially-sanctioned ideological objec-

tives in the form of social buildings: construction of
a network of cultural centres, libraries, theatres, educational, recreational, medical and social infrastructures. Several phases may be identified in this evolution
(Uz. SSR, 402-8).
(i) 1917-41. As elsewhere in the USSR, this period
belongs under the heading of electrification (first central system in 1923) and industrialisation. The end of
the 1920s marks a phase of intensive construction of
public and residential buildings in eclectic styles, neoclassical or constructivist (House of the Supreme Soviet,
and that of Economic Affairs). The 1930s witnessed
an acceleration in industrial construction, also residential quarters (socgorod), parks and gardens. The overall scheme for the urbanisation of Tashkent, adopted
in 1938, was inspired by that adopted for Moscow
in 1935. It left the centre unchanged, built around
the enormous Lenin Square (currently Independence
Square) (Kadyrova, 1976), to allow extended construction as far to the east as to the west of the old city,
which remained of only marginal interest to the planners. However, numerous religious buildings which
were a feature of the mahallas (Bulatova, Mankovskaya
1938) were destroyed or converted for other purposes
such as factories, warehouses and printing presses.
(ii) 1941-54. The entry of the USSR into the
Second World War caused substantial upheavals in
the capital of Uzbekistan, to which numerous factories, offices, universities and whole populations were
evacuated from the western front (50 business enterprises, 300,000 persons in all, including 100,000 children and several thousand Ashkenazi Jews). The
population doubled, rising to a million inhabitants.
On 20 October 1943, the Spiritual Board of the Muslims of Central Asia and Kazakhstan was established
in Tashkent (after the independence of Uzbekistan it
took the name of Spiritual Board of the Muslims of
Mawarannahr). Architecture became monumental and
pompous.
(iii) 1955-65. This was a decade of intense urbanisation, corresponding to the introduction of new technologies in construction (foundations in reinforced
concrete). Entire quarters of the old city gave way to
modern multi-storey constructions, surrounding communal green spaces. Efforts were made to accommodate residents of the same mahalla together in the new
apartment blocks, so as to preserve familial solidarity
and traditional social habits. The area of the city
increased considerably.
(iv) 1966-91. In the aftermath of the earthquake
of 26 April 1966, which claimed nearly 400,000 victims (a third of the total population) and destroyed
95,000 homes, with lethal after-shocks continuing for
a whole year, the reconstruction of the town took
place according to a new plan which favoured the creation of peripheral residential quarters (mikroraion) and
the principle of asymmetrical development (Uz. SSR,
405). Architectural trends were a blend of modern
techniques of construction and "Uzbek national styles"
(arcades, galleries, open verandahs, mosaics and panelling). In addition to the opening of the Imam alBukhan Higher Islamic Institute in 1971 (the second
in the USSR after that of Bukhara), 7 November
1977 saw the inauguration of the first underground
railway line.
The Brezhnev period (1964-83) was marked by
intense diplomatic activity directed towards the Muslim
countries with which the USSR was seeking reconciliation. In its role as showcase of socialism in Asia,
Tashkent was the site of numerous peace conferences,
at least until 1979, the date of the Iranian revolution
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and of the Soviet intervention in Afghanistan.
In the course of a perestroika instigated by various
nationalist or religious demonstrations (new nationalist parties, Birlik, Erk, Party of the Islamic Renaissance
and Tatars of the Crimea, between 1987 and 1991),
Mikhail Gorbachev attempted one last anti-Muslim
campaign which did not, however, succeed in stemming the ever more visible manifestations of religious
renewal (in 1989, the Spiritual Board of Tashkent
retrieved the "Kur'an of cUthman" which had been
kept in the Ermitage Museum for its own library, and
numerous mosques were renovated or restored to their
congregations) combined with a campaign against the
"cotton mafia" which aggravated rancour towards
Moscow and induced the ruling elite to assume an
independence which had not been envisaged at the
outset. On 1 September 1991 Tashkent became the
capital of the independent Republic of Uzbekistan
which took its seat at the United Nations on 2 March
1992.
A new era began, marked by the changing of hundreds of street names, in spite of a perceptible continuity in the management of the administrative,
economic and social problems, imposed by the postSoviet transition, on the part of the rehabilitated elites
of the former regime. Tashkent today comprises 2.1
million inhabitants (or 10% of the total population of
the Republic). It is twinned with Tripoli, Tunis, Marrakesh, Patiala (India), Seattle, Skopje and Karachi,
and is intent on forging new diplomatic, economic
and strategic alignments.
Bibliography, A.L. Dobromislov, Tashkent v
proshlom i nastoyashcem ("Tashkent, past and present"),
vyp. i, Tashkent 1912; Istoriya Uzbekskoy S.S.R.
("History of the Soviet Socialist Republic of Uzbekistan"), i, Tashkent 1956, ii, Tashkent 1967-8;
M.G. Vakhabov, Tashkent v periode trekh revolutsii
("Tashkent during three revolutions"), Tashkent
1957; F. Azdaev, Tashkent vo vtorqy polovine XIX v.
("Tashkent in the second half of the 19th century"),
Tashkent 1959; Kh.T. Tursunov, Vosstanie 1916 goda
v Sredney A^ii i Kazakhstane ("The revolt of 1916 in
Central Asia and Kazakhstan"), Tashkent 1962;
Istoriya kommunisticeskikh organizatsiy Sredney Azii ("History
of the Communist organisations of Central Asia"),
Tashkent 1967; T.F. Kadyrova, Arkhitektura tsentra
Tashkenta ("The architecture of central Tashkent"),
Tashkent 1976; Yu. Buryakov and M.I. Filanovits,
Stanovlenie gorodskoy kul'tun i etapl ee razvitja na territorii Tashkenta ("The appearance of an urban culture and the stages of its development in the territory
of Tashkent"), in Obshcestvenn^ Nauki v Uzbekistane,
1979; Uzbekskaya Sovetskaya Socialisticeskaya Respublika,
Tashkent 1981, 402-9, 464-6; V.L. Bulatova Mankovskaya, Pamyatniki zodcestva Tashkenta, XIX-XX
("The architectural monuments of Tashkent"), Tashkent 1983; G. Pougatchenkova et alii, Tashkent a
2000 am, UNESCO, Paris 1983; Srednyaya Aziya,
spravotsnik-putevoditel ("Central Asia, a guide"), Moscow
1983, French ed., UNESCO, Paris; G. Pulatov and
G.R. Rashidov, Tashkent v pewlkh godakh sovetskoy vlasti
(noyabr! 1917-1920} ("Tashkent in the first years of
Soviet power"), Tashkent 1972, in Tashkent Entsiklopedija, Tashkent 1983.
(CATHERINE POUJOL)
TASHKOPRUZADE, the name of a family
of Ottoman Turkish scholars who stemmed from
the village of Tash Koprii ("stone bridge") near Kastamuni [q.v] in northern Anatolia. Famous members
of the family include:
1. MUSLIM AL-DlN MUSTAFA, preceptor of Sultan
Sellm I [q.v.].
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He was born at Tash Koprii in 857/1453, and died
on 12 Shawwal 935/19 July 1529 in Istanbul. He
studied in Bursa and Istanbul under celebrated scholars, and then progressed through a series of medreses
at Bursa, Ankara, Skopje, and Edirne. Bayezid II [q.v]
appointed him preceptor (khoajd) of his son Sellm,
who was then governor of Trebizond, but when the
prince showed more interest in administrative matters
than in learning, he was transferred to teaching positions at Amasya, Bursa, and Istanbul. As sultan, Sellm
I appointed his former teacher as judge of the newlyconquered city of Aleppo, but he returned to the
teaching profession and eventually settled at the Sahni thaman [q.v.]. He wrote poetry under the makhlas
of HilmT. His son was Tsam al-Dln Ahmed (see 2.
below).
Bibliography: For a full biography, see M. Miinir
Aktepe, art. Ta$kopri-zdde. 2., in I A.
2. TSAM AL-DIN AHMED b. Mustafa b. Khali 1, Abu
'1-Khayr, the fourth in the line, theologian and biographer, d. 968/1561.
Life. He was born at Bursa on 14 Rablc I 901/2
December 1495, the son of Muslih al-Din Mustafa
[q.v.]. He was taught by his father, then studied at
Ankara, Bursa, and Istanbul under celebrated scholars and became a member of the learned profession,
teaching first in 931/1525 at a medrese at Dimetoka
[q.v] and being promoted to Istanbul in 933/1527.
From there he was transferred to Skopje/Uskiib in
1530, then taught in medreses in Istanbul; in 945/1539
he was appointed to the Uc §erefeli Medrese at Edirne [q.v]. He was then promoted to the Sahn-i thaman [q.v.] where he taught till 951/1544. He went
on to teach at the medrese of Bayezld II at Edirne.
In 952/1545 he left medrese teaching to hold the office
of kadi of Bursa, but in 954/1547 he was dismissed
and reinstated as Sahn professor. In 958/1551 he
took up the office of kadi of Istanbul, but had to
resign in 961/1554 because of failing eyesight. He devoted the following years to dictating his works. He
died in Istanbul on 30 Radjab 968/13 April 1561.
One of his sons was the historian Kemal el-Din Mehmed (d. 1030/1621, see 3. below); a younger son,
Ebu Hamid, a judge, died in 1005/1597.
Works. Tsam al-Dm Ahmed wrote more than nineteen theological and encyclopaedic works in Arabic.
He is celebrated for his biographical al-Shaka'ik alnu'maniyya fi culamd} al-dawlat al-cUthmdniyya, which he
dictated down to 965/1558. It is divided into ten
classes, tabakdt, corresponding to the reigns of ten
Ottoman sultans and culminating in the reign of Siileyman. From the fourth class onwards, one chapter
is devoted to religious scholars and one to dervish
sheykhs, and from the seventh class onwards a third
chapter on physicians is added. For the notices of
earlier mystics, Tsam al-Dln Ahmed, a Khalwetiyye
[q.v] member, relied on Lami c r's [q.v] enlarged
Turkish recension of Djami's [q.v] Nafahdt al-uns.
Translations into Turkish were begun by cAshik Celebi
[q.v]; the most important ones are those by Medjdl
and cAta3T [</.w.]. For the illustrated translation by
Mehmed Belghradl presented to 'Othman II, see Esin
Atil (ed.), Turkish art, New York 1980. Among the
continuations in Arabic, that by 'All b. Ball, nicknamed Minik (d. 997/1569), entitled al-Tkd al-manzum
fi dhikr afddil al-Rum has been translated into German
by O. Rescher, Stuttgart 1934. Other works include
the Nawddir al-akhbdr ji mandkib al-akhydr, a collection
of biographies completed at tlskiib in 938/1532. The
encyclopaedia Miftdh al-sacdda wa-misbdh al-siydda has
been translated into German by Rescher, Istanbul 1934.
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Bibliography: Brockelmann, II, 425-6, S II, 633-4;
of poet under important patrons, including the Grand
GOW, 84. For a detailed biography and bibliography,
Vizier Rustem Pasha [q.v]. Especially pleased by a
see M. Aktepe, art. Ta§kopri-zdde. 4., in I A. Printed satire Yahya wrote against the rival poet Khayall
editions of the Shaka'ik: Bulak 1299/1881-2 (in the
[q.v], Rustem appointed him administrator of several
margin of Ibn Khallikan's Wafaydt al-acydn]\ Beirut
pious foundations. However, as a result of Yahya's
1395/1975; Ahmed Subhi Furat, E^eka'iku n-nufwell-known elegy for Suleyman's son Mustafa [q.v.],
maniye fi culema>i d-devleti l-cosmaniye, Istanbul 1985;
a poem well received by Mustafa's admirers among
3
3
German tr. Rescher, E§-§aqa iq en-No manijje von Tasthe Janissaries, Rustem (implicated in the prince's
kopru'zade. Mit ^usatzen und Anmerkungen aus dem Araexecution) sought but failed to have the poet put to
bischen iibersetzt, Constantinople-Stuttgart 1927-34,
death. He did, nevertheless, obtain Yahya's dismissal
repr. Osnabriick 1978. Behcet Gonul, Istanbul kutiipfrom office, and the latter spent his last years on a
hanelerinde al-Qakd'ik al-nufmdniya terciime ve zeyilleri,
fief in Bosnia, and is reputed to have become deeply
in TM, vii-viii (1945); Ali Ugur, Ta§kopri-zdde Ahmed
involved in Islamic mysticism (Mehmed Qavu§oglu,
Efendi, in Osmanh Ara§tirmalari, vii-viii (1988), 419-37;
IA art. Yahya Beg, Dukagin-zdde).
B. Flemming, Glimpses of Turkish saints: another look at
In addition to a diwdn (Qavu§oglu, Tahya Bey Divam,
Ldmi'i and Ottoman biographers, in Jnal. of Turkish Studies,
Istanbul 1977), Yahya's works include two shehr-engiz
xviii (1994), 59-74.
(BARBARA FLEMMING)
for Edirne and Istanbul, and a Khamsa [q.v], sc. five
3. KEMAL AL-DlN MEHMED, historian (959-1030/
mathnawts that gained him a solid reputation, both for
their construction and (as with his poetry in general)
1552-1621).
Son of the better-known scholar Ahmed b. Mustafa
for the clarity and purity of his language.
(see 2. above), Kemal al-Dfn Mehmed was born in
Bibliography: There is a full bibl. in Qavu§oglu's
Istanbul in 959/1552 where his father held the post
IA article, and recent doctoral studies by B. Qaglaof kadi. From 984/1576 he served as a miiderris in
yan, I. Doganyigit and D. Sabahat at Gazi, Erciyes
several medreses in the capital before transferring to a
and Marmara Universities respectively. See also
judicial career in 999/1591 as kadi of Selamk (SaloAbdiilkadir Karahan, Les poetes classiques a I'epoque de
nika). Thereafter he held major kddtliks in Uskiidar,
Soliman le Magnifique, Ankara 1991, 76-7; I. Giiven
Aleppo, Damascus, Bursa, Cairo and Ghalata before
Kaya, Dukaginzade Tashcah Tahya Beg'in siirlerinde cinhimself becoming kadi of Istanbul in 1011/1603.
sellik, in Jnal. of Turkish Studies, xiv (1990), 273-81.
Between 1012/1604 and 1018/1609 he was three
(KATHLEEN R.F. BURRILL)
TASHOZ (Tkish. form of the Greek Thasos), an
times appointed kadi casker [q.v.] of Anatolia; between
island in the northernmost part of the Ae1021/1612 and 1030/1621 he held three times the
post of kddi casker of Rumeli. In the latter year he
gean Sea near the coast of Greece, not far from the
set out with 'Othman II (1618-22 [q.v.]) on the camport city of Kavala [see KAWALA] . Its round shape and
paign against Poland, but turned back due to ill-health
large size (area 393 km2; population 13,000) give Thasos
and died at Ishakce (Isakci, in Rumania) on 4 Shewwal
a distinctive identity, enhanced by a fairly mountainous wooded interior (Ipsari, the highest peak, 1,123
1030/22 August 1621. He was buried next to his
m/3,683 feet). The administrative centre is a port city
father at the cAshik Pasha mosque in Istanbul (Newcf3
of the same name, also called Limenas, facing the
zade 'Ata'f, Hadd'ik al-hakd ik, Istanbul 1268/1852,
mainland.
641-2; Katib Celebi, Fedhleke, Istanbul 1267/1851, ii,
C
Thasos, like Lesbos [see MIDILLI] and Lemnos [see
6; GOW, 148-9; SifiW-i 0thmdm,iv, 80; M.M. Aktepe,
LIMNI], was a fief granted to the Genoese family of
art. Taskopruzade Kemaleddin, in I A, xii, 44-6).
3
Gattilusi by the last three Byzantine emperors, a grant
Under the title Ta rikh-i sdf (also known as Tuhfat
renewed for a brief period after the fall of Constanal-ashdb) he compiled a brief history of the Ottoman
tinople to Mehemmed II [q.v] in 1453. Despite interempire down to the reign of Ahmed I (1603-17 [q.v]),
mittent Venetian threats, at the conclusion of a war
to which was added a history of the cAbbasids and
between Turkey and Venice (1463-79) Thasos passed
brief accounts of other Muslim dynasties (publ. 3 parts
in 1 vol., Istanbul 1287/1870). The work was writ- I under definitive Ottoman control. It was usually govten during the latter part of the reign of Ahmed I, | erned by a voyvoda sent by the sanajak beyi of Kavala.
Turkish overlordship lasted until, in the First Balkan
to whom it was dedicated. According to cAta°r, TashWar, the Greek navy landed there on 18 October
kopriizade was commissioned by 'Othman II to com1912; Greek possession was ratified by the treaty of
pose a shehndme (probably on the Polish campaign),
Bucharest in August 1913.
but his death obviously precluded this ('Ata'I, 642).
Between 1813 and 1902 a unique interlude occurred
His translations into Ottoman Turkish include his
in the history of Thasos, for in 1813 the Ottoman
father's encyclopaedic work in Arabic, Mawdu'dt alsultan Mahmud II [q.v] granted it as a personal fief
'ulurn (publ. 2 vols., Istanbul 1313/1895-6), and a treato Muhammad CA1F Pasha [q.v] of Egypt. The latter,
tise in Persian by Husayn Wa'iz Kashifi" [g.v.] (unpubl.).
a native of Kavala, was said to have spent part of
In addition to various minor works and translations,
his childhood on the island, and had therefore a senhe also wrote Arabic and Ottoman poetry under the
C
timental attachment to it which manifested itself in a
makhlas of Kemalr ('Ata'f, 642; OM, i, 347-8).
grant to it of considerable internal autonomy. This
Bibliography: Given in the article.
situation continued under Muhammad cAlf's succes(F. BABINGER-[CHRISTINE WOODHEAD])
sors; but after 1874 the relationship soured, until in
TASHLIDJALi YAHYA, modern Tkish. Ta§licali
1902 the inhabitants demanded and obtained a reYahya (d. 990/1582), an i m p o r t a n t O t t o m a n
establishment of Ottoman rule.
poet of the period of Siileyman II [q.v.] and a memDuring the centuries of life in the Ddr al-Isldm, the
ber of the North Albanian Dukagjin family (Gibb,
people of Thasos remained chiefly Greek-speaking
HOP, iii, 116 ff.), sometimes identified as Dukaginzade
and Orthodox, except for the small Turkish settleYahya Beg.
ments at Theologos and Kasaviti up to 1821. Prosperity
Conscripted under the dewshirme [q.v], he was eduon this naturally rich island fluctuated because of excated and given military training, rising to high rank
ternal factors, the principal one being piracy afflictin the Janissaries and taking part in most of the 16thing the Aegean especially during the 17th, 18th and
century campaigns. Concurrently he pursued the career
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the first half of the 19th century. It forced the Thasians
to leave the fertile coastal area for the wooded mountainous interior and to erect watch towers for early
warning.
A noteworthy episode was the occupation of Thasos
by the Russians in 1770-4, when after the victory of
Ceshme [q.v], their fleet dominated this part of the
Mediterranean. The Russians then carried out some
of their ships' repair and construction on Thasos,
which had extensive stands of fine timber exploited
for shipbuilding.
Bibliography: For the classical period, see PaulyWissowa, 2nd ser., v (1934), cols. 1310-27 s.v.
Thasos; for the Turkish period, A.E. Bakalopoulos,
Thasos: son histoire, son administration de 1453 a 1912,
Paris 1953 (Ecole Frangaise d'Athenes, Etudes thasiennes, 2), and the bibl. there, or its Greek original
Historia tes Thasou, 1453-1912, Thessalonike 1984;
see also the Bibls. of LIMNI and MIDILLI.
(S. SOUCEK)
TASHRT (A.), a technical term of Islamic
law-making.
1. Definition and historical context.
Tashnf, in the modern context, signifies statutory
legislation incorporating elements from the shari'a. In
theory, legislative authority is alien to Islam. In the
Middle Ages, temporal legislation by caliphs and rulers
based on siydsa sharciyya [q.v.] was a common practice. This took place, however, within the framework
of a theocracy, the underlying concept of which was
the sovereignty of the shari'a assumed to reflect the
revealed will of Allah on earth through His authorised
interpreters. Today, in contrast, the parliament is the
declared source of sovereignty, and it sets bounds to
the shari'a.
2. The impetus for tashric.
This was the desire to adapt the shari'a to the
changing requirements of a modern society. The
method to this end has been inspired by the West:
the adoption of the institution of the legislature and
the concept of codification. The Young Ottomans, the
first Islamic constitutional movement, introduced these
innovations in the second half of the 19th century,
and the trend with respect to codification (takmn), was
followed in Egypt by the liberally-oriented modernist
movement founded by Muhammad 'Abduh. He advocated the codification by the 'ularnd3 (rather than the
legislature) of shar'i law pertaining to mifamalat (with
special reference to matters of personal status and
wakf [q.v.]) to be imposed on the shari'a courts by the
state. Yet it was Western-trained lawyers who took the
leading role in advancing tashri' by promoting ideas
such as statutory legislation, codification along European patterns and modernisation of the court system.
Conservative sectors, mainly the religious establishment, opposed this trend. The government took a
middle position.
In Egypt during the 1930s, attempts by the emerging Islamic political groups, especially the Muslim
Brothers, to revive the shan'a through statutory legislation failed. In the 1970s these attempts were renewed
(see below). The attempts were rejected mainly by secularised Muslim intellectuals, while the government
again took a middle position.
Traditionalist 'ulamd3 consider tashri' a means of
secularising the shaft'a. Conformist culamd3 support the
technique (and have even prepared legislative proposals, as in Egypt during the 1970s) for various reasons: they fear jeopardising their economic, social and
political position; their integration into the political
establishment enables them to better understand the
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interests of the state and to cooperate from inner conviction; they identify the good of the state with their
own good; they fear that the alternative to moderate
reformist policy via tashri' may be a radical one outside their control; and finally, the reforms have not
been carried out in the name of a declared anti-religious ideology.
In Saudi Arabia, the cooperation between the 'ulamd*
and the umard3 has a theoretical basis in the political
doctrine of Ibn Taymiyya [q.v.], according to which
the shari'a depends on the ruler for its application
while the state needs the shari'a for its legitimation.
3. Codification of the shari'a.
Legal reform in the 19th-century Ottoman Empire
started with adoption of European codes (such as
commercial and criminal) in their entirety, but soon
shifted to codification, along Western patterns, of various domains of the shaft'a. The most important codification of the 19th century was the Medj.elle, the
Ottoman civil code [q.v.]. Towards the end of the 19th
century, the Egyptian jurist Muhammad Kadri Pasha
compiled three codes pertaining to obligations and
contracts, personal status, and wakf. Similarly to the
Medjelle, these too were based on selection (takhayyur)
from the Hanafi school. In contrast to the Med^elle,
however, they were not endorsed officially as state
laws, though due to the author's prestige they were
sometimes resorted to by courts both in and outside
of Egypt.
Since the beginning of the 20th century, codification has been extended to matters of personal status and succession (which are the core of the shari'a),
and to wakf. Following the Ottoman Family Rights
Law of 1917, most Middle Eastern and North African
countries have promulgated reformist statutes in these
domains. The impetus for the reforms was the desire
to adapt shaft'a norms to the features of the nuclear
family and to strengthen the position of women [see
NIKAH; TALAK; MIRATH] .
The Egyptian jurist fAbd al-Razzak al-SanhurT compiled the Egyptian civil code of 1948, which was based
on the French-inspired Egyptian codes of 1875 and
1883, national court decisions, and (to a lesser extent)
the shaft ca. In the event of a lacuna, the court shall
decide in accordance with (1) customary law, (2) adequate principles of the shari'a, and (3) the principles
of equity. The Egyptian civil code was adopted with
some variations by Syria (1949) and Libya (1954). AlSanhun was also the architect of the civil code of
'Irak (1953), which is strongly inspired by the Medj_elle,
and that of Kuwait (1961). The Sudanese Transactions
Act of 1984 is based mainly on the Jordanian civil
code of 1976, which in turn is also based on the
Meajelle. The Iranian civil code of 1939 is a combination of shar'l and French legal principles. This
applies also to the Tunisian Code of Obligations and
Contracts of 1906.
The juristic basis for accommodating the shaft'a via
codification has been provided by a wide range of
methods, some of which were provided by the modernists, such as takhayyur and talflk [q.v.], siydsa shafiyya,
maslaha [q.v] and neo-id^tihdd [see MAHKAMA. 4. xiii].
No legislature in the strict sense of the term has
so far been introduced in Saudi Arabia. The King's
power to issue administrative orders (marsum rather
than kdnun] is in the best tradition of siydsa shar'iyya.
In the wake of Ibn Su'ud's unsuccessful attempt to
codify the shaft'a, six books by well-known Hanball
jurists were designated as authoritative sources to be
relied on (in a certain order) in the shari'a courts.
4. Reinstating the shanca via tashri'.

354

TASHRF — TASHRIH

Since the early 1970s, there has been an increasing tendency towards the Islamisation of various
domains of the law, especially the penal law, in countries such as Libya, Iran, the Sudan and Pakistan.
This too has proceeded by means of codification and
statutory legislation, as well as by national court decisions making the validity of statutory provisions conditional on the extent of their conformity to the shari'a.
In Egypt, attempts in the 1970s towards reviving
the shari'a have not yielded any substantial results,
the only exception being the prohibition (1976) on the
consumption of alcohol in public places, which has
had a minimal effect. In the early 1980s a parliamentary committee drafted six shari'a-mspired codes
pertaining to civil and penal codes, and codes of procedure, evidence, maritime commerce, and commerce.
These were aborted, however, before they were given
life.
5. The courts' attitudes towards tashrf c .
In Egypt, kadis resisting personal status reforms interpreted them narrowly. Many other kadis applied
the reforms either technically—in the spirit of the
e
ulamd"s traditional obedience to the ruler's decrees—
or out of ingenious support for the aims of the reforms.
Some kadis have even interpreted the reforms quite
broadly. Generally speaking, it seems that many kadis
have been attentive to social change and encouraged
by the statutory legislation to adopt a more innovative legal approach. As a whole, they did not obstruct
the application of the reforms.
The Egyptian national courts, whose jurisdiction
has been extended to matters of personal status since
the abolition of the shari'a courts (1955), apply statutory reformist provisions without inhibitions. When
there are lacunae, however, they do not hesitate to
adopt legal norms of the Hanafi or any other school
of law. They apply Hanafi, alongside civil, rules of
evidence and procedure.
A few Egyptian judges of the civil courts, invoking Article 2 of the 1980 Constitution (according to
which the shari'a is the main source of legislation),
refused to apply statutory provisions contradictory to
the shari'a, usually referring the case to the Supreme
Constitutional Court to obtain a ruling with regard
to the constitutionality of the provisions concerned.
In a 1985 decision, the Supreme Constitutional Court
rejected the appeals of such judges by ruling that
Article 2 was not applicable to legal enactments in
force prior to the adoption of the 1980 Constitution.
6. Evaluation o/~tashrif c .
From the strictly orthodox shar'i point of view, mere
codification inevitably implies the transformation of
the shari'a from jurists' to statutory law. Statutory provisions have an autonomous existence based on stateimposed sanctions, and the shar'l elements are to be
interpreted strictly within the framework of the national-territorial statutes. In other words, on the level
of the basic norm (which represents the primary legal
norm in any given country) codification results in a
complete departure from the religious-legal literature
(unless, in the event of a lacuna, the court is directed
by the legislator to resort to the shari'd}. On the level
of interpretation, however, the court is not debarred
from consulting religious-legal literature (or any other
source) provided the court does not contradict statutory provisions, as Egyptian kadis were prone to do
prior to the abolition of the shari'a courts.
Moreover, codification brings about total disruption
of the shar'i legal methodology (usul al-fikh [q.v.]} (without a new doctrine taking its place), the corpus of
the shar'i positive law as consolidated in the schools

of law (madhahib) and the legal professional class of
the fukahd3 and muftis, the authorised exponents of the
shari'a. In Libya and the Sudan, the selective incorporation of shar'i norms into statutory legislation, within
the policy of the Islamisation of the legal system, has
in many cases caused deviations from the sharica, to
the point of distorting it. In Iran under KhumaynT,
jurists' law was not restored, the Madjlis did not cease
to exist, and not all the statutes contradictory to the
shari'a were abolished.
Bibliography: Muhammad fAbduh, Takrirfi isldh
al-mahdkim al-sharciyya, Cairo 1900; Muhammad
Rashfd Rida, al-Khildfa aw al-imdma al-'ugmd, Cairo
1923; idem, Madaniyyat al-kawdmn wa-sacy al-mutafarnidjln li-nabdh bakiyyat al-sharica wa-hadm al-din, in
al-Mandr, xxiii, 539-48; {Abd al-Razzak al-Sanhun,
Wud^ub tankih al-kdnun al-madani al-misri wa-cald ayy
asds yakun hadhd al-tankih, in Madj_allat al-Kdnun
wa 'l-Iktisdd, vi (1936), 'l 13-19; Muhammad Mustafa Shalabf, al-Fikh al-isldmi bayn al-mithdliyya wa
}
l-wdkiciyya, Alexandria 1960; M.H. Kerr, Islamic
reform. The political and legal theories of Muhammad cAbduh
and Rashid Ridd, Berkeley and Los Angeles 1966,
with important bibl.; N. Anderson, Law reform in
the Muslim world, London 1976, with important bibl.;
NJ. Coulson, A history of Islamic law, Edinburgh
1964, pt. iii; J. Schacht, An introduction to Islamic law,
London 1964, 100-11, with important bibl. at 252
ff.; A. Layish, The contribution of the modernists to the
secularization of Islamic law, in MES, xiv/3 (1978),
263-77; idem, Saudi Arabian legal reform as a mechanism to moderate Wahhdbi doctrine, in JAOS, cvii/2
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(A. LAVISH and R. SHAHAM)
TASHRIFAT [see MARASIM. 1; NISHAN].
TASHRIH (A.), a technical term for a n a t o m y .
Early dictionaries give only two meanings: the cutting of flesh from the bones and slicing it very thin
prior to cooking (referring to preparation of animal
meat for food), and the expounding upon a question
and thus exposing an obscurity (e.g. LA, vsh-r-h); in
the second sense it is similar to sharh [q.v.]. The
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medical definition occurs in later lexicons (e.g. Hadjdjl Khalifa, i, cols. 408-9; Tahanawl, Kashshaf istildhdt
al-funun, Calcutta 1853-62, 735) where it is used for
both anatomy as a description of the human body
and for the empirical science of dissection.
Knowledge of anatomy in mediaeval Islam was
firmly based on the anatomical writings of the Greek
physician Galen [see DJALINUS], who flourished in the
2nd century A.D., and who to a large extent argued
from analogy with animal structures. Galen's writings
were available in the Islamic world through the translations of Hunayn b. Ishak al-TbadT [q.v] and his collaborators. Galen presented the material in a highly
teleological manner, with constant emphasis on structure and function demonstrating the design of the
Creator, and this approach found a receptive audience amongst Islamic philosopher-physicians.
All the major Arabic and Persian medical encyclopaedias had sections on anatomy describing the
bones, muscles, nerves, arteries, veins, and the compound organs which included the eye [see CAYN], the
liver [see KABID], the heart and the brain. The relevant sections from the K. al-Mansuri (makala 1, bdbs
1-26) by Muhammad b. Zakariyya' al-Razi [q.v], from
the Kdmil al-sindca (ajuz* I, makala 2, bdbs 1-16, on
homogenous parts including the bones, nerves, bloodvessels, cartilages, membranes, ligaments, hair, nails;
and makala 3, bdbs 1-37 on heterogenous parts consisting of the muscles and compound organs) by 'All
b. al-cAbbas al-Madjusi [q.v.], and from the Kdnun fi
'l-tibb (kitdb I, fann 1, talim 5, ajumlas 1-5 on bones,
muscles, nerves, arteries and veins; and scattered passages in kitdb III, farms, 1-22 on compound organs) by
Ibn Slna [q.v] have been published and translated
into French by de Koning. Such works summarised
the Galenic anatomical concepts and were occasionally illustrated with schematic diagrams of the eye,
the cranial sutures, or the bones of the upper jaw.
Debates arose regarding the total number of bones
and muscles in the human body.
Ocular anatomy was discussed in treatises concerned with ophthalmology or optics, such as those
by Khalifa b. Abi '1-Mahasin [q.v] or al-Hasan b. alHaytham, which often included illustrations of the
eye. Anatomy was also a topic in non-medical writings such as the 'Aajd'ib al-makhlukdt wa-ghard'ib almaw^uddt by al-Kazwml [q.v]., where there is a
discussion of the human body as one of the wonders
of the world. In the early 8th/14th century, Rashid
al-Dln Tablb [q.v] had translated into Persian for his
world history an illustrated Chinese anatomical treatise (Tanksuk-nama-yi llkhdm, coll. works, Tehran 1971,
ii), which appears to have had no subsequent influence upon Islamic anatomical thought.
No anatomical illustrations of the entire body are
known to have been produced in the Islamic world
before those that usually accompany the Tashrih-i
Mansun by Mansur b. Muhammad b. Ahmad b. Yusuf
b. Ilyas, whose Persian-language treatise, often called
"Mansur's Anatomy" was dedicated to a grandson of
Timur and ruler of Fars from 796-812/1394-1409.
The treatise consists of an introduction followed by
five chapters on the "systems" of the body: bones,
nerves, muscles, veins and arteries, each illustrated by
a full-page diagram with numerous Persian-Arabic
labels. A concluding section on compound organs and
the formation of the foetus is usually illustrated with
a diagram showing a pregnant woman.
A similarity has been noted between the first five
illustrations accompanying the Tashrih-i Mansun and
a set of anatomical illustrations that appeared in ear-

355

lier Latin medical treatises. This similarity is particularly evident in the diagram of the skeleton, which
in both the Latin and Islamic versions is viewed from
behind, with the head hyperextended so that the face
looks upward. All the figures are in a distinctive squatting posture. The earliest Latin set dates from the
12th century A.D. while the earliest dated Islamic set
was completed on 4 Muharram 894/8 December 1488
(Bethesda, Md., NLM ms. P 18).
The origin of this anatomical series remains a puzzle. It clearly predates the Tlmurid treatise by Ibn
Ilyas, with which about two-thirds of the nearly 70
perserved sets of Islamic diagrams are associated. The
remainder are more recent renderings, usually unlabelled, that circulated independently or were inserted
into copies of other treatises. The sixth figure in the
Islamic series, the pregnant woman, has no parallel
in the earlier Latin series and was probably a contribution by Ibn Ilyas himself. It was constructed from
the arterial figure, without the labels, over which there
was superimposed an oval gravid uterus having the
foetus in a breech or transverse position.
Systematic human anatomical dissection was no
more a pursuit of mediaeval Islamic society than it
was of medieval Christendom. It seems clear from the
available evidence, however, that there were no explicit
legal or religious strictures banning it. Indeed, many
Muslim scholars lauded the study of anatomy, primarily as a way of demonstrating the design and wisdom of God. Typical of such sentiments is a saying
attributed to Ibn Rushd [q.v.]: "Whoever has been
occupied with the science of anatomy has increased
his belief in God" (Ibn Abi Usaybi'a, cUyun al-anbd\
ed. A. Midler, Cairo-Konigsberg 1882-4, ii, 77). What
is meant by the "science of anatomy" (cilm al-tashrih)
in such statements is not the dissection of an animal
in order to determine its structure, but rather the
elaboration of the ideas of Galen regarding structure
and function. There are, however, some references in
scholarly and medical writings to dissection, though
to what extent these reflect actual practice it is impossible to say.
What is certain is that mediaeval Islamic writers
made two noteworthy contributions to the knowledge
of anatomy. One was the result of chance observation: following the discovery of some skeletons during a famine in Egypt in 597/1200, the scholar and
physician cAbd al-Latlf al-BaghdadT [q.v] improved
the description of the bones of the lower jaw and the
sacrum.
The second was the description of the movement
of the blood through the pulmonary transit by the
Syrian physician Ibn al-NafTs [q.v], who composed a
commentary on the Kdnun fi 'l-tibb of Ibn Slna in
which Ibn al-Nafis criticised Ibn Slna for spreading
his discussion of anatomy over several different sections, for which reason Ibn al-Nafis subsequently prepared a separate commentary on just the anatomical
portions (Shark tashrih al-Kdnun, ed. S. Kataya and
B. GhalyundjI, Cairo 1988). A subject of debate
among historians is whether Ibn al-Nafis's commentary on the anatomy was available through translation to European physicians. In his commentary,
preserved in a copy completed in 640/1242 some 46
years before his death (Los Angeles, UCLA Biomedical
Library, ms. Ar. 80), Ibn al-NafTs described the movement of blood through the pulmonary transit, explicitly stating that the blood in the right ventricle of the
heart must reach the left ventricle by way of the lungs
and not through a passage connecting the ventricles,
as Galen had maintained. This formulation of the
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pulmonary circulation, sometimes called the "lesser"
circulation, was made three centuries before those of
Michael Servetus (d. 1553) and Realdo Colombo
(d. 1559), the first Europeans to describe the pulmonary circulation. It is known that Ibn al-Nafrs's
commentary on the last part of the Kdnun, concerned
with compound remedies, was translated into Latin
by the Renaissance physician Andrea Alpago (d. 1522),
who had also prepared a new translation of Ibn Sma's
Kdnun. The translation of Ibn al-Nafts's commentary
on compound remedies was not published until 1547,
when it was printed at Venice, but the possibility
remains that other parts of Ibn al-Nafis's commentary might have been transmitted through unpublished
translations. Within the Islamic world, Ibn al-Nafis's
commentary on Ibn Sma's anatomy remained relatively unknown. However, two 8th/14th century writers knew of his theory of pulmonary circulation, the
1 Oth/16th-century physician clmad al-Dfn Mahmud
Shirazf wrote two anatomical treatises dependent upon
it, and passages from it are not infrequently encountered as marginalia in Arabic manuscripts.
While Galenic anatomy remained otherwise unchallenged in the Islamic world until the 17th century, in Europe new ideas on the subject emerged in
the 16th century. Andreas Vesalius's Latin treatise De
humani corporis fabrica, printed in Basel in 1543, signified a break with the classical Greek reliance on the
application by analogy of animal anatomy to the human body, for in it he undertook systematic human
dissection in an attempt to re-evaluate traditional
Galenic anatomy. By the 17th century it is evident
that Vesalius's treatise was known in the Ottoman
and Safawid empires. Illustrations from the Fabrica influenced the drawings of individual parts of the body
included in the anatomical treatise by Shams al-Dm
'Itakf. In his Turkish treatise, Tashnh-i abddn wa tarajumdn-i kabdla-yi faylasufan, dedicated to Murad IV [q.v.]
in 1033/1623, Ttaki intermingled renderings of the
Vesalian woodcuts illustrating the brain, skull, vertebral column, eye muscles, uro-genital systems and
bones of the legs, feet and hands with schematic diagrams in the tradition of Ibn Ilyas.
Evidence of Persian interest in Vesalian anatomy
is found in anonymous Persian manuscripts of the late
17th to mid-19th century which contain ink sketches
of the skeletal and muscular figures, and some individual organs, based on diagrams in the Fabrica, as
well as a large Kadjar oil painting apparently intended
for didactic purposes. In western India, the continued
blending of mediaeval/Galenic anatomy with early
modern concepts is evident in a 19th-century copy of
the Persian manual by Ibn Ilyas, accompanied by 24
unusual illustrations mixing the two anatomical traditions (Edinburgh University library, ms. Or. 416).
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(EMILIE SAVAGE-SMITH)
TASHRIK (A.), a special name for the last
three days of the Muslim Hadjdj (11-13 Dhu
'1-Hidjdja: Ayydm al-Tashnk), during which the pilgrims,
having finished their regular rites with the sacrifice
on the 10th, stay in Mina and have to throw seven
stones daily on each of the three piles of stones [see
DJAMRA; HAIJDJ] there. Legally, these stoning rites comprise one of the obligatory pilgrimage duties (wdajibdt)
according to the four Sunnf schools (al-Fikh cald almadhdhib al-arbaca, Cairo 1967, 649-51; cf. Ibn Rushd,
The distinguished jurist's Primer [Biddyat al-mu^tahid^, tr.
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I.A.H. Nyazee, Reading, U.K. 1994, 414-18). According to the Hadlth, fasting is not allowed on these
days, for they are "days of eating and drinking", ayydm
akl wa-sharab (Muslim, Sahlh, 13 [Siydm], 144, 145;
Malik b. Anas, Muwatta3, 20 [Ha$<t], 44, 134-7;
al-Nasa'T, 47 [Imdn], 7; Ibn Hanbal, Musnad, ii, 229,
iii, 401, 460, iv, 335, v, 75-6, etc.). With reference
to Kur'an II, 184, these days are also said to be days
that are to be devoted in addition to dhikr Allah (Malik
b. Anas, op. cit., 20, 44, 135). They are identified traditionally as al-ayydm al-macduddt, "the numbered (i.e.
few) days" (Lane, 1971c; cf. al-Bukhari, Sahlh, 13
[cldayn], 11).
In the early period of Islam, the name tashrik was
also given to the solemn salat on the morning of 10
Dhu '1-Hidjdja. The term is probably a survival from
the pre-Islamic period and therefore could no longer
be explained by the Muslims with certainty. For example, the obvious explanation which derives the term
from "cutting into strips and drying" the sacrificial
meat left over on 10 Dhu '1-Hidjdja, is doubtful. An
isolated tradition derives tashrik from the recitation of
the words ashrik thabir kaymd nughir [see TAHLIL; TALBIYA; TAKBIR]. One would therefore have to assume
that this formula was originally used not only, as we
are told, on 10 Dhu '1-Hidjdja before sunrise but also
at the lapidation on the following days, and that as
an essential element it later became the name for the
whole ceremony. In Islam, this lapidation is accompanied by takblr (pronouncing Alldhu akbar) among
other exclamations. This is perhaps why Abu Hanlfa
explains tashrik as takblr (TCA, vi, 393). See also HADJDJ.
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_[R. PARET-[W.A. GRAHAM])
TASHUFlN B. CALI b. Yusuf b. Tashufm, third
Almoravid sovereign, ruled over the Maghrib and
al-Andalus 537-9/1143-5.
During his father's reign, Tashufm served as governor of al-Andalus (522-32/1128-38) where he led
several raids and counter-raids, mostly successful,
against Christian strongholds and marauders in the
regions of Toledo, Badajoz, Seville and Cordova. In
524/1130 he captured the fortress of Azeca, northwest of Toledo. Four years later, he beat off raiding
parties in the vicinity of Badajoz, stormed Idania castle
and Escalona, and at Albacar, north of Cordova, he
narrowly escaped a surprise attack by a Castilian
detachment of horsemen.
Growing jealous of Tashufin's popularity, Sir, his
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half-brother and heir-apparent, prevailed upon his
father to recall Tashufin to Marrakesh (early 532/
1138). Following Sir's death a few months later, Tashuftn was enthusiastically acclaimed by Almoravid
elders as heir-apparent and, upon his father's death,
Tashufm succeeded him as amir al-muslimin on 8
Radjab 537/27 January 1143.
In Morocco, meanwhile, the power of the Almohad
rebels, led by £Abd al-Mu'min b. CA1T [q.v.], was growing apace. At an encounter outside Tlemcen, the Almoravids, led by Tashufin, were routed and had to
retreat to Oran. In the course of his retreat towards
the coast where he had arranged for vessels from the
fleet stationed in Almeria to arrive in order to transport him to al-Andalus, should the need arise, Tashufin
fell from his horse off a cliff and died (27 Ramadan
539/23 March 1145).
Taking advantage of Tashufm's preoccupation with
fighting the Almohads in the Maghrib, Alfonso VII
of Leon seized a number of key Muslim strongholds,
including Oreja, Coria and Mora, while Andalusian
rebels rose against the Almoravids in the Algarve and
at Cordova (539/1144-5).
In Morocco, cAbd al-Mu'min proceeded to capture
Fez and the Almoravid capital Marrakesh, the latter's
fall, after a two-year siege, on 17 Shawwal 541/22
March 1147, marking the end of the Almoravid dynasty in the Maghrib and al-Andalus.
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(AMIN TIBI)
TASILI, conventionally TASSILI (Tamashek Berber
"plateau"), used by the Tuareg as a generic term
for the sandy and rocky ensemble of plateaux of the central Saharan massif: Ahnet
and Imidir in the north-west, Tassili N'Ajjer in the
north-east, Tassili Tin Missao in the south-west and
Tassili N'Ahaggar in the south.
They form an enceinte of heights, ringing at some
distance the Ahaggar [q.v.] massif with its central position, with their rocky, impressive escarpments rising
up to face it like posts for attack round a besieged
town. They correspond to a primary geological layer
(Ordovician and Devonian sandstones) set down on
an ancient shelf of the African shield, which has been
buckled under the impact of a great curving movement, pushing up in its centre the Ahaggar massif
and leaving between this last and the scarps of the
Tassilis a vast, ring-shaped depression. The symmetry of this phenomenon is, however, far from perfect,
since the enceinte is at present composed only of the
remaining reliefs, although that on the north is quasicontinuous. It is the north-east which is the most regular and which has the highest altitudes (1,700 m/
5,100 feet, and even 2,100 m/6,300 feet in the volcanic massif of the Adrar), and which is accordingly
a little more humid and a little more favourable to
life; this is the region of Tassili N'Ajjer.
The Tassili N'Ajjer lies mainly within modern
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Algeria, but stretches into Libya (lat. 26° 30' N to
24° N., long. 5° 30' E. to 10° 30' E.). It comprises
two successive series of plateaux, ending in the south
in several imposing escarpments, and growing lower
towards the north and north-east by vast edges. The
whole is gashed by water-made and wind-made erosion: whence the astonishing and grandiose topography,
the existence of ramparts, canyons, towers, pinnacles
and jagged and ruin-like sites. The altitude of the
whole region and the sandy nature of the terrain are
conducive to intermittent torrents in the wadis, permit watercourses at high levels and explain the presence of certain local species: the pools preserve various
species of fish; a small crocodile was killed in 1924
in the wadi Iherir; and several hundreds of the Tassili
cypress (cupressus dupresianus), thousands of years old,
survive in certain hollows (Tamrit).
The region owes its name to the Kel Ajjer, a confederation of Tuareg nomads, cousins and enemies of
the Kel Ahaggar at the end of the 19th century. At
that time they were organised in a very hierarchical
society, made up of noble tribes (Oraren, five sections) and vassal tribes paying tribute (Imrad, twelve
sections). At the beginning of the 20th century, the
region, explored by Henri Duveyrier who has left
some remarkable descriptions, was the subject of dispute between the Turkish power in Tripoli and the
French army in Algeria. Today, the border leaves
Ghat in Libya and Djanet in Algeria.
Prehistory has left the Tassili a fabulous legacy.
Over a long period stretching from 8,000 to 2,000
B.C., when conditions were somewhat wetter, the peoples of these massifs painted or incised on the rocky
faces the episodes which made up their life, and above
all, the wild animals which they hunted. They have
accordingly created one of the finest open-air museums in the world. The sites of Wadi Djerat, of Sefar,
of Tamrit and of Jabbaren offer works which are
quite beautiful, and now famous throughout the
world; the name of Henri Llote is linked with the
recording of these discoveries. More than 10,000 of
these paintings and carved drawings have been
counted, making the Tassili one of the finest permanent records of the Sahara. The Libyan parts also
contain sites with rock illustrations (the Djebels Messak
and Akakus).
Today, the massif has a small population of some
20,000 Tuaregs, nomads who either live off their herds
or are grouped in small localities where they act as
guides for tourists. Ghat, Djanet and Iherir have small
palm groves. Djanet in the south and Illizi in the
north are two lively centres in Algerian territory. Ghat,
the traditional capital of the Tassili and an important stage along the caravan routes, is now in Libyan
territory and suffers a little from its frontier position.
Because of the rugged terrain, the massif is difficult
to cross: Illizi and Ghat are accessible by road, and
Djanet by aeroplane.
In 1982 Tassili was classified by UNESCO as a
"world heritage" region. Since 1972 it has been organised by Algeria into a National Park, reorganised in
1987 over an area of 72,000 km2. The Tassili National
Park Department, like that of the Hoggar, is dependent on the Ministry of Culture. It has the task of
studying the cultural and ecological heritage which
makes up the whole, and at the same time of controlling the influx of tourists which, for a decade now,
has alighted at Djanet in order to ascend the plateau
and find out about the rock paintings.
Bibliography; H. Duveyrier, Les Touareg du Nord,
Paris 1864; Lt. Ardaillon, Motes sur les Touareg Ajjer,

in Bull, de la Soc. de Geographie d'Alger, xvi (1911);
R. Capot-Rey, Le Sahara fran$ais, Paris 1953;
G. Gardel, Les Touareg Ajjer, Algiers 1963; G. Arduz,
La situation economique de Djanet en 1965, in Travaux
de I'Institut de Recherches Sahariennes, 105-27; H. Llote,
A la decouverte des fresques du Tassili., Grenoble 1973;
idem, Les gravures rupestres de I'Oued Djerat, Algiers
1975. See also AHAGGAR.
(M. COTE)
TAS'IR (A.), verbal noun from the form II verb
saccara which means, according to Lane, "to assign a
known and fixed price"; hence sfr is "that upon which
the value (thaman) is established". The particle "that"
gives sfr a wider breadth than the concept of monetary value. In fact, a similar usage of "that" was
included in the UAE Civil Code defining "price",
which is presumably thaman and not sicr, as follows:
"that which the parties have agreed in consideration
of the sale, whether it is greater or less than the
[true] value" (art. 503).
In Islamic law, the distinction between sfr and
thaman appears subtle, owing to the proximity of the
two concepts, and can easily be confused. However,
it is clearer when one considers the verbal noun forms
of the two words. Tathmm refers to estimating the
value, kima, of the subject-matter, whereas tas'tr is
concerned with the commodity's fixed price. The
Prophet is reported to have declined to fix the price
of goods on the grounds that "the one fixing the
price, musaccir, is God". The LA accordingly states that
"no-one should fix prices". However, both cUmar and
c
Alf are reported to have advocated price fixing during their reigns, although the former's view was said
to be merely a meritorious advice that he gave when
he saw a tradesman selling his raisins at a price so
low that it could have damaged the prices in the
market (Ibn Kudama). This apparently contrasting
view led to conflicting opinions regarding the validity of tas'tr even within the same school of law. AlMudjaylidi (a Malikr scholar, d. 1094/1683), in his
unique treatise on tas'ir, bases its principle on the
grounds of public interest (maslaha), postulating that it
can only be practised on commodities of weight or
measure. This principle had been accepted by other
scholars like al-Shaficf and Malik. It is relevant to
state here that, though tas'ir is inherently a practical
market device, the muhtasib [see HISBA] is not allowed
to fix it himself. The fixing of prices requires a political decision, whereby "the Imam would gather and
consult the leading figures (wuajuh) of the market who
deal in the commodity in question". Once the price
is fixed by the Imam, all sale contracts according to
it are valid and the Imam or the muhtasib can punish the person who does not obey the ruling by discretionary punishment (ta'zTr [g.v.]).
Bibliography: LCA, ed. Dar Sadir n.d, vi, 365;
Lane, Lexicon, 1336; Ahmad Samih al-Mudjaylidf,
al-Taysir fi ahkdm al-tasclr, ed. Musa Likbal, Algiers
1970, 51; Ibn al-Ukhuwwa al-Kurashl,' Ma'alim alkurba, ed. R. Levy, London 1938, Ar. text 64-6,
Eng. tr. 21, ed. M. Sha'ban and S. Mutay'f, Cairo
1976, 120-1; Ibn Kudama, al-Mughm, Beirut 1984,
vi, 303-4; Wahba'al-Zuhayll, al-Fikh al-Isldmi waadillatuh, Beirut 1985, vi,' 401-3; S.E. Rayner, The
theory of contracts in Islamic law, London 1991, 143.
(MAWIL Y. Izzi DIEN)
TASK [see KHARADT].
TASLIYA (A.), the invocation of God's blessing upon the Prophet Muhammad.
The word has many applications, but commonly
refers to the section of the tashahhud [g.v.] in the ritual saldt [q.v.], following the tahiyya ("greeting") and
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and Kahtan. According to one of our earliest sources,
shahada [q.v.], in which the worshipper recites the salat
c
Ibn al-Kalbi [q.v.], Tasm's relationship to the other
ald 'l-nabi (tasliya being derived from this sense of
tribes (in small capitals) is as follows:
"performing the salat", perhaps). One typical formulation of the tasliya is known as al-salawdt al-ibrdhimiyya,
see SALAT. III. B. A tasliya is also a part of the response
to the adhan [q.v], also known as the ducd3 al-wasila
the "prayer of mediation": "O God, send your blessing (salli) on our Lord Muhammad and on the family
of our Lord Muhammad and greet them with peace!
O God, the Lord of this completed call and of the
prayer about to commence, give to our Lord Muhammad mediation, merit and a high rank, and that
praiseworthy station which You have promised him"
(see prayer manuals commonly in use, e.g. Sh.
Muhammad Ashraf, Salat or Islamic prayer book., Lahore
1971 etc., 18-19). The term durud is used to refer to
the tasliya, especially in India and Pakistan; kunut ([q.v.];
see also S. Bashear, Qunut in tafsfr and hadith literatures, in JSAI, xix [1995], 36-65) also overlaps with
the term in some contexts (e.g. the witr prayer), in
which supplications are inserted into the salat, frequently being invocations of Muhammad.
More broadly, tasliya can be understood as (but, as
a term, is not usually understood to be derived from)
(see W. Caskel, Camharat an-nasab, Leiden 1966, i, 40,
the repetition of the phrase salld 'lldhu calayhi wawhich see also for the vocalisation of "Immlm"; and
sallama, "May the prayers and peace of God be
cf. Ibn Hablb, Muhabbar, ed. I. Lichtenstadter, Hayupon him" (and variations thereon), a phrase which,
darabad " 136171942, 384; Ibn Hazm, Djamhara,' ed.
in later theory, is limited in application as a eulogy
C
A.M. Harun, Cairo 1382/1962, 486, and, with variato Muhammad alone (and thus consistent with tasliya
c
tions,
al-Tabarl, ed. M.A.F. Ibrahim, i, 203-9 (mainly
being understood as salat ald 'l-nabi) but, in fact, has
based on Ibn Ishak), tr. W. Brinner, The History of albeen used widely in a variety of contexts throughout
Tabari, ii, Prophets and patriarchs, Albany 1987, 12-20;
history.
the translator renders cAb!l, ImmTm, and Djadis as
The origin of the practices and phraseologies of
the tasliya is traced to the Kur'an and hadith. The j 'Ubayl, Umaym, and Djudays, for which there seems
to be no authority).
Kur'anic statement in XXXIII, 56, "God and His
These tribes were the first to speak Arabic after
angels bless (yusallund) the Prophet. O believers, bless
the confusion of tongues at Babel and are, therefore,
him (sallu) and pray for peace for him (sallimu tascalled al-arab al-cdriba, in contradistinction to al-carab
limm)", is cited in this regard, although the implicaal-mutacarriba (sometimes al-mustacribd], referring to the
tions of God "blessing" Muhammad in the way
descendants of Isma'Il who learned Arabic by settling
in which individual Muslims "bless" him did raise a
among the "true" Arabs (there is, however, much flucnumber of concerns, leading to glosses of salld here
as "forgive" or "praise" when spoken of as the action
tuation among the sources with regard to the applicaof God. Similarly, statements of invocation are not
tion of these terms).
conceived of as "intercession" by the believer on behalf
When the tribes moved into the Arabian Peninsula,
of Muhammad, who is certainly not thought of as
Tasm settled in the Yamama, where they were later
being in need of intercession on his behalf. Rather,
joined by Djadis. The most famous story is set in
they are understood as pleas that Muhammad's interthis situation. Its main elements are the following:
cession be accepted by God on behalf of his followers.
Tasm under their king clmlik erect a tyrannical rule
Bibliography: I. Goldziher, Ober die Eulogien der
over Djadis. An estranged couple from Djadis with
Muhammedaner, in %DMG, 1 (1896), 97-128 (= Getheir young son come before the king asking that he
sammelte Schriften, iv, 37-68); E. Calverly, Worship in
act as an arbiter in their custody battle (a migratory
3
Islam being. . . al-Ghazzdli's Book of the Ihyd on woranecdote); the king, however, treats them atrociously.
ship, Madras 1925, 4-6; Constance E. Padwick,
The woman gives vent to her frustration in a poem.
Muslim devotions. A study of prayer-manuals in common
The king, greatly angered, institutes the ius primae
use, London 1961, repr. Oxford 1996, 152-72; Nabia
metis, though pertaining only to the virgins of Djadis.
Abbott, Studies in Arabic literary papyri. II. Qur'anic
One of the victims manages to shake Djadis out of
commentary and tradition, Chicago 1967, 88 and refs.
their fearful lethargy. Her brother, in a leadership
there; F. Meier, Die segenssprechung iiber Mohammed im
position within the tribe, invites Tasm (i.e. the king
bittgebet und in der bitte, in £DMG, cxxxvi (1986),
and his court) to a large banquet, where they are
364-401, repr. in his Bausteine—Aufsatze zw Islamall treacherously massacred, this against the advice of
wissenschaft, 3 vols., Istanbul and Stuttgart 1992, ii,
his sister who wanted a more manly procedure. A
837-75; K. Nakamura, Al-GhazdK. Invocations and supsingle TasmI escapes and succeeds in persuading
3 c
plications, Cambridge 1990, 46-50 (= Ihya ulum althe King of Himyar, Hassan, to mount a campaign
din, Cairo 1397/1978, i, 311-13), which brings
of revenge against Djadis. He informs the king that
together many of the hadith reports on the subject.
he has a sister (the famous kdhina Zarkas al-Yamama
(A. RIPPIN)
[q.v.]) married among the Djadis who has an extremely
TASM, name of one of the legendary extinct
far-reaching sight and might warn Djadis of the
}
tribes of the Arabs, al-arab al-bd ida. These tribes
approach of the army. They use the "march of Birnam
are genealogically directly linked up to Biblical geneawood" ruse (as in Macbeth); consequently, the abstruse
logies and thus precede the split into Northern and
report of Zarka' al-Yamama meets with little credence
Southern Arabs, symbolised by the eponyms cAdnan
among the Djadis. They are taken by surprise and
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wiped out, and only the regicide escapes. He goes to
the Two Mountains of Tayyi1, before even Tayyi3 [q.v.]
has settled there. The story of the migration of Tayyi5
from the South is intercalated here. When they arrive
in their new territory, they find this single giant-like
and fear-inspiring man in possession of the area. They
have one of their youngsters kill him (a David and
Goliath motif).
The story seems thus to have attracted a number
of well-known motifs. A close study of the variants
in the various sources might prove fruitful.
Bibliography: The earliest attestation of the story
is presumably in 'Ubayd (cAbid) b. Sharya, Akhbdr
al-Taman, ed. F. Krenkow, as an appendix to his
ed. of Ibn Hisham, K. al-Ttajdn, Haydarabad 13477
1928-9, 311-492, here 483-7 (incomplete at the end
due to defective mss.); see also Aghdm3, xi, 164-9;
Ibn Badrun, Shark Kasidat Ibn cAbdun, Cairo 13407
1921-2, 62-8; Ibn al-Athir, ed. Beirut, i, 351-4 (he
dates 'Imlfk to the time of the muluk al-tawd^if after
Alexander); Nuwayn, Mhdyat al-arab, xv, 339-44; A.P.
Caussin de Perceval, Essai sur I'histoire des Arabes avant
rislamisme, Paris 1847-8, i, 28-30; R.A. Nicholson,
A literary history of the Arabs, Cambridge 1930, 4, 25.
(W.P. HEINRICHS)
TASMIYA [see BASMALA].
TASNIF (A.), lit. "sorting out, distinguishing, classifying s.th.", whence "putting in order, composing a
book, etc.", and then as a common noun "orderly
presentation or classification". See INSHA'; KITAB,
and the Bib I. to this last article, to which should be
added G. Bosch, J. Carswell and G. Petherbridge,
Islamic bindings and boohnahing. Catalogue of an exhibition,
The Oriental Institute, Chicago 1981; J. Pedersen, The
Arabic book, Eng. tr. G. French, Princeton 1984.
The associated noun form musannaf has a technical usage in Islamic religious literature for the arrangement of items of religious learning, e.g. hadiths, in a
structured arrangement of chapters or other subdivisions; for this sense, see MUSANNAF.
(ED0
TASNIM (A.). 1. The name of a f o u n t a i n in
Paradise, occurring in the Kur'an, LXXXIII, 27,
where it is said that its water will be drunk by the
mukarrabun "those who are admitted to the divine presence" and that it will be mixed with the drink of the
mass of the inhabitants of Paradise. The commentaries are uncertain whether tasmm is a proper name—
which, according to the Lisdn al-cArab, is inconsistent
with its being a diptote—or a derivative from the
root s-n-m, a root conveying the meaning of "being
high" (cf. sandm "camel's hump"). In the latter case,
the meaning of the verse would be: "and it (sc. the
drink of the inhabitants of Paradise) will be mixed
with water which is conducted to them from a high
place". Al-Tabarf mentions a third explanation, sc.
"hidden things gladdening the inhabitants of Paradise".
There seems to be no obvious etymology from other
languages (see Jeffery, The foreign vocabulary of the Qufdn,
91-2); Noldeke (Sketches from Eastern history, 38) thought
that it was an invention by Muhammad himself.
Bibliography: Bukharf, Tafsir on sura Ixxxiii;
Taban, Tafsir, xxx, 59; Fakhr al-Dfh al-Razf, Majatih
al-ghayb, vi, 502, and the other commentaries on
the Kur'an; Lisdn al-cArab, xvi, 199.
2. The verbal noun of form II of s-n-m "raising
graves above the level of the earth". It is said that
Muhammad's grave was musannam (al-Bukharf, I^ana'iz,
bdb 96). On the other hand, it is said that Muhammad
ordered that graves should be levelled (Muslim,
Diand'iz, trads. 92, 93; Ahmad b. Hanbal, Musnad, vi,
18 bis, 21). Al-Shafi'I's opinion was that graves should

be raised only so much that they could be recognised
as such, lest people should sit or walk on them (alTirmidhr, Diana3iz, bdb 56). The Malikls, however,
preferred tasmm (al-Nawawfs commentary on Muslim's
Sahih, Cairo 1283, ii, 344). See also KABR.
(AJ. WENSINCK*)
TASRIF, in Classical Arabic grammar, the term
for one of the two main divisions of linguistic theory, the other one being nahw [q.v.] in
the sense of "syntax". Tim al-tasnf is the science that
studies the alterations of words, excluding the declensional endings (icrdb). According to the analysis of Bohas
and Guillaume (1984, 15-21 and cf. Owens 1988, 98104), tasnf is divided into two parts, which are roughly
equivalent to the modern domains of morphology
and morphonology. The first part studies the meaningful alterations of words, e.g. the changes in verbal
measures, the plural patterns of nouns, or the diminutives. The second part analyses the morphonological changes in words (cilal), e.g. the changes weak
verbs undergo. Most definitions of tasnf emphasise its
non-declensional character, for instance, that by alAstarabadhr (Sharh al-Shdfiya, i, 1.15-16), cilm bi-usul
tucrqfu bihd ahwdl abniyat al-kalim allati laysat bi-icrdb
"knowledge about rules by which one recognises the
state of the patterns of words that are not declension". Others define tasnf in opposition to nahw, for
instance when Ibn Djinnf (Munsif, i, 4.13-14) states
that it is the macrifat anfus al-kalim al-thdbita as against
nahw, which is the macrifat ahwdl [al-kalim] al-mutanakkila,
where ahwdl indicate the three cases of the word that
alternate as the result of the action of an cdmil.
The origin of the term tasnf is unknown. The lexical
meaning of both sarafa and sarrafa is "to send away, to
avert, to inflect", as in the expression tusarrif al-kalima
c
ald wudj.uh shattd (Ibn Djinnf, Munsif, i, 3.18). Form
V of the verb means "to move freely", or in a legal
sense, "to have the free disposition of finances".
Applied to grammar this term is used for the free syntactic behaviour of some words (Versteegh 1990, 284).
A similar meaning is manifest in other terms from the
same root, e.g. munsarif (mutasarrif) "fully declinable".
In Classical grammar, this term is applied to the triptote nouns, but it also has a wider application meaning all words that occur in several forms (e.g. adverbials
such as ladun] or words which may occur in several
constructions. As a synonym for tasnf, the term sarf
[q.v.] is used in later grammar; in modern Arabic
publications this has become the usual term for "morphology". Originally, this term was used for a "divergence" between constituents in a sentence, which brings
about a change in the endings, e.g. in the expression
Id ta3kul al-samaka wa-tashraba 'l-labana (cf. Carter 1973).
In the translations of Greek philosophical and logical writings, tasrifis used as a general term for morphological changes of nouns and verbs, including
declensional endings. Ibn Sfna, for instance, uses it
to translate the Aristotelian ptosis (Shi'r, 191.24). Ibn
Suwar (d. 408/1017) states that tasnf is lafz yuzddu
c
ald 'l-ism bi-haraka cald istikdmatihi. . . wa-asndf al-tasdrif
khamsa "an expression that is added to the nominative of the noun in the form of a vowel. . . and there
are five different tasdrif", clearly referring to the five
cases of Greek grammar (Georr 1948, 372.4-7 and
cf. Versteegh 1977, 64-67). On the other hand alFarabf (Sharh, 32.15; 36.8; 42.21) assigns inflection to
both nouns and verbs, perhaps reflecting a connection with the Greek klisis, which etymologically means
approximately the same thing as Arabic tasnf.
In Slbawayhi's Kitdb, the term occurs only three times;
once (ii, 315.6-7) tasnf denotes the procedure of the
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analysis of words by means of the formal notation with
the radicals f-'-l (cf. Talmon 1982, 22). He ascribes
this to the nahwiyyun, the preceding grammarians.
In the other two passages it probably means the structure or pattern of a word (i, 341.14; i, 460.12). In
al-KhahTs Kitdb al-Ayn the term is more frequent;
usually it means "structure" (e.g. cAyn, i, 326; i, 361.7).
Once ((Ayn, ii, 210.5) al-Khahl refers to the ashdb
al-tasnf, who have a certain theory about the structure of a word. According to the Arabic tradition,
the "invention" of tasrif was the work of the grammarian Mueadh al-Harra3 (d. 187/802), who was the
first to use the notation with f-c-l (cf. Abbott 1972, 6;
al-Suyuti, Iktirdh, 84).
In the early period of Arabic grammar tasrif, therefore, was the term for a procedure of finding out the
structure of a word, or the term for that structure
itself. In later grammar this meaning of the term is
still present, for instance when the grammarians define
the function of tasnf as that of separating the radicals of a word from the additional consonants (Ibn
Djinni, Munsif, i, 2.3-4 bihi tu'rqfu usul kaldm al-Arab
min al~zawd}id al-ddkhila calayhd}. Because of its importance in the curriculum, it came to denote a separate domain of linguistics or a discipline sui generis.
Where Slbawayhi had incorporated morphology in his
Kitdb, dealing with it after the section on syntax and
before the section of (mor)phonology, al-Mazim (d.
248/862 [q.v]) was the first to dedicate a monograph
to this field; his Kitdb al-Tasnf has been preserved in
the extensive commentary on it by Ibn DjinnT [q.v]
(cf. Sezgin, GAS, ix, 75). Other grammarians followed
this example and wrote separate handbooks on morphology and syntax, for instance Ibn 'Usfur, who wrote
a Kitdb al-Mumticfi 'l-tasrif, or al-Astarabadhl [q.v.], who
wrote a commentary on Ibn al-Hadjib's [q.v.] Shdfiya
fi n-tasnf.
Bibliography: Astarabadhf, Shark Shdfiyat Ibn alHd&ib, ed. M. Nur al-Hasan, M. al-Zafzaf, M.M.
c
Abd al-Hamld, Beirut 1969; FarabT, Shark Kitdb
Aristutdlls fi }l-cibdra, ed. W. Kutsch and S. Marrow,
Beirut 1960; Ibn Djinm, al-Munsif, shark li-Kitdb alTasnf li 'l-Mdzim, ed. I. Mustafa and CA. al-Amln,
Cairo 1954; Ibn cUsfur, Kitdb al-Mumtic fi 'l-tasnf,
ed. F. Kabawa, Beirut 1970; Ibn Sma, Kitdb alShicr, in CA. Badawl (ed.), Aristutdlls: Fann al-shicr,
Cairo 1953; Khahl, Kitdb al-cAyn, z&. M. al-MakhzumT and I. al-Samarra'T, Beirut 1988; Slbawayhi,
al-Kitdb, ed. Bulak 1316; Suyutl, al-Iktirdh, Aleppo
1359 A.H.; N. Abbott, Studies in Arabic literary papyri.
HI. Language and literature, Chicago and London 1972;
G. Bohas and J.P. Guillaume, Etude des theories des
grammairiens arabes. I. Morphologic et phonologic, Damascus 1984; M.G. Carter, Sarf et hilaf. Contribution a
I'histoire de la grammaire arabe, in Arabica, xx (1973),
292-304; Kh. Georr, Les Categories d'Aristote dans leurs
versions syro-arabes, Beirut 1948; J. Owens, The foundations of grammar: an introduction to medieval Arabic grammatical theory, Amsterdam and Philadelphia 1988;
R. Talmon, Nahwiyyun in Slbawayhi'?, Kitab, in </4L,
viii (1982), 12-38; C.H.M. Versteegh, Greek elements
in Arabic linguistic thinking, Leiden 1977; idem, Freedom
of the speaker? The term ittisa' and related notions in
Arabic grammar, in Carter and Versteegh (eds.), Studies
in the history of Arabic grammar, ii, 281-93, Amsterdam
1990. _
(C.H.M. VERSTEEGH)
TASSUDJ (A., pi. tasdsiaj), a territorial division, a
loan word in Arabic from the MP tasok ("one quarter"). According to Frye, tasok had been used under
the Sasanids for a subdivision of the city of Nishapur
[q.v], but in the Arabic sources tassudj. is normally
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used for the rural subdivision of a kura, mainly in the
Sawad [q.v] of 'Irak. There are said to have been
60 such subdivisions in Trak sometimes corresponding to canal districts. A tassudj was sometimes equivalent to a rustdk [q.v] (pi. rasdtik) or a ndhiya, although
the presence of a further subdivision at the village
level might be reflected in the use of any of these
terms as the subdivision of one of the others. Yakut's
account, following Hamza al-Isfahanl, that each kura
was divided into rasdtik, each rustdk into tasdsidi, and
each tassud} into a number of villages, appears to be
overly schematic. According to Ibn Khurradadhbih,
the tasdsidj. of the kura of Ardashlr Babakan in the
Sawad were divided into rasdtik.
Bibliography: Ibn Khurradadhbih, 6-11; Yakut,
Mucdj.am al-bulddn, i, 39-41, cf. Wadie Jwaideh, The
introductory chapters of Yaqut's Mu'jam al-buldan, Leiden
1959, 58; F. Lokkegaard, Islamic taxation in the classic
period, Copenhagen 1950, 164-6; R.N. Frye, Sasanian
clay sealings in the collection of Mohsen Foroughi, in Iranica
Antiqua, iii (1968), 122, 131; idem, Sasanian seal
inscriptions, in Festschrift Franz Altheim, Berlin 1970,
80-1; M. Morony, Continuity and change in the administrative geography of late Sasanian and early Islamic al'Irdq, in Iran, xx (1982), 4, 6.
(M. MORONY)
TASWIR (A.), verbal noun from the form II verb
sawwara "to form, fashion", then "depict, represent,
illustrate". It is the principal term used in Arabic for
both the representational arts including painting, drawing, sketching, engraving and photography
(on which see 2. below) and the process of their creation. It is often contrasted to timthdl (sculpture) and
synonymous with sura and the rarer taswira or their
respective plural forms suwar and tasdwir. Other synonyms of taswir widely used in Persian texts are naksh
(A.) and nigdr (P.). Although in the usage of a particular author, period or region, taswir and its synonyms may acquire more restricted or differentiated
meanings, these terms remain virtually interchangeable. However, in a manuscript an individual painting, technical diagram, scientific illustration or map
is more often labelled as sura or naksh than taswir.
1. In painting and other representational
arts.
Although the art forms with which taswir is usually associated are largely two-dimensional, Kur'anic
usage of the related verb sawwara suggests it had a
primary meaning of giving form or shape to a person or thing (XL, 64; LXIV, 3; VII, 11; III, 6). The
well-known strictures against idolatry in Islam inhibited the development of sculpture, so that the term
musawwir which in the Kur'an is applied to God as
the fashioner of forms (LIX, 24), is normally used as
the equivalent of "painter, draughtsman" when applied
to a person. In Persian, musawwir is used as a professional epithet, as in "Mir Musawwir", but in other
contexts the terms nigdranda and nakkdsh are more
often used for "painter, designer or engraver". In
Ottoman Turkish, nakkdsh is the customary title for
a painter.
There is no Kur'anic interdiction of painting or
the other representational arts, but reservations about
their legality seem to appear in the theological literature from the late Umayyad or early cAbbasid times.
Widely-circulated hadiths mention the reluctance of
angels to enter a house which contains either a dog
or a painting and predict dire punishment for a
musawwir on the Day of Judgement when he will be
held accountable for his inability to bring to life creatures which he has depicted. There are, however,
countervailing hadiths which narrow the focus of these
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interdictions, such as the one describing how the
Prophet ordered the destruction of all images in the
Kacba except for one of the Virgin and Child. Some
of the religious objections appear to spring from an
aversion to idolatry, but others suggest a fear that
images possessed quasi-magical powers (see further,
SURA.

1).

The degree to which the concerns of theologians
affected the practice of representational art, or shaped
its character, appears to have varied considerably from
region to region and period to period. Such strictures
seem to have had the greatest impact in the Maghrib,
where depictions of living creatures are rarely encountered, whereas in Persia and adjacent regions the
objections of theologians seem to have been largely
ignored. Nevertheless, an aversion from mixing worship
with images ensured that, in Islamic communities,
painting developed within the private sphere, and
particularly in the context of the court. Its use in
that setting could be compared with the patronage of
music and the drinking of wine which often flourished, in private, despite criticism from the religious
establishment.
A dichotomy between private and public spheres
in the use of figural representations had already developed in the Umayyad period. The decoration of mosques with images of trees, vines and fruit in Damascus
and Medina was counterbalanced by use of figural
sculpture, painting and mosaic in luxurious private
residences such as Khirbat al-Mafdjar and Kasr alHayr al-Gharbf [q.w.]. This distinction continued under
the 'Abbasids when figural wall-paintings, mentioned
in texts, were also discovered in private areas of the
Dar al-Khallfa excavated at Samarra1. This figural art
used in early Islamic palaces is largely indebted to a
widely diffused Greco-Roman idiom with some elements taken from the repertoire of Sasanid art.
Although the dubious religious status of figural
imagery did not prevent its use in a private context,
such criticism probably lowered the social prestige of
the profession and discouraged its growth. Moreover,
comments in Islamic sources suggest that painting was
a skill cultivated by non-Muslims, for they often praise
Rurm (Greek or Christian) and Cfni (Chinese) painters.
Thus Yakut, in his description of the Samarra3 palaces,
attributes their wall paintings to Rurm painters.
The active pursuit of Greek learning in early £Abbasid Trak also led to the importation of Byzantine
illustrated manuscripts. The imprint of their paintings
can be found in Arabic manuscript illustrations on
subjects ranging from pharmacology and the antidotes
to snake bites to the diseases of horses. There is, however, a curious chronological gap between the 2nd3rd/8th-9th centuries when Greek texts were translated,
and the 6th-7th/12th-13th centuries dates of their
Arabic illustrated versions.
The most important Arabic illustrated text of the
latter period was, however, the Makdmdt of al-Harfrf,
and its illustrators drew upon the mood and setting
of individual episodes to create images which portray
many facets of life in Trak. The tendency to illustrate
Arabic literary texts also spread to the Maghrib. The
romance of Bayad and Riyad is known from a version
illustrated in North Africa or Spain in the 6th/12th
or 7th/13th centuries. The novelty of its paintings is
suggested by the fact that each is labelled and
described. The production of Arabic illustrated books
declined in Trak after the Mongol invasions but continued in Damascus and Cairo into the 8th-9th/14th15th centuries.
Persia was, however, the region where painting

found its most congenial home, especially during the
post-Mongol period when the patronage of painters
became a standard feature of court life. During the
first Islamic centuries, intellectual and cultural developments were largely focused on Khurasan and Transoxania, the latter an area previously dominated by
Soghdian principalities. Excavated buildings from
Soghdian cities such as Afrasiyab and Pandjfkant show
an extensive use of figural wall-paintings and sculpture in both temples and private dwellings. The most
important legacy of Soghdian painting in the Islamic
period was its use of images in conjunction with storytelling, a feature which may have been developed
through contact with India, where itinerant storytellers, who used portable images in their performances, were well established.
The linking of story-telling with pictures was carried into the Islamic period by the popularity of both
moralising fables, such as the collection known as
Kallla wa-Dimna [q.v.], and heroic epics, notably the
cycles included in Firdawsf's Shdh-ndma. Although evidence for the use of didactic or epic paintings in the
early Islamic period is mainly literary rather than
physical, such paintings are mentioned in both historical and poetic texts. The Shdh-ndma itself contains
references to wall-paintings, including some with epic
themes. One of the Samanid viziers is said to have
owned an illustrated copy of Kallla wa-Dimna.
The habit of decorating the walls of a palace with
various kinds of paintings evidently continued during
the period of Ghaznawid and Saldjukid domination.
References in court poetry suggest that Ghaznawid
pavilions were decorated with both figural and nonfigural paintings, and excavated palaces in both Ghazna
and Lashkar-i Bazar [q.w.] have yielded portions of
wall paintings and figural relief sculpture. The most
explicit reference to a connection between the recital
of poetry and the use of wall-paintings comes in Ibn
Isfandiyar's description of the palace of a ruler in the
Caspian area. That ruler, who was particularly fond
of the Shdh-ndma., arranged for its recital in a room,
the walls of which were covered with paintings illustrating the stories themselves.
Illustration of themes from the Shdh-ndma appears
to have been an important catalyst in popularising
the use of both wall-paintings and book illustrations
in Persia and adjacent regions. By the late 6th/12th
and early 7th/13th centuries, the Shdh-ndma's popularity had spread to Saldjuk Anatolia, where it inspired
the illustrations of a story detailing the travails of two
lovers, Warka and Gulshah. Later, the Ottomans were
to use the Shdh-ndma as a model for the composition
and illustration of their own dynastic epics.
The Mongol invasions were an important watershed in the development of painting within the Islamic
Near East, since they introduced several new factors. The one most often mentioned by scholars is
the incorporation of landscape features derived from
Chinese painting into the repertoire of the Persian
painter. This physical change, however, was also accompanied by other shifts in the scope and character
of painting even more important for future developments. The preference of the Mongols and their successors for a peripatetic life encouraged the growth
of a separate court culture at the expense of traditional cities. Gradually, the courts became centres for
both the production and consumption of many luxury goods, including illustrated manuscripts.
Under the Mongols, the range of themes with which
painters concerned themselves also expanded to include
religious history. The development of didactic imagery
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intended to illustrate important themes of Islam's history may have been stimulated by requests from the
Mongols themselves, who were familiar with both Buddhist and Christian religious imagery. This avenue of
development led to the creation of illustrative cycles
devoted to themes such as the Micrddj.-ndma, or epics
which describe the exploits of CA1I. By the 19th
century, this increased interest in religious imagery
produced a genre of popular paintings celebrating
important Shi c f themes that acquired an almost iconic
quality in commemorating the events depicted.
The most significant innovation of the post-Mongol
period, however, was the use of painting as an instrument of dynastic prestige. This trend was initiated by
the production of Rashfd al-Dln's [q.v.] Didmi' altawdrikh, in which the achievements of the Mongols
were integrated into a chronicle of world-wide scope.
Although this text was written at the request of Ghazan
Khan, the production of illustrated copies was entrusted
to the author himself. This example of an illustrated
dynastic chronicle was to provide a stimulus to the
Tlmurids, Mughals and Ottomans to have their own
deeds illustrated. Although the stress varied from
dynasty to dynasty, these illustrated histories helped
further to expand the range of pictorial imagery and
challenged painters to depict specific events in a
recognisable setting. These books not only provide a
kind of visual record of major accomplishments of a
given ruler but also reveal that ruler's values and selfconception.
Among the successor dynasties of the Mongols, the
Djalayirids [q.v.] hold a special place in the development of painting, particularly because of the close connection that they established between painting and
court life. Scenes depicting their palaces and courtiers
were included not only in historical texts but also in
poetic epics. This development created paintings which
had a dual purpose: they both illustrate a text and
refer obliquely to the manuscript's patron and the circumstances of his life. This innovation, which helped
to create the pictorial equivalent of panegyric verse,
also stimulated the inclusion of the ruler's portrait in
the guise of a poetic hero.
The Tfmurids were especially influential in their
sponsorship of illustrated books. They made particular
use of royal portraits placed in a book's opening pages,
and one of the most impressive shows Sultan Husayn
with his drinking companions in a palace enclosure.
A copy of Sharaf al-Dfn Yazdl's £qfar-ndma, which
chronicles the life of Tlmur, illustrated for Husayn,
later belonged to the Mughals and served as a model
for their own dynastic histories. The Tfmurid pictorial tradition was also influential in both Safawid Persia
and Ottoman Turkey.
The incorporation of painters into the entourage
of rulers helped to increase the prestige of both painters
and painting. This new prominence is signalled by a
rise in the popularity of murakka's [q.v.] or albums
containing choice specimens of painting and calligraphy, and also by the appearance of texts which chronicle the lives of painters. Although both genres existed
in the Timurid period, they were fully developed only
under the Safawids. The enthusiasm both for murakka's
and for writing about the lives of painters soon spread
to Mughal India and Ottoman Turkey. Murakka's prepared for members of the Mughal dynasty are among
the most lavishly decorated of all Islamic books.
Although some paintings in murakka's were originally
intended for inclusion in manuscripts, many others
were made specifically for such compilations. Thus the
increased popularity of albums is paralleled by a de-
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cline in the number of illustrated books. Many singlepage paintings produced from the 10th/16th century
onwards are figure studies; during the llth/17th century the attention of painters turned increasingly to
portraiture. In Persia, the portraits were usually idealised, but in Ottoman Turkey and Mughal India court
painters emulated the European style of individualised portraiture. In Turkey, the primary focus was
on portraits of individual Ottoman sultans which were
collected in murakka's. At the Mughal court, however,
painters also recorded the appearance of notable
court personalities, and these studies were used to create both single-page paintings and composite group
portraits.
The rate at which importation of European prints
and even the presence of European painters at royal
courts changed the approach of painters at Muslim
courts varied from place to place, but by the 12th/18th
century hybrid styles existed in Turkey, Persia and
India. The introduction of photography during the
mid-19th century provided a new standard of verisimilitude which undermined the idealised approach used
by the Muslim painter, effectively ending a distinctive
tradition.
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(PRISCILLA P. SOUCEK)
2. In the sense of photography.
Here we have, as well as simple taswir, also taswir
shamsi or daw3!, futughrafiya; Ott. Turk, taswir, mod.
Turk, fotogrqfyihk; Persian 'akkdsi, fotogherdfi.
This was introduced into Muslim lands soon after
its invention in 1839. It was immediately reported in
the Ottoman press (Takwim-i wekd3ic, 15 August 1841).
The first known photograph was of Ra's al-Tm Palace
in Alexandria (7 November 1839). The first book on
photographic techniques was Sarkis Der Torosyan's
Risdle-yi fotoghrdfyd (Istanbul 1866), in Turkish with
Armenian script. Others followed. Brought by West
European travellers, scholars and artists, the spread
of photography was encouraged by rising incomes in
the West and increasing curiosity about the East—
scientific, cultural, religious, political, commercial, or
simply romanticising. Steady technical improvement,
chiefly the invention of the inexpensive hand-held Kodak camera in the 1890s, fostered dissemination. In
many books and albums, photographs more-and-more
frequently replaced paintings, drawings and sketches;
if less attractive, they presented realistic precision and
authentic detail.
In the Muslim sphere, photography was first motivated by the European search for the roots of Western
civilisation and culture. French and British visitors
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focused on Egypt and Palestine, then on Syria, Lebanon, Persia and Turkey, photographing temples, inscriptions and archeological remains; a few visitors
recorded Islamic architecture (e.g. J.-Ph. de Prangey,
Monuments arabes d'Egypte, de Syrie, et de I'Asie Mineure,
1846). Artists photographed mainly landscapes and
city panoramas, concentrating on Jerusalem and Istanbul. Subsequently, ethnologists and anthropologists
increasingly documented their findings with street
scenes and festivities, and with people of all ages,
crafts, tools and wares, both in towns and villages.
Scientific missions to the East promoted photography, first employing foreign, then local photographers,
both amateurs and professionals. The number of local
professionals grew slowly. Due to economic constraints,
they had to live off the tourist trade, selling photopostcards or photographic equipment. Because of
Jewish and Islamic religious opposition to creating
images, almost all professionals were Christians (Armenians, Greeks and others) or converted Jews; some
were associated with local churches or missions. Except in Persia, where native photographers catered to
wealthy customers, Muslim exponents were rare until
the early 20th century: in 1910, Rahmi-zade Baha'
iil-Dm opened a studio in Istanbul and in 1914 the
first Ottoman Photographic Society was founded.
By then, initial Islamic opposition had diminished.
In 1839-40, Muhammad cAh~ of Egypt had been impressed by photography, but considered it "the work
of the devil". Later, however, the Ottoman and Persian
rulers, as well as the Nizam of Haydarabad, had their
own court photographers. Mahmud II was the first
Ottoman Sultan to have his portrait displayed publicly, thus breaking the taboo on human representations. cAbd al-cAzfz was a patron of photography.
c
Abd al-Hamfd II commissioned photographic records
of the social, educational and military modernisation
of his empire. This did not prevent him from issuing an trade (1900), forbidding the sale of photographs
of the Ka'ba, other holy buildings, or unveiled women.
As Shf'fs are, in practice, less opposed than SunnFs
to physical images, Persia may have been the first
Muslim state to encourage photography officially.
Among the early practitioners were European teachers and military instructors, since 1844, followed later
by local photographers. A department of photography was established at Tehran's Ddr al-funun in ca.
1860, and a court photographer nominated in 12807
1863. Nasir al-Dm Shah collected 20,000 photographs
of all aspects of Persian life, including his court and
family; this interest was pursued by Muzaffar al-Dm
Shah.
Patronage of Sultan and Shah notwithstanding, religious opposition to photography continued in some
Sunnf regions like Turkestan and India. In Egypt,
too, Muhammad RashFd Rida issued a fatwd against
suwar al-yad wa 'I-suwar al-shamsiyya (al-Mandr, xi/4, 30
May 1908, 277-8), as did the Sheykh ill-Islam in
Istanbul in 1920. During the 1920s, however, and
later, photography became accepted amongst all but
the most traditional groups. One argument condoned
photography since it did not create new images, but
merely recorded shadows. Another declared that twodimensional photographs were permissible, since they
cast no shadows; see the fatwds in Madj_allat al-Azhar,
vi (1936), 171, vii (1937), 327, xi (1940), 163-4. In the
post-Second World War era, photographs of people
and objects (but less of mosques) have become commonplace, even in Saudi Arabia.
Bibliography: Photographs of Muslim countries
may be found in numerous libraries and museums,

like Istanbul University (cAbd al-Hamid IPs albums);
the Albomkhana of the Gulistan Palace, Tehran;
the Library of Congress, Washington, D.C.; The
Semitic Museum, Harvard University; the Metropolitan Museum of Art, New York; and Musee de
rHomme, Paris. See also G. Grant, Middle Eastern
photographic collections in the United Kingdom, Durham
1989. For a specialised bibliography, Seyit Ali Ak
and A. Modiano, Tiirkfe fotograf yayinlan katalogu,
1971'den 1993'e, Istanbul 1993. Local periodicals:
Turkish Photography Tear Book (Istanbul) and Madjallat
al-taswir al-daw'i (Kuwait). Many useful studies in
History of Photography (London, quarterly).
See also M. Du Camp, Egypte, Nubie, Palestine et
Syrie. Dessins photographiques recueillis pendant les annees
1849, 1850 et 1851, Paris 1852; Auguste Salzmann,
Jerusalem, etude et reproduction photographique, Paris 1856;
Francis Frith, Egypt and Palestine, i-ii, London 185860; J. Andrieu, Catalogue historique et descriptif des vues
stereotypiques de Palestine, Syrie et d'Egypte, Paris 1869;
Alboum du Musee Boulaq, photographic par Delie et Bouchard, Cairo 1872; Felix Bonfils, Catalogue des vues
photographiques de I'Orient, Alais (Gard) 1876; al-Futughrafiyd al-Sunya, in al-Muktataf, i/12 (1877), 284; alFutughrdjiyd, in ibid., vii (1882), 95-7, 155-8, 225-30,
270-2; J.M. Landau, Studies in the Arab theater and
cinema, Philadelphia 1958; J. Pardoe, Tabanci gozii
He 125yil once Istanbul, Istanbul 1967; S. Abou and
R. Chamussy, Un photographe et son metier, in Travaux
et Jours, xxxiv (Jan.-March 1970), 51-6; A. Piemontese, The photograph album of the Italian diplomatic
mission to Persia (summer 1862), in East and West, N.S.,
xxii/3-4 (Sept-Dec. 1972), 249-311; W.J. Naef, Early
photographers in Egypt and the Holy Land, 1849-1870,
New York 1973; R. Desmond, Photography in India
during the nineteenth century, London 1974; J. Scarce,
Isfahan in camera, London 1976; A.D. Weinberg,
Majestic inspirations, incomparable souvenirs, Waltham,
Mass. 1977; Badrf Atabay, Fihrist-i albomhd-yi kitdbkhdna-yi saltanati, Tehran 2537/1978; E. Schiller
(ed.), The first photographs of Jerusalem, i-ii, Jerusalem
1978; Sedad Hakki Eldem, Istanbul amlan, Istanbul
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the Sultan Abdul Hamid IPs photographic albums, A pictorial selection with catalogue, concordance, indices, and brief
essays, Cambridge, Mass. 1988 (= Jnal. of Turkish
Studies, xii [1988], 1-285); Bodo von Dewitz, An den
siissen Ufern Asiens, Cologne 1988; S. Graham-Brown,
Images of women, London 1988; Muhammad Sa'Tdi,
Fann al-taswir al-futughrafi, Cairo 1989; Engin Qizgen,
Photographer/Fotograffi Ali Sami 1866-1936, Istanbul
1989; Rifat Chadirji, The photography of Kamil Chadirji,
Surbiton (U.K.) 1991; Engin Qizgen, Tiirkiye'de
fotogrqf, Istanbul 1992; Bahattin Oztuncay, James
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Istanbul 1992; Ekmeleddin Ihsanoglu, A glimpse into
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al-Iftd' al-Misnyya, xx (1413/1993), 7759-61; cUrfa
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nddira 1850-1890, Beirut-Cairo 1993; Nazan Olcer
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siecle, Paris 1994; Nasir Djarrus, Lubndn al-sura: dhdkirat karnfi khamsin al-istikldl, Beirut 1994; M.W. Daly
and L.E. Forbes, The Sudan. Photographs from the Sudan
archive, Durham University Library, Reading 1994; Engin
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Istanbul 1995; Muhammad Bakhft, al-D^awdb alshdfifl ibdhat al-taswir al-futughrdfl, Cairo n.d., esp.
20-4; Ahmad Ghassan Sibanu, Dimashk al-ta3nkh sura
wa-fldn, n.p. (Damascus?), n.d.
(J.M. LANDAU)
3. Modern painting in the Arab world.
"Modern painting", (fann] al-taswir/al-rasm al-hadlth/
al-mucdsir, designates a Western-influenced form of art,
the practice of which began at the end of the 19th
century, eventually replacing Islamic art. Western art
was introduced by Orientalist painters travelling to
the East (exhibitions of Orientalist painting in Cairo
since 1891; Salon Tunisien, since 1894). The founding
of art schools contributed to the spread of Western
art: Cairo, 1908; Algiers, 1920; Tunis, 1923; Beirut,
1937; Baghdad, 1941; Damascus, 1959. Museums of
modern art were also opened, the oldest in Cairo
in 1931 (Wizarat al-Thakafa, Mathaf al-fann al-misn
al-hadlth, Cairo 1992). With its several galleries, Beirut
was to become an important art centre in the 1960s
and 70s.
Despite regional differences, some general trends
can be pointed out. The first painters (ruwwdd) were
influenced by Western Orientalism, Impressionism and
landscape painting. Through its art school, directed
by European academic artists until 1937 (Guillaume
Laplagne, Gabriel Biessy, Camillo Innocenti), and the
yearly Salon du Caire (instituted in 1922), academic
painting took root in Egypt. Mahmud Sacld (18971964), Muhammad Nadji (1888-1956), Raghib cAyyad
(1892-1980) and Yusuf Kamil (1891-1971) concentrated
on life in the countryside and in the poor city areas
(B. Abu Ghazi, Mahmud Sacld, Cairo 1972; idem, Yusuf
Kamil, Cairo 1978; Muhammad Nddfi, al-fanndn al-ta'thm
al-misn/Mohammed Naghi, un impressionniste egyptien, Cairo
1988). In Lebanon, painting first appeared at the end
of the 19th century, when painters trained in the
West such as Dawud Kurm (1852-1930), Khalil
al-SalibT (1870-1928) and Habib Surur (1860-1938)
opened portrait studios in Beirut (S. al-SallbT, Khalil
al-Salibi, musawwir min Lubndn/Khalil Saleeby, a painter
from Lebanon/Un peintre du Liban, Beirut 1986). The
writer Djibran Khalil Djibran (1883-1931) [q.v.] also
produced pictorial works in a symbolist style (W. Kayrouz, Gibran in his museum, Jounieh 1995). Genre
painting began in the 1920s and 1930s with Mustafa
Farrukh (1901 or 1902-57), Kaysar al-Djumayyil
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(1898-1954) and cUmar al-UnsI (1901-69), all of whom
had studied in Europe (M. Farrukh, Tanki ild 'l-fann,
Beirut 1986; Cesar Gemayel, le pinceau ardent/The ardent
brush, Beirut (?) 1985; Omar Onsi, le jardinier des
apparences/The gardener of epiphanies, Beirut (?) 1985).
Their themes were chiefly Lebanese landscapes and
folk scenes. In Trak, the first painters were students
at the Istanbul Military School; in the 1930s Akram
Shukn (b. 1910), Fa'ik Hasan (1914-92), cAta SabrI
(b. 1913), Hafiz al-Durubl (1914-91) and Djawad Sallm
(1919-61) were sent to Europe to study painting.
Besides landscapes, the Syrian artists Tawftk Tank
(1875-1940) and Sacld Tahsln (1904-86) depicted historical motifs (Gh. al-Khalidl, Sa'id Tahsln, cindamd
yusbih al-fann. . . ta'rikh™, Damascus 1994). In Tunisia,
c
Abd al-Wahhab BJilanl (1890-1961) was the first
Muslim to be admitted to the Salon Tunisien in 1912;
Yahya Turk! (1901-68) is considered the pioneer of
modern painting, together with the artists of the Ecole
de Tunis founded at the end of the 1940s. In Algeria,
only Muhammad Rasim (1896-1975) [see DINET,
ALPHONSE, in Suppl.], a painter of miniatures, was
admitted to the Algiers Academy (Mohammed Racim,
miniaturiste algerien, exhibition catalogue, Institut du
Monde Arabe, Paris 1992). Elsewhere, painting was
to develop later.
After World War II, modern Western styles were
adopted, accompanied by the search for authenticity
(asdld). Authenticity could be expressed through elements of the popular arts, calligraphic signs, or preIslamic styles, all together forming the "heritage"
(turdth). In Egypt, cAbd al-Hadi al-Djazzar (1925-66)
and Hamid Nada (1924-90), members of the D^amd'at
al-fann al-hadlth (founded 1946) crudely depicted the
life of the Cairo poor, drawing colours and symbols
from the popular tradition (A. and C. Roussillon (eds.),
c
Abd al-Hadi al-Qa^dr, fanndn misn/Abdel Hadi al-Gazzar,
une peinture egyptienne/An Egyptian painter, Cairo 1990).
In clrak, the Diamd'at Baghdad li 'l-fann al-hadlth, founded
in 1951 by Djawad Sallm, issued two manifestos (1951;
1955) asserting that Trakl art had to accept Western (stylistic) modernity while seeking inspiration from
local traditions (for the original texts of the manifestos
published in Trak, see Sh. H. Al Sa'Id, al-Baydndt
al-fanniyya f i 'l-Trdk, Baghdad \973).
First examples of committed art (al-fann al-multa^im]
are to be found after the Suez crisis in Egypt; social
concern was shown by many artists in the two following decades and often dominated figurative painting. As exemplified in the work of the two originators
of this genre, Isma'Tl Shammut (b. 1930) and his wife
Tamam al-Akhal (b. 1935), the struggle and the longing for the lost country is a central theme in Palestinian
painting. In 'Irak, the idea of commitment was first
expounded in the manifesto Nahwa al-ru'ya al-dj.adida
(1969), as a reaction to the 1967 defeat. In the seventies and eighties, an officially sponsored "Arab realism" emerged; figurative and realistic, it did not
conform to a specific style. In Algeria, a nationalist
form of painting resorted to Orientalist patterns developed in the 1980s.
Abstraction (ta^rid) as practised in the West asserted itself in the 1960s; the Lebanese Shaftk cAbbud
[ChafikAbboud] (b. 1926), and Yvette Ashkar' [Achkar]
(b. 1928), but also, partly, the Moroccan Muhammad
Mulayhl [Melehi] (b. 1936), are representative of this
trend. Most Arab abstract artists, however, attempted
to establish a connection to the local non-figurative
traditions. Examples of this can be seen in the work
of the Lebanese Sallba al-Duwayhi [Saliba Douaihy]
(1915(?)-94), the Moroccan Farid Bilkahiyya [Belkahia]
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(b. 1934), and the Algerian Muhammad Khadda
(1930-91) (M. Bouabdellah (ed.), Mohamed Khadda, me
vie pour une osuvre, Algiers 1994). The Lebanese artists
Husayn Madf (b. 1938) and Samfr al-Sa'igh (b. 1945)
practice an abstract or semi-abstract art combining
Islamic concepts of art with Western techniques.
The manifesto al-Bucd al-wdhid (Baghdad 1971) theorised the use of Arabic letters as a mere formal element allowing to arabise abstraction. The movement,
called hurufiyya, has followers throughout the Arab
world. It takes its inspiration from Western artists such
as Paul Klee more than from Islamic calligraphy [see
KHATT]. Some of its main representatives are the Tunisian Nadja Mahdawl [Mahdaoui] (b. 1937), the Palestinian Kamal Bullata (b. 1942), the Algerians Rashid
Kurayshi (b. 1947) and Mahdjub b. Bflla [Ben Bella]
(b. 1946), the Egyptians Ahmad Mahir Ra'if (b. 1926)
and Muhammad Taha Husayn (b. 1929), the Sudanese
Ahmad Muhammad Shibrayn (b. 1932), the Syrian
Mahmud Hammad (1923-88), the 'Irakis Djaiml Hammudi (b. 1924), Madfha cUmar, Shakir Hasan Al SaTd
(b. 1926) and Rafic al-Nasin (b. 1940) (Sh. Daghir,
al-Hurufiyya al-carabiyya, fann wa-huwiyya, Beirut 1990;
S. Naef, L'art de Vecriture arabe, passe et present, Geneva
1992, 33-65).
Since the 1980s, figurative as well as abstract trends
(huruji or not) continue to co-exist, but formal research
has gradually replaced the political commitment of
previous decades. The concern for local materials and
styles is still an important issue.
Bibliography. J. Turner (ed.), The dictionary of
art, 34 vols., London-New York 1996, and W. Ali
(ed.), Contemporary art from the Islamic world, LondonAmman 1989, give short descriptions of individual
countries. Mashrik: S. Naef, A la recherche d'une
modemite arabe. devolution des arts plastiques en Egypte,
au Liban et en Irak, Geneva 1996 (with a more comprehensive bibl.); R. Iskandar, K. al-Mallakh and
S. al-Sharuni, 80 sana min al-fann, 1908-1988, Cairo
1991 (on Egypt); L. Karnouk, Modern Egyptian art,
the emergence of a national style, Cairo 1988; idem,
Contemporary Egyptian art, Cairo 1995; Lebanon, the
artist's view. 200 years of Lebanese painting, exhibition
catalogue, Concourse Gallery, Barbican Centre,
London 1989 (French catalogue, Liban, le regard des
peintres, 200 ans de peinture libanaise, Institut du Monde
Arabe, Paris 1989); R. Chahine, Cent ans d'art plastique au Liban, 1880-1980, Beirut 1982; T. al-Sharff,
al-Fann al-tashkili al-mucdsir fi Suriyya, in al-Haydt altashkiliyya (Damascus), xvii/xviii (1984-5), 4-109;
Isma'rl Shammut, al-Fann al-tashkili fi Filastin/Art in
Palestine, Kuwait 1989; Dh. Hammad, Fann al-taswir
al-mucdsir fi 'l-Urdunn, cAmman 1972; Sh. H. Al
Sacfd, Fusul min ta3nkh al-haraka al-tashkiliyya fi }lc
lrdk, 2 vols., Baghdad 1982-8; N. Salfm, al-Fann
al-cirdkl al-mucdsir, i, Fann al-taswir, Lausanne 1977
(Eng. tr. Iraq [sic] contemporary art, Lausanne 1977;
also tr. into French and Spanish). Maghrib:
M. Sijelmassi, L 'art contemporain au Maroc, Paris 1989;
I. Mardukh, al-Haraka al-tashkiliyya al-mucdsira bi
'l-Djazd'ir, Algiers 1988; Anthologie de la peinture en
Tunisie/Antulu^iyyd fann al-rasmfi Tunis, J894-1970,
n.p. 1998. Gulf and Arab Peninsula: CA. al'Urayyid and A. Nashaba (eds.), Ruwwdd al-fann altasjikilifi 'l-Bahrayn/Pioneers of the plastic art movement in
Bahrain, Bahrain n.d.; A. Bakir, Mukhtdrdt min acmdlalfanndnin al-tashkiliyyin fi duwal al-khaftdi al-carabi, Riyad
1986; al-Fann al-tashkili fi 'l-Kuwayt/Contemporary art in
Kuwait, al:Safat (Kuwait) 1983.
(SILVIA NAEF)
AL-TASYIR (A.; in the West: atazir, atacir, athacir,
directio, prorogatio, oopeaic;, theorie aphetique) a pro-

cedure used in astrology of artificial continuation
of a planet or of an astrological house or
any other definite part of the heavens to
another star or its aspects, or other houses with
the object of ascertaining the equatorial degree situated between these two places, the figure of which is
used, by converting it into a definite period of time,
to prognosticate the date of a future happening, either
good or evil.
The astrological magnitude ascertained by this
process played a very prominent part among the
ancients as well as among the Arabs and in the West,
for on the one hand, it made possible a judicium speciale (i.e. definitely laid down the time of fulfilment
of statements made in the judicium generale of a nativity about future good or ill fortune, and in particular enabled the length of life to be calculated or the
choice of particularly auspicious days (al-ikhtiydr) for
beginning a journey, for holding weddings, for founding a city, for beginning a reign, etc.), and on the
other hand, it was distinguished by special complexity
in the method of its calculation.
The astronomical calculation of the arc of special
importance for our task (we call it briefly the tasyir
arc) is not particularly difficult, once the limits of the
places in the heavens defining the arc, the "advancing" planet or place (al-mutakaddim, al-haylddj., significator) and the "succeeding" or second (al-thdm,
promissor) are ascertained. In Fig. 1 (and 2) A is the
significator, B the promissor, P the visible pole of the
celestial sphere, NBS (NAS) the circle of the promissor (significator), C the intersection of the circle parallel to the circle of position drawn through A (B).
The circles of declination drawn through A (B) and
C cut out the tasyir arc ac (be}. The tasyir arc is thus
the curve of the equator, which in general does not
exceed 90°, which crosses over the circle of position
during the period in which the significator (promissor) is transferred by the apparent daily revolution of
the celestial sphere on its parallel circle to the circle
of position of the promissor (significator), assumed to
be fixed within this period (for further information on
the concepts that occur, see CILM AL-HAY'A).
According to the respective positions of the significator and promissor, two kinds of tasyir are distinguished:
a. Direct tasyir (directio directa), when the significator
precedes the promissor in the order of the signs of
the zodiac. Here, the significator is the place to be
"directed", the promissor regarded as fixed (Fig. 1).
b. Indirect tasyir (directio conversd), when the significator precedes the promissor in the order of the daily
motion of the celestial sphere. In this case, the promissor is moved to the circle of position of the significator which is assumed to be fixed.
A special form for application of the calculation of
the tasyir (a kind of inversion of the process) was
developed in choosing days in this way that the position of only one star was given and also a definite
time or what is the same thing on account of the
conversion of periods of time into degrees of the equator, a definite number of tasyir degrees. The problem
is to find the degree which corresponds to the end
point (the "goal") of the tasyir arc. Judicia could then
be deduced from the conjunction of planets occurring at this degree.
The mathematical calculation is a problem in spherical trigonometry and goes back to simple formulae
with equinoctial time as the basis. In the equation
tasyir a c = b a—b B'—B' c (Fig. 1), the right side is
known, for b a = right ascension B—right asc. A and
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the magnitudes b B' and B' c are found from the formulae:

I. cos B' = sin («£ D S B'} cos S D.
II. sin b B' = tg B b cotg B'.
III. sin B' c = tg c C cotg B'.
The Arabs, however, used other approximative methods of calculation based on hours of mean time
(zamaniyyd) which are given in the following formulae:
I. (According to al-Battanl, al-Biruni etc.):
number of tasyir degrees:
- a ± (a-p)
/vhere
a = right asc. A — right asc. B,
p = obi. asc. A — obi. asc. B.
dist. B from upper [lower] culm, point
half day [night] arc B
The signs ± before the round bracket depend on
whether a is greater or less than p, the expression
in the square brackets are used when B is below the
horizon.
Special cases:
a. B in the meridian: tasyir =
| right asc. A — right asc. B |.
b. B in the horizon: tasyir =
| obi. asc. A — obi. asc. B |.
II. (Second rule of al-Battani):
Number of tasyir degrees =
= | dist. B from upper [lower] culmin. point x
half day [night] arc A ±
(right asc. A—right asc. of the upper [lower] culm,
point),
where the—before the round bracket is for the case
when A and B belong to the same hemisphere, the
+ when A and B belong to different hemispheres. The
expressions in the square brackets are used for the
western hemisphere or for the case when the lower
meridian lies between A and B.
In both cases, the total result is positive in direct
and negative in indirect tasyir. For indirect tasyir, B
and A in the above formulae are to be interchanged.
The number of degrees in the tasyir arc thus obtained
was converted into a period of time in this way: if
it was a question of length of life, for example, 1°
was equated to a solar year, 5' = 1 month, 1' = 6
days, in other cases 1° = 1 day.
The difficulty, continually emphasised by the Arabs,
of calculating a tasyir is on the one hand due to the
regard paid to astrological demands, and on the other,
particularly, to the amount of separate necessary astronomical calculations and measurements, which it would
take too much time to detail here fully. The necessary knowledge of the different methods for accurately
calculating the time of birth and the astronomical
significance of the different times of being born, of
the different houses of the heavens of the signs of the
zodiac, of the seven planets and their aspects, of the
most important fixed stars, first in themselves, then
with respect to one another and with regard to their
special positions (house, degree of elevation, triplicity,
injury, fall) taking into consideration the very many
rules for the strength, weakness or moderation, the
beneficial or dangerous influence of the various planets and their aspects, of the houses and the arrow of
fortune (sahm al-sacdda), the calculation of larger, smaller
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or medium numbers of years for length of life according to the position of the influential planets, the choice
of a lord of birth and of the horoscope after definite
rules (ascendant, al-tdlf [q.v.]), of an interpreter of life
(significator), of a foreteller of death or misfortune
(promissor), of a giver of years (al-kadkhuda), the knowledge of the great, little or medium effect of definite
direction, of auspicious or inauspicious directions and
other things, demanded a perfect command of the
astrological knowledge of the period. In addition, considerable skill in the carrying out of the necessary
astronomical calculations was necessary, the reduction
of the time to the meridian on which the Ephemerid
tables were based; the longitude, latitude and declination of the most important fixed stars, the planets
and their aspects and the application of their values
to the time of birth, the astrological houses in the
heavens and the signs of the zodiac and planets in
them; the arrow of fortune, the circles of position of
significator and promissor, etc. Simply for the calculation of the curve of the tasyir after ascertaining its
termini, there are necessary: right asc. of A and B,
their distance from the meridian, their declination
and half-day or half-night curve, the elevation of the
pole over the circle of position (distance of the intersection of circle of position and equator from the
meridian).
To simplify the long and tiresome process and to
carry out an observation without calculation, the Arabs
used mechanical (nomographic) aids, either single
planes ("plane of the tasyir" in al-Biruni) which were
placed in the astrolabe or a special instrument ("estrumente del leuantamiento" in Alfonso X of Castile)
which was mainly used to obtain the tasyir but also
facilitated other calculations. The essential part of this
instrument was a plane which contained on the front
the projections of as many circles of position as possible or of hours for the latitude of the point of observation concerned (it is the same plane as the plane
of the tasyir in al-Bfrum; cf. Fig. 3), and on the back
the projections of the circles of longitude and latitude
according to the system of the ecliptic (Fig. 4). On
the axis of the instrument, common to the two sides,
was an undivided alhidade with two movable pointers placed as required on the front or back and kept
in position by a fastener ("cavallo", al-faras). On the
back could also be put the net ("spider") with the
projections of different positions of fixed stars which
is made exactly as in the astrolabe.
The mechanical calculation of the tasyir curve was
carried out as follows, when latitude and longitude of
the places in the heavens A and B (cf. Figs. 1, 3 and 4)
were known:
1. Place the moveable pointer of the alhidade on
the place B on the back, and then read the degree
of the equator b to which the alhidade now points.
2. Move the alhidade to the front, place it on the
degree of the equator b, and then ascertain the circle of position (from B) on which the moveable pointer
falls.
3. Place the moveable pointer at the place A on
the back, and then read the degree of the equator
a.
4. Move the alhidade to the front, place it on the
degree of the equator a, and turn the alhidade until
the pointer running through the parallel circle from
A points to the circle of position of B (in C).
5. Read the degree of the equator C through which
the alhidade now points: the curve a c is the tasyir
curve desired.
Works in Arabic on the tasyir or the plane of the
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tasyir were composed by Muhammad b. cUmar b.
Farrukhan (H. Suter, Die Mathematiker u. Astronomen der
Araber etc., in Abh. z. Gesch. d. math. Wissensch., xlv,
Heft 10 [1900], no. 34); al-Battam (Suter, no. 89);
Abu DjaTar al-Khazin (Suter, no. 124); and al-Birum
(Suter, no. 218). But the complete astrological works
of the former have not survived. The "Book of the
Atacir" in the astronomical works of Alfonso X is by
Rabi Qag de Toledo (Isaak ibn Sid), the editor of
the Alfonsine Tables, but seems to be merely a translation of an Arabic original.
In Ibn al-Kiftr's Ta'rikh al-Hukamd3, the following
astronomers are honorably mentioned for their particular ability in calculating the tasyir. al-Hasan b.
Misbah (163); al-Marwaz! (170, Suter, no.' 22); alKhakanr (181, Suter, no. 206); Sind b. cAli (206,
Suter, no. 24); al-cAbbas b. Sacrd al-Djawhan (219,
Suter, no. 21); Ibn Yunus (203, Suter, no. 178); Ibn
al-Aclam (235, Suter, no. 137); Muh. b. Ibrahim alFazarf (270, Suter, no. 1); Muh. b. Khalid alMarwarrudi (281, Suter, no. 46); Yahya b. Abl Mansur
(357, Suter, no. 14); Yahya b. Sahl al-Sadrd Abu
Bishr al-Taknti (365); Abu '1-Fadl b. Yamfn (426).
Bibliography: Bfrunl, al-Kdnun al-Mas'udt, mss.
London, B.L. Or. 1997 and Berlin, Cat. Ahlwardt,
no. 5667; idem, Kitdb al-Isticdb, Leiden, no. 1066
(both tr. E. Wiedemann); A. Bouche-Leclerq,
L'astrologie grecque, Paris 1899; M. Delambre, Histoire
de I'astronomie du Moyen-dge, Paris 1819; J.G. Job,
Anleitung zu denen curidsen Wissenschqften, Frankfurt and
Leipzig 1747; C.A. Nallino, al-Battdni, sive Albatenii
opus astronomicum, Milan 1903-7; D. Manuel Rico y
Sinobas, Libros del saber de astronomia del Rey D. Alfonso
X. de Castillia, Madrid 1863-7; M.L.P.E.A. Sedillot,
Prolegomenes des Tables astronomiques d'Oloug-Beg, Paris
1853; E. Wiedemann, £ur Geschichte der Astrologie, in
Weltall, Berlin-Treptow (1922-3); idem, Beitrdge zur
Geschichte der Naturwissenschaften XLVII, Uber die
Astronomie nach den Mafdtih al-cUlum, in SBPMS Erl,
xlvii (1915). See also the more recent studies on a
related topic in mathematical astrology: E.S.
Kennedy and H. Krikorian-Preisler, The astrological
doctrine of projecting the rays, in Al-Abhdth, xxv (1972),
3-15, repr. in Kennedy et alii, Studies in the Islamic
exact sciences, Beirut 1983, 372-84; and J.-P.
Hogendijk, The Mathematical structure of two Islamic
astrological tables for ''casting the rays", in Centaurus,
xxxii (1989), 171-202.
(O. SCHIRMER)
TAT (T.), a term used in earliest Turkish
with the general meaning of "alien, nonTurk", but speedily coming to be applied
par excellence to the Persians as opposed
to the Turks, in any case with a somewhat contemptuous nuance of meaning, as likewise with the
term tddjik [q.v.]. It is clearly not in origin a proper
noun, and Schaeder rightly dismissed the suppositions
in Minorsky's outdated EI{ art. Tat of origins from
such names as that of the Tangut or that given by
the Voguls and Ostiaks of western Siberia to the river
Irtish [q.v.]. Schaeder suggested, rather, that tat is a
meaningless onomatopoeic word (Schallwort) analogous
to Greek barbaros, used by the Turks opprobriously to
designate non-Turkish speakers who stammered or who
were generally incomprehensible; connected with it
would be the root tatmak "to taste" and such derivatives as tatigh "taste" and tatligh (Ottoman tatli) "tasty,
sweet", from the pleasurable clicking of the tongue in
anticipation of something tasty.
1. Historical development of the term.
The first attestation of tat is in the Orkhon [q.v.]
inscriptions (KT S 12 and BK N 15), where one

finds the phrase on ok oghlma tatlna tdgi bum korti bilin
"see this [writing] and know this, [all of you], up to
the progeny of the On Ok and their subjects (tat)".
Here, the "Ten Arrows" are the remnants of the first
Western Turk empire who had dwelt from north of
the Tien Shan westwards to the Sir Darya [q.v] and
the Caspian Sea (see D. Sinor, in The Cambridge history of early Inner Asia, i, Cambridge 1990, 309 ff.),
and the Tat must have been the people of various
urban settlements in the lands of the Western Turks,
essentially Sogdians who were subject to the Kaghans;
thus tat was already coming to refer to Iranians (see
the passages from the inscriptions in Talat Tekin, A
grammar of Orkhon Turkish, Bloomington 1968, 232, 246,
tr. 263, 281).
Tat does not occur in the Uyghur material from
the 9th century onwards recovered from Eastern
Turkestan, nor in such "high", courtly, early Islamic
Turkish literature as the Kutadghu bilig [q.v] of Yusuf
Khass Hadjib (later 5th/llth century), in whose prose
introduction it is the irdnliklar who are contrasted with
the turdnliklar, or in the Khwarazmian, Middle Turkish
Kisas al-anbiyd3 of Rabghuzl (d. 710/1310 [q.v.]), which
has tdzi and jam for "Arab" and "Persian". Nevertheless, use of the term tat had clearly continued on
the popular level during the Karakhanid period, as
attest various mentions in the Dtwdn lughdt al-turk of
Mahmud al-Kashgharf [q.v], including the verbal derivative tatlamak "to behave like a Persian" (ed. Kilisli
Rifcat Bey, iii, 217), corresponding to the "high" Karakhanid form tdzhiklamdk of iii, 251. Elsewhere, he states
that all the Turks call the Persians tat, but qualifies
this by saying that, in particular, the Turkish tribes
of the Tukhsi and Yaghma (by the 5th/llth century
living, respectively, north of the Cu river, and in the
region of Kashghar and south of the Narin river in
the Semirecye, see W. Barthold, £wolf Vorlesungen
iiber die Geschichte der Tiirken Mittelasiens, Berlin 1935,
75) used the term for the kafara uyghur "infidels of the
Uyghur" (i, 378, ii, 224, Eng. tr. Dankoff and Kelly,
i, 241, ii, 103). These last were probably the Iranian
and "Tokharian" Manichaean subjects of the Uyghur
Kaghan in the Eastern Turkestan oasis cities. Tat further occurs, with a clearly contemptuous sense, in
some proverbs which al-Kashghan quotes and, significantly, in the jingling verbal coupling tat tawghac which,
he says, can mean "Persians and Turks" but which
he personally prefers to interpret as "Uyghur and Chinese (sini) (i, 378, Eng. tr. i, 341). Here we should
interpret "Uyghur" as the non-Turkish subjects of the
Uyghur Kaghans (see above) and "Chinese" as the
people of the lands lying beyond the eastern half of
the Karakhanid confederation, the eastern khanate of
Kashghar, Yarkand and Khotan [q.vv. and ILEK-KHANS] .
The phrase Malik al-Sin is familiar in Karakhanid titulature, including on their coins, as is Tabghac/Tamghac
Khan, both the Arabic and the Turkish titles expressing the claim of suzerainty over lands stretching as
far as northern China proper.
In the westwards expansion of the Turks into the
Middle East from the 5th/11th century onwards, spearheaded by the Saldjuks [q.v], tat continues to apply
exclusively to the Persians, and there is no evidence
from this time that tat was ever applied e.g. to the
Arabs or Armenians or Greeks whom the Turkmen
invaders encountered in Anatolia and the northern
Djazfra and Syria. In a mixed Turkish-Persian verse,
Djalal al-Dfn Rum! lists the Persian (tat), the Greeks
(rum) and the Turks (turk), and in his Turkish verses,
Mawlana's son Sultan Walad [q.v] often contrasts
tatdja "Persian" with turkdj.e "Turkish" (see EJ.W. Gibb,
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HOP, i, 150). Tat/tat$a were thus clearly the standard renderings in 7th/13th century Saldjuk Anatolia
for "the Persians/Persian language". They continue
to be attested in the early 8th/14th century, e.g. in the
Turkish methnewi called Suheyl u Newbehdr of the poet
Mes'ud b. Ahmed, where tat u mughal = "the [nonTurkish] Persians and Mongols". Thereafter, however,
farsi for "Persian" seems to gain the upper hand in
literary usage amongst both the Southwestern Turks
and in Caghatay Turkish; cf. for the latter, the works
of Mir CA1I Shir Nawa'I [q.v.], who always uses either
far si for the people and the language, or else sari ulusi
and sari till for the Persian people and their language
respectively (see the discussion in Schaeder, 5-8, and
also SART). Schaeder did, however, note a survival of
the usage of tat in its ancient Orkhon Turkish social
rather than ethnic sense in a citation from the anonymous Caghatay-Ottoman dictionary, compiled in 967/
1560, called after its first word Abushka or, more properly, al-Lughdt al-nawd'iyya wa 'l-istishhdddt al-^aghatd^iyya,
where tat = the personal following of a chief or leader,
assembled out of subject races (ibid., 8). Also, from its
ethnic usage in Southwestern Turkish, tat seems to have
lingered on in provincial Anatolian dialects right up
to modern times but with such meanings as "stranger"
and "dumb, speaking unintelligibly" (Jaschke, quoted
in ibid., 33), whilst Minorsky in his EIX art. noticed
that the Kashka'T of Fars used tat in the sense of "nonTurks", as also the Turks of Transcaspia (i.e. what
is now part of the Kazakhstan and Turkmenistan
Republics) and possibly the Turkish-speaking Ahl-i
Hakk [q.v.] of Adharbaydjan.
Other usages cited by Minorsky, loc. cit., of tat =
other peoples in addition to the Persians, are much
more doubtful. Schaeder discussed passages which
Minorsky adduced from the travel account of the
Ottoman captive Hans Schiltberger (early 15th century), and he showed that the reading of some mss.
of the Reisebuch, the language Kuthia "called by the
heathens That", should really be Churin = the people
of the northeastern Caucasus, in what is now southern
Daghistan [q.v.], the Kiirin or Lezgin [see LEZGH], who
would at that time have been near neighbours of the
still-subsisting Iranian Tats of the Baku and Apsheron
peninsula region [see below, 2. Language]. The correct reading Churin can thus have no connection with
the remnants of the Goths (the putative Kuthia} in the
Crimea, as asserted originally by W. Tomaschek. On
the other hand, Schiltberger correctly located a group
of Tats in the Crimea, the inhabitants of Karkery/
Karkeri (= Kirk yer, the name in later times for the
"Jewish settlement" Cufutkal'e near Baghce Saray)
and Sutti/Suti (= the ancient Alan settlement on the
southeastern coast of the Crimea, Grk. Sougdaia, Ital.
Soldaia, Sodaia, etc., in Islamic rendering Sughdak
[q.v.], modern Sudak). Schiltberger's Thatts could not,
however, have been Crimean Goths but were probably Greek-speaking Christians; tat was used over three
centuries later by the Crimean Tatars for Greek Christians who migrated between 1775 and 1778 from the
southeastern coast of the Crimea to Mariupol (modern Zhdanov) on the northern shore of the Sea of
Azov and who spoke both a Neo-Greek dialect and
Turkish (which they wrote in Greek characters). The
considerable ethnic mixture of the Black Sea shores
region, with various peoples there becoming Turkicised
over the centuries, may be reflected in the titulature
of a Crimean Tatar khan, Djanl Beg Giray, described
in ayarligh of his from 1037/1628 as tat bild taw^iacnln
ulugh pddishdhi, where the coupling tat tawghac is a survival from Karakhanid times (see above): a piece of
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bombastic phraseology which nevertheless probably
shows that a part of the mixed population of the
Black Sea coastlands was still known as Tat (see
Schaeder, 10-14).
The conjecture of Tomaschek, given hesitatingly
by Minorsky, that the Magyar name for the Slovaks,
Tot, came from tat, is rejected by Schaeder, 33, citing J. Melich, in Magyar Nyeb), xxv (1929), 326-8, that
the older pronunciation, attested from 1240, was tout,
originally also *taut, and derived from the Thracian
tribe of the Tauti, attested in the Roman province
of Dacia Ripensis in the 4th century.
Finally, one should note a usage of tat in Arabic
and Ottoman Turkish sources for the military and
social history of Syria after the conquest of that province by Sellm I in 922/1516. Here, tat was used for
foreign troops in Syria, those neither Arab nor Rum!
(i.e. Anatolian Turks), sc. Kurds, Albanians, Turkmens
living within the Arab lands, etc.; hence within the
Janissary garrison troops of a city like Damascus, the
tat are distinguished from the yerlii, i.e. locally-recruited
troops (see Abdul Karim Rafeq, The local forces in Syria
in the seventeenth and eighteenth centuries, in V.J. Parry and
M.E. Yapp (eds.), War, technology and society in the Middle
East, London 1975, 277-8; and YERLIYYA).
Bibliography: Given in the article; the outstanding study, much used here, is H.H. Schaeder, Turkische Namen der Iranier, in G. Jaschke (ed.), Festschrift
F. Giese (= Sonderband der WI\ Leipzig 1941,
1-16.
(C.E. BOSWORTH)
2. Language.
Tatl is the name given to New Western Iranian
dialects surviving in language islands in the eastern
Caucasus region, mainly in the extreme northeast of
the former Azerbaijan S.S.R. (now the independent
Republic of Azerbaijan) and the Daghistan A.S.S.R.
of the Russian federation. According to the 1970 census, there were 17,000 speakers of these. (These dialects are not to be confounded with the Adharbaydjan
Iranian dialects of northwestern Persia, supposed to
be descendants of the indigenous Northwest Iranian
languages spoken there before the spread of Adharf
Turkish [q.v.], which are also called Tatl by the local
population.) Historically, Tat! belongs to the Southwestern branch of the New Iranian languages, showing a close relationship with the dominant language,
New Persian.
The two main dialects of Tatl reflect religious differentiation. Northern Tatf (N) is spoken by the Jews
of Daghistan (Derbend) and northeastern Caucasus
(Kuba, Vartashen). Southern Tati (S) is spoken by the
Muslims and, to a lesser extent, by Armeno-Christians
in northeastern Adharbaydjan (Divici, Lakhidj, etc.).
Tat! dialects display some archaic features together
with innovations (especially S) due to Turcophone
(mainly AdharT Turkish) interference. In phonology,
note the preservation of initial Old Ir. *v as opposed
to New Persian b, or the rhotacism of Old Ir. *t >
New Persian d, Tatf r (*vata- > New Persian bad, S
Tati vdr, N Tati vor). Morphology shows inflecting and
agglutinating features. There is no gender. The noun
can be followed by different suffixes indicating plural
(N khune-ho, S khuna-hd "houses", N kuk-un "sons",
S mard-um "people"), definite object (N- r(e), S -(r)a),
instrumental-comitative (N -(r)evoz, S -(r)dz(a), (r)dvdz).
There are three possibilities of expressing possession:
(1) the Persian-type iddfa without the connecting vowel
except after final -e (N), -a, -d (S), e.g. khahar Khanon
"Kh.'s sister" (N); (2) the same construction with a
possessive particle (N en, S an), e.g. khahar en Kh. (N);
and (3) an inverse possessive construction with the
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possessor first supplied with the suffix—(r)a, followed
by the possessive determiner plus the pronoun correlating with its possessor: pyar-a khuna i "the father's
house (his)" (only in S Tati, an innovation).
In adjectival constructions, the adjective comes first
supplied with the vowel -e (N), -a (S): khub-e khune (N),
khub-a khuna (S) "good house". Pronouns (only stressed)
can take the same morphemes as nouns: sing. 1. ace.
N me-re, S man-a, instr.-comit. N me-revoz, S man-dz,
poss. N en-men, S al-man or al-man-kin (borrowed from
Adharf). Reflexive pronouns: N khishte(ni), S khishtan.
Numerals have vigesimal formations (sa-bist "60") along
with regular forms (shast).
Verbal forms are based on two stems: present (present-future, present or aorist, imperative, optative) and
past (preterite, iterative past); on the past participle
(perfect, past perfect and, only in N, past conditional);
and on the infinitive (present, imperfect and, only in
S, past conditional). The verbal endings are the same
in the present and the past except sing. 3 (0). There
is in N an optative with special endings (S -om, -osh,
-o, pi. -own, -oshit, -oshut). Two verbal prefixes (durative mi- and perfective ba-) can be attached to certain
forms displaying nuances of aspect and mood (e.g.
the verb "to weave" in S, present-future mi-bqf-um,
aorist bdf-um, iterative past mi-bdft-um, perfect bdftd-m,
present ba-bdftan-iim, imperfect ba-bdftan burtim). The
verbal nouns are gerundive and absolute.
Bibliography: I.M. Oranskij, Die neuiranischen Spra-
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(EvA JEREMIAS)
TATAR, the name of a Mongolic t r i b a l
grouping.
Their earliest attestation is in the 8th century
Orkhon Turk inscriptions in which the Otuz Tatar
("Thirty T.") are noted (KT, e!4, si) together with
other Proto-Mongolian peoples (the Kitan, Tatabi) as
rebellious subjects of the Turk Empire. Elsewhere (BK,
e35), the Tokuz Tatar ("Nine T.") are reported as allies
of the Oghuz who were defeated by Bilge Kaghan
(Tekin, Orhon yazitlan, see also runic fragments from
Tuva and Khakasia, Vasil'ev, Korpus, 33-4; Kljastornyj,
Das Reich, 75) and in the late 740s by the Uyghurs.
Attempts to connect the Otuz Tatars to the people
called Shih-wei in Chinese sources are problematic
(Gumilev, Drevnie tyurki, 31; Viktorova, Mongoli, 156).
The colophon (ca. 825-32) of the Manichaean Mahmdmag mentions an official Tatar Apa Tekin (Miiller, Ein
Doppelblatt, 9; Kljastornyj, Das Reich, 78). The earliest
Chinese reference to the Ta-ta is recorded in a letter of 842 (Pelliot, Comans, 143). Tenth-century Chinese
documents from Tunhuang place them around Suchou,
indicating a polity in the Kansu-East Turkistan region. Ninth-10th century Khotanese Saka sources also
report the involvement of the ttdttard/ttattara and kuysa
ttattara [Kuz Tatars] in Uyghur and Northern Chinese
affairs in the Kansu region (Bailey, Culture, 80, 85-7;
idem, Khotanese texts, vi, 92-3). On occasion, they accompanied Uyghur embassies to China (e.g. in 958), offering assistance, in 996, against the Hsi Hsia/Tanguts
(Pinks, Die Uiguren, 30, 107; Hamilton, Les Ouigours,
89, 138; Malyavkin, Uygurskie gosudarstua, 75). A 10thcentury Chinese embassy to the Uyghurs also notes
the Chiu-tzu Ta-tan ("Nine T.") with whom the Kaoch'ang Uyghurs had close ties (Pelliot, Comans, 14748; Izgi, fin elfisi, 48-50). This close connection is

reflected in the early notices in Islamic sources. Thus
the Hudud al-cdlam, tr. 94, reports that the "Tatar too
are a race (djins) of the Toghuzghuz".
Some of the Tatar groupings appear to have come
under the control of the Kitan/Liao (907-1125) who
vied for control of Northern China with the Sung
(960-1279). The Chinese sources of this era make
frequent reference to the Tsu-pu (cf. Tibet. Sog-po
"Mongol"), a tributary tribal confederation of the
Kitan/Liao, whom Wittfogel and Feng, Hist. Chinese
soc., 50, 101, 102) view as either identical with or
closely related to the Tatars. Viktorova (Mongoli, 163-4),
argues, however, that Sog-po derives from the designation for Soghdian (now expanded to other peoples)
and suggests that the Sung authors used Tatar as a
collective term for the Inner Asian steppe nomads.
The Tangut ruler Yiian-hao claimed in 1039, that the
T'a-t'a, among others in the Kansu region, had submitted to him (Kicanov, Ocerk, 134). Chinese sources
of the 13th century use the term Hei-Ta(-ta) "Black
Tatars" to designate all the Mongols, and Pei Ta-ta
"White Tatars" to signify the Onggiid, a Turkic people (Olbricht and Pinks, Meng-ta Pei-lu, 4, 6).
Gardlzf (ed. Habf bf, 258), in his account of Kimek
[see KIMAK] origins (this people being an important
Turkic or Turkicised tribal confederation in Western
Siberia which had extensive trade relations with
Muslim merchants), derives their ruling house from
the mihtar of the Tatars. Moreover, a tribe named
"Tatar" constituted one of the seven core tribes of
this union. Mahmud al-Kashghan (Dankoff, i, 82-3,
312) considers the Tatars "a tribe of the Turks", but
notes them among the distant, Inner Asian nomadic
peoples near China, the Kay, Yabaku and Basmil
who each have "their own language but they also
know Turkic well". According to the anonymous
Muajmal al-tawdnkh, 421, the "Padishah of the Tatar
is called symwn bywy hydr".
With the overthrow of the Liao, the Tatars were
forced to send hostages to the Djurcen/Chin who
supplanted the Kitan. There then began a complex
relationship with the Chin in which the Tatars until
ca. 1190 alternately policed the Mongolian steppes for
them or themselves revolted against Djurcen overlordship. At this time, they were located south of the
Mongol tribe/union in Northeastern Mongolia. Rashid
al-Dm, i, 159 ff. ed. Karfml, i, 57 ff., in an extensive report on them, mentions two Tatar habitats, one
on the Buyir Nor and the other on the Angara
("Ankura") river in South Siberia, the latter a memento, perhaps, of an earlier alliance with the Kirghiz
(on this, see Kljastornyj, Das Reich, 76). They were
reportedly a bellicose, strife-ridden people famous for
fighting with knives (kdrd-zam}, who possessed a land
rich in silver. Although "an il and a subject people
who paid tribute to the Padishahs of Khatay", they
frequently rebelled. Had they been more constant in
their unity, he maintains, "the other tribes of the
Khatays and others would have had no success in
resisting them". Nonetheless, they were more often
than not victorious over their neighbours. As a consequence of their grandeur (cizzat) and magnificence
(hashmat], other tribes "made themselves famous with
their name and are all called Tatar". Herein, as
Rashid al-Dm notes, i, 163, lies the origin of the
widespread usage of this name as a general designation of the Mongol-speaking tribes and others of the
Cinggisid era. He further remarks that the name
"Mughul (Mongol) spread in much the same fashion",
and names (i, 165) six Tatar tribes divided into three
groupings: Tutuklfyut and Kuyfn, Alci and Tarat,
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Caghan and Barkuy, with the Tutukhyut (< Turk.
tutuk, a title of Chinese origin + Turk suffix -li +
Mong. pi. -ut), having the highest standing. The Tatars
had a long-standing blood feud with the Mongol tribe
dating to the era of Kabul Khan (mid-12th century)
who was the ruler "of the multitude of Mughul". A
Tatar shaman who failed to cure Saym Tegin, a
Kunghrat and the brother-in-law of Kabul Khan, was
murdered by his now deceased patient's brothers. The
Mongols were obliged to make common cause with
the Kunghrat because of this marital tie and the two
sides "repeatedly warred. On both sides, each time
the opportunity presented itself, they killed one another
and caused devastation". During the course of these
struggles, the Tatars captured Hambakay (Mong.
Ambaghay) Khan, a successor of Kabul Khan, and
turned him over to Altan Khan (the "Golden Emperor" = Chin) who subjected him to a grisly death
(Rashid al-Din, i, 166-9, 485, repeats several variants
of this tale, cf. also ed. KarlmT, i, 142, 188). The dying Ambaghay called on his people "till the nails of
your five fingers disappear through wear ... strive to
avenge me" (see The Secret History, tr. Cleaves, 11).
The Tatars also captured Okin Tartak, a son of Kabul
Khan and the Kereyid leader, Sarik Khan/Marghuz
(Rashld al-Din, i, 195-6, 260), both'of whom underwent the same fate in Chin captivity. This enmity,
undoubtedly enflamed by the Chin's policy of divide
and conquer in the steppe, continued up to the late
12th century, when the tribes of Mongolia were being
organised by Termidjin (named after a Tatar foe slain
by his father), soon to be the Cinggis Khan. It was
the latter who "made sword-fodder (calaf-i shimshir) of
the whole of the tribes of the Tatar and the Emperor
of Khatay" (Rashld al-Din, i, 171). In May-June 1196,
Cinggis Khan and his allies attacked the Tatars, who
had now fallen afoul of the Chin, and came away
with great booty for "at that time the Tatar tribes
were the most blessed with bounty (mun'amtarin) and
wealthiest (mutamawwiltar) of all those who live in the
steppe". In 1202, at a battle near the Khalkha river,
the Mongols utterly routed the Tatars. Cinggis Khan,
as a consequence of their long-standing hatred, "ordered that they be completely slaughtered and not
one be left alive to the extent that the yasak allows,
that women and little ones also be killed and the bellies of pregnant women be torn asunder completely.
No one was permitted to give them sanctuary" (Rashfd al-Din, i, 172-3, 175). Many Tatars, however,
had intermarried with Mongols and in this way sizeable numbers survived and not a few of their descendants later became important personages in the
Cinggisid empire. Rashld al-Din, i, 189, mentions
among others Abishka (Abushka Noyan of PersoTurkish sources), a descendant of a Tatar orphan
taken in by one of Cinggis Khan's Tatar wives, who
ruled Rum, and his nephew, Bektut, was the commander of the Karaunas, the Turco-Mongol group
found in the region of Transoxania and Afghanistan
in the 7th-8th/13th-14th centuries.
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(P.B. GOLDEN)
TATAR PAZARCIK, a town of central
Bulgaria, on the upper reaches of the Marica, 120
km/75 miles from Sofia and 36 km/22 miles
from Plovdiv. It had 88,000 inhabitants in 1991;
since 1934 it has been officially known as Pazardjik
(IlA3Ap,IpKHK).

Situated on the great Belgrade-Istanbul axis, only
a short distance from Plovdiv (Filibe [q.v.]), Tatar
Pazarcik could only emerge as an urban centre in
the imperial Ottoman context. After the conquest of
Bosnia (1463), a caravan route was established between
Sarajevo and Istanbul, via Pristina, Skopje, Kjustendil
and Samokov. At the junction of the two routes Tatar
Pazarcik was founded in 1485, around a Tatar colony
from Bessarabia, of which little is known. Regional
centre of a kadd from the 16th century onwards, the
town suffered from the proximity of Plovdiv, a traditional regional metropolis. It was nevertheless a flourishing commercial centre: iron from Samokov, wood
from the Rhodopes, and rice, cultivation of which
had been introduced in the 16th century; all of these
were sent down the Marica by raft as far as Edirne
or the Aegean Sea. In the 19th century, commerce
in roughly-spun cloth (aba) and in corduroy (gaytan)
was predominant; the fair of Maras was held each
year from 30 June to 15 August. In 1873, railway
connections were established with Istanbul and
Dedeaghac.
Located on a major axis, Tatar Pazarcik was described by numerous travellers, who hesitated to call
it a village (Scheper, 1533), a palanka (Schweiger, 1577)
or a town (Kuripesic, 1530; Vrancic, 1567). In 1578,
Gerlach counted no more than 30 houses belonging
to Christians, who had no church or resident priest.
All admired the fine caravanserai constructed in 1574
by Ibrahim Pasha and its elegant fountain. Ewliya
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Celebi enumerated 16 mahallas and 870 houses. Quiclet
mentions a clock-tower in 1664 (the current clocktower dates from 1741). In 1718, Driesch found houses
larger and more attractive than those of Nis or of
Sofia.
The Bulgar population only began to grow from
the 18th century onward. The town seems to have
been spared the anarchy of the years between 1790
and 1815, being controlled at this time by a powerful
family of cfydns, who entertained visitors in sumptuous style (Gait, 1811; Lamartine, 1833). Zahariev provides a detailed description of the place as it was in
the 1860s: it comprised 33 mahallas and 3,420 houses,
1,200 shops, 19 mosques, 6 churches, 1 synagogue
and 4 public baths. There were 8 Turkish schools
with 500 pupils, 6 Bulgar schools with 530 pupils,
and Jewish, Vlach and Armenian schools. The population is said to have amounted to 25,000 inhabitants,
of whom Bulgars comprised 57% and Turks 28.5%.
In January 1878 the town was burned and pillaged
in the course of Suleyman Pasha's retreat (a moving
description in de Lonlay's account). The majority of
the Turkish population emigrated at that time, while
the prohibition of rice-growing between 1879 and
1884 was intended to ruin the Beys. In the context
of Eastern Rumelia (1878-85), then of the Principality
of Bulgaria, Tatar Pazarcik managed to survive: in
1900 it comprised 17,000 inhabitants, including 2,000
Turks and 1,000 Muslim Gipsies. In 1923 it still largely
retained its Ottoman appearance, although only four
mosques remained; an assistant mufti was in residence
there. At the present day, the Muslim presence is
assured by a significant Gipsy community (Horohan
and Kalajdzi groups) and, unobtrusively, by Pomaks
[q.v.] originally from the neighbouring mountains.
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(B. LORY)
TATARRUF (A., verbal noun of form V of t-r-f),
at present the usual Arabic word for extremism,
radicalism. Metaphorically, the term is understood
as the opposite of "moderate". The latter meaning is
connected with the topos of the "the golden mean"
between two extremes, which has been current since
Antiquity and has served as a definition for the concept of moderation (A. tawassut, i'tidal). After World
War II the concept of extremism found its way into
academic literature, and since the 1970s has been
specifically used in Islamic and Orientalist literature
for the phenomenon of militant religious-political groups.
Inter alia, the term is applied to mark the difference
between those groups and other ones for whom a
number of more comprehensive neologisms such as
"Islamists" (isldmiyyuri) and "fundamentalists" (usuliyyun]
appear to be appropriate. On the other hand, the
concept of tatarruf is also used as a synonym of the
older concept of ghuluww [see cmrLAT] as well as that
of tacassub, tanattuc} tazammut or tashaddud "fanaticism,
rigorism".
The concept of extremism, unless its contents are
carefully defined, is problematic, for it can easily be
politicised and used indiscriminately. In the Western

world, the "democratic constitutional state" usually
counts as the antithesis to "extremism", but in the
Islamic world such a consensus is missing, as is clear
from a quick glance at the literature. Here the existing state power, legitimised democratically only in rare
cases, determines what political extremism is. It is
even more difficult to determine al-tatarruf al-dim and
to define it against the wasatiyya—a concept often
claimed by Muslim authors for their religion (usually
with reference to Kur'an II, 143, 185, and IV, 28),
but in general without much elaboration. While many
Muslims view the (militant) Islamists as extremists, the
latter tend to apply that term to both their secularminded co-religionists as well as to religious fringe
groups (such as the Ahmadiyya, the Baha'fs or the
Isma'fliyya [q.w.].
Basically, the word "extreme" may refer to: 1) Ideas
and actions by groups of various types (among them
circles of theorists, individual [isolated] activists, terrorist groups, merger movements, vanguard parties).
They may be distiguished from one another according to the importance they attribute to doctrine, organisation and action, but are similar with regard to their
aim to overthrow the established social order. 2) Countries and regimes which want to undermine the political authority and legitimacy of other states and
regimes. 3) States which try to modify the existing
power relations within the international system. In spite
of the various aims and strategies, the term "extreme"
always refers to movements or regimes which want
to bring about a change in the status quo, occasionally
with all possible means, and to counteract in the
region the interests of the "Westerners", in particular
those of the USA and of Israel.
The extremist doctrine is in general marked by the
following structural patterns: claims to know the
absolute truth, dogmatism, utopianism, friend-enemy
stereotypes, conspiracy theories, fanaticism and activism. To its most important functions belong interpretation and explanation (but not the search for
understanding) of what is going on in the world. In
the case of religious extremism, there is also the certainty of salvation, which is connected, especially in
the Shf'a, with the idea of martyrdom and of messianic or millenarian expectations. Next to this, the
doctrine also serves to indicate the way of action and
to formulate the aim, to integrate members or to isolate alleged enemies. Further, it functions to both legitimate and justify action on the political level.
The particular nature of religious-political extremism lies in its claim to religious legitimacy and divine
guidance; its followers consider themselves as possessors of the absolute truth, sanctioned by God. The
specific dimensions of this extremism are:
1. Striving for the expansion of religious law; in
this process, the Shari'a is indeed explained and accentuated in different ways, but is in general interpreted
rigorously and selectively (idealisation of the early
Umma, "founding myths").
2. Social isolation and the set-up of a countersociety serving as a model for the future. This implies
among other things that during missionary activities
precautionary measures are taken in order to prevent
the dangers which may arise from contact with those
who are not like-minded.
3. Rejection of cultural forms and values that are
not perceived as indigenous to the religious tradition
(the phenomenon of counter-acculturation or "defensive culture"). The unique nature of Islam is emphasised in comparison to all other existing ideologies
and social systems.

TATARRUF — TATHLlTH
The long-term aim is to destabilise and replace the
present regimes, experienced as un-Islamic, illegitimate
and unjust, by an ideal Islamic state, in which the
Shari'a dominates public and private life. However,
this objective presupposes the creation of a homo islamicus and must therefore be considered Utopian. This
aim is legitimised by the concepts of the hakimiyya
(divine sovereignty) and of the contemporary o^dhiliyya,
influenced by Abu VAla' Mawdudi (1903-79) and
Sayyid Kutb (1906-66) [q.w.].
As a result of the more or less inevitable failure
of this aim, and because of the suppression by the
state power, there occur controversies about strategy
inside the extremist groups, which can lead to further schisms and increasing radicalisation.
In order to convert aims into practice, the following methods, which correspond to the "prophetical
model", are applied: da'wa (mission), hiajra (emigration), and (offensive) (jjihad [q.w.]. These strategies can
be pursued successively, but also separate from one
another, depending on the method followed/utilised
to seize power: a "gradualist approach" (including the
undermining of the existing system with legal means),
a "tendency towards withdrawal" or "a tendency towards conquest". Both dimension and intensity of the
resort to violence depend on the political context and
on the scope of the concept of takfir [q.v.], used for
sanctioning violence.
As in other cultures, extremist movements in
Islamic societies have always found their origin in
socio-economical, political, cultural and psychological
crises during periods of upheaval and transition. These
movements have been successful at mobilising the
lower and middle strata of society which have been
marginalised politically as well as socially. Their successes can be traced back mainly to the fact that such
movements emphasise the (Islamic) ideal of equality
and justice, and recently also to the broad supply of
free social assistance, made possible through foreign
support. However, the elite character of the movements, expressed in doctrine and organisation (centralised structure, charismatic form of leadership),
contradicts this idealised picture.
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Opladen 1989; Sivan and M. Friedmann, Religious
radicalism and politics in the Middle East, Albany 1990
(esp. contribs. by Sivan); B. Tibi, Die Krise des modernen Islams. Eine vorindustrielle Kultur im wissenschaftlichtechnischen ^eitalter, Munich 1981 (enlarged ed., Frankfurt/M. 1991); O. Carre, L'utopie islamique dans rOrient
arabe, Paris 1991 (esp. 153 ff., "Typologie des radicalismes islamiques"); RiFat Sayyid Ahmad, al-Nabi
al-musallah—al-rdjidun, London 1991 (collection of
primary sources and documents); Muhammad
Ahmad Bayyuml, £dhirat al-tatarruf: al-asbdb wa
3 c
l-' ilddi, Alexandria 1992; cAbd al-Rahman b. alMu'alla al-Luwayhik, al-Ghuluww f i 'l-din fl haydt
al-muslimin al-mucdsira. Dirdsa cilmiyya hawla magdhir
al-ghuluww wa-mafdhim al-tatarruf wa 'l-usuliyya, Beirut
1992; Salah al-Sawi, al-Tatarruf al-dini—al-ra'y aldkhar, Cairo 1993; M.E. Marty and R.S. Appleby
(eds.), The Fundamentalism Project, iii, Fundamentalism
and the state, Chicago 1993 (with contributions by
D.C. Rapoport, M. Kramer, A.A. Ramadan, N.R.
Keddie and F. Monian); Y. Alexander (ed.), Middle
East terrorism: current threats and future prospects,
Dartmouth 1994 (reprint of articles published
between 1982 and 1990); J.L. Esposito (ed.), The
Oxford encyclopedia of the modern Islamic world, OxfordNew York, 4 vols., 1995 (with arts, fundamentalism,
jdhiliyah, al-jamdcat al-isldmlyah, jihad, jihad organizations, takfir, terrorism).
(RoswiTHA BADRY)
TATHLlTH (A.), the verbal noun of thallatha, means
literally "to make or call three". It is the normal
Muslim designation for the doctrine of the divine
Trinity, in the same way as tawhid [q.v.] is used to
designate the divine Unity. Its form expresses the
Muslim understanding that the Christian doctrine
entails plurality within the Godhead, and indicates
that it has never been accepted in Muslim religious
thought.
Condemnations of Christian beliefs about God start
with the Kur'an. In addition to denying that Jesus is
identical with God (e.g. V, 17, 72), or taken by God
as his son (e.g. IX, 30-1, XIX, 35), it warns Christians
against saying God is three (IV, 171) or one of three
(V, 73), and clears Jesus of claiming divinity for his
mother and himself besides God (V, 116). Though the
forms of belief which these verses may be refuting in
their immediate historical context could well be heretical (discussions in G. Parrinder, Jesus in the Qur'an,
London 1965, 134-7; N. Robinson, Christ in Islam and
Christianity, London 1991, 20-1), it is definite that,
from the earliest times, Muslims construed them in
the light of such verses as XXIII, 91, XXV, 2 and
CXII, 3-4, as rejections of all forms of Trinitarian
belief. This understanding is expressed as early as 717
691 in the composite Kur'anic inscription around the
inner face of the arcade of the Dome of the Rock,
which includes verses condemning Christian beliefs
about Jesus and the Trinity (text in C. Kessler, cAbd
al-Malik's inscription in the Dome of the Rock: a reconsideration,
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in JRAS [1970], 4-6, incorporating IV, 171). These
verses had particular force in a building intended to
convey to Christians the potency of Islam [see KUBBAT
AL-SAKHRA and AL-KUDS. B].

The first Arab Christian accounts of the Trinity
written in the Islamic era, which date from the 2nd/8th
century, reveal that their authors were fully conscious
of the challenge of plurality. In reply they regularly
used explanations and arguments inherited from patristic sources, among the most popular of which were
numerical proofs based on the perfection of the figure three and analogies from the phenomenal world,
e.g. the sun's disc, heat and rays, which intimate that
the hypostases are in fact three functions of the one
reality (see the anonymous Fi tathlith Allah al-wdhid,
from the mid-2nd/8th century, ed. and tr. M.D.
Gibson, On the triune nature of God, in Studia Sinaitica,
vi, London 1899, 74-8 (Arabic) (on the dating see
S.K. Samir, The earliest Arab apology for Christianity
(c. 750), in Christian Arabic apologetics during the Abbasid
period (750-1258], ed. S.K. Samir and J.S. Nielsen,
Leiden 1994, 57-114, though others suggest a slightly
later date), and the debate between the Nestorian patriarch Timothy I and the caliph al-Mahdl, which took
place in about 165/781, in A. Mingana, The apology
of Timothy the Patriarch before the Caliph Mahdi, in BJRL,
xii [1928], 159 ff., 198 ff.; Abu clsa Muhammad b.
Harun al-Warrak [q.v.], al-Radd cald al-tjialdth firak min
al-Nasdrd, ed. D. Thomas, Anti-Christian polemic in early
Islam, Cambridge 1992, 149). These arguments remained integral parts of the debate as it developed
in the classical period, though they never proved as
cogent in the new context as they had in the old.
By the time the first surviving sustained Muslim
attacks appeared at the beginning of the 3rd/9th century the main issues in contention had become clear.
The outlines of explanation employed by the main
Christian denominations were well known to Muslims,
and, more significantly, they were being presented in
a shared Arabic vocabulary which served to focus the
debate even more sharply upon the question of plurality. For the terms employed, usually ajawhar (less
often tabi'a] for "substance" (oxxria) and the Syriac borrowing uknum (pi. akdnim] for "hypostasis" (urcocrraaK;),
and the ways they were glossed, emphasised the differentiations within the Godhead and made it relatively easy for Muslim polemicists to argue that there
must be more than one eternal.
There is considerable variety in the detail of Muslim
attacks at this time, and three of the main surviving
works exemplify the differences in approach. One of
the earliest comes from the Zaydl Imam al-Kasim b.
Ibrahfm al-Rassf's al-Radd cald al-Nasdrd (I. di Matteo,
Confutazione contro i Cristiani dello zaydita al-Qasim b.
Ibrahim, in RSI, ix [1921-2], 301-64), where among
other arguments the author identifies the hypostases
as ashkhds "separate individuals" (an identification supported at this time by such Christian authors as Theodore Abu Kurra and Habfb b. Khidma Abu Ra'ita)
who are distinct and equal and are one in tabi'a,
nature (314.23-316.3), and employs the essentialist
proof that since the titles "Father" and "Son" derive
from the act of begetting they designate a contingent
relationship rather than the eternal actuality of God
(318.15-319.13). Following a more established form of
logic, the philosopher Abu Yusuf Yackub b. Ishak alKindi [q.v.] employs the Aristotelian categories enumerated in Porphyry's Isagoge (A. Perier, Un traite de
Tahyd ben 'Adt, in ROC, xxii [1920-1], 3-21, where
portions of al-Kindi's al-Radd cald al-Nasdrd are quoted).
He describes the hypostases as ashkhds, individuals,

each with its own khassa, individuating property, and
shows that as such they cannot be eternal for three
reasons: the description itself indicates they are composite (4.12-7); since they can be treated as Aristotelian
predicables they must each include a number of categories within themselves (6.18-10.8); and, according
to Aristotle, the proposition that they are both one
and three, if not absurd, entails them being part of
a species or genus (11.3-12.4). Each of these severely
philosophical proofs relies on the principle that what
is composite must derive from an anterior cause and
so is not eternal. Adopting yet another approach, the
Shf c f theologian Abu clsa Muhammad b. Harun alWarrak, who in his Radd 'aid al-thaldth firak min alNasdrd (ed. Thomas, Polemic] composed one of the
fullest and most influential attacks on the doctrine in
the whole of the early period of Islam, accepts the
explanations presented by the main Christian denominations without placing interpretative glosses on them,
and subjects all aspects of them to a long and searching enquiry, from which he concludes that they are
either incoherent or inconsistent with accepted norms
of reason. He allows his opponents to speak for themselves, though like his two contemporaries al-Kasim
b. Ibrahim and al-Kindl, he treats the constituents of
the Godhead as a series of discrete and separate entities, and so can repeatedly demonstrate that the doctrine is in actuality tathtith, making God three.
As the arguments of these Muslim thinkers show,
the problem with the doctrine for Arabic speakers
was that, in the form in which it was expressed, it
represented a plurality of real existences within the
Godhead. Christian theologians did not find a means
of overcoming this, although they employed many
strategies. An innovation in the 3rd/9th century was
to formulate the doctrine according to the logic of
the kaldm, which was, of course, the common ground
of theological discourse for Muslim and Christian
Arabic speakers, in which the hypostases were presented as sifdt, attributes of the divine essence, or
something similar (see e.g. S. Griffith, The concept of
al-Uqnum in cAmmdr al-Basn's apology for the doctrine of
the Trinity, in Actes du premier congres international d'etudes
arabes chretiennes (Goslar, septembre 1980], ed. S.K. Samir,
Rome 1982, 169-91; idem, The Kitab Misbah al-cAql
of Severus Ibn al-Muqaffac: a profile of the Christian creed
in tenth century Egypt, in Medieval Encounters, ii [1996],
15-42). Typically, this took the form of saying that
the Son and Holy Spirit are respectively the cilm or
nutk, reason, and haydt, life, of the Father, two irreducible attributes by which he is cdlim or ndtik, endowed
with reason, and hayy, living, meaning that the three
realities can be distinguished from one another formally but are in actuality identical, since, according
to kaldm understanding, the divine attributes were not
distinct from the being of God. This attempt to explain
the doctrine in a manner familiar to Muslims may
have been ingenious but it proved unsustainable, not
least because there was no compelling reason to limit
the sifdt to these two, or, according to Muctazilf thinking, to consider them distinguishable from the being
of God in any way. Muslim theologians made short
work of refuting the doctrine in this form (see e.g.
Abu cAlf al-Djubba'i [q.v] quoted in cAbd al-Djabbar,
Mughni, v, ed. M. Khudayn, Cairo 1958, 80, 91-5;
al-Nashi' al-Akbar [q.v], K. al-Awsat fi 'l-makdldt, in
Frtihe mu'tazilitische Hdresiographie, ed. J. van Ess, Beirut
1971, 87 [Arabic]).
Intellectually, the 3rd/9th century marks one of the
most fruitful periods of encounter between Muslims
and Christians, and many of the arguments employed
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against the Trinity by the mutakallimun at that time
greatly influenced polemicists in the next century,
such as the Ash'arf Abu Bakr al-Bakillani [q.v] and
the Mu'tazill cAbd al-Djabbar b. Ahmad [q.v,] (see
Thomas, Polemic, 42 ff.). Against what seem to be increasingly desperate opponents, these theologians
employed many arguments which had stood the test
of time to show that the separate itemisation of realities within the Godhead must entail plurality of eternals. Of course, there were new arguments: al-Bakillanl
refutes the proposition that God can be ajawhar on
the grounds that, according to kaldm classifications (as
opposed to the Aristotelian categories of the Christian
opponents), if He were, He would have to be a substrate for accidents (K. al-Tawhid, ed. RJ. McCarthy,
Beirut 1957, 75 ff.). But the main approach appears
to have been generally agreed, and cAbd al-Djabbar's
arguments, for example, which are substantially borrowings from earlier polemicists (Mughni, v, 86-113),
serve as a convenient summary for the forms of proof
employed against the doctrine up to the end of the
4th/10th century. The same can be said of the situation in al-Andalus, where at about the same time
Ibn Hazm's [q.v.] attack on the Trinity bears close
similarities to earlier arguments, though true to his
Zahirf sympathies, the latter curtly observes that if
the three hypostases are all one then each must be
the other, and also questions the justification for identifying God's attribute of cilm as His Son, something
not commented on previously (K. al-Fisal Ji 'l-milal wa
}
l-ahwd} wa 'l-nihal, Cairo 1317, i, 50). In the following centuries Andalusian Christians also employed
methods which had appeared in earlier kaldm debates
in the east to defend the doctrine (see T. Burman,
Religious polemic and the intellectual history of the Mozarabs, c. 1050-1200, Leiden 1994, 163-72). The issue
remained that Christians argued for a unity which
differed from the absolute, dense oneness of Islamic
doctrine. They continued to insist upon what may be
called an open oneness in terms which retained connections with Greek philosophical triads, and for this
reason had no difficulty in accepting the form tathlith
for the doctrine with its implication of triple reality.
Their conception of divine Unity could not be accommodated in a definition with which Muslims would
agree.
Despite the fact that Christians habitually cited
scriptural authority for their doctrine (particularly
Gen. i. 26 and Matt, xxviii. 19), the Biblical sources
were not discussed in most Muslim responses, presumably because any text which sanctioned a violation of tawhid must be corrupt [see TAHRIF]. One of
the exceptions to this attitude was Ibn Taymiyya [q.v],
who in his al-D}awdb al-sahih li-man baddala din alMasih, Cairo 1905, ii, 87-156, places the whole debate
in the context of revealed teachings and argues that,
since none of the prophets would have taught anything other than divine Unity, the Trinity must be
based upon misinterpretation of the Bible. He dismisses the philosophical terminology discussed so hotly
by his predecessors as unwarranted jargon, though he
touches the same theme as they, that the Christian
doctrine does not conform to what God has revealed,
whether this is found in the study of scripture or
rational enquiry. M. cAta ur-Rahim, Jesus, a Prophet
of Islam, London 1979, 9 ff., makes exactly the same
point as he, and supports it with the tried argument
that the doctrine resulted from the introduction of
Christian beliefs into the world of Greek philosophical concepts.
Maybe the most thorough and influential refuta-
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tion of the doctrine in modern times was that made
by Rahmat Allah b. Khali 1 al-KayranawT in his Ighdr
al-hakk, Constantinople 1867 (reissued many times and
translated into many languages), which he wrote in
the years following the debate in Agra in 1854 between
himself and other Indian Muslims and the German
missionary C.G. Pfander. In this he uses the Bible to
show that there is no strong scriptural basis for the
Trinity (i, 263-83), and logical arguments inherited
from earlier times, supplemented by others inferred
from such teachings as transubstantiation, to show that
there is no rational validity in it (i, 283-8). Like all
his predecessors in the succession from the Kur'an,
he demonstrates that it inescapably signifies a plurality
in the Godhead which violates tawhid. It cannot be
supported in reason and should not be accepted in
faith.
Bibliography (in addition to works cited in the
article): R. Caspar et alii, Bibliographie du dialogue
islamo-chretien, in Islamochristiana, i (1975) and onwards,
for authors mainly from the early period; R. Haddad, La Trinite divine chez les theologiens arabes (7501050), Paris 1985, for Christian authors and themes;
Muhyl al-Din al-Isfahanl, Epitre sur I'Unite et la
Trinite.. ., ed. and tr. M. Allard and G. Troupeau,
Beirut n.d., for an account of early Christian positions. See also CISA. X, XV, and INDJIL.
(D. THOMAS)
TA'TIL [see TASHBIH WA-TANZIH].
TA'UN [see WABA'].
TAWABIL [see AFAWIH, in Suppl.].
TAWADDUD (A.), the title of one of the
tales from the Thousand and One Nights (no.
387, according to Chauvin). The son of a wealthy
merchant, having squandered his heritage, finds himself without any possession other than a young female
slave, Tawaddud, who is well versed in all branches
of knowledge. On the latter's advice, he introduces
her to the caliph Harun al-Rashld who, wishing to
put her to the test, organises a disputation (mund^ard)
between her and ten scholars, including the renowned
Ibrahim al-Nazzam [q.v], presented here as the most
eminent man of his time. One by one, Tawaddud
defeats each of her adversaries, stripping them of their
tqylasdn, insignum of their rank; charmed, the caliph
showers her master with presents, gives him back his
slave and makes him a member of his inner circle.
The narrative element, reduced to its simplest form,
belongs to a type of tale abundantly represented in
the Mights (cf. e.g. Anis al-ajalis, no. 58, according to
Chauvin); it also evokes "stories with riddles", a genre
well known in international folklore, and in particular, those where it is a woman who finds the solution, thus proving her superiority over men. It is,
however, the content and the nature of the questions
addressed (about 200) which have most of all excited
the interest of specialists. In reference to the religious
disciplines, discernible here is an ideological hard core
which clearly belongs in the context of the "Sunn!
restoration" of the 5th-6th/l 1th-12th centuries: the defeat of al-Nazzam, a famous Muctazill—and a poor
loser to boot—in confrontation with Tawaddud, who
explicitly evokes Sunnism and the ShafTi law school,
is eloquent in this respect. It would, however, be a
mistake to exaggerate the homogeneity of the whole,
which bears the marks of successive additions, and
which combines, with questions of deep doctrinal
importance others which relate to a more "popular"
vision, favouring spectacular erudition and spicy or
sensational subjects, and sometimes taking the form
of riddles.
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The tale is also known in a Spanish adaptation,
La Doncela Teodor, of which the earliest version dates
back to the 13th century and which, in an enlarged
form, became from the end of the 15th century
onwards a classic of itinerant story-telling, before providing inspiration for a comedy by Lope de Vega
(1617).
Bibliography: Alf layla, ed. Bulak, ii, 327-55,
Nights 436-62; V. Chauvin, Bibliographic des ouvrages
arabes, Liege-Leipzig 1903, 117-19; M. Menendez
Pelayo, La Doncela Teodor, in Homenaje a D. Francisco
Codera, Saragossa 1904, 483-511; W. Mettmann, La
Historia de la Donzella Teodor. Ein spanisches Volksbuch
arabischen Ursprungs, Abh. Ak. Wiss. und Lit., Geistesund sozialwiss. KJ., Mainz 1962, no. 3; Cl. Gerresch,
Un recit des Milk et une nuits: "Tawaddud", petite encyclopedia de rislam medieval, in BIFAN, xxv (1973), 57175 (contains a partial tr.); A. Miquel, Tawaddud la
servants, in Sept conies des Milk et une nuits, Paris 1980,
13-49; Cl. Bremond and B. Dabord, Tawaddud et
Teodor: ks enjeux ludiques du savoir, in M. Picone (ed.),
L'enciclopedismo medievale, Ravenna 1994, 253-73.
(J.-P. GUILLAUME)
TAWAF (A.) verbal noun of tafa with bi of place,
"encircling"; in the language of religious cults the
r u n n i n g r o u n d or c i r c u m a m b u l a t i o n of a
sacred object, a stone, altar, etc.
There are traces of the rite having existed among
the Israelites, cf. especially Ps. xxvi. 6, and the ceremony of the feast of booths in the time of the Second
Temple, where the altar is circumambulated once in
the first six days and seven times on the seventh. The
rite, however, was also found among Persians, Indians,
Buddhists, Romans and others and is therefore very
old. It played a very important part in the religious
ceremonial of the ancient Arabs. We find the synonymous dawdr (from ddra] also used. Thus Imru* alKays, Mu'allaka, 63, compares the wild cows with
young women in long trailing robes, who perform the
circumambulation (duwdr).
In Mecca, the Kacba which enclosed the Black
Stone, sacred from very ancient times, used to be circumambulated, and Muhammad adopted this old custom when he established the rites of his religion and
centred them round the Kacba. When, in the year
8/630, he made his victorious entry into his native
town, he is said by Ibn Hisham, 820, and al-Tabarf,
i, 1642, to have performed the tawaf riding on his
camel, touching with his crooked staff the rukn (the
eastern corner of the Kacba where the stone was).
This was, however, exceptional, and according to Ibn
Hisham, it was only shortly before his death at the
time of the "farewell pilgrimage" that he laid down
the authoritative rules for the circumambulation. It
may, however, be assumed with certainty that he
observed ancient traditional forms ("handed down from
Abraham": Ibn Hisham, 51, 1. 20) so that we can
deduce from Muslim practice what the ancient pagan
custom was; one feature of the latter was that the
circumambulation had to be performed seven times
in succession (see above on the feast of booths), the
first three at a greater speed, beginning and ending
at the Black Stone and keeping the Kacba on the
right at all times; one should make a special effort
to kiss the stone or at least touch it (takbil, istildm).
However, if Wellhausen is correct, it was an innovation that the tawaf which previously took place only
at the cumra [q.v.] was inserted by Muhammad in the
great ffaajaj when the pilgrims visited Mecca. This
suggestion is nevertheless disputed, see HADJDJ in EI\
at II, 199, where sura III, 91, is quoted against it

(but the expression hadjaj al-bayt is hardly decisive,
since Muhammad may have decided on the expansion of the rites of the ha$$, if the expression was
not inserted in the text later). The following are certainly Muslim innovations: the tawaf al-tahiyya or alkudum (circumambulation of greeting or arrival) and
the tawaf al-waddc (circumambulation of departure, cf.
Burckhardt, Travels in Arabia, London 1829, 284), which
are, it is worth noting, not obligatory. Of the old
pagan customs, one at least was strictly forbidden by
the Prophet, sc. making the tawaf naked; see sura
VII, 29; Ibn Hisham, 921; and cf. Ibn Sa'd, iii/1, 6,
1. 12, where there is a reference to a wooden object
at the Kacba, where the heathen laid their clothes at
the circumambulation. The pavement surrounding the
Kacba on which the course was run is called al-matdf.
At the al-Hatfm wall [see KACBA] they run close to
the outer side of it, not as usual alongside the Ka'ba.
The tawaf, except for the special forms mentioned
above, is strictly compulsory and therefore it became
an important factor in Islam. When the rule of the
anti-caliph cAbd Allah b. al-Zubayr made the visits
of the faithful to Mecca difficult, the caliph cAbd alMalik, is said to have proclaimed that a tawaf around
the Dome of the Rock in Jerusalem would have the
same value as that around the Kacba (cf. Goldziher,
Muhammedanische Studien, ii, 35). The complete omission of this rite would have meant a serious gap in
early Islamic religious practice, but doubts about the
whole story have been raised [see KUBBAT AL-SAKHRA] .
In any case, if there really had been such an innovation, it must have soon disappeared with its cause,
and in orthodox Islam any tawaf except that around
the Kacba became more and more pointless. That
the old ritual custom survived in the lower strata of
Arab life is revealed in an interesting fashion by Hasan
b. cAli al-cUdjaymI al-Makkf, d. 1113/1702 \Ihda'
al-lata'ifmin akhbdr al-Td3if, cf. J. Horovitz, in MSOS, x
[1907], 33, and Brockelmann, S II, 536), who says
that the Bedouin endeavoured to perform the tawaf
not only around the graves of their ancestors but also
around the tomb of Ibn al-cAbbas in al-Ta'if.
Bibliography: W. Robertson Smith, Lectures on
the religion of the Semites, London 1889, 321; Scheftelowitz, in MGWF, Ixv (1921), 118 ff.; Wellhausen,
Reste arab. Heidentums2, 67, 74, 141; C. Snouck Hurgronje, Het mekhaansche Feest, 108; Juynboll, Handbuch
des islamischen Gesetzes, Leiden 1910, 148, 150, 156-7;
Azrakf, ed. Wiistenfeld, in Die Chroniken der Stadt
Mekka, i, passim; Wensinck, Handbook of early Muhammadan tradition, 227-8; M. Gaudefroy-Demombynes,
Le pelerinage a la Mekke. Etude d'histoire religieuse, Paris
1923, 205 ff.; G.E. von Grunebaum, Muhammadan
festivals, New York 1951, 29-31 and index.
(F. BUHL*)
TAWA'IF [see MULUK AL-TAWA'IF].
TAWAKKUL (A.), verbal noun or masdar of Form
V of wakala "to entrust [to someone], have confidence
[in someone]", a concept in Islamic religious
terminology, and especially that of Sufism,
with the sense of dependence upon God. Tor
Andrae pointed out that the verb tawakkala meant "to
trust someone in the same way as I would trust my
wakir, i.e. the person whom I have chosen to be my
procurator or homme d'affaires, to look after my business and to govern and dispose on my behalf. Here
he was drawing largely on al-Ghazalf's etymological
analysis of tawakkul in his Ihyd3, Cairo 1352/1933, iv,
223, where he states that it is derived from wakala,
power of attorney or deputyship, "hence one says that
one entrusts one's affairs (wakala) to someone, i.e. one
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relies on him. The one to whom one consigns one's
affairs is called an agent or trustee (walal). With respect
to the one in whom one trusts, one says that one
abandons oneself to one's agent. Thus one entrusts
one's soul to him and depends firmly on him . . . Hence
tawakkul expresses the heart's confidence in the One
Trustee (al-wakil al-wdhid)" (sc. God).
In the earliest Sufi writings is found just such a
conception of "religion as tawakkul", the sum of all acts
of pious devotion, the essence of the feeling of "absolute
dependence", which, as Schleiermacher observed, itself
is religion. In the Kur'an and Hadith trust in God is
a central topic. In the Kur'an, tawakkul is mentioned
some 60 times (II, 256, 283, III, 75, 122, 159-61, etc.),
with such typical admonitions as "So put your trust
in God, if you are believers" (V, 23). In Hadith, we
find e.g. "If you trust in God Almighty as it truly
demands, He will certainly supply your daily bread
just as He provides the birds who fly forth with empty
stomachs in the morning but return surfeited at dusk"
(Ihya\ iv, 211).
In early Kur'anic exegesis, in al-Sulaml's recension
of the Tafsir ascribed to Dja'far al-Sadik [q.v], his description of the interior topography of the heart anticipates later Sufi conceptions of tawakkul as an inner
spiritual attitude rather than an external practice (ed.
P. Nwyia, in MUSJ, xliii/4 [1967], 181-230); and
early debates in Sufism on the propriety of tawakkul
in the spiritual life often focussed on the exegesis of
Kur'anic verses, e.g. Sahl al-Tustan (d. 283/896 [q.v.])
on XI, 6, "As long as one who trusts in God (almutawakkil) perceives secondary causes (al-asbdb), he is
a false claimant".
From early Islamic times onwards, there were heated
debates about the respective virtues of "earning a
living" (kasb, takassub, iktisdb [see KASB]) versus pure
trust in God (tawakkul} (summary of these in Abu
Talib al-Makkl, Kut al-kulub, Beirut n.d., ii, 5-6). Like
other technical terms in Islamic thought, these discussions partook of the parity phenomenon, where
ideas were discussed in terms of linguistic pairs of
opposites representing contrary philosophico-mystical
or mystico-theosophical positions, so that tawakkul/
kasb was often paired with dj_abr/ikhtiydr, determinism
vs. freewill (see e.g. the tale of the lion and the beasts
of the chase in RumT's Mathnawl, ed. and tr. Nicholson,
i, w. 900-1200, 1263-1371). It was the 'Iraki school
of Baghdad, followers of al-Djunayd (d. 298/910 [q.v.]}
and his reliance for sustenance on God's Providence
alone, who became the main exponents of the doctrine of tawakkul in early Islam, whereas the Khurasanian school of Nishapur, following the teachings of Abu
Yazld Tayfur al-Bistaml (d. 260/874 [q.v.]) based their
doctrine on maldma, blame, and advocated the virtues
of kasb. But these were general tendencies rather than
clear-cut divisions, and we find individuals who did
not fit easily into this categorisation; thus Abu Turab
Nakhshabl (d. 245/859), although a member of the
Khurasan school, was also famed for his tawakkul
(Djami, Nafahdt al-uns, Tehran 1370/1991, 49). Those
fearful, like the Baghdad! Ruwaym (d. 298/310), of
reliance on excessive tawakkul, stressed the Prophet's
sunna on the virtues of kasb, and debates on the limits
of tawakkul abounded in the 3rd-4th/9th-10th centuries. According to Hudjwlrl, Kashf al-mahd^ub, tr.
Nicholson, Leiden and London 1911, 146, Abu Hamza
al-Khurasani, an early advocate of tawakkul, reportedly
fell into a pit and refused to call out to be rescued
by a party of travellers lest he be thought to have
committed himself to anyone but God (cf. further,
Nicholson, The mystics of Islam, London 1914, 41 ff.).
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Perhaps the best-known advocate of tawakkul within
the Baghdad! school was Ibrahim al-Khawwas (d. 290/
903), who carried the idea of self-abandonment to
God to its extreme; al-Djunayd commented on his
death that "the expanse of tawakkul on the surface of
the earth has been rolled up" (cAbd Allah al-Ansari
al-HarawI, Tabakdt al-sufiyya, Tehran 1362/1983, 348).
But most Sufis by now were increasingly aware of
the subtlety of the tawakkul doctrine, literal interpretation of which they tended to regard as naive. Thus
al-Halladj found it objectionable that al-Khawwas
based his entire mystical doctrine on tawakkul, taking
it as "real faith" (Hudjwm, Kashf, 290). A subtle point
was raised in such critiques as this and others: the
sincerity of one's own devotion is blemished by consciousness of one's own reliance, and the annihilation
of self (fand3 [q.v.]) must underlie true realisation of
tawakkul. It is clear that most Baghdad! Sufis acknowledged the subtle connection of the two.
It was not long before many mystics began to criticise the classical doctrine of tawakkul as wanting in
spiritual sophistication, especially those Khurasanians
who had little regard for the concept anyway. Abu
Bakr al-Wasiti (d. 320/931) considered it, with zuhd,
renunciation, ridd, contentment, and tasllm, submission,
as one of the four stations which he regarded as unbefitting of true wisdom (ma'rifa), i.e. it was suitable only
for dull pedestrians along the Sufi path.
But the dominant attitude which prevailed amongst
the mystics was that it was the interior reality, not
the external paraphernalia, of tawakkul which really
mattered. The great Sufi poet Baba Tahir (Jl 5th/11th
century [q.v.]) devoted the 26th chapter of his Aphorisms
(Kalimdt-i kisdr, ed. Dj. Mashkur, Tehran 1354/1975)
to the topic of trust, and voices the idea paradoxically: al-tawakkul nqfy al-tawakkul "trust in God is the
negation of trust in God", explained by a commentator as "the one who truly trusts in God denies himself any attachment to tawakkul in the sense that he
has neither confidence in, nor pays attention to, his
own trust". Here, the poet approaches al-Wasiti's view
that tawakkul is unbefitting of wisdom. It was also
recognised that tawakkul and tawhid were interconnected and involved the attainment of perfect inner
peace, as emphasised by al-Ghazall in Ihyd3, iv, 210
(cf. A. Schimmel, Mystical dimensions of Islam, Chapel
Hill, N.C. 1975, 119).
Whilst there were debates about the degrees and
authenticity of tawakkul, the classical Sufis nonetheless
generally concurred that there was a moral quality
which involved abandonment of freewill and volition
whilst beholding God as the supreme source of causality, as the definitions cited by cAbd Allah al-Ansarl,
Tabakdt, 338, show; in these last, human force and
will are negated in favour of absolute divine Providence
and Power. Thus tawakkul came to be considered a
key component, a pillar of faith, imdn, as by al-Ghazalf,
who devoted over 40 pages of his Ihyd3 to the subject of al-tawhid wa 3l-tawakkul and who laid down four
degrees of tawhid revealed through the cilm al-mukdshafa,
science of mystical unveiling. A similar schema of four
degrees, with tawakkul corresponding to one of them,
was laid down by the 8th/14th century author Mahmud Shabistan [q.v] in his short Persian philosophical treatise Hakk al-yakm (Tehran 1365/1986, 310-11),
and nearly all the Sufi manuals, whilst enumerating
the "stations" (makdmdt) in different orders, list tawakkul
as amongst the initial stages of the Sufi way, preceded
by zuhd (cf. e.g. Hudjwm, Kashf, 181). Al-Ghazall further discerned three degrees of trust: (1) that of the
confidence (thikd) of a client in his legal agent; (2) a
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stronger kind, like the absolute reliance of an infant
on its mother, which is however unconscious and lacks
any deep knowledge of her abilities; and (3), the highest degree, when the devotee trusts in God "like
a corpse in the hands of the corpse-washer", but is
nevertheless conscious that his soul is being moved
by the Eternal Will of the Divine Power. This tripartite typology of tawakkul proved, in fact, very popular in later Sun" expositions, such as that of the great
Cishtf saint Nizam al-Dfn Awliya' (d. 725/1325 [q.v.]).
Bibliography (in addition to references in the
article): L. Gardet, Uabandon a Dieu (tawakkul): texte
d'al-Ghazzdli, in IBLA, xiii (1950), 37-48 (= partial
tr. of the section of the Ihyd3 on tawhid and tawakkul);
Dihkhuda, Lughat-ndma, v, 6267-8, s.v.; B. Reinert,
Die Lehre vom tawakkul in der alteren Sufik, Berlin 1968;
Darshan Singh, The nature and meaning of tawakkul in
Sufism, in 1C, Ivi (1982), 265-74; Dj. Nurbakhsh,
Ma'drif al-sufiyya, v, London 1986, 59-84.
(L. LEWISOHN, shortened by the Editors)
TAWAKKUL B. BAZZAZ [see IBN AL-BAZZAZ ALARDABlLl, in Suppl.].

TAWALLUD (A.), essentially indicating "cause and
effect without intermediate point of volition", also
means the generation of plants and animals
directly from inanimate matter. Next to tawallud,
this process may also be referred to as takhalluk alhayawdn min ghqyr al-hayawdn or kawn min tilkd3 nafsihi.
The idea that living beings could come into existence not only from parent individuals but also directly
from inanimate matter was as widespread in Islamic
culture as it was in ancient Greece and mediaeval
Europe, and references to it can be found in a wide
variety of texts. A rare reference to people who denied
the possibility of spontaneous generation is found in
al-Djahiz, Hqyawan, v, 348-9.
The underlying notion is that, given the right circumstances, the four elements can, of their own accord, not only produce mineral substances but also
plants (see e.g. De Plantis, §§ 113, 176, 205) and live
animals, possibly including even human beings. It is
then a matter of discussion how far transcendent powers need to be involved in this process. The matter
was extensively discussed by Aristotle; well-known
instances are De Anima, 415.a.26, Historia Animalium,
539.a. 18-25, and De Generation Animalium, 715.b.25 ff.,
762.a.20 ff.
Within the context of Islamic philosophy, the problem of spontaneous generation is a side issue in the
general discussion about generation (including sexual
generation) in the sublunar world, a discussion which
centres upon the role of the celestial world. The main
point was that the movement of the celestial bodies, was
supposed to act upon sublunar substances, causing
movement and thus engendering processes of interaction between the elements that could eventually lead
to the formation of animate creatures. Apart from
causing movement, the celestial bodies did, in Neoplatonic view, also emanate soul-powers, which acted
on, and fused with, earthly substances.
That spontaneous generation could take place in a
more or less mechanistic way is the view set forth,
for instance, in Ibn Wahshiyya's al-Fildha al-nabatiyya.
This also seems to be the implicit view of many
authors referring to the subject, many of whom apparently were not fully aware of the philosophical problems involved. There is usually a strong emphasis on
the decisive influence of the natural environment, since
conditions of climate (which implicitly depended on
the celestial bodies) and soil decided the nature of
the mixture involved in the process of generation, and

thus also of the plant or animal that emerged from
it. This implied that generation of specific life forms
was often bound exclusively to particular places on
earth; this is emphasised, for instance, by Kusta b.
Luka in his description of the generation of the Medina
or Guinea worm, Medical regime, 72-6.
Animals that were generally supposed to come into
being by spontaneous generation were, in general,
anything that came under the heading of hawdmm wahashardt, crawling and swarming creatures (usually also
including mice, rats, hedgehogs, lizards and snakes).
Some of these could also come into being by sexual
generation (tawdlud). In case of tawallud, they originated either directly from earthy matter, often fermenting matter, or from organic substances. As proof
of the first are usually cited half-formed field-mice,
see for instance al-Djahiz, Hqyawan, v, 348-9 (also
mentioned by many other authors). Some amount of
humidity was considered essential for the generative
process: cf. Aristotle, De Gen. An., 736.b.30 ff.: moisture contains pneuma, which, activated by heat, becomes
the principle of life which acts upon the available
matter. Examples include generation of snakes from
hairs dropped in water, al-Bfruni, Athdr, 228; idem,
bees from the flesh of oxen, and wasps from rotting
meat; Ibn Sfha, Hqyawan, 76, about lobsters possibly
generating from the eggs of other crustacaeans; gnats
and worms generating in animal bellies, cf. Ibn Tufayl,
Hayy ibn Tah^dn, 88. Animals could also be generated
by plants: al-DjayhanF, quoted by al-Bfruni, loc. cit.:
leaves turning into bees, and scorpions formed out of
figs and basil. See on all these topics, Kraus, Djdbir,
ii, 107, and Ullmann, Naturwissemchaft, 54-6.
Some people also allowed for the possibility that
larger animals, such as camels, could be generated
spontaneously. The Ikhwan al-Safas (Rasd'il, ii, 155)
say that originally all the "complete" (tdmmat al-khilka]
animals, male and female, including man, originated
from clay, under circumstances of perfect equilibrium
which enabled matter to receive the ever-present form.
Then they mated, brought forth and dispersed over
the earth. The idea of a possible spontaneous generation of man is also brought up by Fakhr al-Dln alRazI, Mabdhith, ii, 218-19, who discusses it in the
context of the recreation of life after total extinction
by deluge. The idea was pursued, mostly as an intellectual problem, by philosophers such as Ibn Tufayl
and, in his wake, Ibn al-NafTs. Ibn Tufayl describes
the spontaneous generation of Hayy ibn Yakzan out
of mud as a result of the perfect equilibrium of the
mixture and ideal constellation of the celestial bodies; this allowed the creature to form and to join with
the emanated celestial soul, "the spirit which is God's".
Ibn al-Nafis, who used the idea in a treatise justifying Mamluk rule, the Risdla Kdmiliyya, presents it in
a more orthodox version by leaving out the emanated
soul; his creature, Kamil, is generated simply by an
autonomous chain reaction set off in a perfectlybalanced mixture of inorganic matter. For the possibility that the generation of living beings could also
be brought about by man, see TAKW!N.
It was a matter of dissent whether the same species could come into being both by tawallud and by
tawdlud, sexual procreation. Aristotle does not allow
for this possibility, but Ibn Sma, followed by many
others, thought it perfectly possible. He cites (Hayawdn,
385 ff.) a certain occurrence in Khurasan: as a result
of copious rain, a large number of silkworms suddenly appeared, obviously produced by the rain. From
their cocoons butterflies emerged that laid eggs.
Because of the poor quality of the silk, however, peo-
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pie did not want to breed from those eggs, and left
them unheeded. Had they taken care of them in the
usual manner, Ibn Sfna says, caterpillars would very
likely have emerged, thus proving that spontaneously
generated animals can indeed continue to breed in
the usual manner.
Bibliography: 1. Sources. Djahiz, Hayawdn,
Cairo 1945; Kusta b. Luka, ed. and tr. G. Bos,
Qustd ibn Luqd's Medical regime for the pilgrims to Mecca,
the Risdla Ji tadbir safar (sic, for safr "travellers") alhqjj, Leiden 1992; Djabir b. Hayyan, K. al-Taajmif,
partial ed. P. Kraus, in Jdbir ibn Hayyan. Essai sur
I'hist. des idees scientifiques dans I'Islam, i, Textes choisis, Paris and Cairo 1935, 341-91; Ikhwan al-Safa',
Rasd'il, Cairo 1327/1909; Ibn Wahshiyya, al-Fildha
al-nabatiyya, facs. ed., 7 vols., Frankfurt a. M. 1984;
Birum, al-Athdr al-bdkiya, ed. Sachau, Leipzig 1878;
Ibn Tufayl, Hayy ibn Yakgdn, ed. L. Gauthier, Le
roman philosophique d'Ibn Thofail, Beirut 1936, Eng.
tr. L.E. Goodman, New York 1972; Fakhr al-Dm
al-Razf, al-Mabdhith al-mashrikiyya, Haydarabad 1343;
Ibn al-Nafts, The Theologus Didacticus of Ibn al-Nafis,
ed. and tr. M. Meyerhof and J. Schacht, Oxford
1968.
2. Studies. Kraus, Jdbir, ii, Jdbir et la science
grecque, Cairo 1943; M. Ullmann, Die Natur- und
Geheimwissenschaften im Islam, Leiden 1972; Ch.
Genequand, Ibn Rushd's Metaphysics. A translation with
introd. of Ibn Rushd's commentary on Aristotle's Metaphysics,
Book Ldm, Leiden 1986; Remke Kruk, A frothy bubble. Spontaneous generation in the medieval Islamic tradition,
mJSS, xxxv (1990), 265-82; eadem, Neoplatonists and
after: from Ibn Tufayl to Ibn al-Nafis, in A. Vanderjagt and D. Patzold (eds.), The Neoplatonic tradition.
Jewish, Christian and Islamic themes, Cologne 1991,
75-85; H.A. Davidson, Alfarabi, Avicenna and Averroes
on Intellect. Their cosmologies, theories of the Active Intellect
and theories of human intellect, New York and Oxford
1992.
_
(REMKE KRUK)
AL-TAW'AMAN [see MINTAKAT AL-BURUDJ].
TAWARIK, Arabised form of the original Berber
Twareg, conventionally in French and English
Touareg, Tuareg, a Berber tribal people of the
Inner Sahara, living in what is now Algeria, Libya,
Niger, Mali and Burkina Faso.
1. Ethnography.
The Tuareg society is a society of nomadic cattle
breeders organised in tribes and confederations of
tribes. It is, moreover, a society strongly divided into
classes or castes. The uppermost class are the nobles
(imazjpghan, imushay; in the Hoggar: ihdggardn). These
have apparently come from outside and imposed themselves as rulers by subjecting an already existing society. Second come the maraboutic tribes (imshmdn),
who by virtue of their religious status do not participate in warfare and depend on the nobles for their
defence. Almost equal to these are the vassals (imghad),
Tuareg tribes who have had to accept the supremacy
of the nobles. In the fourth place come the artisans,
traditionally called blacksmiths (indddn). Lowest-ranking
are the negro slaves (eklan), owned by all four of the
former castes. A particular status is that of the peasants of the oases, the so-called Hartanis [see HARTANI]
(izeggaghdri), who till the oases for the Tuareg owners
of the soil. Intermarriage between the castes was traditionally rare.
Each tribe has an elected chieftain (amghar [q.v.]).
The tribes were traditionally organised into 9 big confederations, each comprising up to 100 tribes, with
an elected supreme chief called the amdnokal [see
AMENOKAL]. His power was limited in times of peace,
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but he was the leader in time of war and decided on
foreign affairs. The confederations corresponded to the
main dialectal areas mentioned in 2. below plus a
particular amdnokal for the Udalan of Burkina Faso.
Since the times of colonial rule, the power of the
amdnokal has been extremely reduced. Chieftainship
was traditionally inherited by the son of a sister of
the old amdnokal. This was formerly viewed as a vestige of an earlier matriarchical society, but modern
anthropologists tend to be more reluctant to draw
such farfetched conclusions. It is remarkable that the
Tuaregs have never been able to unite into one
supreme Tuareg state; tribes and confederations have
never consented to delegating power to such a superior unit. A partial exception is the sultan of Agadez.
Tuareg economy is based on cattle and camel breeding. In the Hoggar [see AHAGGAR], only goats, shorthaired sheep and camels are bred. In Niger, Mali
and Udalan, besides these, large herds of zebu cattle
are also kept. Nomadism is of the small-scale type,
each tribe having its own territory. In the Hoggar,
the sheep and goats are successively taken to places
of recent rainfall. The camels were regularly taken to
pastures in the Tamasna (Niger). In the south, where
regular annual rains are prevailing, a transhumance
of cattle towards the salty pastures at the height of
Ingal (Niger) and back again is performed every
autumn after the rainy season, and is a great occasion of interchange of goods and news. In the Ayr
mountains of Niger [see AIR] small irrigated terraced
garden plots are cultivated with date palms, cereals
and vegetables, and even tobacco.
Caravan trading is another basic feature of Tuareg
economy and has never been totally replaced by lorry
transport. Salt, medicinal plants and hides are brought
to the south from where millet, sorghum and cloth
are brought home.
In former times, guiding Arab caravans through
Tuareg territory against payment of duties for protection gave another boost to the economy. There was
also looting of the black farmers in the south, including capture of slaves (as well as intertribal razzias),
which have come to a standstill since colonial rule.
The Tuaregs live in mobile red skin tents, except
for the Ayr and Geres people of Niger who have mat
tents. In modern times, canvas tents tend to price out
the above. Permanent straw huts and banco buildings in the towns and villages are also known. The
main piece of furniture is the conjugal bed, dismountable and often richly ornamented. Other equipment
includes riding gear: a variety of camel and horse
saddles, special women's saddles with a canopy above,
as well as pack-saddles. Moreover, there are kitchen
utensils, including decorated calabashes, earthenware
jars and wooden bowls and spoons. Among arms must
be mentioned a large sword, the best ones being of
European make and still cherished as a traditional
male attribute; daggers; lances; spears; and the now
obsolete antelope-hide shield, and in modern times,
of course, rifles. Bows and arrows are still in use
among boys for hunting small game. Women's jewellery consists principally of huge silver ornaments,
richly engraved. Gold is much less favoured. Both
sexes, including children, wear amulets for protection,
often with inlaid Kur'anic verses (tirdwt).
Clothing consists for both sexes of a large, loose
tunic with sleeves (tekdtkdt), often dark indigo-coloured.
Under it men wear large trousers with a low crotch,
women a skirt. To these are added the famous headveil with which the man covers his entire face, except
for the eyes (tdgulmust). The veiled nomads were already
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known to the Arabs (first mentioned by al-Yackubi,
end of 9th century). Numerous hypotheses as to the
original function of the veil have been suggested (protection against dust and dessication, or against evil
spirits?). What is certain is that today it is closely connected with sexuality and common decency. A grownup man does not show his face to members of the
elder generation, especially not his parents-in-law, and
does not eat or drink in their presence. The veil
is adopted during puberty and is a sign of readiness
to marry.
For water supply, the Tuaregs depend on wells and
waterholes in their arid or semi-arid country.
The Tuareg diet is monotonous. It consists principally of milk, cheese and millet porridge, supplied
with dates when in season. Meat from slaughtered
cattle is not an everyday food, but meat from hunting game gives a nice supply, and even the boys hunt
smaller animals and fowl. Famous and indispensable
is the Tuareg tea ceremony, with a large variety of
green teas taken with huge amounts of sugar.
The tent is pitched opening to the west, so that
one sleeps with one's head to the east, in the direction of Mecca, the man to the north and his wife to
the south. It is divided into two halves by the conjugal bed, placed in the middle. The children sleep
on the sand, boys to the north and girls to the south.
Likewise, the husband's affairs are deposited to the
north, the wife's to the south. Women enjoy great
independence. They have their own property, including livestock, and traditionally tend the sheep and
goats near the camp. They sell the offspring of sheep
and goats, as well as cheese and milk, and dispose
of their income. The tent is the woman's property
and she takes it with her in case of divorce, which
frequently occurs.
The girls stay in their parents' tent until marriage,
while the boys leave the tent at the age of seven to
learn to provide for themselves from their father and
older comrades. Unmarried young people have free
social intercourse and hold grand parties (dhal or tende)
for themselves. It is, however, expected of them not
to beget children out of wedlock.
When a young couple takes a special liking to each
other, the young man begins to visit his fiancee secretly
at night in her parents' tent. When they have agreed
to marry, the young man approaches his own parents, who again contact the young woman's parents
in order to get the consent of both families. When
general agreement is obtained, a bride-price (taggalt]
is paid by the young man's father to his fiancee's
father, as a token of the common responsibility
assumed for the offspring of that union. Then the
young man gathers up the nuptial gifts (garments),
and his fiancee gathers together the tent and the
household utensils. The wedding takes place thereafter,
preferably in the autumn after the rainy season when
everything abounds. The ceremonies include a very
summary Islamic rite performed by a marabout and a
very elaborate traditional feast. A special nuptial tent
is pitched, where the young couple stay for some days.
Normally, the marriage is not consummated until
the third day as a token of the bridegroom's love
and respect for his bride.
Children are born in the matrimonial tent. The
father is not present during birth and stays away from
his wife for about 40 days after birth. The new-born
child is the object of many precautions, as it is supposed to be specially exposed to the pursuit of evil
spirits until it has received its Islamic (Arabic) name,
given to it by the father under the guidance of a

marabout. In addition, it will receive a pet name from
its mother and the women of the family. The latter
is often a traditional Tuareg name.
At the age of 7, boys are circumcised by a marabout. Girls are not circumcised in Tuareg society.
The bodies of the dead are washed according to
a traditional routine and buried in the bush, the grave
being covered by 7 slabs and thorny branches. Graves
are not regularly visited. It is believed that the spirits of the dead haunt the dwellings of their living relatives until such time when they have passed out of
general memory. Tuareg women have, however, a
custom of sleeping on the tumuli of the ancients in
order to get news and instructions from the dead.
The Tuaregs definitively converted to Islam rather
late (ca. 15th century), and many pagan beliefs still
exist among them. Under the influence of the Sokoto
sultanate in the 19th century, they greatly progressed
towards orthodoxy.
The Tuaregs possess an alphabet of their own, consisting of geometrical consonantal characters called
tifinagb; see further, 2. below, and TIFINAGH. The
immense literature of folktales, poems, proverbs and
riddles is purely oral. New poetry is still regularly
composed, although the quality of the greater poets
is said to be in decline. The metres, like the Arabic
ones, are built on the opposition of short and long
syllables. There is also music for the monocord violin (im^ad) and the flute (tasmszg), which is of great
variety, with new pieces still being composed.
Bibliography: E. Bernus, Touaregs nigeriens. Unite
culturelle et diversite regionale d'un peuple pasteur = Me-
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Nationalmuseets Skrifter, Etnografisk Raekke, IX,
Copenhagen 1963.
2. Language.
The Tuaregs speak a Berber dialect, or rather a
separate Berber language, as it is not immediately mutually intelligible with northern Berber of Morocco
and Algeria. The name Tuareg derives from Bedouin
Arabic Twang, a pi. of Targi, which is held to be
a nisba adjective from Targa, the Berber name of the
province of Fazzan [g.v.] in Libya, thus meaning a
man from Fazzan. This dialectal form has been transposed into standard Arabic as Tdriki/Tawdrik. Several popular etymologies connecting it with the
Arabic roots t-r-k and t-r-k must be discarded. This
Arabic designation has given rise to the European
name for the people and the language, originally Eng.
Targi/Tuareg, Fr. Targi/Touareg. Modern scholars
discard the original singular, using Eng. Tuareg, Fr.
Touareg as a singular with a full European inflection: PL Tuaregs, Touaregs, fern. Touaregue(s).
The Tuaregs' name for their language is Tamazaq
(Niger), Tamasaq (Mali), Tamahaq (Hoggar, Algeria),
varying according to local dialect. Tamashek has
become a general designation for the language in local
African circles, e.g. the Literacy Services. The name
is cognate with tamaziyt [see TAMAZIGHT] , the designation for central Moroccan Berber, which today has
become a general designation for the Berber language.
It is the fern, of amaziy, a central Moroccan Berber
or a Berber in general. In Tuareg, Smazay means a
Tuareg of the noble class or a Tuareg in general.
The ordinary Tuareg designation for the people is
Kel-Tamazaq, people of Tamazsq language, including all classes who speak Tuareg, even the slaves.
Tuareg is characterised by several, and partially
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archaic, traits which distinguish it from northern Berber. The language has seven vowel phonemes: two
short (d a) and five long ones (a e o i u), as opposed
to three in northern Berber (a i u). A system of seven
vowels is also established for the non-Tuareg dialect
of Ghadamis. Spirant plosives are unknown, except d,
which is spirant in the dialect of Ghat and Djanet
(d). The number of Arabic loanwords is much fewer
than in northern Berber. On the other hand, it has
many loanwords from Hausa, Fulani, Songhay, etc.
Tuareg has developed a special intensive perfect, e.g.
ytfrds "he has cut", as opposed to simple perfect ytfrds
"he cut".
Berber constitutes a separate branch of the HamitoSemitic language family and is that branch which is
closest akin to Semitic. The relationship is still easily
perceptible in the grammatical system, including in
Tuareg. Thus verbs and nouns have a consonantal
skeleton of mostly 3 or 4 consonants, conveying the
basic meaning, while vowels change during inflection.
The verbs distinguish by vocalisation two basic tenses
as in Semitic, imperfect and perfect: (ad-}ydfrds "he will
cut" or "he usually cuts", zndydfrds "he cut". In addition, Berber has an intensive imperfect, characterised
in the 1st conjugation by a gemination of the middle
radical (cf. Akkadian iparras), and in Tuareg by an
additional lengthening of the first vowel: ydfarrds "he
cuts (now or usually)". The nouns have both external
and internal (broken) plurals like Arabic. Like Semitic
they have 4 different feminine endings: -t, -at, -a, -e.
A special Berber, and Tuareg, trait is the state prefix of the nouns, which is held to be an original
demonstrative. It varies according to the two numbers, the two genders, and the two states, called the
free or absolute and the annexed state. The latter is
the form of the subordinate phrase member and of
the postposited verbal subject. In Tuareg, the initial
w- (y-} of the masculine has been lost. Tu. amyar,
ann. dmyar corresponds to Kabyle amyar, W9myar "old
man", pi. imyardn, ann. vmyaran, fern, tamyart, tamyart/
timyaren, tomyaren.
The Tuaregs still use a form of the ancient Libyan
alphabet, a system of geometrical signs. They call
their letters tifinay (sg. tafinaq), which has also become
the European name for the alphabet, tifinagh [see
BERBERS. VI. Literature and art; and TIFINAGH]. Every
second Tuareg seems to be able to use it, especially
the women, for short messages and inscriptions on
weapons and utensils.
Tuareg may be divided into eight main dialects,
situated in the following regions: (1) Hoggar (Algeria),
(2) oases of Djanet (Alg.) and Ghat (Libya), (3) Adghagh
(Mali), (4) Timbuktu-area (Mali and vassals of the
Udalan, Burkina Faso), (5) Western Iwellemmedan
(Meneka area, Mali, and noble Udalan, Burkina Faso),
(6) Eastern Iwellemmedan (Azawagh area, Niger), (7)
Ayr (Niger), (8) Kel-Geres (Niger). The main dialectal cleavage separates nos. 7-8 from 1-5, no. 6 being
an area of dialectal mixture.
Since 1966 Tuareg has enjoyed the status of national
language (except in Algeria), selected for literacy campaigns in a modified Roman alphabet. Even before
that, Christian missionaries used Roman transcriptions
of the language for their Bible translations, etc.
Bibliography. Ch. de Foucauld, Dictionnaire
touareg-francais, i-iv, Paris 1951-2 (Hoggar dialect,
with verb tables); K.-G. Prasse, Manuel de grammaire
touaregue (tdhdggart), i-iii, Phonetique, ecriture, pronom,
iv-v, Norn, vi-vii, Verbe, Copenhagen 1972-4 (dialect
of the Hoggar); Ghoubeid Alojaly, Lexique touaregfrancais, Copenhagen 1980 (Niger dialects; ed. Prasse
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with a grammatical sketch); Prasse, The values of the
tenses in Tuareg (Berber], in Orientalia Suecana, xxxiiixxxv = On the dignity of man. Oriental and classical
studies in honour of Frithiof Rundgren, Stockholm 19846, 333-9; Prasse and Ekhya agg-Albostan ag-Sidiyan,
Tableaux morphologiques, dialecte touareg de I'Adrar du Mali
(berberel Copenhagen 1985.
(K.-G. PRASSE)

TAWASHI [see KHASI. I].
TAWATUR, verbal noun of form VI of a verb
meaning "to come one after another". This article is
meant as an extension of the art. MUTAWATIR [q.v],
the participle of the same verb.
Tawdtur is a technical term in the science of
hadith [q.v], which means roughly "broad authentication". It is often adverbially used. It indicates
that a historical report or a prophetic tradition is
supported by such a large number of isndd strands,
each beginning with a different Companion or other
ancient authority, that its authenticity/truthfulness is
thereby assumed to be guaranteed. The reasoning
behind this was that a sizeable number of people
engaged in transmitting one and the same text would
never by sheer coincidence, or indeed collusion, all
relate a falsehood. As far as historicity is concerned,
something transmitted tawdturan is considered unassailable by mediaeval hadith scholars. Although the
term was already in existence, hadith theoreticians such
as al-Ramahurmuzf (d. 360/971 [q.v.]) and al-Hakim
al-Naysabun (d. 405/1014 [q.v.]) did not make use of
it in their handbooks. Later in the Middle Ages the
term began to be applied on a wide scale, but in a
somewhat loose manner. As from the time of Ibn alSalah al-Shahrazurl (d. 643/1245 [q.v.]), the concept
was studied in more detail and definitions as to what
precisely the word stood for became refined by a subdivision, in which tawdtur laf^i, i.e. the verbatim
mutawdtir transmission of a text, became distinguished
from tawdtur ma'nawi, i.e. transmission according only
to the gist or one salient feature of a given text.
Examples of the latter type are the custom to use the
siwdk [q.v], the tooth stick, or the concession (Ar.
rukhsa [q.v.]) of mash cald 'l-khuffayn [q.v], i.e. wiping
the shoes instead of washing the feet as part of the
minor ritual ablution (wudii'). The many different traditions dealing with both issues do not individually
meet the criterion of tawdtur laf^i by a long shot, but
references to the issues in all of Islam's earliest written sources, when viewed together, allow the practices to be seen as having originated in early times.
It is generally believed that the number of traditions
supposedly transmitted tawdturan macnawiyyan far outnumber those transmitted laf^iyyan.
Collections comprising both types of mutawdtir traditions are relatively late. The work entitled al-Azhdr
al-mutandthira f i 'l-akhbdr al-mutawdtira of al-Suyutl
(d. 911/1505 [q.v.]) seems the first such collection,
that is, according to what he himself said at least.
The ca. one hundred traditions in it are arranged
according to the fikh chapters to which they belong.
This arrangement was copied by an early 20th-century
author, Muhammad b. Dja'far al-KattanT (1857-1927),
but he succeeded in gathering together many more,
altogether some 310 traditions allegedly transmitted
tawdtur™, which he dug up out of all sorts of relatively
late sources.
When the number of isndd strands, or turuk, is mentioned, which a certain tradition must be supported
by to deserve to be classified under the qualification
tawdtur, figures differ considerably: from four or five
to several hundred, cf. al-TahanawI, Diet, techn. terms,
ii, 1472. Perhaps the best-known mutawdtir tradition
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of all times is the saying ascribed to the Prophet
transmitted lafyyyan: man kadhaba calayya mutacammidan
fal-yatabawwa3 mak'adahu min al-ndr, "He who deliberately tells lies about me should seek for himself a
place in Hell". Its earliest proliferation can on good
grounds be attributed to the Basran traditionist Shu'ba
b. al-Hadjdjadj (d. 160/776 [q.v.]).
A well-known tradition generally held to be weak
in spite of its multiple strands is talab al-cilm farida
c
ald kulli muslim, i.e. "searching for knowledge (sc. of
traditions) is incumbent upon every Muslim", but the
message couched in this tradition is approved by all,
and that is why it is quoted whenever the phenomenon of tawdtur is discussed. Another famous tradition
innama 'l-a'mdl bi 'l-niyydt (or 'l-niyyd), i.e. "actions are
to be appraised by the intention(s) behind them", is
likewise often adduced when tawdtur is dealt with, but
it is almost invariably relegated to the lesser status of
mashhur, "well-known" rather than mutawdtir, because
it is supported by one single isndd strand, which only
branches off into multiple sub-strands reminiscent of
tawdtur at the fourth tabaka. These strands sprouting
forth from one central "knot" in the isndd bundle supporting innama 'l-a'mdl produce perhaps the clearest
example in the entire Islamic tradition literature of
what is called the maddr, i.e. "pivot". This crucially
important technical term is already found in the works
of mediaeval Muslim scholars such as cAbd Allah b.
c
Adf (d. 365/976), as well as that of modern scholars
like al-Kattani and Ahmad M. Shakir (d. 1958 [q.v.]).
In this term maddr we may discern these scholars'
equivalent of what is called among certain western
scholars the "[seeming] common link". Responsible
for the proliferation of the quoted mashhur tradition
is this same maddr, who is in all likelihood none other
than Yahya b. Sa c fd b. Kays al-Ansan (d. 143-6/
760-3 [<?.#.]). It is indeed astonishing that, although
Muslim hadith scholars used both technical terms,
tawdtur as well as maddr, they never seem to have
adduced the latter as the indispensible yardstick for
the former to be valid, or to have illustrated features
or uses of each in connection with the other in one
and the same hadith context.
Bibliography: For a generally accepted definition, see Djurdjanl, Ta'rifdt, ed. Mugel, Leipzig 1848,
74, 210; Ibn al-Salah al-Shahrazun, al-Mukaddima
[sc. fi cilm al-hadith], ed. 'A'isha cAbd al-Rahman
Bint al-Shati', Cairo 1974, 389-94; Suyutf, al-Azhdr
al-mutandthira, Leiden Univ. Library ms. Or. 474
(6), printed Cairo 1302/1885; idem, Tadrib al-rdwi
fi shark Takrib al-Nawawi, ed. cAbd al-Wahhab cAbd
al-Latff, Cairo 1966, ii, 176-80; Kattam, Ma^m almutandthirfi 'l-hadith al-mutawdtir, Aleppo 1328/1910;
Subhi al-Salih, 'Ulurn al-hadith wa-mustalahuhu,
Damascus 1959, 147-52; for discussions on tawdtur
among early theologians, see J. van Ess, Theologie
und Gesellschaft im 2. und 3. Jahrhundert Hidschra, iii,
266-8, v, 453, vi, 180 ff. 479-82.
(G.H.A. JUYNBOLL)
TAWAZUN AL-SULUTAT, FASL AL-SULUTAT
(A.), two terms of modern Arabic political
terminology meaning respectively "the balance
of powers" and "the separation of powers".
For concepts of authority or government in the premodern Islamic world, see SALTANA and SULTAN.
Amongst many other terms with the connotations of
power and authority, the word shawka has the particular one of physical, coercive power, irrespective of
any legitimacy.
The ideas of the Enlightenment and the main principles of modern democracy were transmitted to the

Middle East mainly by the translations and accounts
of European political theories and institutions, written by Muslim students in Europe [see ISLAH]. The
same is true of the notion of "separation of powers",
which is particularly associated with Montesquieu's
(1689-1755) magnum opus, UEsprit des his (1748); this
Western concept was taken up in the Muslim world
from the second third of the 19th century. It was the
Egyptian Shaykh al-Tahtawi [q.v.] who named separation of powers fasl al-hukm or infisdl al-kuwwa alhdkima in his Mandhidj. al-albdb. Today, the term fasl
(bayn) al-sulutdt is generally accepted. Like other reformers of the first generation, such as Khayr al-Dm alTunisI [q.v.], al-Tahtawf was not a constitutionalist and
held an elitist concept of state and government; he
himself favoured an "enlightened absolute monarch"
and laid emphasis on the limits imposed on the ruler
by the existence of moral norms.
In the 1870s and 1880s, the three classical powers
(legislative, executive and judicial) were translated
into Arabic by loan translations (compounds) or paraphrases; in doing so power was rendered sulta or kuwwa,
rarely satwa, sultan, and wildya. The contemporary
commonly used words, al-sulta al-tashrfiyya, al-sulta altanfidhiyya and al-sulta al-kadd'iyya, are attested in the
Arabic press as early as 1909. In the 1870s, the leaders of the Young Ottoman movement, above all Namik
Kemal, and Persian reformers (like Mfrza Husayn
Khan and Mlrza Yusuf Khan) were influenced by
the ideas of separation of powers and popular sovereignty. With the call for the introduction of constitutionalism, parliamentary government, and the guaranty
of civil rights and liberties [see MADJLIS; DUSTUR;
HURRIYYA] since the mid-19th century, reformist circles and statesmen tried to impose some form of
restraints on the ruler's absolute power, which now
was conceived as despotic. In an official document of
14 September 1879, the Egyptian President of the
Council of Ministers, Sharif, demanded for the first
time a redefinition of the public powers (A. Scholch,
Agypten den Agyptern!, Zurich-Freiburg i. Br. 1973, 152).
However, the first constitutions turned out to be purely
nominal; they were mainly promulgated from above
to facilitate the administrative streamlining of the states.
The reformers paid more attention to how reasoning
on popular sovereignty or similar ideas might justify
national self-determination. A decisive break with the
Islamic past took place with the proclamation of the
Provisional Constitution of the Turkish Grand National
Assembly on 20 January 1921, in which all essential
principles of democratic constitutions were embodied.
Despite the subsequent spread of constitutionalism and
of different democratic conceptions, a close examination of the contemporary political thought and state
systems in the Muslim world demonstrates that, in
most cases, traditional Islamic attitudes toward authority and power are still much in evidence, though arguments may have European roots. The instruments for
the limitation and the balance of powers (tawdzun alsulutdt) remain insufficient.
In classical theory, the concept of separation of
powers was, of course, unknown. The Prophet
Muhammad himself had concentrated the three powers of government in his hands. As the political leader
of the believers and as a military commander, he held
the executive power; as the promulgator of the divine
law, the legislative power; and as a settler of disputes
he also exercised the judicial power. Moreover, his
charismatic authority was manifested in his religious
and spiritual leadership. After the charismatic leader's
death the complexity and totality of his authority had
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to be segmented into different spheres. Whereas the
Shic Is aspired to the preservation and perpetuation of
the comprehensive and all-inclusive Muhammadan
charismatic authority on a lower scale [see SHICA], the
Sunms began, in a general and gradual process, to
divide it into a number of different constituencies.
The caliph inherited only a part of the Prophet's
functions and powers. He appropriated the political
authority, and delegated further governmental functions to other groups of the religio-political core elite
and/or institutions.
In theory [see KHALIFA; IMAMA] true sovereignty in
the Umma rested with God. He was the source of all
authority. Rulers, like other men, were not independent agents but the channels through which God
worked. As His vicegerents on earth they were obliged
to supervise the application of the divine law. Power
was conceived as a delegation of God (wilayd). The
Sharfa was supreme in society, and the sphere of legislation was in principle removed from the competence of the ruler. The caliph possessed neither God's
power of making laws nor the Prophet's function of
proclaiming them. Later, an interpretive function was,
however, gradually vested in the body of culama* and,
in the ideal case, the caliph was supposed to be a
mufytahid [q.v.]. Theoretically, the caliph inherited only
the judicial and executive power. It was never questioned that the executive and judicial power were
united in his hands. As a residuary of the Prophet's
spiritual power, the caliph was the religious leader of
the community and was entitled to lead the prayer.
Most Muslim jurists held that the unity of the Umma
implied a unity of political authority. By analogy with
the case of trusteeship, they generally interpreted the
Kur'anic principle of authority, which goes back to
sura IV, 59, as being exercised by the trustee in a
"general trust". In the last resort, the ruler was responsible to God and to his conscience alone. The idea
of choice of the ruler, symbolised by the ceremony
of bay'a [</.y.], was always preserved, but even in theory it was rather a recognition than a process of election. In theory, obedience was only obligatory as long
as the caliph ordered nothing contrary to the Shari'a,
but no efficient mechanisms of control or peaceful
means for dethronement were provided.
All mediaeval Muslim political thinkers (jurists and
theologians as well as philosophers and authors of
"Mirrors for princes") agreed on the principle that
government should be in the hands of one or a few,
although they had different views on the regime's size
and functions and on the preconditions a ruler should
possess (family lineage, moral virtue, practical wisdom,
intellectual excellence, etc.). "State" and authority" per
se were not discussed in their writings until very
recently. Several parallels can be indicated between
classical and mediaeval Western political thought on
the one hand and mediaeval Islamic political thought
on the other, despite differences in approach and even
differences in opinion about the role of divine providence in human affairs. But there is nothing within
Islamic history comparable to the radical break with
the past effected in Europe during the 16th and 17th
centuries, then refined into a doctrine of liberal democracy in succeeding generations so that the notion of
popular sovereignty became an unquestioned principle (Butterworth, 91). The caliph-imam was portrayed
as the representative of God on earth, the trustee for
the revealed law and the one charged to carry out
God's commands. In later thought, obedience tended
to become an absolute duty, and even a despotic ruler
was regarded better than none at all. This develop-
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ment shows the pessimistic view of what humans are
capable of if left to their own devices. In contrast to
Montesquieu, who regarded depotism as the supreme
evil, the traumatic experience of Jitna [q.v.] in the 1st
century A.H. resulted in the fear of the turbulence
of people much more than in the dread of despotism; the longing for social cohesion and ideal harmony, allegedly having existed in the golden age of
Islam, was predominant.
Thus it is no surprise that, with the disintegration
of political unity, the caliph's authority was transferred
to another absolute ruler, the sultan; the caliph continued—for reasons of religious legitimation—to exist
as a shadow, but the real power lay in the hands of
the new military elite. As long as the caliph/sultan
was able to manage the established strategies for the
preservation of the always precarious balance of power,
he continued to be the centre of the system. Only in
the period of weak rulers could the result be a struggle
for influence between various groups or the shifting
of the centre of power to another person of the core
elite (the wazir, etc.); but as long as the latter's appointment and dismissal depended on the caliph's/sultan's
will, his power was inherently weak.
With the gradual prevalence of Turco-Persian governmental practices, secular law-making by the actual
sovereign increased significantly; as a matter of form
only, the ultimate infallibility of the Shan'a in all matters was still acknowledged. Although this discretionary
power to apply and to complete the sacred law had
existed before [see SIYASA], the Ottoman sultans, particularly, assumed the legislative power. A body of
public law was thereby created, known by the name
of kdnun [q.v.], and only matters pertaining to private
law were eventually left to the iulama> to decide in the
light of the divine law. In essence it was natural kingship [see MULK] or even military dictatorship, i.e. government overtly based on mere force, tempered by
respect for Islam, for the caliph and the religious elite,
and indeed deriving from this its moral claim.
Following the Weberian typology of traditional political systems, the pattern of leadership dominant throughout most of Middle Eastern history has often been
described as an authoritarian-patrimonial one. The patrimonial form of rule is an extension and expansion
of the patriarchal system. The strength of this pattern had fluctuated greatly, but in general, Islam fostered patrimonial patterns through ideals and by
stressing relations of emanation.
The Western impact served to modernise the patriarchal-patrimonial society and culture by producing
new social and cultural forms and institutions which
were modelled on Western experience and mediated
through Westernised native elites. The traditional system and dependency joined together gave rise to a particular socio-political structure which has been described
as neopatriarchal or neopatrimonial. H. Sharabi's concept of neopatriarchy refers equally to macro-structures
(society, state, economy) and to microstructures (family, individual personality). It offers an explanation for
the stability and continuity of traditional authority patterns. Sharabi characterises neopatriarchy by the following attributes: social fragmentation, authoritarian
organisation, absolutist paradigms, and ritualistic practice. From the micro-structure to the macro-structure
the values and attitudes of heteronomy are nurtured.
The result is an individual who is forever afraid of
life and of authority and thus permanently creates
anew the possibility that masses of people can be governed by a handful of powerful individuals.
I. Harik presents a more differentiated typology
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of the traditional Arab states according to the bases
of their authority. The origins of the Arab states are
different and can be traced back in most cases to a
period before the 19th century. He identifies the following types: (1) In the "imam-chief system" the authority
is invested in a sanctified leader; this system comprises dissenter communities like the Zaydf state of
Yemen, the Ibadi Sultanate of 'Urnan and mainstream
orthodox communities in the Hidjaz and Morocco.
(2) In the "alliance system of chiefs and imams", authority lies in the hand of a tribal chief, whose legitimate authority beyond the confines of his tribes
originates in his identification and/or alliance with
a prominent religious leader and his teachings. The
prototype of this category is Saudi Arabia. (3) In the
"traditional secular system" authority belongs to a
dynasty free from religious attributes (e.g. Katar,
Bahrayn, Kuwayt). (4) In the "bureaucratic-military
oligarchy" authority originates in urban-based garrison commanders, who gradually develop an extensive
bureaucratic apparatus; this group includes countries
like Algeria, Tunisia, Libya, and Egypt. (5) The fifth
category, the "colonially-created state system" emerged
in the Fertile Crescent after 1920 at the hands of the
colonial powers. With the exception of the last type,
these states were in general locally rooted and enjoyed
legitimacy in the eyes of their people; they had at
least a core territory where their authority endured
through the vicissitudes of time.
Nearly all modern Islamic constitutions have adopted
the principle of separation of powers (for the Arab
constitutions, see in detail al-Tamawf, 51 ff.) and have
created specific legislative, executive and judicial organs.
But, apart from the aforementioned reasons, the farreaching powers of the heads of state have quite often
distorted the meaning of this democratic principle. A
striking example is offered by the constitution of the
Islamic Republic of Iran from 1979. Article 57 first
acknowledges the separation of powers by enumerating them (kuwwa-yi mukannina, kuwwa-yi mudj.riya, kuwwayi kada'iyyd] and underlining their independence from
each other, but then restricts it by conceding their
supervision to the wildyat-i arm and imdmat-i ummat.
The "rahbar" has the right to interfere directly or indirectly in all classical functions of the state. This article is symptomatic of the whole Iranian constitutional
order; it is a combination of two political systems in
the course of which the constitutional institutions are
subordinate to the "Shi'l-theocratic" ones.
Apart from the secularist, liberal democratic approach, modern Islamic political thought shows two
main tendencies concerning the question of separation and balance of power: (1) The majority of the
traditionalists and fundamentalists reproduce the
classical Islamic political theory, although they often
use democratic rhetoric to explain their monolithic
conception. According to their view, the state leader
(either named President, Caliph or Imam) possesses
absolute, unrestrained power. Moral norms constitute
the only check on him. The control of the executive
power through the legislative ("consultative") council
would be only effective in the case of the ministers
("assistants"), who are appointed by the head of state.
The legislative power is restricted nominally to the
right to issue such administrative regulations as will
enable the Shari'a to be enforced. The absolute sovereignty belongs to God, not to the people. Thus the
Kur'an and the authentic teaching of the Prophet and
the whole or a part of the corpus of mediaeval jurisprudence is the source of legislation. The judicial power
is not independent, pluralism cannot be accepted. The

fundamentalist criticism of the principle of separation
of powers points to a widespread misunderstanding of
what Montesquieu had in mind: What the latter had
intended was not the total isolation of the three powers, but a separation sufficient to prevent anyone from
monopolising governmental power and a balance to
deter its abuse, i.e. a system of interlocking and mutually-checking interests and powers. First and foremost,
this principle involves the absolute independence of
the judiciary from all agencies of government. In the
fundamentalist and traditionalist theory, the democratic principle is replaced by the monism of power,
including, however, a separation of functions. This is
a logical consequence of this concept, because in a
nomocracy a system of checks and balances does not
make any sense, for this is a purely secular, mechanical arrangement originating in the idea that, in making laws and carrying them out, man has no way of
looking to precise, absolute norms.
(2) The liberal modernist position admits the separation and balance of governmental powers, either by
arguing in an apologetic way that it had already
existed in early Islam, or by using a well-known
reformist argument: because the divine law did not
prohibit the principle, it is allowed to be applied, provided that it is in the public interest [see MASLAHA].
The human legislative power is extended, because the
principles and/or the spirit of the Shari'a should be
the major source of legislation. The sovereignty of
the people is accepted and should be exercised by
popularly-elected assemblies and in some cases also
by referendum. According to their conception, the government is accountable to the parliament, the presidential power restricted, and potential excesses of
statesmen can be checked effectively. But in the last
resort, the modernist position is not convincing either;
it remains often vague and ambiguous in its expressions and details.
Bibliography: A. Hourani, Arabic thought in the
liberal age, 1798-1939, London etc. 1962; §. Mardin,
The genesis of Young Ottoman thought, Princeton 1962;
E.IJ. Rosenthal, Islam and the modern national state,
Cambridge 1965; F. Steppat, Der Muslim und die
Obrigkeit, in ^eitschrift fir Politik, xii (1965), 319-32;
M.H. Kerr, Islamic reform. The political and legal reforms
of Muhammad cAbduh and Rashid Ridd, Berkeley 1966;
W.R. Polk and R.L. Chambers '(eds.), Beginnings of
modernization in the Middle East, Chicago-London 1968;
H. Reiners, Die klassische islamische Staatsidee, ihre modeme
Interpretation und ihre Verwirklichung in den Verfassungsordnungen muslimischer Staaten, Miinster 1968; L. Gardet,
La cite musulmane, vie sociale et politique, 3Paris 1969;
M. Tworuschka, Die Rolle des Islams in den arabischen
Staatsverfassungen, Walldorf-Hessen 1976; J.A. Bill and
C. Leiden, Politics in the Middle East, Boston 1979;
D.E. Long and B. Reich (eds.), The government and
politics of the Middle East and North Africa, Boulder,
Col. 1980; M. Forstner, Islam und Demokratw, Cologne
1981 (Cibedo-Texte. Nr. 9/10); A.K.S. Lambton,
State and government in medieval Islam, Oxford 1981;
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vols., Ziirich-Munich 1981; M. Curtis (ed.), Religion
and politics in the Middle East, Boulder, Col. 1981
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and R.S. Humphreys); La notion d'autorite au Moyen
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from great sins to obedience; indbat is to return from
15. November 1979, Berlin 1985; Sulayman Muhamminor sins to love; and awbat is to return from one's
mad al-TamawI, al-Sulutdt al-thaldth fi 'l-dasdtir al{
c
self to God" (Kashf, 295).
arabiyya al-mu dsira wa-fi 'l-Jikr al-siydsi al-isldml, dirdsa
The Hadith contains a variety of teachings on repenmukdrina, 5th rev. ed., Cairo 1986; H. Rebhan,
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(according to Abu Hurayra): "God is my witness, that
1986; I. Harik, The origins of the Arab state system, in
I seek forgiveness of God and turn to Him (atubu
Gh. Salame (ed.), The foundations of the Arab state,
ilayhi) more than seventy times a day" (al-Bukharl).
London etc. 1987, 19-46; C.E. Butterworth, State
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Khomeini, New York-London 1987; R. Klaff, Islam
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(2) desire of Divine favour and certainty that it canBrunswick, NJ.-London 1989; M. Tamadonfar, The
not be gained by evil conduct and disobedience, (3)
Islamic polity and political leadership. Fundamentalism,
shame before God" (ibid., 295). Al-Ghazali (d. 505/
sectarianism, and pragmatism, Boulder-London 1989;
1111) included a detailed chapter on tawba in his
U. Tworuschka (ed.), Gottes ist der Orient—Gottes ist
Ihyd*, holding that repentance is a free act, obligatory
der Okzident: Festschrift fur A. Falaturi, Cologne-Vienna
on every Muslim as a life-long spiritual discipline.
1991 (arts, of U. Haarmann and R. Badry); H.-G.
Early Sufis debated whether the sins of a true penEbert, Die Interdependent von Staat, Verfassung und Islam
itent should be remembered or forgotten. HudjwTrT
im Nahen und Mittkren Osten in der Gegenwart, Frankfurt/
relates that Sahl al-Tustan (d. 283/896 [q.v.]) held
Main etc. 1991; S.T. Hunter, Iran after Khomeini,
that "repentance consists in not forgetting your sins,
New York-London 1992; (J.-C1. Vatin et alii), Demobut always regretting them . . . so that you will not be
cratic et demoralisations dans le monde arabe (Dossiers
pleased with yourself on that account. . . [because] one
du CEDE]), Cairo 1992.
(ROSWITHA BADRY)
who never forgets his sins will never become conceited.
TAWBA (A.), "repentance", verbal noun of tdba,
Al-Djunayd (d. 297/910 [q.v.]) and others [argued
"to repent, return (sc. from one's sins), be converted"
that] . . . repentance consists in forgetting the sin . . . .
to God (cf. Rabbinic teshuba). The definitive teachings
for remembrance of sin is a veil between God and
on repentance in Islam are found in the Kur'an, the
those who contemplate Him" (HudjwTrT, op. cit., 296).
Hadith, and in the literature of piety, especially of
Bibliography: Sahih Muslim, K. al-tawba, with
the Sufi type. The root t-w-b occurs frequently in the
comm. of Nawawl, Cairo 1924, xvii, 59-119; Sahih
Kur'an, mostly in Medinan passages, with the forms
tawba ("repentance") and tawwdb ("oft-turning, relentMuslim, Eng. tr. 'Abdul HamTd Siddlql, Lahore 1976,
ing", of God) being exclusively Medinan. Verbal forms
iv, 1434-55; Sunan Ibn Mddj_a, ed. M.M. AczamT,
(e.g. tdba, yatubu] often take ild when referring to
Riyad, 1404/1984, dhikr al-tawba, ii, 437-9; Husayn
al-BaghawT, expanded by Wall al-Dm al-Khatib alhuman repentance towards God; when God is the
c
c
subject, ald is used, as in II, 37 rabbuhu. . . fa-tdba alayhi
TibrTzT, Mishkdt al-masdblh "Prayer for Pardon, and
innahu huwa al-tawwdb al-rahim ("his [sc. Adam's] Lord
Repentance", various Arabic editions available (repturned towards him; for He is Oft-Returning, Most
resentative range of hadtths on repentance), Eng. tr.
Merciful").
J. Robson, Lahore 1965, ii, 493-501; Nawawl, Riydd
The Kur'an's vocabulary of repentance is varied
al-sdlihin (various Arabic editions), ch. 2, Bab altawba; Eng. tr. M.Z. Khan, Gardens of the righteous,
and nuanced. Two roots—almost exclusively of Meccan
origin—are: 3-w-b, with the forms awwdb, "frequent
London 1975, 4-10; Hudjwlri, tr. R.A. Nicholson,
in returning, or repenting" (e.g. L, 32), iydb, "return"
The Kashf al-mahjub. The oldest Persian treatise on Sufiism,
(e.g. LXXXVIII, 25), and ma'db, "place of return" (e.g.
London 1936, 294-9; GhazalT, Ihyd' culum al-din, K.
XXXVIII, 55, where it means Hell as the final stop
al-tawba, Cairo 1358/1939, iv, 4-59; A. Jeffery, The
for sinners); and n-w-b, Form IV (with ild): as in
foreign vocabulary of the Qur3dn, Baroda 1938, 87 (etymumbina ilayhi "[people] turning toward Him" in repenmology); L. Massignon, The passion of al-Halldj, Eng.
tance (XXX, 31). A third, infrequent, repentance root
tr. H. Mason, Princeton 1982, iii, 146-8; L. Gardet,
is n-d-m, meaning "remorse, regret" for sin (for fear
Dieu et la destinee de I'homme, Paris 1967, 305-11 (conof punishment as much as a positive turning towards
cerns kaldm views of tawba)', S.L. de Beaurecueil, Le
God), as in naddma (XXXIV, 33) "repentance"; a secretour a Dieu (tawba): element essentiel de la conversion
ond form is nddimin (XLIX, 6) "[people] full of repenselon cAbdallah Ansari et ses commentateurs, in MIDEO,
tance" for harm inadvertently done to others. T-w-b
vi (1959-61), 55-122; Constance E. Padwick, Muslim
dominated the Kur'anic discourse on repentance by
devotions, London 1961, 173-208 (richly exampled
Medinan times, folding into itself the meanings condiscussion based on the "worship of penitence" in
tained in the terms just introduced. These other terms
prayer literature); F.M. Denny, The Qufanic vocabuwould later be used—especially by Sufis—in making
lary of repentance: orientations and attitudes, in Jnl. of the
distinctions within the semantic field of repentance.
Amer. Acad. of Rei, xlvii/4, Thematic Issue (December
HudjwfrT (d. 469/1077) asserts that "tawbat is to return
1980), 649-64.
(F.M. DENNY)
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TAWBA B. AL-HUMAYYIR, Abu Harb, an Arab
poet, accounted of cAdnan or the North Arabs and
a scion of the Banu Khafadja branch of the cUkayl
of the cAmir b. Sacsaca group.
He was born shortly before the advent of Islam
near Medina, where his forebears had settled; he is
said to have died, not in 85/704 or 76/695 or 75/694
or 71/690 as indicated by some ancient and modern sources (see introd. to his diwdn), but in the time
of the caliph Mu'awiya (41-60/661-80), according to
Nallino (Letteratura], on the basis of a dubious anecdote
related by al-Isfaham (Aghdm), according to which said
caliph is said to have held a conversation with Layla
al-Akhyaliyya [q.v.] after the death of Tawba. The
editor of Tawba's diwdn is more precise, placing his
death in the year 55/674 or shortly after. Tawba
appears in posterity in the guise of a dual personality: on the one hand, he was one of the first representatives of 'Udhrf [q.v], amorous poetry among
the Bedouin, proclaiming his unhappy love for a kinswoman, Layla al-Akhyaliyya, whom he was unable to
marry; on the other, Tawba revealed himself as a
bandit chieftain or brigand, a su'luk, stealing camels
and leading numerous incursions against neighbouring tribes hostile to his own. He is said to have met
his death in the course of one of his incursions against
the Banu cAwf b. cAmir.
Tawba has left behind a diwdn which is said to
have been compiled by Niftawayh (d. 323/934) and
which al-Kalf allegedly took with him on his journey
to al-Andalus. It was on the basis of a probable manuscript of this diwdn which apparently dates from the
6th/13th or the 7th/14th century (now in Fatih library, Istanbul) that Khalfl Ibrahim al-cAtiyya edited
the diwdn; this is presented in the form of 92 verses,
divided between one short fragment of 2 verses and
4 poems comprising respectively 8, 14, 19 and 49 verses,
to which should be added 6 other fragments totalling
12 verses, gleaned by the editor from ancient sources,
in particular, the Hamdsa of Abu Tammam, the Amdli
of al-Kalf and the Aghdm of al-Isfahanf, and six other
verses of dubious attribution which may be disregarded.
It may be noted that, in addition to the poetic
corpus, the editor also includes Akhbdr Layla wa-Tawba,
cited by Ibn al-Nadlm (Fihrist, 167). The current state
of the diwdn permits nothing more than general and
entirely relative comments on the content and form
of Tawba's poetry. The metres used by the poet are
tawil (8 times), raajaz (twice) and kdmil (once) and the
rhymes rd3 (three times), hd3 (twice) and bd3, td3, fa3,
lam, mim and yd3 (once). Furthermore, it cannot be
said to what degree the poet would have respected
the tripartite structure of the classical kasida, since the
nasib [q.v.] or amorous prologue features in only two
of the eleven pieces considered. With his style and
characteristic language Tawba shows himself to be
an archaic, Bedouinising poet. The genre most frequently addressed is, naturally, amorous poetry or
ghazal, where the important themes are the chastity
of the poet and his fidelity to his loved one. Elsewhere,
the poetry of boasting (fakhr), although decidedly less
important, shows Tawba roaming the desert and facing all kinds of danger, testifying to his almost legendary warlike temperament. It may be noted finally
that the fame of Tawba b. al-Humayyir also owes
much to his love for Layla al-Akhyaliyya, who composed numerous odes dedicated to him.
Bibliography: Ibn Kutayba, Shi'r, 356-8 (on
Tawba), 358-62 (on Layla); Mas'udi, Mumaj, see
Pellat's index, vi, 222-3; Aghdm, index; Tawba,

Diwan, ed. Khahl Ibrahim al-cAtiyya, Baghdad
1387/1968; Layla, Diwdn, ed. idem and Djalfl
al-'Atiyya, Baghdad 1397/1977; Ziriklf, A'lam, ii,
83-4; Nallino, Letteratura, tr. Pellat, 103-4; Blachere,
HLA, ii, 287-8 and passim; Wahhabf, Mardaji', iii,
124; Sezgin, ii, 398-9.
(T. EL ACHECHE)
AL-TAWFI, NADIM AL-DIN [see AL-TUFI].
TAWFIK (A.), the verbal noun of the form II verb
waffaka "to facilitate, make easy, direct aright", a term
of Islamic theology. Here, tawfik means "facilitating, helpfulness, predisposing towards", used especially of God's grace and help towards mankind. In
Kur'an, IV, 65/62, it is used by the Hypocrites of
their own intentions; in XI, 90/88, by Shu'ayb [q.v}
for his hope from God of success in his prophetic
mission amongst Midian; in IV, 39/35, of God's bringing harmony and peace amongst disputants. It is usually regarded by the Islamic theologians as being, with
hudd/hiddya "God's guidance", the opposite of khidhldn
[q.v.] "God's forsaking or abandoning a hardened sinner and withdrawing His grace from him".
Bibliography: Djurdjanf, K. al-Tacnfdt, ed. Fliigel,
Leipzig 1845, 72; Tahanawf, Dictionary of technical
terms, ed. Sprenger and Nassau Lees, Calcutta 1862,
1501.
_
(ED.)
TAWFIK AL-HAKIM, modern Egyptian writer,
d. in Cairo 1987.
As the most significant figure in the development
of modern Arabic drama as a literary genre, al-Haklm
played a major role in the cultural life of his native
Egypt and of the Arabic-speaking world in general.
Besides his activities in the realm of theatre, he also
made major contributions to fiction and was a vigorous participant in his homeland's cultural politics
throughout his life.
Born into a wealthy Alexandrian family (probably
in 1898, although other sources list 1902), al-Hakim
moved to Cairo to complete his secondary education
and then enrolled, like so many of his literary contemporaries, in the prestigious School of Law. However, he was already deeply involved in the theatre;
while still a student he composed a series of plays
for the 'Ukasha Brothers' troupe (although, to avoid
parental opprobrium, he used the pseudonym "Husayn Tawfik"). When the results of al-Hakfm's final
exams in law proved mediocre, his father was persuaded to send him to Paris to obtain a doctorate in
law there. This was to be a transforming event in his
life: instead of immersing himself in legal studies, alHakfm devoted himself to a thorough investigation of
European, and especially French, culture and most
notably the theatre. He went to performances of plays
by Shakespeare, Maeterlinck, Ibsen and Pirandello, for
example, and felt inspired to write compositions of
his own, both dramas and works of fiction, some of
which were to be completed and published later. In
1928, al-Hakfm was summoned back to Egypt by his
father and began a career as a public prosecutor in
the Delta region of Egypt. The 1930s also see the beginning of his fame as a litterateur: the publication
in 1933 of both his important contribution to the
development of the novel, cAwdat al-ruh (1933; Return
of the spirit, 1990), and his pioneering drama, Ahl alKahf(The People of the Cave, 1933) based on the story
of the Seven Sleepers of Ephesus (a version of which
is found in Kur'an, sura XVIII), was followed by a
number of other important contributions to both fiction and drama. Thereafter, al-Hakfm combined the
career of litterateur with that of civil servant and journalist: he worked in turn for the Ministries of Education and Social Affairs, and became the head of
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spectrum between the implied norms of the literary
the National Library (Dar al-Kutub) in 1951. In 1954
and colloquial registers of Arabic. This concern with
he was elected a member of the Arabic Language
the impact of dialogue on audience was also much
Academy, and that status (and the award of the State
in evidence in a later play, al-Warta (The fix, 1966),
Prize for Literature in 1961) ensured that he remained
which concerns a university teacher conducting reuntil his death a senior figure on the Egyptian litersearch into criminality. Experimental in an entirely
ary scene. During the presidency of Anwar al-Sadat,
different way was Yd tdlic al-shadjara (1962; The tree
he caused a stir with his pamphlet (later, a book),
(
c
climber, 1966), an interesting essay in absurdist drama.
Awdat al-wa y (1974; The return of consciousness, 1985), in
It is perhaps ironic that this play seems to have been
which he expressed his opinions about the course of
one of al-Haklm's most successful performance texts,
the Egyptian revolution under Sadat's predecessor,
in that his continuing search for solutions to the issues
Djamal cAbd al-Nasir (Nasser). The final days of his
of language became irrelevant; in the world of the
public career were spent working as a columnist for
absurd, the literary language provided a splendid medthe Cairo newspaper al-Ahram.
ium for the conveyance of the concept of irreality.
The play Ahl al-Kahf was greeted by the great
The 1930s were, as noted above, a significant decade
Egyptian critic, Taha Husayn (d. 1973 [q.v.]} as a
in the development of the Arabic novel in Egypt, and
major milestone in Arabic literary history, in that its
al-Hakim was a prominent participant in the process.
treatment of a serious universal theme and its attenThe autobiographical element is especially evident in
tion to the stylistic demands of language were such
his earliest essays in the novel form: Awdat al-ruh
as to place it firmly into the milieu of literature (as
(1933; Return of the spirit, 1990) recounts the tensions
defined by the critical tradition). It was to be folof a Cairo family as seen through the eyes of Muhsin,
lowed by other multi-act dramas based on themes
a young boy who has been sent by his parents to
culled from a variety of cultural sources, among the
live with his relatives in the capital city. The time is
most famous of which are: Shahrazad (1934; Shahrazad,
that of the political and social turmoil of 1919, and
1981), Pygmalion (1942), and al-Malik Udib (1949; King
into the fabric of the narrative is woven the then
Oedipus, 1981). While admired for their literary merpopular theme of Pharaonism, with its celebration of
its, these and other plays like them confronted two
the continuities of Egyptian history. The resulting work
major problems connected with the dramatic genre
is not a little diffuse, but there is no denying the effiin Arabic at the time: the lack of an indigenous tracacy with which al-Hakim's dramatic sense permits
dition for the training of actors and directors; and,
him to create a vivid and authentic family environabove all, the features of Arabic itself where the litment. In 'Usfur min al-sharh (1938; Bird from the East,
erary language is not the medium of habitual con1966), the same character, Muhsin, travels to France.
versation. Al-Hakfm's initial reaction to these issues
was to suggest that his plays were intended as masrah \ The meeting and confrontation of cultures is here
handled with an excessively heavy symbolism which
dhihnl (a translation of the French term, "theatre des
makes this work one of several early novelistic essays
idees"), plays to be read but not necessarily acted on
on a topic that finds more accomplished expression
stage. During the 1940s, al-Haklm was presented with
among writers of the next generation. With Yawmiyydt
the opportunity to write a series of shorter one-act
na'ibfi 'l-aryaf (1937; The maze of justice, 1947, 1989),
plays, initially published in newspapers and journals,
c
however, al-Hakim provides one of the classics of the
and later as two collections, Masrah al-muaj_tama (1950)
early Arabic novel, as a public prosecutor finds himand al-Masrah al-munawwac (1956). "Ughniyyat al-mawt"
("Death song," 1973, 1977) from the former collecself forced to apply completely alien legal principles
tion, a wonderful evocation of an Upper Egyptian vilon unsuspecting peasants who persist in adhering to
their time-honoured customs and beliefs. The resultlage in the throes of a blood feud, is an excellent
ing work is a masterly portrait, full of character and
example of al-Haklm's mastery of dramatic tension.
These experiments in the shorter-length drama
incident and narrated with an attractively ironic
demanded by the press medium allowed al-Hakim to
humour. Alongside these and other novels, al-Hakim
hone his skills to good effect. Elected to the Arabic
also published a small repertoire of short stories.
Al-Hakim's role as something akin to a cultural
Language Academy and assured by the personal admiration of President Nasser of a favoured position in
statesman is reflected in his contributions to other
the cultural life of his country, al-Haklm now extended
forms of writing. He wrote about the problems of
his dramatic purview. Certain plays composed foltheatre and published two works of autobiography:
lowing the 1952 Revolution may be seen as comSiajn al-umr (1965; The prison of life, 1992) about his
mentaries on aspects of changing Egyptian social and
earlier life and Zjthrat al-cumr (The flower of life, 1943)—
political realities: al-Aydl al-ndcima (Soft hands, 1954) is
a series of letters to a friend—about later years. As
clearly a gesture of support for the egalitarian instincts
'Awdat al-wacy (mentioned above) clearly shows, he regof the earliest stages of the process of change; alularly inserted himself into the public controversies of
Sultdn al-hd'ir (1960; The Sultan's dilemma, 1973, 1974,
his homeland, and his broad reputation as one of
1977), a well-crafted drama about the issues surEgypt's, indeed the Arab world's, most illustrious inrounding the manumission of a Mamluk sultan, can
tellectuals guaranteed his opinions a ready audience.
also be seen as a subtle questioning of the nature of
His many works in dramatic and novelistic form can
law and just rule in contemporary, as well as former,
be seen as an eloquent testimony to the struggles and
times. While these and many other plays like them
difficulties faced by writers during the earlier stages
continue the process of furnishing the Arabic literary
of the long process of generic development in modtradition with a repertoire of dramas that take on
ern Arabic literature, and his major monuments in
large philosophical and historical topics, other plays
both genres will clearly endure.
by al-Haklm set out to be more experimental and
Bibliography. 1. Works, (a) Plays. Ahl al-Kahf
innovative. With al-Sajka (The deal, 1956) he explores
(1933); Shahrazad (1934); Pygmalion (1942); al-Malik
further the problems associated with the language of
Udlb (1949); Masrah al-muajtamac (1950); al-Aydl aldrama; in a play that reflects Egypt's concerns at the
nd'ima (1954); al-Masrah al-munawwaf (1956); al-Sajka
time with land reform, al-Hakim attempts to fashion
(1956); al-Sultdn al-hd'ir (1960); Yd tdlif al-sha^ara
what he terms a "third language" placed along a
(1962); al-Warta (1966). (b) Novels.' 'Awdat al-ruh
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(1943); Sifin al-'umr (1965); 'Awdat al-wa'y (1974).
2. Translations. The maze of justice, tr. A.S.
Eban, London 1947 (repr. Austin, Texas 1989),
Theatre arabe, tr. A. Khedry and N. Costandi, Paris
1950; Theatre de nos temps, Paris 1960; Bird from the
East, tr. R. Bayly Winder, Beirut 1966; "The martyr", in Arabic writing today. The short story, ed. Mahmoud Manzalaoui, Cairo 1968, 36-46; "The donkey
market", tr. R. Allen, in Arab World (OctoberFebruary 1971-2), 20-8 (repr. in Small planet, New
York 1975, 70-81); Fate of a cockroach and other plays,
tr. D. Johnson-Davies, London 1973; "Miracles for
sale", in Modern Arabic short stories, tr. Johnson-Davies,
London 1974, 114-19; "The Sultan's dilemma", in
Modern Egyptian drama, tr. Farouk Abdel Wahab,
Minneapolis and Chicago 1974, 41-153; "Song of
death" and "The Sultan's dilemma", in Arabic writing
today. The drama, ed. Manzalaoui, Cairo 1977, 63-183;
The tree climber, tr. Johnson-Davies, London 1980;
"The donkey market", tr. Johnson-Davies, in Egyptian
one-act plays, London 1981, 101-18; Plays, prefaces and
postscripts of Tawfiq al-Hakim, tr. W.M. Hutchins,
Washington 1981; The return of consciousness, tr. Bayly
Winder, New York 1985; A conversation with the Planet
Earth, tr. Riad Habib Youssef, Cairo 1985; The return of the spirit, tr. Hutchins, Washington 1990; The
prison of life, tr. P. Cachia, Cairo ca. 1992.
3. Studies. Muhammad Mandur, Masrah Tawfik al-Hakim, Cairo'1960; 'All al-RacI, Tawfik alHakim: fannan al-furdj.a wa-fanndn al-fkr, Cairo 1969;
J. Fontaine, Mort-Resurrection: une lecture de Tawfiq
al-Hakim, Tunis 1978; R. Long, Tawfiq al-Hakim,
playwright of Egypt, London 1979; J. Brugman, An
introduction to the history of modem Arabic literature in
Egypt, Leiden 1984, esp. 276-88; IsmaTl Adham and
Ibrahim Nadjf, Tawfik al-Hakim, Cairo 1984; Na^jl
Nadjfb, Tawfik al-Hakim wa-usturat al-haddra, Cairo
1987; P. Starkey, From the Ivory Tower: a critical study
of Tawfiq al-Hakim, London 1987; Mustafa Badawi,
Modern Arabic drama in Egypt, Cambridge 1987, esp.
8-87.
(R.M.A. ALLEN)
TAWFIK PASHA, MUHAMMAD, Khedive of
Egypt 1879-92.
Born in 1852, he was the eldest son of the Khedive
Isma'rl Pasha b. Ibrahim Pasha [q.v.] and, it is said,
one of the women of the harem. Despite the dubious circumstances of his birth he was nevertheless
heir-apparent and rather suffered from that position.
His half-brothers were sent abroad to be educated
while Tawftk had to remain at home, being taught
by traditional Muslim teachers. His father allowed him
no role in public affairs and showed him very little
affection as a child. He was rather shy and retiring
and gave the impression to those who met him that
he would rather have retreated to his estates than
ascend the throne. He was cowed by his father as
long as the latter reigned and never quite shook off
the terror his father had inspired. Bearing this burden, he has been described as a weak person, vindictive and rather pathetic, being all the things his
father was not. Yet it was his fate to be called to
rule Egypt during one of the most decisive periods
of its history, and, in a sense, to reap the whirlwind
his father had sown.
Tawfik became Khedive on 26 June 1879 after his
father Isma'Tl had been deposed by the Ottoman
Sultan cAbd al-Hamid II [q.v.] on the insistence of
the European powers, representatives of which were
at the time in Egypt attempting to straighten out the

financial chaos caused by Isma'il. Tawfik had already
been president of the Council of Ministers under his
father, appointed again on the insistence of Britain
and France, who saw him as a pliable young man
whom they might be able to control. He fell prey to
the struggle between Isma'fl and his European ministers and was soon dismissed. He had, however, had
early experience of being trapped in the disputes between the Europeans and Egypt.
Although the Sultan had deposed Isma'fl, real
power in Egypt lay with the British and French. When
the former tried to reassert Ottoman authority in
Egypt, it was pointed out to him that the privileges
of the Khedive were held under Anglo-French guarantees and that he could only rule over Egypt in cooperation with the European financial controllers. So
Tawftk had to attempt to govern a bankrupt, insolvent Egypt under foreign financial control and, in
addition, had to face an increasingly rebellious army.
Discontent had been growing among Egyptian officers who felt they were discriminated against in favour
of the Turco-Circassians. Colonel Ahmad cUrabr [q.v.]
emerged as their leader; young, dynamic and Egyptian, he soon came to the fore and was able to articulate the army's grievances. In February 1882 Tawffk
was forced to appoint him Minister of War. To the
Egyptians, 'Urabi was leading a national movement
of protest against the Khedive's policies; to the British
and French he was the leader of a "mutiny" against
the Khedive's authority. Tawffk could exert little influence, and found himself both the captive and enemy
of the revolt led by the army. Britain and France
announced that they intended to support him, and
in May a joint naval squadron appeared off Alexandria. The powers demanded the banishment of cUrabf
from Egypt. The government resigned, but TawfTk
was forced by popular pressure to reinstate 'UrabF as
Minister of War.
The British in particular were disturbed by this
move and, on the pretext of restoring order, bombarded Alexandria in July. This caused the final break
between Tawfik and cUrabf. TawfTk sought the protection of British troops in Alexandria and dismissed
c
Urabf, while the latter proclaimed himself head of a
movement of national resistance which moved to
depose the Khedive. The British then invaded Egypt
in support of the "legitimate authority", and after
defeating 'Urabf's army restored the Khedive to the
throne. In Egyptian eyes, he now held office thanks
to the military might of the British army and he himself felt beholden to a foreign conquering power. From
then on (1883) until his death in 1892 he was very
much the flexible puppet of Lord Cromer (British
Consul-General in name but the exerciser of British
authority in practice).
The British were there to stay, and TawfTk had to
work with them, despite being considered a traitor to
Egyptian nationalism. He co-operated with the British
in restoring Egyptian finances, and reorganised the
government, the judiciary and some parts of education, notably in law and agriculture. British control
was tightened in most aspects of government with the
appointment of British advisers and technical experts.
Tawfik's relations with the nationalists were tense
but he failed in his vindictive attempt to have 'Urabf
hanged, the latter being eventually exiled. Viewed as
a weak ruler and British puppet, TawfTk could not
have acted otherwise as long as he wished to avoid
the fate of his father. Unless he abdicated, he had
either to co-operate with the British or face exile and
deposition. In co-operating, however, he was forever
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tarred with having accepted British domination and
having surrendered Egyptian independence to a foreign power.
Bibliography: E. Dicey, The story of the Khedivate,
London 1902; J. Berque, Egypt, imperialism and revolution, London 1972; J.C.B. Richmond, Egypt 17981952, London 1977; PJ. Vatikiotis, The history of
modern Egypt from Muhammad AH to Mubarak, London
1991.
(D. HOPWOOD)
TAWHID (A.), in the true sense of the term, the
act of believing and affirming that God is
one and unique (wdhid), in a word, monotheism.
For the Muslim, it is believing and affirming what is
stated by the first article of the Muslim profession of
faith: "there is no other god but God" (la ildha ilia
lldh}. Often, this first shahdda is specifically called kalimat al-tawhld, just as the name surat al-Tawhld is sometimes given to sura CXII (alTkhlds] which declares
that God is ahad, and that He has no equal (cf. alTabrisi's commentary).
While the term tawhld is itself absent from the
Kur'an (as is the verbal form wahhada), the principle that God is single is definitely proclaimed there
in many instances. To cite only a few examples, 13
times God is described as "sole divinity" (ildhm wdhid),
and 29 times it is said of Him Id ildha Hid huwa
"[there is] no divinity other than He" (not to mention other formulae of identical meaning). This is most
often expressed in refutation of polytheist "associators"
[see SHIRK] but also, sometimes, in refutation of the
Christians (IV, 171; V, 73; IX, 31), of the Jews (IX,
31) or of the Dualists (XVI, 51).
This oneness of God is something which the
theologians, not content with invoking the abovementioned verses, are at pains to demonstrate rationally, their major argument being that of "reciprocal
hindrance" (tamdnuc). If there were two gods, they
assert, there would inevitably arise between them, at
one time or another, a conflict of wills. Since it is
impossible that their two contrary wills could be
realised simultaneously, then either one of the two
would admit himself powerless in this instance, or
both would do so; now, a powerless being could not
be a god (cf. D. Gimaret, La doctrine d'al-Ash'ari, Paris
1990, 252-4, with references included). It is also claimed
that the premisses of this argument may be observed
in Kur'an XXI, 22: "If there were numerous gods
instead of one, [the heavens and the earth] would be
in a sorry state".
The profession of monotheistic faith being characteristic of Islam, it should come as no surprise that
certain authors have defined the totality of Muslims
by the expression ahl al-tawhld: thus, among others,
the Sunn! traditionalist Ibn Khuzayma (K. al-Tawhld,
ed. Harras, Beirut 1973, 306, 325, 327, 329), the
Imami al-Shaykh al-Mufid (Awd'il al-makdldt, Nadjaf
1973, 117, 119, 120, 124, 127, 128;'variant, almuwahhidun, ibid., 118, 121, 123, 125, 131), also alAsh'ari (Makdldt, Wiesbaden 1963, 146, 326, 571).
However, certain movements in Islam have claimed
to represent strict monotheist orthodoxy better than
others and have therefore reserved the expression for
themselves; such is the case with the Mu'tazilTs, who
called themselves ahl al-tawhid wa 'l-cadl [see MU'TAZILA]
and sometimes simply ahl al-tawhid (cf. al-PazdawT, Usul
al-dln, Cairo 1963, 35; Abu 'l-Mu'fn al-Nasafi, al-Tabsira,
Damascus 1990, 200) or indeed the Muwahhidun
[q.v.], the Almohads, disciples of the mahdilbn Tumart.
In Sufi literature, the notion of tawhld has given
rise to intense speculation; from a simple concept, it
is transformed into a spiritual experience. A well-
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known text of al-Djunayd distinguishes four steps, starting from the simple attestation of unicity which is
sufficient for ordinary believers, and culminating in
the highest rank reserved for the elite, when the creature totally ceases to exist before his Lord, thus
achieving al-fand3 f i 'l-tawhld (cf. R. Deladriere, Junayd,
enseignement spirituel, Paris 1983, 150-2). In the Ihyd>
(Cairo 1968, iv, 305), al-Ghazall proposes a categorisation which is in part comparable. On the Sufis' views
of tawhld, see in particular the Risdla of al-Kushayrl,
Cairo 1974, 581-8.
The importance in Islam of the dogma of divine
unicity—although it is actually only one of the characteristics of God, among others—accounts for the fact
that the word tawhld has, in certain cases, been invested with a much broader meaning. In the work
of certain theologians, it has come to denote the totality of discussion of God, His existence and His various attributes: thus with the Mu'tazili cAbd al-Djabbar
(cf. al-Mughni, v, 259, 1. 1: tamma al-kaldm fi 'l-tawhld),
but also with the HanbalT Abu Ya'la (al-Muctamad,
Beirut 1974, §385). Going yet further, in the titles of
certain books, it is sometimes the totality of the "principles of religion" (usul al-dln], as defined by the various
theological schools, which the word ultimately represents. Such is the case, among others, of the K. alTawhid of al-Maturldi, of the work of the same title
by the Imam! Ibn Babawayh, or, more recently, of
the Risdlat al-Tawhid by Muhammad cAbduh. Finally,
in current usage, the expression cilm al-tawhld (or tawhld
alone) denotes theology in general, and constitutes the
modern equivalent of cilm al-kaldm [q.v.] (cf. GardetAnawati, Introduction a la theologie musulmane, Paris 1948,
index of technical terms, s.v. tawhld).
Bibliography. For further information regarding
the proofs of divine unicity proposed by theologians, see in particular ShahrastanI, Nihdyat al-akddm,
Oxford 1934, 90-102; Ibn Mattawayh, al-Madjmif
f i n-Muhlt, i, Beirut 1965, 215-16; DjuwaynT, alShdmil, Alexandria 1969, 345-401; Abu 'l-Mucm alNasafi, al-Tabsira, Damascus 1990, 81-98.
(D. GIMARET)
TAWIL, lit. "the long one", an Arabic m e t r e ,
the first metre in al-KhahTs metrical system [see
C
ARUD]. Its most frequent type, tawil-2, runs as follows:

(- = either short or long syllable). The two other
types differ only with respect to the last foot of the
line (~
for tawil-\; ~— for tawil-3), and, exceptionally, with respect to the last foot of the first
hemistich in lines with internal rhyme, as the rhyming
feet must be metrically identical. In ancient poetry,
the second foot of either hemistich sometimes has the
form ~—~-. An occasional feature, mainly restricted
to first lines of ancient poems, is kharm, the absence
of the line's initial short syllable.
Data on metrical variations within this metre are
given in G.W. Freytag, Darstellung der arabischen Verskunst, Bonn 1830, 129-31, 161-78, and W.F.G.J.
Stoetzer, Theory and practice in Arabic metrics, Leiden
1989, 147-8. Statistical data on the use of tawll as
compared with other metres are given in J. Bencheikh,
Poetique arabe, 2Paris 1989, 203-27 (with data from
Braunlich and Vadet); D. Frolov, Klassiceskiy arabskiy
stikh, Moscow 1991, 171-84; and B. Paoli, Aux sources
de la metrique arabe, in BEt.Or., xlvii [1995], 183-215.
For Andalusian poets, see D. Frolov, Notes on the^ history of cArud in al-Andalus, in Anaquel de Estudios Arabes
vi [1995], 87-110.

390

TAWlL — TA'WIL

Although in ancient Arabic literature poems in tawil
outnumber those in any other metre, tawil is rare in
modern Arabic (but see e.g. Nizar Kabbanf's poem
Uktubi Ii, in Kalat Ii }l-samrd3, 5Beirut' 1964, 48-52).
In nabati [q.v.] poetry (vernacular poetry from Nadjd)
taiwl-\ike metres do occur: 10 out of al-Dindan's 31
poems published by P.M. Kurpershoek in Oral poetry
and narratives from Central Arabia, i, The poetry of adDinddn, Leiden 1994, have a tawll-like structure. The
frequent nabati pattern /—~
~ — w — / is often
explained as an acephalous catalectic tawil (A. Socin,
Diwan aus Centralarabien, iii, Leipzig 1901, 58-64; S.A.
Sowayan, Nabati poetry, Berkeley etc. 1985, 162;
H. Palva, Artistic colloquial Arabic, Helsinki 1992, 150
ff.; idem, Quantitative or accentual? Metrical problems of the
contemporary Bedouin gas Ida, in L. Johanson and B. Utas,
Arabic prosody and its applications in Muslim poetry, Uppsala
1994, 91-7; P.M. Kurpershoek, Oral poetry and narratives
from Central Arabia, ii, The story of a desert knight, Leiden
1995, 131-2).
Bibliography. Given in the article.
(W. STOETZER)
TAWIL, BANU, also called the Banu Shabrft, an
indigenous family of the Iberian p e n i n s u l a ,
integrated into AndalusI society as muwallads, converted to Islam at some time near the first
Muslim conquests, and playing a distinguished role in
political life from the end of the 2nd/8th century
until the 4th/10th one.
They originated from, and had their sphere of action in, the Upper March (al-thaghr al-acld] of alAndalus, in particular, the region of Huesca [see
WASHKA], from where they extended their power to
other parts of the march, including Barbastro. Like
other great muwallad families of the Upper March,
they began by collaborating with the Umayyad amirs
of Cordova, until their rise in fortunes allowed them
to set themselves up against the central power from
the middle of the 4th/1 Oth century onwards, thereby
beginning a period of autonomous authority in the
Upper March, and disputing power there with other
muwallad families. They even, in pursuit of this aim,
had relations with the Christian lines dominant in
Pampeluna and the Pyrenean enclaves, allying with
them, if need should arise, against both Carolingian
and Umayyad control.
They had a common ancestor, called Sh . . . h, according to the geographer of Almeria al-'Udhn, thus
transcribing a non-Arab name. This same author, who
provides the most information about the Banu Tawil,
cites amongst members of the family, in chronological order, a Shabrft (end of the 2nd/8th century and
beginning of the next one), his two sons cAbd Allah
and Musa; and 'Abd al-Malik and WalFd (both sons
of cAbd Allah). A son of this cAbd al-Malik was the
famous Muhammad al-TawIl ("the Tall", a nickname
which became applied to the whole family), who married Sancha, daughter of Aznar Galindo II of Aragon
and who fell in 301/913 during an expedition against
the lands of Barcelona, leaving behind a daughter and
six sons: cAbd al-Malik (d. 306/918), cAmrus (d. 323/
935), Fortun (d. 327/939), Musa (d. 434/954), Yahya
(d. 340/951) and Lubb (d. 344/955). The sources further mention the names of two succeeding generations, including a nephew of this Musa b. Muhammad
al-Tawfl called al-Walld b. cAbd al-Malik. Notable
amongst them is the use of the Romance name Fortun.
Bibliography: Ibn Hayyan, Muktabis, tr. MJ.
Viguera and F. Corriente, Cronica del Califa cAbd alRahmdn HI, Madrid-Saragossa 1981, index, 414;
c
Udhrf, Nusus can al-Andalus, ed. al-Ahwam, Madrid

1965, tr. F. de la Granja, La Marca Superior en la
obra de al-cUdn, Saragossa 1966, 71-87; C. Esco et
alii, Arqueologia isldmica en la Marca Superior de alAndalus, Huesca 1988; C. Laliena (ed.), Huesca. Historia de una ciudad, Huesca 1990; E. Manzano, La
frontera de al-Andalus en epoca de los Omeyas, Madrid
1991; Laliena and Ph. Senac, Musulmans et Chretiens
dans le Haul Moyen-Age, aux origines de la Reconquete
aragonaise, Montrouge 1991; Senac (ed.), introd. by
P. Bonassie, Frontieres et espaces pyreneens au Moyen Age,
Perpignan 1992;J.A. Souto, Cronologia y gobernadores
de Huesca omeya, in Homenaje al Prof. J.M. Forneas,
Granada 1994, 857-65; MJ. Viguera, El Islam en
Aragon, Saragossa 1995, passim. See also WASHKA.
(MARIA J. VIGUERA)
TA'WIL (A.), verbal noun of the form II verb
awwala (derived either from awl "return" or from iydla
"putting into right condition, managing properly"),
signifies explanation, exposition, or i n t e r p r e t a tion as it is literally related to the notion of "returning to its origin or source". The word occurs in the
Kur'an seventeen times. In XII, 6, 21, 36, 37, 44,
45, 100, 101, and XVIII, 78, 82, it implies explanation or interpretation of a dream or an event. In
III, 7 (occurs twice), it also means interpretation; in
VII, 53 (occurs twice) and X, 39, it is used to denote
the occurrence of a forewarned event, which implies
foretelling or divination. However, in IV, 59, and
XVII, 35, it indicates the end, result, or final sequel
of a thing, hence it is similar in meaning to 'dkiba,
ma'dl or masir. The compilers of the Mu'ajam alfdi alKur'dn al-kanm (Cairo 1409/1988, i, 103), have taken
ta'wil in these two verses in its general meaning of
explanation (tafsir).
The word tafsir [q.v.], on the other hand, occurs
only once in the Kur'an (XXV, 33) and connotes
explanation or interpretation. Since the latter is also
used as a technical term for the exegesis of the Kur'an,
there is considerable discussion in Arabic sources concerning the precise meaning of both ta'wil and tafsir
and their relationship to each other (see A. Jeffery
(ed.), Mukaddimatdn1 ft culum al-Kufdn: wa-humd mukaddimat Kitdb al-mabdni wa-mukaddimat Ibn cAtiya, Cairo,
1954, 172-3; al-Zarkashf, al-Burhdn fi fulum al-Kur'dn,
ed. Muhammad Abu '1-Fadl, 2Beirut 1972, ii, 146-53;
al-Suyutf, al-Itkdn fi culum al-Kur'dn, ed. Abu '1-Fadl,
Beirut 1988, iv, 167-73). From what we know of the
early history and development of tafsir, it seems that
in the beginning both words were used synonymously.
There is no hard evidence to suggest that macdm
(meanings) was the earliest term used for the titles of
works on Kur'anic interpretation and that ta'wtl was
introduced late in the 3rd/early 10th century and was
supplanted in the following century (J. Wansbrough,
Quranic studies. Sources and methods of scriptural interpretation, Oxford 1977, 117-246; the historical sequence of
five categories of tafsir: narrative, legal, textual, rhetorical, and allegorical, suggested by him is open to
debate; A. Rippin, art. Tafsir, in Encyl. of Religion, ed.
M. Eliade; F. Rahman, Approaches to Islam in religious
studies. Review essay, in Approaches to Islam in religious studies, ed. R. Martin, Tucson 1985, 198-202). Both alTabarf (d. 310/923) and al-Maturfdr (d. 333/
944) use the word ta'wl in the very title of their
Kur'an commentaries: Djdmi' al-baydn can [wuajuh] ta3wil
ay al-Kur'dn (ed. Mahmud Shakir and Ahmad Shakir,
Cairo 1954-69; abridged tr. J. Cooper, The commentary on the Qur'dn, Oxford 1987); and Ta'wildt al-Kur}dn
(ed. Ibrahim and S. 'Awadayn, Tafsir al-Mdtundi almusammd ta'wildt ahl al-sunna, Cairo 1971, one volume
only published), respectively. It should be noted that
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mitted from the Prophet himself or his Companions
the terms ta'wil and ahl al-tofwil are used more proor the Successors in the form of hadith (or athar);
fusely as synonyms for tafsir and ahl al-tqfsir by alhence the former is generally defined as tafsir bi 'l-ra'y
Tabari in his commentary. Al-Nasa'T (d. 303/915) in
(interpretation by the use of reason), while the latter
his Sunan (Beirut n.d.), whose main concern is legal
as tafsir bi 'l-ma'thur (interpretation according to what
and who does not devote any kitdb (book) to tqfsir,
has been handed down). Tqfsir is thus appropriately
very often devotes a whole chapter to explain a
described as concerned with riwdya (transmission of
Kur'anic verse related to the issue. All those chapreports), while ta'wl with dirdya (to know the meanters are entitled ta'wil kawl Allah. Even much later,
ing by a sort of artifice or cunning skill). Al-Zarkashl's
al-Nasafi's (d. 701/1301-2), al-BaydawI's (d. ca. 7167
al-Burhdn and al-Suyutl's al-Itkdn, therefore, enumerate
1316), and al-Khazin's (d. 741/1340) commentaries
various qualifications of a mufassir and list the most
are also entitled Madarik al-tanzil wa-haka'ik al-ta3wil
important sources of tafsir.
(Cairo 1330/1912), Anwar al-tanzil wa-asrdr al-ta'wil (ed.
When one examines the question of exegetical methFleischer, Leipzig 1846-8), and Lubdb al-tcfwlfi ma'am
odology in al-Taban's tafsir, which is quite traditional-tanzil (Cairo 1321/1903), respectively.
oriented and regarded as an exemplary example of
'A'isha cAbd al-Rahman (al-Ieajdz al-baydni li 'l-Kur'dn,
2
tqfsir bi 'l-ma'thur, it becomes obvious that the verse
Cairo 1987, 210 ff.'; eadem, al-Tafsir al-baydni li 'lIII, 7, was decisive to the development of Kur'anic
Kur'dn, Cairo 1962; and I. Boullata, Modem Qur'dn exehermeneutics, as he refused to recognise the respecgesis. A study of Bint al-Shdtf's method., in MW, Ixiv
tive muhkam or mutashdbih character of constituent ver[1979], 103-13), on the other hand, has shown that
ses, because it can lead to distortion (J. McAuliffe,
the Kur'an chooses its vocabulary meticulously and
Quranic hermeneutics. The views of al-Tabari and Ibn Kathir,
that no word can be replaced by what some philolin Approaches to the history of the interpretation of the Qur'dn,
ogists call a synonym, even when it is derived from
c
ed. A. Rippin, Oxford 1988, 46-62).
the same root. In his To/sir (ed. Abd Allah Shihata,
The dispute over tafsir and ta'wll (or tanzil and
Cairo 1969, i, 4-5), Mukatil b. Sulayman (d. 150/767)
implies a clear distinction between tqfsir, as what is I ta'wil in ShT'I parlance), as these terms evolved over
known on the human level, and ta'unl, as what is I a period of time, can be traced back to the earliest
going to happen in the future and is known to God I sectarian disputes, especially between the Sunnls and
the Shic is wherein sura III, 7, plays a crucial role.
alone. Ibn Kutayba (d. 276/889) also draws a fine
The original text of the Kur'an, being without puncdistinction between the two terms, as his book on
tuation marks, does not indicate stops and pauses,
Kur'anic rhetoric is entitled K. Ta3wil mushkil al-Kur3dn
hence grammatically it is also possible to read the
(ed. Ahmad Sakr, Cairo 1373/1954), while his philophrase beginning with the conjunction wdw (and) and
logical commentary on uncommon words is entitled
the substantive al-rdsikhuna fi }l-cilm (those firmly-rooted
K. Tafsir gharib al-Kur'dn (ed. Sakr, Cairo 1378/1958).
in knowledge) in the above verse as the second subIn his K. al-^lna (ms. Hamdani collection, fols. 254-5;
ject of the preceding phrase. Thus it means that both
a portion of it is edited by H. al-Hamda.nl, Cairo
1956-8), which deals with the etymology of Islamic
God and al-rdsikhuna fi }l-cilm share a portion of ta'wl
(al-Kulaynl, al-Usul min al-kdfi, ed. A.A. al-Ghaffari,
nomenclature, the Isma'TlI Abu Hatim al-RazI (d. 3227
934-5), states that the philologists disagree with regard
i, 213 ft; al-Kummi, Tafsir al-Kummi, ed. Tayyib alMusawl al-Djaza'irT, Beirut 1991, i, 124; al-Kadl alto the meaning of ta'wl. One group maintains that
Nu'man, Da'd'im al-isldm, ed. A.A. Fyzee, 3rd ed.
it is exactly the same as tqfsir while the other asserts
that it is different from the latter. When al-Razf asked
Cairo 1969, 22; al-TusT, al-Tibydn fi tafsir al-Kur'dn,
Tha'lab (a philologist, d. 291/904) about the meaned. Ahmad al-cAmili, Beirut n.d., ii, 400; al-Tabrisi,
ing of ta'wl, the latter stated on the authority of Ibn
Maajmac al-baydn fi tafsir al-Kur3dn, ed. al-RasulT and
al-Tabataba'I, Tehran 1379/1959, ii, 410). With such
al-AcrabI (a philologist and a rdun, d. ca. 231/845-6)
that ta'wil, tqfsir and macnd are virtually all one; howa reading, the task of interpretation was not merely
ever, he added that ta3wil means knowledge of the
linguistic or involving lexical concerns, but the door
true state of affairs (ma'rifat al-hakd'ik), which is the
was opened for sectarian, allegorical, and esoteric tqfsir.
source (al-cayn], the reality (al-hakikd) and the end (alTherefore, as long as ta'wil, as it developed sepac
dkiba}. Al-Razr further states that those who contend
rately from tafsir, did not contradict the obvious litthat ta'wil and tqfsir are different things affirm that
eral meaning of the Kur'an or hadith, the growing
c
tqfsir is what the commonality (al- dmmd), i.e. the Sunms,
Sunn! orthodoxy had no reason to deny it its right
relate from the exegetes (mufassirun), while ta'unl sigto exist. However, when it diverged widely from the
nifies [discovery] of subtle, hidden meaning known
traditional sources and various groups used it as a
only to the outstanding scholars (al-culamd3 al-mutkinuh).
suitable device to justify their claims and doctrines by
He then illustrates the difference between tafsir and
interpreting the Kur'anic verses, the situation was
ta*wil as follows: A man has a dream and goes to an
changed and ta'twl became a technical term for the
interpreter (mu'abbir). The interpreter happens to be
allegorical, esoterical exposition of the Kur'an, espean Arabic-speaking person while the man who had a
cially with the Shl'Is (the Imamls or Twelvers [see
dream does not speak Arabic. Hence a translator
ITHNA CASHARIYYA] and the Isma'TlIs [q.v.]) and the
(mutarajim) has first to translate the man's dream for
Sufi's, and formed a valuable and necessary supplethe interpreter. The speech of the man is thus about
ment to the more external philological exegesis which
his dream, while the utterance of the translator is
now became distinguished as tqfsir.
called tqfsir and the interpretation of the interpreter
Both the Shlcls and the Stiffs developed their own
is called ta'wl.
style of exegesis wherein they emphasised the differA close scrutiny of a multitude of definitions of the
ence between tafsir and ta'ml. The foremost principle
two terms in a wide variety of sources reveals that,
of Shl'T tafsir is that the Kur'an has an outer dimenwhat was at stake in this debate, concerned the ways
sion (the zdhir) and an inner dimension (the bdtin)',
in which traditional material could be used for exethe elucidation of the inner dimension, called ta'wl,
getical purpose. Ta'wl, in the understanding of most
is derived directly from the Imams, the ultimate authorscholars, was based upon reason and personal opinity in matters of interpretation of the Kur'an, as they
3
ion (ra _y), whereas tqfsir was based upon material transare the repositories of special knowledge (M. Ayoub,

392

TA'WIL — TAWKT

The speaking Qur3dn and the silent Qur3dn. A study of the
principles and development of Imdmi Shl'i tafsfr, in Approaches
to the history of the interpretation of the Qur3dn, 177-98).
Ta'wil not only plays an important role in the Shf C IIsma'flr formulation of a synthesis of reason and
revelation based on Neo-platonism and Shlcf doctrine, but it is also considered a science par excellence
(I. Poonawala, Isma'ili taVll of the Qur'dn, in ibid.,
199-222). For the Sufis, ta'wl was a kind of spiritual
realisation of the meaning contained in the Kur'an
and could be achieved through following the disciplines laid down by the Sufi" masters. The tafsir of
Sahl al-Tustarf (d. 283/896) exemplifies the Sufi trend
of exegesis known as al-ta'wil al-kashfi (illuminating,
unveiling). Thus there emerged two distinct approaches
to the Kur'anic exegesis known as tafsir and ta'wil:
the former could be accomplished by anyone who
had the proper qualifications as it concerned the exoteric meaning, while the latter could be performed
only by the Imams or the Sufi master since it involved
knowledge of a special kind to interpret the esoteric
meaning.
Bibliography (in addition to the references cited
in the article): Djawharf, al-Sihdh, ed. Ahmad £Abd
al-Ghafur cAttar, 4Beirut 1990, iv, 1627-8; Nashwan
al-Himyarf, Shams al-culum, ed. al-Kadf cAbd Allah
al-Djarafi, Beirut n.d., i, 113-14; Zamakhshari, alKashshdf, Cairo 1977; Abu Hayyan al-Andalusf, alBahr al-muhit, ed. cAdil cAbd al-Mawdjud et alii,
Beirut 1993J i, 1-121; Firuzabadhr, al-Kdmus almuhit, Cairo 1913, iii, 331; LA, xi, 32-6; TA, vii,
215; HadjdjI Khalifa, i, 334; Zurkam, Mandhil al'irfdnfl culum al-Kur'dn, Cairo 1995; Lane, i, 125-8;
I. Goldziher, Die Richtungen der islamischen Koranauslegung, Leiden 1920 (although now dated in important respects, still a comprehensive work); Sezgin,
GAS, i, 19-49; Muhammad Husayn al-Dhahabl,
al-Tafsir wa 'l-mufassirun, 6Cairo 'l416/1995, i, 15-24
(presents the modern orthodox Sunnf view); alMu'fiam al-kabir, Cairo 1970, i, 615-19; P. Nwyia,
Exegese coranique et langage mystique: nouvel essai sur le
lexique technique des mystiques musulmans, Beirut 1970;
J. Smith, An historical and semantic study of the term
"Islam" as seen in a sequence of Qur3dn commentaries,
Missoula, Mont. 1975; G. Bowering, The mystical
vision of existence in classical Islam. The Qur3dnic hermeneutics of the Sufi Sahl al-Tustan, New York 1980;
A. Rippin, The present status of tafsir studies, in MW,
Ixxiv (1982), 224-38 (contains a useful survey of the
most important recent literature).
(I. POONAWALA)
TAWILA [see LARIN].
AL-TAWILA, a town and district (kadd3) lying
to the north-west of the main town of Yemen, SancaJ
[q.v.], about 55 km/34 miles as the crow flies, and
at the summit of Djabal al-Karanic at the height of
2,400 m/7,870 feet. It overlooks the area of al-Mahwft
to the west and Haraz to the south. Josef Werdecker
(A contribution to the geography and cartography of NorthWest Yemen, in Bull, de la Societe Royale de Geographie
d'Egypte [1939], 139) placed the town in 15° 30' latitude and 43° 42' longitude.
Wilson (Gazetteer, 223-4) can find no reference to
the town before 607/1210. He suggests that it may
have been first developed as a stronghold by the Zaydr
Imam al-Mansur cAbd Allah b. Hamza (583-614/11871217). Al-Tawlla was visited by Eduard Glaser in late
1883 during his famous expedition to northern Yemen.
He says (see Werdecker, 38) that "the little town,
which is not without walls, is only made noteworthy
by its fairly large market-place". It is now quite a

sizeable town and the administrative centre of the
kadd3.
Bibliography: Apart from Werdecker's study
based on Glaser's expedition notes, see also Husayn
b. CA1I al-Waysf, al-Taman al-kubrd, Cairo 1962, 63;
R.T.O. Wilson, Gazetteer of historical North-West Yemen,
Hildesheim 1989, 223-4.
(G.R. SMITH)
TAWKT (A.), the verbal noun of the form II verb
wakka'a in the sense of "to indite, register the decree
of a ruler", hence with the meaning of a document with a signature or device (caldma), equivalent to the ruler's signature.
1. As an administrative term.
From the meaning given above, tawklc comes to
acquire the general sense of "edict, decree of the
ruler" and its being drawn up in a written form.
More particularly, it has the special meaning of the
titles of the ruler (roughly equivalent to the tughrd
[q.v.] of the Ottoman sultans) to be inscribed in the
chancellery, which gives the document validity, in contrast to caldma, the mark or device of the ruler put
on it with his own hand, which was regarded as his
signature. The use of the two words is, however, to
some extent indiscriminate, for tawkf was also used
for motto.
In the inshd3 [q.v.] literature, edicts (tawki'dt) of the
Sasanid emperors are mentioned. Under the Umayyads
is said to have arisen the custom—no doubt really
an old Oriental one—of the caliph himself deciding
(wakkaca] in public audience on petitions (kisas)
brought to him; the secretaries had then to put the
caliph's tawki' into writing. For the 'Abbasid period,
Kudama mentions a special diwdn al-tawklc (office for
edicts). It may be considered an important increase
in the power of the vizier under the 'Abbasids that
Harun al-Rashfd for the first time entrusted the
Barmakl DjaTar b. Yahya with the right of dealing
with petitions (al-tawkf fald 'l-kisas). According to Ibn
al-Sayraff, there was in the Fatimid diwdn a special
secretary for dealing with petitions. This secretary for
the tawkicdt cald 'l-kisas was one of the highest in rank.
Under the Mamluks, the private secretary (kdtib alsirr] received the right of tawkf cald 'l-kisas. As a general rule, however, the sultans exercised it themselves
here also.
Amongst the Turkish dynasties which began to enter
the Islamic world from the late 4th/10th century
onwards, the use of emblems—these being probably
brought by the Turks from their tribal, steppe past,
as in the case of the tamgha [q.v]—became notable.
Such emblems were later to assume a specifically
Islamic Turkish form in the ruler's stylised signature,
the tughrd. But alongside this form of validation of
documents, Turkish rulers followed the cAbbasid caliphs
in the use of pious personal mottoes (which the sources
call variously caldma or tawkf) likewise affixed to official documents.
The Fatimids in Egypt had adopted the practice
of using a motto from the 'Abbasids. There is a
paucity of information concerning 'Abbasid usage in
this field, but one might mention a document given
in extenso by the Ghaznawid historian Abu '1-Fadl
Bayhakf. In this, the new 'Abbasid caliph al-Ka'im
announces the death of his father al-Kadir and his
own succession to the throne (422/1031), and the
beginning of the letter mentions al-Ka'im's "exalted
signature" (al-tawkic al-cdli), i{tidddi bi 'lldh "my request
for aid is sought from God" (Ta3nkh-i Mas'udi, ed.
Cham and Fayyad, Tehran 1324/1945, 295). The
Fatimids tended to use for this the term caldma (q.v.;
this article, however, contains nothing about the caldma
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as used east of the Maghrib, and deserves S.M. Stern's
dismissal of it as "slapdash", Fdtimid decrees, original
documents from the Fdtimid chancery, London 1964, 123
n. 1) rather than tawklc, which seems to have been
more current in the lands further east. According to
al-Makrizi, Khitat, Bulak 1270/1853, i, 403, the 'aldma
or motto of all the Fatimid caliphs was al-hamdu li
lldh rabb al-cdlamin (cf. Stern, op. cit., 124 ff.).
The Ghaznawids in the eastern Persian lands, in
many respects heirs to the 'Abbasid administrative tradition, thus followed what was by now a well-trodden path. The anonymous general Persian history, the
Muajmal al-tawdnkh (written 520/1126), contains a list
of what the author calls alkdb wa kunyat wa tawki'-i
Mahmudiydn, giving Mahmud of Ghazna's motto as
wa 'lldh huwa 'l-mahmud, that of his son and successor Muhammad as tawakkaltu cald 'lldh., and so forth
(ed. M.S. Bahar, Tehran 1318/1939, 428). It then
gives a similar list for all the Great Saldjuks, beginning with Toghril Beg's ftimddi cald 'lldh (whose attribution to this ruler is, however, dubious, see Stern,
op. cit., 146 and n. 1), and there is similar information on the sultans—with some discrepancies—
scattered through Rawandf's history of the dynasty,
the Rdhat al-sudur (see the discussion in Stern, op. cit.,
143-7). Even some Saldjuk viziers, on the evidence
of al-Bundarf, had their mottoes. The practice was
transmitted to the dynasties who succeeded the
Ghaznawids and Saldjuks in the east. Thus the historian of the Khwarazm Shahs, al-NasawI, gives mottoes (caldmdt) for cAla' al-Dln Muhammad and his son
Djalal al-Din (ibid., 148-9).
One thus discerns a distinct confusion between the
uses of tawkf and caldma, whilst, amongst Turkish
dynasties, tughrd subsequently appears as a third designation, although this last is more usually used for
an emblem, the successor to a tribal mark (see further, DIPLOMATIC, at vol. II, 303a, 3lib; H. Horst,
Die Staatsverwaltung der Grosselguqen und Horazmsdhs (10381231), Wiesbaden 1964, 34-6, who notes that, in some
documents of the Khwarazm Shahs, tawkf also means
"seal"). For tawkf = seal (gradually to be replaced by
muhr) in Turkmen dynasties and Safawid documents,
see H. Busse, Untersuchungen zum islamischen Kanzleiwesen,
Cairo 1959, 51.
In the Mamluk administrative system, tawkf was
also used as the name of particular classes of diplomas of appointment, and according to Ibn Fadl Allah,
it was applied to the diplomas of all officers, the lower
as well as the upper, up to the great governors
(nuwwdb), and therefore became the word most used
for appointment generally. A little later it came into
use for the appointments of "turban-wearers" (muta'ammimun), i.e. the 'ulamd3 and diwdn officials. According
to al-Kalkashandl in his Subh al-acshd, tawkf was the
fourth and lowest as well as the most extensive group
of diplomas of appointment (wildydt).
In the Ottoman empire, the imperial edicts were
dealt with by a special official, the nishdndjl [q.v.] or
tewkfi, who was responsible for the documents bearing the sultan's style and titles. He was one of the
highest officials in the kingdom (the Erkdn-i dewlet) and
a member of the imperial diwdn. A device written by
the sultan himself was no longer in use here; in
Ottoman diplomatic caldmet, like the Persian word
nishdn, means the imperial sign-manual (the tughrd),
the style of the sultan drawn in the chancery of the
nishdna^l by a special assistant, the tughrdkesh. cAldmet
was in this case synonymous with tawkf.
Bibliography: See also W. Bjorkman, Beitrdge zur
Geschichte der Staatskanzlei im islamischen Agypten,
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Hamburg 1928, 152 ff. and index; F. Kraelitz,
Osmanische Urkunden in tiirkischer Sprache, Vienna 1921,
18 ff; and the Bibls. to DIPLOMATIC and NISHANDJL
2. As a type of script.
The script known as tawkf came into use in the
diwdm of the Mamluks, the Turkmen dynasties and
the Safawids, as well as in those of the Ottomans.
In it, the letters were compressed and rounded, often
with many of the letters not usually joined to a following one, in fact joined up. From the 10th/16th
century onwards, it was ousted in the Ottoman administrative departments by the so-called diwdn script. See
KHATT. ii. In Persia, and iii. In Turkey, with an illustration of the tawkf script at PI. XXXV, 4.
Bibliography: See also Kraelitz, op. cit., 8;
L. Fekete, Einfuhrung in der osmanisch-tiirkische Diplomatik
der tiirkischen Botmdssigkeit in Ungarn, Budapest 1926,
p. xx.
(F. BABINGER-[C.E. BOSWORTH])
TAWKIT [see MTKAT].
TAWRAT (A.), Kur'anic spelling Twryh. There are
linguistic problems connected with the term, but it is
certainly not from Hebr. Torah. It may represent a
"crossbreed" between Hebr. Torah and Aramaic Oriyyah.
The term Twryh, appears in the Kur'an 18 times, all
in suras from the Medinan period (of these, 13 times
in suras III and V). In half of these verses the
word appears together with Ina^il [q.v.], and both
designate two of the p r e - I s l a m i c heavenly
S c r i p t u r e s revealed to Jews and C h r i s t i a n s
r e s p e c t i v e l y . The Tawrdt was revealed after the time
of Ibrahim and Isra'fl (III, 65, 93), contains the law
of God (V, 48) which the "People of the Book" [see
AHL AL-KITAB] should obey in order to be rewarded
in Paradise (V, 65, 66, 67). Those who do not apply
the law imposed upon them by the Tawrdt are "like
an ass carrying books" (LXII, 5); The Tawrdt was
confirmed by Jesus (see cTsA and III, 48, V, 46, LXI,
6) and contains a prediction of the coming of al-nabl
al-ummi, i.e. Muhammad (VII, 157). Only one other
Biblical book is mentioned explicitly in the Kur'an,
the Psalms of David [see ZABUR], from which one
verse is quoted exactly (cf. XXI, 105, with Ps. xxxvii.
29). Other pre-Islamic revelations mentioned include
the Suhuf Ibrahim and Suhuf Musd (LII, 36, and
LXXXVII, 19), the latter perhaps being another term
for Tawrdt.
Actual quotations from the Torah in the Kur'an
are very few and inexact (cf. V, 45 with Exod. xxi.
25-6, and III, 87, with Gen. xxxii. 33). Some are
taken from other books of the Hebrew Bible (cf.
XLVIII, 29, with Ps. i. 3, Ixxii. 16, or xcii. 14) and
from the Mishna (see v. 32, which gives the original
version of Sanhedrin iv. 5). This fact proves that the
word had the wide meaning of the whole corpus of
Jewish Scriptures, as Torah in ancient Jewish literature
itself (see Bacher, Exegetische Terminologie, i, 197 ff), but
only late Muslim authors differentiate explicitly between
"the wider and the specific meaning" of Tawrdt (see
Ibn Kayyim al-Djawziyya, Hiddyat al-haydrd, Beirut
n.d., 176-7). Some Kur'an commentators and dictionaries acknowledge the foreign origin of the term (see
al-Zamakhsharl, to III, 2, and TCA, s.v. w-r-y, and cf.
A. Jeffery, The foreign vocabulary of the Qur'dn, Baroda
1938, 95-6).
The Kur'an contains, however, a large amount of
repeated Biblical material together with Midrashic
elaborations and other additions and adaptations,
based on the laws and stories of the Pentateuch and
the Former Prophets of the Hebrew Bible (the Later
Prophets are unknown to the Kur'an) as well as
material from the New Testament, usually without
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mentioning an exact source. These were later elaborated upon in Kur'an commentaries, historiographies
and in the literary genre of Tales of the Prophets [see
KISAS AL-ANBiYA3 ], all of which contain very few exact
quotations from the Hebrew Bible but a large amount
of Biblical material. The contradictions between the
Kur'anic and Biblical stories, and the denial of both
Jews and Christians that Muhammad was predicted
in their Holy Scriptures, gave rise to the Kur'anic
accusation of the falsification of these last by Jews
and Christians respectively [see TAHRIF]. Also, according to Muslim theologians, the Tawrdt was abrogated
and superseded first by the Inajll and then by the
Kur'an [see NASKH] .
The term Tawrdt was apparently known in preIslamic times (see the verse attributed to the unknown
Jewish poet al-Sammak, quoted by Ibn Hisharn, 659,
tr. J. Horovitz, Jewish proper names., in HUCA, ii [1925],
194, and the verse of Kulayb b. Rabf c a, in Ibn Sacd,
ii/1, 80), but it occurs seldom in pre-Islamic and early
Islamic poetry (see e.g. Ibn Hisham, 712: Hassan b.
Thabit; Aghdnt,3 xiii, 265: cAbd al-Rahman b. Hakam).
The term %abur [q.v.] also occurs in poetry as a general term for pre-Islamic Holy Scriptures.
In the Hadith, the term appears frequently, and the
Tawrdt is usually quoted by well-known personalities
such as cAbd Allah b. 'Abbas and his disciples or
Abu Hurayra, as well as by Jewish converts to Islam
or by people of Jewish descent like cAbd Allah b.
Salam, Ka'b al-Ahbar and Wahb b. Munabbih. The
Tawrdt is considered to be the holy scripture revealed
to Musa, but again, very few quotations are actually
based on verses from the Pentateuch or the Hebrew
Bible or on sayings from Jewish lore (cf, e.g., alTirmidhf, Sunan, Tafsir, on sura XVII, trad. 12, with
Prov. iv. 2). According to a widespread Hadith,
Muhammad instructed his followers neither to accept
sayings from the Tawrdt (translated for them by the
Ahl al-Kitdb) nor to consider them untrue, but to stick
to their own belief (al-Bukharf, ed. Krehl, e.g. book
97, Tawhid, bdb 51, or book 65, Tafsir on sura II,
bdb 11). Nevertheless, some traditionists are said to
have read the Tawrdt every week, stating that each
time the reading is finished God's mercy comes down
(Ibn Sacd, vii/1, 161).
Most quotations from the Tawrdt are not based on
any known text, a phenomenon which became more
and more widespread in mediaeval Muslim literature
and has continued thus up to our times. Muslim
authors explain that these unknown, often Kur'aniclike quotations are taken from the "true", unfalsified
Tawrdt. One can find even whole reconstructions of
the "true", uncorrupted Tawrdt—sometimes called
Mundajdt Musd—or of the Psalms (see Sadan, in Bibi).
On the other hand, Muslim authors used exact or
almost exact translations of Biblical verses to prove
that Muhammad was indeed predicted in the Hebrew
Bible (and in the New Testament), as stated in suras
VII, 157, and LXI, 6. This theme was apparently
developed in Muslim literature by Christian converts
to Islam and modelled after the Christian Testimonia
as an answer to early polemics by Christians. In the
Hadith literature, the examples are few (see one which
echoes faintly Isa. xlii. 2-3, in al-Bukharf, book 34,
Buyif, trad. 50, or book 65, Tafsir on sura XLVIII,
bdb 3). An early list of Biblical predictions of the coming of Muhammad is to be found in the Risdla of
Ibn al-Layth (Djamharat rasa'il al-cArab, ed. A.Z. Safwat,
iii, 308-13), which he composed for Harun al-Rashld
and which was directed to the Byzantine emperor,
urging him to embrace Islam. Approximately at that

time a specific literary genre appeared in Arabic literature called Dald'il al-nubuwwa or A'ldm al-nubuwwa
("Proofs or signs of prophethood"), which became very
popular from the 3rd/9th century onwards. Books
belonging to this genre tried to prove the authenticity and validity of Muhammad's message through
stressing the miracles he performed, his unique personality, his worldly success, etc., and the Biblical predictions of his coming. Two of the earliest existing
examples of this literature, which contain many Biblical
verses explained typologically, are the converted
Nestorian CA1I b. Rabban al-Taban's [q.v.] K. al-Din
wa 'l-dawla (written ca. 855, ed. and tr. A. Mingana,
The book of religion and empire, Manchester 1922, 1923),
and Ibn Kutayba's Dald'il al-nubuwwa, which has survived only partially in Ibn al-DjawzI's al-Wafd bi-ahwdl
al-Mustafd, Cairo 1966, i, 62-72 (see tr. of Ibn
Kutayba's list of Biblical predictions by C. Adang,
Muslim writers on Judaism and the Hebrew Bible, Leiden
1996, 267-77). Later Muslim authors follow them with
shorter lists of repeated Biblical verses (esp. from
Genesis, Deutero-Isaiah and the Psalms), which are
taken to predict not only the epithets and the coming of Muhammad but also the rise and conquests
of Islam, its way of worship, the Ha^^, etc. (see
H. Lazarus-Yafeh, Intertwined worlds. Medieval Islam and
Bible criticism, Princeton 1992, 75-110).
It is unclear whether mediaeval Muslim authors
had direct access to an Arabic translation of the Hebrew Bible. Muslim authors (Ibn al-Nadfm, al-Mascudf,
Ibn Hazm) knew about early Bible translations—the
Samaritan and the "Christian" Septuagint—as well as
about Jewish and Christian Arabic translations (Ibn
al-Nadfm mentions inter alias Saadia and his translation, see Fihrist, 23, tr. Dodge, i, 43-5; al-Mascudf,
Tanbih, 112 ff., mentions Hunayn b. Ishak, Abu Kathlr
of Tiberias and others). They even used them; Malik
b. Dinar of 2nd/8th century Basra visited the library
of a Christian monastery for this purpose (see Abu
Nu'aym al-Isfahanl, Hilyat al-awliyd, ii, 375, 381). Most
of their information, however, seems to have been
gathered orally from Jews, up to the 9th/15th century, with the exception of a few Muslim authors like
Ibn Kutayba and Ibn Hazm, who may have had at
least parts of the Hebrew Bible in full translation
before them (Lazarus-Yafeh, op. cit., 111-29). Only
with Burhan al-Dln al-Bikacr (d. 885/1480) do Bible
quotations become exact and lengthy and the whole
context of the quoted verses clear (see his 22-volume
Kur'an commentary, Nagm al-durar ji tandsub al-dydt
wa 'l-suwar, Haydarabad 1969-84). On Nadjm al-Dm
al-Tufi's Biblical scholarship, see AL-TUFI.
The ambivalent attitude to the Tawrdt is apparent
also in contemporary Arabic literature. Modern studies still try to prove, with the help of linguistic scholarship, the prediction of Muhammad in the Bible
(e.g. Husam Arshad, al-Bishdra bi-Muhammad fi 'l-Tawrdt,
Cairo 1986, based on Ps. Ixviii. 5); other studies use
modern Bible scholarship to prove that the Pentateuch
is composed of different layers and has thus been falsified [see TAHRIF].
Bibliography (in addition to references in the
article): 1. Sources. Mawardl, Acldm al-nubuwwa,
Cairo 1935, 103-4; Ibn Hazm, al-Fasl fi }l-milal wa
'l-ahwd* wa 'l-nihal, Cairo n.d., i, 98-224; Ibn Zafar
al-Sikilll, Khayr al-bishar bi-khayr al-bashar, Cairo 1863,
al-sinf al-awwal] Shihab al-Dln al-Karaft, al-Ad^wiba
al-fdkhira can al-as'ila al-fdajira, Cairo 1987, al-bdb
al-rdbic; Kurtubi, al-I'ldm bi-md fi 'l-dm al-Nasdrd
min al-fasdd, Cairo 1980; Kur'an commentaries to
the abovementioned and to other verses.
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2. Studies. K. Ahrens, Christliches im Qoran, in
<2)MG, cxxxiv (1930), 20-1; E. Algermissen, Die
Pentateuchzitate Ibn Hazms, Munster 1933; C. Adang,
Some hitherto neglected biblical material in the work of Ibn
Hazm, in al-Masdq. Studia-Arabo-Islamica Mediterranea,
v (1992), 17-28; C. Brockelmann, Ibn Gang's Kitdb
al-Wafd bi-Fadd3il al-Mustafd, in Beitrdge zur Assyriologie
und Semitischer Sprachkunde, ii (1898), 1-59; I. Cardillo
(Hardilu), al-Tawrdt fi fikr Ibn Hazm, Khartoum
1984; L. Cheikho, Quelques legendes islamiques apocryphes, in MFOB, iv (1910), 33-56; A. Geiger, Was
hat Mohammed aus dem Judenthume aufgenommen?, Bonn
1833 (tr. F.M. Young, Judaism in Islam, Madras
1898); I. Goldziher, Ueber muhammedanische Polemik
gegen Ahl-al-Kitdb, in £DMG, xxxii (1878), 341-87
(= Gesammelte Schriften, ii, 1-47); idem, Ueber Bibelcitate
in muhammedanischen Schriften, in ^ATW, xiii (1893),
315-21 (= Gesammelte Schriften, iii, 309-15); Graf,
GCAL, i; J. Horovitz, Koranische Untersuchungen, BerlinLeipzig 1926; A. Jeffery, A Muslim Torah from India,
in MW, xv (1925), 232-39; MJ. Kister, Haddithu
c
an bam isrd'ila wald haraja, in IOS, ii (1972), 21539; G. Lecomte, Les citations de I'Ancien et du Nouveau
Testament dans I'ceuvre d'Ibn Qutqyba, in Arabica, v
(1958), 34-46; D. Masson, Monotheisme coranique et
monotheisme biblique, Paris 1976; F. Rosenthal, The
influence of the Biblical tradition on Muslim historiography, in B. Lewis and P.M. Holt (eds.), Historians of
the Middle East, London 1962, 35-45; J. Sadan, Some
literary problems concerning Judaism and Jewry in medieval
Arabic sources, in Studies in Islamic history and civilization in honour of David Ayalon, Jerusalem 1986, 37098; M. Schreiner, %ur Geschichte der Polemik zwischen
Juden und Muhammedanern, in ^DMG, xlii (1888), 591675 (= Gesammelte Schriften, 75-159); idem, Beitrdge
zur Geschichte der Bibel in der arabischen Literatur, in
Semitic studies in memory of A. Kohut, Berlin 1897, 495513 (= Gesammelte Schriften, 347-65); H. Speyer, Die
biblischen Erzdhlungen im Qoran, Grafenhainichen 1938,
repr. Hildesheim 1961; C.C. Torrey, The Jewish
foundations of Islam, New York 1933; G. Vajda,
Judaeo-Arabica. 1. Observations sur quelques citations
bibliques chez Ibn Qotayba, in REJ, xcviii (1935),
68-80.
(HAVA LAZARUS-YAFEH)
TAWRIK (A.), the verbal noun from the form II
verb warraka, literally, "the act of putting forth leaves,
branches", used as a term of art and architecture in
the sense of a r a b e s q u e , p a t t e r n of v e g e t a l
a d o r n m e n t and decoration. Al-tawnk was taken
into mediaeval Spanish usage as ataurique, whence
Pedro de Alcala's definition pintura de lazos morisca,
tavriq (Dozy and Engelmann, Glossaire des mots espagnols
et portugais derives de I'Arabe2, Leiden 1869, 214). See
further, ARABESQUE.
(Eo.)
TAWRIYA (A.), also called ihdm, r o u g h l y "double e n t e n d r e " , "Doppelsinnwitz", a f r e q u e n t l y
discussed figure in Arabic l i t e r a r y t h e o r y .
Based on ishtirdk, homonymy, the figure depends on
the "nearer" meaning (macnd kanb) of a noun, adjective, or a verbal form "hiding" (wana) the "farther"
meaning (macnd ba'id) intended by the poet. Personal
names and place names may also hide this farther
meaning. The tawriya is also known by a confusing
number of other names: tawhim, takhyil [q.v.], tawdjih,
mughdlata ma'nawiyya, etc.
Probably the first scholar to devote a monograph
to the tawriya was al-Safadi (696 or 697-764/1296-71363; see S.A. Bonebakker, Some definitions of the Tawriya
and Safadi's Fadd al-xitdm can at-tawriya wa-'l-istixddm,
The Hague 1966 (here abbreviated B.). Al-Safadl distinguishes four types: the tawriya muajarrada or "bare
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tawriya" where the context of the homonym does not
show "adjuncts", "attributes" (lawdzim; others: kard'in,
B. 15 ff., 57, 60, 75), i.e. elements in the context
which point to either of the two meanings of the
term on which the tawriya is based; the murashshaha,
which contains attribute(s) supporting the macna kanb
(or al-muwarrd bihi), which is not intended by the poet;
the mubayyana supporting the meaning that is actually
intended (macnd ba'id or al-muwarrd canhu); and, finally,
the muhayya'a, which contains what is needed to discover the tawriya which would otherwise not be clear.
Al-Safadfs theories and his four subdivisions were
apparently not fully shared by other scholars, as appears, for instance, from Badr al-Dm Ibn Malik
(d. 68671287), Misbdh, Cairo 1341/1923, 119-20; B. 55,
which actually preceded al-Safadf's work, and from
studies by later authors such as al-Kazwmf (d. 739/
1338-9), Talkhls al-miftdh, in Shuruh al-talkhls, Cairo 13179/1897-1901,'iv, 332-6 (B. 57-9); [al-Rucaym] alAndalusT's (d. 779/1377) commentary on Ibn Djabir
apud al-Suyutf, Sharh cukiid al-ajumdn, Cairo 1358/1939,
115 (B. 15-6 n. 17); cAbd al-Gham al-Nabulusf (d.
1143/1731), Nafahdt al-azhdr, Cairo 1341, 76-7 (B.
104); this is best illustrated by discussions on the rationale of al-Safadfs theory of the tawriya muajarrada,
see W. Heinrichs, in Oriens, xx [1968-9], 399-403, see
also 403-7 (important review of the tawriya theory);
and B. 15-7. See also Ibn Macsum, Anwar al-rabic, ed.
Sh.H. Shukr, Nadjaf 1388-9/1968-9, v, 5-15 who takes
issue with several of his predecessors.
The first author to deal with the tawriya may have
been Usama b. Munkidh (d. 584/1188), al-Badic f i
'l-badtc, ed. CA.CA. al-Muhanna, Beirut 1407/1987, 97-8,
but he does not discuss the figure in great detail. The
same is true of the Persian-Arabic Hadd'ik al-sihr by
Rashld al-Dm Watwat (d. 578/1182-3), ed. 'Abbas
Ikbal, 39-42, who uses the term ihdm. Both authors
offer interesting examples.
Some scholars tried to find examples of the tawriya
in ancient poetry or interpreted as tawriyas examples
from the Kur'an, such as al-Rahmdnu cald 'l-{arshi 3stawd,
(Kur'an XX, 5) where istawd is supposed to have the
meaning of "dominating", "possessing", not "settling
in a place", ruled out since this would lead to anthropomorphism, see Ibn Hidjdja (d. 837/1434), Khizdnat
al-adab, Cairo 1304/1886-7, 240; B. 24-7, see also
101-3.
A related figure is the istikhddm (B. 18-20, 30-1),
based on a compound sentence where the main clause
and the subordinate each "make use of one of the
double meanings of the term on which the figure
depends, e.g. waswds "confusion, perplexity" and "jingling" of ornaments, in wa-idhd mashat tarakat bi-sadrika difa md bi-huliyyihd min kathrati 'l-waswdst where
"confusion" applies to the heart, and "jingling" to the
ornaments (hu/iliyy).
The tawhim (false suggestion) and the ibhdm (amphibology; B. 20, 22, 52-3) in their proper sense stand,
strictly speaking, in no relation to either the tawriya
or the istikhddm, but are often mentioned in connection with it. There exists, however, a tawhim al-tawriya
or ihdm al-tawriya (B. 22, 29-30) "suggesting a tawriya"
where the poet falsely creates the impression that his
line of poetry contains a tawriya. This possibility suggests implicitly that the critics did not accept a tawriya
or istikhddm that was not clearly supported by the
context.
Bibliography (in addition to works mentioned
above): Safadi, Fadd al-khitdm (an al-tawriya wa'l-istikhddm, ed. MA al-Hinnawf, Cairo 1399/1997;
Tanas!, Westarabische Tropik: Nazm IV des Tanasi, ed.
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Nuri Soudan, Wiesbaden 1980, 255-66, see also
242-55; Yahya b. Hamza al-'Alawi, al-Tirdz, Cairo
1332/1914,'iii, 63-6 (mughalata ma'nawiyya); A.F.M.
(von) Mehren, Die Rhetorik der Amber, repr. Hildesheim
1970, see index; F. Riickert-W. Pertsch, Grammatik,
Poetik und Rhetorik der Perser, Gotha 1874, 279-85.
(S.A. BONEBAKKER)
TAWUS, TA'US (A.), masculine substantive (pis.
tawdwis, atwds) drawn from the Greek Tacbc; and denoting the peacock (Pavo) of the family of the
Phasianidae, originally from Asia and comprising four
species: (a) the blue peacock (Pavo cristatus}; (b) the spiciferous peacock (Pavo muticus); (c) the Congo peacock
(Afropavo congensis); and (d) the black peacock (Pavo
nigripennis}.
1. In Muslim lore.
This attractive and majestic large-tailed bird, an
attribute in Greek and Latin Antiquity of the goddess Hera/Juno, was of no interest to the Arabs other
than in the magnificence of its plumage, since it was
regarded as maleficent and inauspicious; according
to some beliefs, it is said to have been the cause of
the entry of the Devil into Paradise and of the expulsion of Adam, with the injunction that he was never
to return there for the whole duration of the terrestrial world; for this reason, the keeping of peacocks
was not recommended. Furthermore, according to alDamlrT, it is said that when Adam planted the vine,
Satan came, cut the throat of a peacock over the
plant and drank the bird's blood. When the vinestock sprouted foliage, the devil slaughtered a monkey there and drank its blood. When the grapes
appeared, the demon slaughtered a lion there and
drank its blood. When, finally, the grapes reached
maturity, Satan slaughtered a pig there and drank its
blood; this explains why one who is addicted to wine
acquires the attributes of these four animals. Thus
when he begins to drink he is soon crawling on hands
and knees, his complexion becomes bright and he
acquires the beauty of the peacock. But as the first
symptoms of intoxication become evident, he waves
his arms and dances like a monkey; as his intoxication increases, he adopts the behaviour of a lion,
roaring and incapable of following a consistent line
of thought. Finally, when thoroughly inebriated, he
wallows like the pig, helpless and drifting into sleep.
Two proverbs summarise the Arab world's opinion
of this beautiful bird; one is azhd or ahsan min tdwus
"more magnificent than a peacock!", while the other
introduces a gloomy prophecy with ash'am min tdwus
"more ill-omened than a peacock!".
In his Kitdb al-Hayawdn, as quoted by al-Damlrl,
al-Djahiz gives some observations of the behaviour of
peacocks. The peahen begins laying at three years of
age; her clutch may be from five to twelve eggs. The
male, driven by erotic fever and jealousy, may go so
far as to break the eggs with violent pecking; he also
often entrusts the clutch to a hen until the hatching
of the chicks. Mating takes place in the spring. The
peacock, justly nicknamed Abu 'l-washy "he of the
splendid coat", loses its livery in the autumn and
regains its brilliant plumage in the spring, thus following the cycle of the leafing of trees.
In the Middle Ages, by contrast with Muslim opinion, Christianity showed a high regard for the peacock, calling it "the noble bird" and considering its
meat "the food of the valiant"; thus, when carving
the roasted bird, the knight enunciated the "vow of
the peacock" or "vow of courage" or even "vow of
love". In heraldry, the peacock was represented as
"rouant", i.e. "making a wheel" or "peacocking" with

the spreading of the variegated fan of its tail. In decorative art, the peacock was a motif often reproduced
as an adornment on objects and for Christians it was
a symbol of the Resurrection. In gastronomy, as it
had been among the Romans, the meat of the peacock was considered a choice dish; Muslim opinion
was somewhat divided as to the permissibility of consuming this meat, but as a general rule it was allowed
in Sunn! circles.
Despite these disagreements, Arab naturalist authors
who wrote on the subject attribute to the peacock
certain specific qualities. Thus the peacock willingly
kills venomous snakes and begins to dance, spreading wings and tail, when it senses a poisoned dish.
The flesh of the peacock, which doctors proscribed
on account of its heaviness, needed soaking in vinegar; it was reckoned to be an aphrodisiac and a treatment for maladies of the joints. The marrow of the
bones mixed with honey was believed to cure colic
and other stomach ailments. Similarly, the blood mixed
with honey, gall and vinegar was a remedy for abdominal complaints and, mixed with salt, it was an effective ointment for the healing of purulent boils. Finally,
the excrement of the peacock, when roasted and pulverised, constituted a powder effective in the removal
of freckles from the face.
In oneiromancy, seeing a peacock in a dream would
foretell an advantageous marriage with a stranger; it
would also guarantee successful progeny.
On the description of the peacock in poetry, see
e.g. al-Nuwayrl, Nihdyat al-arab, x, 216-17. On Malak
Tawus, the Peacock Angel, see YAZIDIYYA.
From the same root (t-w-s) is derived the word
tdwusiyya, denoting, from the family of Saturnidae, the
greater peacock moth (Saturnia pyri] and the lesser peacock moth (Saturnia pavonia] and from the family of
Nymphalidae, the peacock butterfly (Vanessa io],
Bibliography: Djahiz, Hayawan, Cairo 1938-45,
1, 194, 199, 288, ii, '243-7, 344, iii, 183, v, 472;
DamfrT, Haydt al-hayawdn al-kubrd, Cairo 1928-9, ii,
88-91; Kazwlnl, 'Aajd'ib al-makhlukdt (on the margins of DamTrf), ii, 274-5; A. Malouf (Amm Ma'luf ),
Mucd£am al-hayawdn. An Arabic zoological dictionary,
Cairo 1932, 185, s.v. Peacock/Pavo; H. Eisenstein,
Einfuhrung in der arabische ^pographie, Berlin 1990,
index s.v. Pfau.
(F. VIRE)
2. In art.
The splendid plumage of the male peafowl, whose
colourful tail can be expanded erect like a fan, was
a recurring motif in Islamic art since its very beginning. Taken over from Persian Sasanid representations, particularly textiles and precious metals, the bird
was depicted in nearly all media, and is always recognisable by its crest of three dots on short stems and
its tail. In the majority of cases, the bird is shown
either single or in antithetical pairs. In the last case,
the long necks may be intertwined. The beauty of
the tail, which often had royal or paradisiacal connotations, is enhanced in configurations in which the
bird is shown en face with the tail deployed. Because
of its symbolic meaning, the tail was also attached to
other creatures like al-Burak [<?.£.], the Simurgh [q.v.]
or a harpy.
The beauty of the bird made it particularly suitable for decorative purposes. Single peacocks with
raised, ovoid tails covered with "peacock eyes" occupy
the inside of some 9th to 10th century Mesopotamian
lustre painted bowls or fill the centre of the medallions of a 1 Oth century Spanish textile fragment. They
figure on Eastern Iranian and Samanid pottery, on
12th century North Persian champleve dishes, on pot-
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tery vessels manufactured in 12th to 14th century
Persian workshops; in Turkey it remained a popular
ornament as late as the 18th to 19th centuries. Similarly antithetical peacocks, facing a central design or
linked by their necks, begin to decorate art objects
from ca. the 9th century onwards. On one of the
earliest examples—a Persian bronze ewer in the
Hermitage on which they form its sole decoration—
they face a palm tree, pick at one of its leaves and
deploy their tails as if to reveal all their beauty. Often
shown with intertwined necks they were a popular
motif on Spanish Umayyad ivories, Ta'ifa period stone
carvings and Almoravid silks. The most impressive of
the latter is a chasuble in Toulouse, the Basilica of
St. Sernine, on which the deployed tails of each pair
form roundels which, horizontally aligned, are woven
in different colours.
Since among all the birds only the male peafowl
can expose its colourful tail feathers in a complete
fan, Hispano-Islamic, and particularly Persian artists
also depicted this ostentatious display. On the ivory
pyxis of al-Mughira (357/968), this pose occurs twice,
once in the upper register between the main medallions on the body of the pyxis, and again on the
domed lid. On the body, the stately peacock, seen en
face, is flanked by two peahens, while on the domed
lid two peacocks with deployed tails face each other.
In Persia, the earliest examples are paintings on
the inner walls of the Kharrakan tomb tower, dated
460/1067-8. A gold coin of the founder of the Kadjar
dynasty, Agha Muhammad Khan, minted in Isfahan
in 1210-11/1795, ranks among the latest specimens
which portray the bird en face.
In mediaeval Islam, the peacock was associated with
(a) royalty; (b) the prophet Sulayman [q.v], and (c)
light and paradise. Al-Damfri, in his dream interpretation, refers to al-MakdisT, according to whom the
[peacock] indicates a "foreign" (Persian) king, and a
dream about friendly relations with peacocks promises
brotherly relations with the king of Persia. Thus many
Persian 12th to 13th century ceramics depict an
enthroned royalty with one or two peacocks in front
or behind his throne. The same idea recurs in illustrated manuscripts. On the frontispiece of Sa'dT's
Bustdn in the Bodleian Library (ms. Fraser 73, fol. 2a,
ca. A.D. 1515), one of the two genii who hovers over
the canopy of an enthroned prince carries a peacock.
Or, in a fragmentary Shdh-nama manuscript from
ca. 1590-1600 (Dublin, Chester Beatty Library, Gat.
no. 277), the picture of a peacock with deployed tail
is shown above the seat of Farfdun. A striking example of the close relation between Persian kingship and
the bird is the gold coin of Agha Muhammad Khan,
mentioned above, that shows a peacock with a huge
deployed tail on its obverse. Finally, one is reminded
of the famous "Peacock Throne" in Tehran, which
almost certainly received its name from its precious
stones, that suggested the plumage of the peacock [see
further, TAKHT-I TAWUS].
The connection between the peacock and the throne
of Sulayman is referred to already by al-Thaclabi,
who describes his throne as being surrounded by four
golden palm trees, on the branches of which sit golden
peacocks and eagles. In particular, 15th to 16th century Shfraz manuscripts show Sulayman enthroned
like a Persian king, with an angel holding a peacock
over his head, or with peacocks sitting in front of or
behind his throne.
The association of the peacock with light, paradise
and the Afterlife is suggested by paintings which depict
the bird in conjunction with motifs that conjure up
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similar ideas. In the wall paintings inside the Kharrakan
Tomb Tower, for example, peacocks enclosed in sundisk-like medallions that alternate with six- and eightpointed stars, were almost certainly meant to convey
wishes for a heavenly abode. This also seems to explain
the peacocks at the portal of the tombchamber of
Harun-i Wilaya at Isfahan. Similarly, in numerous
Mantik al-tayr manuscripts, large, colourful peacocks in
assembly with other birds represent the "search for
God".
Bibliography: A monograph on the peacock
remains to be written. For numerous examples, see
Ingeborg Luschey, The pictorial tile cycle of Hast Behest
in Isfahan and its iconographic tradition, Rome 1978,
159-69. For the peacock tail, see Eva Baer, Sphinxes
and harpies in medieval Islamic art., Jerusalem 1965,
index.
(EvA BAER)
TAWUSIYYA, a h e t e r o d o x S h l ' f sect of the
later 19th and early 20th centuries in Persia. It is
named after a certain Agha Muhammad Kazim
Tunbaku-furush of Isfahan, known as Tawus al-'urafd3,
"Peacock of the (Sufi") initiates" from his elegant dress,
who broke away from the Ni'mat-Allahiyya [q.v.] Sufi
order. On the death of Rahmat CA1T Shah ShlrazI,
who represented the Ni'mat-Allahfs in Isfahan, Tawus
refused to recognise his successor there, and, on his
expulsion from Isfahan in 1281/1864-5, moved to
Tehran, dying there in 1293/1876.
He was succeeded as kutb of the group which had
formed around him by one HadjdjT Mulla Sultan
Gunabadf, who may be considered as the real founder
of the Tawusiyya. He had studied at Mashhad and
the catabdt of 'Irak; he had taught at Tehran, but had
fallen under suspicion for alleged Babf sympathies;
and then later, he joined Agha Muhammad in Isfahan.
Dying in 1327/1909, he was succeeded by his sons
Nur 'Air Shah and Safi CA1I Shah.
HadjdjI Mulla Sultan's Sufi doctrines involved three
stages of teaching, from initiation to perfection, on
the evidence of his disciple Hadjdjr Shaykh c Abbas
'All Kayman (whose works, including the Kitdb-i rdz.gushd hi pdsukh-i pana^dh pursish ast, written in Tehran
in 1350/1931-2 and published there around the same
time, are an important source for the sect). In the
first, he merely regarded himself as a learned man,
to be imitated as a mardj.ac al-taklid [q.v.]; in the second,
he claimed the imamate; and in the third stage he
claimed, by allusion and suggestion rather than directly,
quasi-divine powers as the appointed representative
of God on earth, designated for every age, the mukhtdr-i mutlak "Supremely Chosen One", who is called
payghambar, imam, kutb, ghawth, etc. The degrees of initiation amongst the Tawusiyya were certainly Sufi in
nature, but Hadjdji Mulla Sultan himself claimed to
synthesise the religions of the whole world.
As for Tawusf ritual, it presents certain features
which relate it to the Ahl-i Hakk [q.v.]. Notably, during the ceremony of initiation (tasharruf] in the presence of the daldl, initiator, followed by baycat of the
mund alone with the kutb, the initiate contracts several obligations: obedience, charity, secret of the dhikr,
service for 12 years; presentation of the dig-i ^ush
(boiling pot), and offers five things: nuts, a ring, a
coin, a piece of cloth and sweet-meats (which have
acquired a particular virtue). The custom of dig-i ajush
(boiled meat presented by the mund, who carries the
boiling pot on his head to the kutb who distributes
it to his guests) exists, says Shaykh Kaywan, among
the cAlT-Ilahfs. "It is the custom for them to carry
once a week the boiling pot to their superior, to make
up for prayer omitted and as soon as the superior
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1. Peacocks facing palm tree. Bronze ewer, 9th
to 10th century. Hermitage, St. Petersburg.

2. Peacocks with intertwined necks. "Pila of Jativa". Spain,
ca. mid-11 th century.

PLATE IX

PLATE X

TAWUS

3. Peacock with deployed tail. Detail from frontispiece of Fand al-Dm 'Attar's
Mantik al-tqyr, painted about 1600. New York, Metropolitan Museum of Art.

TAWUS

PLATE XI

4. Burak with peacock tail. From dispersed manuscript, Tabriz or Baghdad, 1380-90.
Istanbul, Topkapi Saray.

5. Peacocks in front of princely throne. Persian dish, ca. beginning of 13th century.
New York, Metropolitan Museum of Art.
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says "thy gift is accepted", the omitted prayer becomes
accepted by the Lord. They call this custom niydz,
offering, as distinct from namdz, prayer. Hast thou
said thy prayer? No, but I have offered niydz" Among
the Tawusiyya the custom of dig-i dj.ush seems to be
connected with the custom, called cakika [q.v], on the
seventh day after the birth of a child, when the parents
sacrifice a lamb and give the meat to the poor. Here
we have the comparison between the new-born child
and the initiate, the latter receiving a new soul.
As to the term niydz, the Tawusiyya have it also,
but it is applied to an assembly in which there is no
offering but which has a very elaborate ritual, not
only of participation in preparation but also the actual
ceremony itself, of which Kaywan refuses to give the
real significance. He says, among other things, that
the cAlf-Ilahfs and the Sufis "are in the same valley".
The former, observing hakikat, are, however, superior
to the latter who stop at tarikat. Formerly, the rite of
"breaking the nut" (ajuz shikastan) was performed by
the superior of the cAlf-Ilahfs alone and the Sufi kutbs
had to give him for this purpose the nuts received
from the disciples. Connections with the Ahl-i Hakk
must not be neglected, in spite of the differences which
are also to be noted, remembering the part played
by Baba Tahir among the Ahl-i Hakk, as one of the
divine manifestations, and the fact that Mulla Sultan
'All Gunabadl is the author of commentaries in Arabic
and Persian on the work of Baba Tahir [q.v.]. P.M.
Stead, in MW (1932), 184-9, even mentions "one of
the branches of the cAlf Ilahf Cult, known as the
Tausi or Peacock sect. . . venerates the devil", but this
would suggest rather a connection with the Yazfdis
[see YAZIDIYYA], of which we have been unable to
find any indication. The Tawusf teaching has, on the
contrary, so far as we can judge, been strongly influenced by Babf conceptions (the charge made against
Hadjdjr Mulla Sultan was perhaps not entirely without foundation), and in consequence affords us a typical example of modern heterodox syncretism in Shic I
circles, which has assimilated in its own way Sufi,
c
Alf-Ilahf and Babf ideas.
Bibliography: The above is based essentially on
the works of Shaykh Kaywan.
(B. NIKITINE*)
TAWWABUN (A.) "penitents", the self-imposed
c
title of an early S h f f m o v e m e n t that arose
in response to the defeat and martyrdom of Imam
Husayn and his companions at Karbala' in 61/680.
The movement was led by five former close associates of cAli, chief of whom was Sulayman b. Surad,
whose honorific shaykh al-shica suggests his prestige
among his fellows, mostly elderly Arab males of Kufa.
This cohort of one hundred men over sixty felt a
profound sadness and guilt for not having either been
able or sufficiently willing to support Husayn and his
comrades at Karbala'. Scholarly consensus holds that
the Tawwdbun were a genuinely religious society who
vowed revenge for Husayn's blood or death as martyrs in the process of atoning for the ignominious loss
of their hero at the hands of the Umayyads.
For three years the movement remained underground, but with the death of the Umayyad caliph
Yazld in 64/683 and the political confusion that followed, Sulayman b. Surad saw a chance for action.
He gathered his followers and persuaded many new
people to join the movement. Although 16,000 volunteers pledged support, when the time arrived for
battle against the 30,000 troops of the Umayyad governor in clrak, cUbayd Allah b. Ziyad [q.v.] (who had
been responsible for the Karbala' massacre), only 4,000
(all Arabs, with no mawdli) gathered at Nukhayla near

Kufa in Rabic II 65/November 684 in support of
Sulayman b. Surad and his leadership circle, pledging "revenge for the blood of Husayn." Soon the
force was reduced by absentees to 3,000. Sulayman
b. Surad led the Tawwdbun first to Karbala', where
great lamentation was raised (and the ritual visit to
Husayn's burial place was instituted). Sulayman b.
Surad's forces then advanced, finally engaging the
Umayyads at cAyn al-Warda, near the Syrian border.
A three-day battle broke out on 22 Djumada I 65 /
January 685 with the Tawwdbun crying "Paradise!
Paradise for the TurabTs!" (al-Mascudi, ed. Pellat, iii,
§ 1980; Jafri, 231-2, 234; "Turabls" = followers of
'All, whose kunya was Abu Turab). Sulayman b. Surad
was the first of the leaders to fall and at the end
only a few Tawwdbun survived.
Bibliography: The main source, quoted at length
by al-Tabarf, is the respected 'Iraki historian Abu
Mikhnaf (d. 157/774). See Baladhuri, Ansdb, v,
204 ff; Taban, ii, 497 ff, tr. G.R. Hawting, The
History of al-Taban, xx, Albany 1989, 80-97, 12459; Mas'udf, Muruaj, ed. Pellat, iii, §§ 1976-82;
J. Wellhausen, Die religios-politischen Oppositionsparteien
im alien Islam, in Abh. der Konigl. Gesell. der Wiss.
zu Gottingen, Phil.-hist. Klasse, N.F. v. 1, 71 ff, Eng.
tr., The religio-politicalfactions in early Islam, Amsterdam
1975, 121-4; S.H.M. Jafri, Origins and early development of Shi'a Islam, London 1979, 222-34. On Abu
Mikhnaf's K. Sulayman b. Surad wa-cAyn al-Warda
and its sources, see Ursula Sezgin, Abu Mihnaf,
Leiden 1971, 108 (no. 23).
(F.M. DENNY)
TAWWADJ, TAWWAZ, a town in the western
p a r t of the mediaeval province of Fars in
Persia. It lay on or near the Shapur river midway
between Kazarun [q.v.] and the Gulf coastland, but
the place fell into ruin by later mediaeval times and
its site is no longer known for sure. For further details
on the town, see SHAPUR, river, to whose Bibl. should
be added Sir Arnold Wilson, The Persian Gulf, London
1926, 74-5; J. Markwart-G. Messina, A catalogue of
the provincial capitals of Erdnshahr, Rome 1931, 94-5;
Barthold, An historical geography of Iran, Princeton 1984,
163.
(C.E. BOSWORTH)
TAWZAR [see TUZAR].
AL-TAYALISI, ABU DAWUD SULAYMAN b. Dawud
b. al-Djarud, famous Basran c o l l e c t o r of hadith
[q.v], nicknamed "the mountain of knowledge", who
died in 203 or 204/819-820 at the age of ca. seventy years. He was a mawld of the clan of al-Zubayr
b. al-cAwwam [q.v] and originally hailed from Persia.
He is said to have owed his nisba to his custom (?)
of wearing a certain Persian upper garment or hood
(taylasdn, pi. toyd lisa), a scarf-like wrapper worn around
the head and neck, but the nisba more obviously relates
to a maker or seller of taylasdns>, the cowl worn by
scholars. He was renowned for his memory; he boasted
that he could recite 30,000 traditions without pause.
He was especially acclaimed for the many traditions
he said that he had learned with Shu'ba b. alHadjdjadj (d. 160/776 [q.v]), the greatest Basran traditionist of his time. Al-Tayalisf died after drinking a
medicine made of the semecarpus anacardium nut
(balddhur, cf. Steinschneider in W£KM, xi [1897], 319,
no. 315).
Al-TayalisI is particularly famous for his collection
of traditions, called the Musnad. It is preserved in an
ancient Haydarabad edition of 1321/1903 which contains 2,768 traditions, some two dozen of which strike
one by their remarkable length. Since this number is
positively modest in comparison with the figures of
tens of thousands of traditions which all the sources
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agree in attributing to him, it could be maintained
that what we have in that Musnad does not constitute
the entire collection but is only that part comprising
solely prophetic traditions transmitted with more or
less uninterrupted isndd strands by Companions, the
so-called musnad [q.v.] strands. When his Musnad is
compared with the collections entitled Musannqfma.de
by his younger colleagues cAbd al-Razzak al-Sancani
(d. 211/827 [q.v.]) and Abu Bakr b. Abl Shayba (d.
235/849 [<?.y.]), each of which does indeed contain
several tens of thousands of reports, the surmise is
tenable that al-Tayalisf's Musnad, as we have it now,
is a collection from which all the reports supported
by less well-attested isndd strands have been removed
according to the isndd criteria of post-classical times:
it does not contain Companion reports (mawkufdt),
hardly any Successor reports of the type called mursal [q.v.] and no personal opinions of early fukahd*
that go by the term akwdl, all three categories occurring in abundance in the Musannafs mentioned.
Although this is not substantiated in the Haydarabad
edition or anywhere else as far as can be ascertained,
al-TayalisT's Musnad as we have it now may be an
anonymously abridged version of an original corpus
several times the size of the present Musnad, a corpus
that is apparently no longer extant. But what this
presumably larger collection may have contained in
addition to the Haydarabad Musnad is not entirely
lost: Ibn Abl Shayba's Musannaf quotes dozens of
reports on the authority of al-TayalisT which cannot
be traced in his Musnad and which may therefore
conceivably have been part of the massive original.
Since he allegedly relied so heavily on his memory,
a certain number of mistakes he made in isndds were
imputed to him (only ten out of 40,000, according
to some authorities), but they did not damage his
overall reputation too much.
Bibliography: Ibn Hadjar al-cAskalanI, Tahdhib
al-tahdhlb, Haydarabad 1325, iv, 'l82-6; MizzT,
Tahdhib al-kamdl, ed. R.CA. Ma'ruf, xi, 401-8; for
some of al-Tayalisf's mistakes, see 'Abd Allah b.
c
Adi al-Djurdjani, al-Kdmil f t du'afd3 al-ridldl, ed.
Beirut 19883, iii, 278-81, and al-Khatlb al-Baghdadr,
Ta'nkh Baghdad ix, 24-9. His Musnad was edited
again with the traditions arranged according to Jikh
chapters by Ahmad cAbd al-Rahman al-Banna alSacatf as Minhat al-macbud fi tartib musnad al-Taydlisi
Abi Ddwud, 2 parts in 1, Cairo 1372/1952.
(G.H.A. JUYNBOLL)
AL-TAYALISI, DJA'FAR B. MUHAMMAD [Ghulam
Tha'lab] b. Dja'far [b. Hatim al-Wasiti], a philologist, who lived in the middle of the 4th/10th century. A pupil of the Kufan and Basran schools of
philology, he probably was a son of the ghuldm Tha'lab
Abu Dja'far Muhammad b. DjaTar (d. 327/938-9;
Yakut, Irshdd, vi, 464). He was connected directly with
Ibn Durustawayh (d. 346/957 [q.v.]) and to Abu cUmar
Muhammad b. cAbd al-Wahid [al-Zahid al-Mutarriz]
(d. 345/957), another close pupil (ghuldm) of Tha'lab's
[q.v.].
His small work Kitdb al-Mukathara cinda }l-mudhdkara
shows al-Tayalisf as a talented beginner. In a short
introduction, he explains that it is his intention to
present poets with similar names (ism) or surnames
(lakab) (87 of the former and 32 of the latter from
pre-Islamic and Islamic times) with the purpose of
distinguishing them from well-known bearers of this
name or surname. He begins with the famous alA'sha Maymun b. Kays [q.v.] and adds 15 other bearers of this lakab, together with verses and anecdotes,
but omits, for example, the well-known A'sha Harridan
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[q.v.]. The number of verses given by him which are
otherwise unknown is not without importance. In the
course of the work, the articles become shorter, to
end as simple lists of names. The longest article is
that on 'Umara (no. 56), a great-grandson of the poet
Djarir [q.v.]; it contains information on Wash [q.v]
and on poems by Jews. A first, inadequate, edition
after a modern copy (1317/1899) of an old manuscript (614/1217), was published by R. Geyer in SB
AK. Wien, cciii (1927), Abh. 4; M. Tawft al-Tandjr
published a second edition, based on the old manuscript and on an even older one (523/1129), in §arkiyat
Mecmuasi (Ankara), i (1956), Appendix.
Bibliography: Brockelmann, S I, 43, 184; Sezgin,
ii, 97, 101, 247.
(R. SELLHEIM)
TAYAMMUM (A.), the recommendation or
permission to perform the ritual ablution
with sand instead of water in certain cases, is
based on two passages in the Kur'an, IV, 43/46 and
V, 7/9. The latter passage runs as follows: "And if you
are in a state of impurity (ajunuban) purify (fa-ttahharu)
yourselves. But if you are ill, or on a journey or if
you come from the privy or you have touched women
and you find no water, take fine clean sand (sacidan
tayyiban) and rub your faces and hands with it." Sura
IV, 43/46, is nearly identical except that the phrase
"with it" is lacking from the sentence "and rub your
faces and hands with it". According to the ShafTis
(see al-BaydawT on IV, 46), "with it" means that there
must be some sand in the hand. The Hanaffs, on
the other hand, consider the rite valid even if the
hand has only been touched by a smooth stone. The
word seems to have as its root-meaning "intention,
desire" (see Lane, s.v. }-m-m), and is regarded as
"weaker" than either the ghusl or the wudu3 (al-Halabl,
Multakd al-abhdr, Beirut 1409/1989, i, 30, commentary).
Drawing from the Mizdn al-kubrd of al-Shacranf
(Cairo 1279, i, 143 ff.), the points of difference between
the madhhabs may be summed up as: a) the material
(earth, sand, etc.); b) the obligation to look for water;
c) the question how far face and hands are to be
rubbed and into what legal categories these rubbings
fall; d) the question what one should do if one finds
water after he has already begun the saldt; e) the question whether a single tayammum suffices for two fard
rites;/) the question whether one who has performed
the tayammum before his saldt may act as imam for a
person who has performed the ablution with water;
g) the question whether tayammum is permitted before
the saldt at festivals and for the dead, if one is not
on a journey; h) the question whether one who is not
travelling, and has difficulty getting water for a saldt,
the legal time for which is about to expire, should
repeat the saldt performed after tayammum as soon as
he has found water; i) the question whether it is permitted to use the little water one has for a partial
washing and do tayammum for the rest; j) the question of what is to be done in cases of injury; k) the
question whether the saldt is to be repeated in four
cases in which it has been performed after tayammum.
There is agreement among the madhhabs on the
point that tayammum is only performed for the face
or hands, regardless of whether the Muslim is muhdith
[see HADATH] or d^unub; whether it occurs in place of
a washing of all or any parts of the body is a matter
of indifference (al-NawawT, on Muslim, Sahih, Cairo
1283, i, 406).
In the Talmud (Berakot, fol. 15a), a permit to use
sand in case of want of water similar to that of the
Kur'an is given, and Cedrenus, Annales, ed. Hylander,
Basle 1556, 206, tells how on an occasion in a journey
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through the desert, Christian baptism was performed
with sand.
Bibliography: See also the commentaries on sura
IV, 46, and V, 9; Noldeke-Schwally, G. des Q, i,
190; A. Geiger, Was hat Mohammed aus dem Judenthume
aufgenommeri?', 86; Th.W. Juynboll, Handleiding, etc.
Leiden 1925, 58; AJ. Wensinck, Handbook of early
Muhammadan traditions, s.v. Tayammum; cAbd alRahman al-Djazm (d. 1360/1941), al-Fikh cald
'l-madhdhib al-arbaca, Beirut n.d., i, 148 ff.; Muhammad Djawar, al-Fikh cald 'l-madhdhib al-khamsa, Beirut
n.d., 76 ff.; A.K. Reinhart, Impurity/no danger, in
History of Religions, xxx/1 (1990), 1-24.
(AJ. WENSINCK-[A.K. REINHART])
TAYBA [see AL-MADINA].
TAYF AL-KHAYAL (A.), "the vision of the beloved", a motif of classical Arabic poetry. The
two terms are explained as synonyms denoting an
"apparition" or "phantom" coming in sleep. Tayf is
derived from t-y-f/t-w-f "to move" or "move around".
Khaydl (rarely khaydla, pi. khaydldt), from kh-y-l "to surmise" or "create" an image in one's fancy of a thing,
basically means "an incorporeal form or image" (Lane,
ii, 385c), anything seen indistinctly like a shadow. The
terms occur separately, as a rule. Their combination
first appears in Islamic texts and is sometimes reversed
(khaydl al-tayf).
The original structure of the motif in the nasib
[q.v.] of the D^dhiliyya [q.v.] appears to be as follows:
The poet on his desert journey rests at night. His
companions are asleep, but he keeps awake or is
awakened and suddenly perceives the fleeting image
of his beloved, whose tribe dwells far away. He is
startled, even frightened, and ponders how she was
able to cross the mountains and deserts separating
them. Emotions of longing and sorrow are evoked,
but eventually he recovers and sends the tayfal-khaydl
back. Mediaeval and modern scholars alike explained
the tayf al-khaydl as a vision in a dream. However,
several elements in the narrative, e.g. the poet's reaction and the deceptive character of the phenomenon,
suggest that originally the tayf al-khaydl was conceived
as an apparition confronting the poet in the external
world (cf. R. Jacobi, The Khaydl motif in early Arabic
poetry, in Oriens, xxxii [1990], 50-64). This interpretation agrees with the etymological evidence and with
the function of the pre-Islamic nasib, to free the poet
from his emotional involvement in a past love affair.
Since the early Islamic period, the tayf al-khaydl is
described by poets as a vision in a pleasant dream.
The motif is favoured in Umayyad poetry and elaborated in accordance with a new ideal of love, i.e. constancy after separation. In the nasib of the panegyrical
kasida [q.v.] the original narrative is changed in several
ways. Poets now dwell on the beauty of the "vision",
the pleasures of love enjoyed while asleep, and the
disenchantment in the morning. They sometimes
introduce elements of the rahil [q.v.] to the patron or
use the motif as a transition (takhallus) to the following section of the ode [see NASIB]. Ghazal [q.v] poets,
on the other hand, concentrate on its psychological
aspects and praise the tayf al-khaydl as the only means
of communication between lovers kept apart.
This last aspect is developed with added sophistication in 'Abbasid poetry. The narrative structure of
the motif is dissolved, but traditional elements are still
alluded to, e.g. the tayf al-khaydTs perilous desert journey. Poets reflect on the nature of the phenomenon,
its causes and effects, the relation between the beloved
and her "vision". Occasionally the roles are reversed,
the poet's tayf al-khaydl visiting the beloved. The meet-

ing of "two visions" (tayfan/khayalan] is a variant employed with ingenuity by several poets, e.g. Abu Nuwas
and al-Buhtun [q.w.] (cf. R. Jacobi, Al-Khaydldni—a
variation of the Khaydl motif, in JAL, xxvii [1996], 2-12).
The motif never lost its appeal to later poets, and is
also discussed by mediaeval critics. Al-Sharff alMurtada (d. 430/1044) in his monograph Tayf alkhaydl (cd. H.K. al-Sayrafi, Cairo 1381/1962) contrasts
praise (madh) and blame (dhamm) of the tayf al-khaydl,
illusion and reality (5 ff). Evidently, love in a dream
had its attractions in a society where the meetings of
lovers must have been both dangerous and difficult.
Bibliography (in addition to references in the
article): H. al-Banna clzz al-Dfn, al-Tayfwa 'l-khaydl
f t }l-shicr al-carabi al-kadim, Cairo 1988; J. Seybold,
The earliest demon lover. The Tayf al-Khoydl in alMufaddaliydt, in Reorientations/Arabic and Persian poetry,
ed. S.P. Stetkevych, Bloomington 1994, 180-9.
(RENATE JACOBI)
TAYM ALLAH B. THA'LABA, an Arab tribe
belonging to the branch of the Rabf c a b. Nizar (tribes
of £Adnan) and forming part of the great ethnical
group of the Bakr b. Wa'il. Genealogy: Taym Allah
b. Tha'laba b. 'Ukaba b. Sacb b. CA1I b. Bakr b. Wa'il.
We also find it mentioned under the form Taym
Allat, which may be the correct name, for a Muslim
(or Christian) alteration of the name Allat to that of
Allah is not at all unlikely, while the opposite is hardly
conceivable.
This tribe, as usual with so many other tribes of
Arabia, formed an alliance (hilf) with the sister tribe
of the Banu Kays b. Tha'laba, and each of them was
closely associated with the Banu cldjl and the Banu
c
Anaza. This confederation bore the name al-Lahdzim
(the word lihzima, according to the lexicographers, signifies the mastoid bone, and similar expressions are
not unusual to indicate the solidity of an alliance); it
was afterwards extended to the Banu Mazin b. Sacb
and even, it appears, to the two great Bakn subdivisions, the Banu Dhuhl and the Banu Shayban. After
Islam the Banu Hanifa, another Bakn tribe, also
entered the alliance (al-Mubarrad, Kdmil, ed. Wright,
276, 1-2; Naka'id, ed. Bevan, 47, 10, 305, 9, 764, 9,
and, especially, 725, 15. Wiistenfeld, misled probably
by the statement in Ibn Kutayba, K. al-Macdrif, ed.
Wiistenfeld, 48, thought that the name al-Lahdzim
referred only to the Taym Allah; cf. also Reiske, Primae
lineae, 253 n. f 255 n. h). The Taym Allah took part
with their allies in the wars of the Bakr b. Wa'il
against the Tamfm, and we find them specially concerned with the battles of Zubala, Nibadj, Taythal,
Djadud and al-Wakft (the last two fall within the
Islamic period). It does not appear, however, that they
distinguished themselves by any particular exploits or
that they numbered among their leaders any person
of note. In the two latter expeditions, the command
was held by al-Hawfazan b. Shank and by Abdjar
b. Djabir, both of the Banu cldjl. At a more remote
period, the Taym Allah had fought with the rest of
the Bakris against the Lakhmid tribes of al-Hfra: they
are mentioned in the stories of the Tawm Uwdra.
The Taym Allah were Christians, like almost all
the Bakr b. Wa'il (cf. al-Taban, i, 2032 ult), but
they were early converted to Islam and we find them
fighting in the wars of conquest and the civil wars;
one of them, for example, lyas b. cAbla, took part
in the murder of the Caliph 'Uthman (Nakd'id, ed.
Bevan, 918 ff). But it was mainly in the history of
the eastern provinces that the Taym Allah played a
part in the first two centuries of the Hidjra; among
the members of this tribe who made a mark in his-
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tory, the best-known is 'Aws b. Tha'laba b. Zufar b.
Wadlca, who is also known as a poet (notice in Ibn
Hadjar, Isdba, Cairo 1325, i, 82, quoted from the
Tabakdt al-shu'ard3 of Dicbil and the Mu'ajam al-shu'ara3
of al-Marzuba.nl; verses in Yakut, Mu'd^am, ed.
Wiistenfeld, i, 830, with reference to two ancient statues at Palmyra) and was governor of Khurasan; during the civil war of 65/684-5 he valiantly defended
Harat against the troops of Mus'ab b. al-Zubayr, commanded by cAbd Allah b. Khazin and held out for
a whole year, with the support of all the Bakr b.
Wa'il of Khurasan, until he fell (al-Tabarf, ii, 48490; al-Baladhurl, Futuh, ed. de Goeje, 414-15). Another
poet of the Taym Allah, Nahar b. Tawsi'a (who was
called the best poet of the Bakr in Khurasan) took
part in the campaigns of Kutayba b. Muslim, whom
he had once satirised but finally joined (Ibn Kutayba,
K. al-Shicr, ed. de Goeje, 342-3; Hamdsa, ed. Freytag,
431-2; Nakd'id, ed. Bevan, 359-60, 364-5, 368; alTabarf, ii, passim; al-Kall, Amdll, ii, 201-12, etc.).
There were several other tribes, especially in the
south, called Taym Allah or Taym Allat; Ibn al-Kalbl
mentions the following: T. b. Asad b. Wabara;
T. b. Zahw (?) b. Marr b. cAmr b. al-Ghawth b.
Tayyi'; T. b. Hikal. . . b. Mazin b. al-Azd; T. b.
Rufayda b. Thawr b. Kalb; T. b. cAmir al-Adjdar. . .
b. Kalb; T. b. al-Namir b. Kasit; T. b. Wadm b.
Wahballat. . . b. Kalb.
A fraction of the Banu Taym Allah installed itself
in the high valley of the Wad! Taym (Allah), which
bears its name in Syria, at the foot of the Djabal alShaykh; this was one of the places of origin of the
Druze during the 5th/llth century and numerous
heretical groups still lived there in the 7th/13th century (see Th. Bianquis, Damas et la Syne sous la domination fdtimide, Damascus 1987, i, 368-759, ii; and Ibn
al-Athlr, al-Kdmil, index).
Bibliography: Wiistenfeld, Geneal. Tabellen, B 17
(Register, 447); Ibn al-Kalbl-Caskel, i, Tafeln, nos.
150, 296-7, ii, Register, 543; Ibn Durayd, K. alIshtikdk, ed. Wiistenfeld, 212-13.
(G. LEVI BELLA VIDA)
TAYM B. MURRA, a subdivision of Kuraysh
[q.v] whose pedigree is Taym b. Murra b. Kacb b.
Lu'ayy b. Ghalib b. Fihr.
All of the important figures among the Taym before
Islam and in its early days belonged to the genealogical line of cAmr b. Kacb b. Sacd b. Taym. They
included Abu Bakr [q.v], Talha b. cUbayd Allah [q.v.]
and Talha's paternal uncle, Macmar b. <Uthman (cf.
M. Lecker, Biographical notes on Abu 'Ubayda Ma'mar
b. al-Muthannd, in SI, Ixxxi [1995], 71-100, at 77-83,
96-7; Malik b. Anas [q.v.] was reportedly a mawld of
the Taym; on p. 263a of the entry about him read,
instead of Humayr, Himyar; MJ. Kister, The massacre
of the Banu Quray^a: a re-examination of a tradition, in
JSAI, viii [1986],'61-96, at 77-9). The central figure
among the Taym on the eve of Islam was cAbd Allah
b. Djud'an [q.v.] (b. cAmr b. Kacb); "during his lifetime the Taym were like the members of one family and were fed by him".
In pre-Islamic Mecca the Taym were part of the
coalition of Mutayyabun [see LACAKAT AL-DAM] and,
later, of the coalition of Hilf al-Fudul [q.v] which was
established in the court of cAbd Allah b. Djud c an.
The rise of Islam gave the former merchant, Abu
Bakr, precedence over more prestigious Kurashls. The
leading families of the Taym accumulated in early
Islam great fortunes, much of which came from agriculture. Abu Bakr received from the Prophet an
orchard in Medina which had formerly belonged to
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the Banu '1-Nadir [q.v] and developed it by planting
in it palm-shoots. Talha, who was the first to sow
wheat in Medina, had fabulous revenues from his
estates in Arabia and Trak and is said to have supported all the destitute Taymls.
Few Tayrms held positions of authority in early
Islam. One of them was governor of Mecca under
£
Umar b. al-Khattab; Muhammad b. Abl Bakr [q.v]
was 'All b. Abi Talib's [q.v] governor in Egypt; and
Talha's son, who was the cousin of Mu'awiya I [q.v.],
was put by this caliph in charge of the kharddj. of
Khurasan.
The Taym rose to some prominence under cAbd
Allah b. al-Zubayr [q.v], himself a grandson of Abu
Bakr on his mother's side. A grandson of Talha
was then in charge of the khardaj. of Kufa (where his
family owned a large estate); a great-grandson of cAbd
Allah b. Djudcan was Ibn al-Zubayr's kadi and
mtfadhdhin; a grandson of Ma'mar was governor of
Basra; and another grandson was governor of Fars.
In the 'Abbasid period, several Taymfs officiated as
judges, mainly in Medina and Basra, and as commanders of the shurta in Kufa.
Bibliography: Caskel-Strenziok, Gamharat an-nasab,
Leiden 1966, ii, 542; Ibn al-Kalbl, ^amharat alnasab, 79-84; Ibn Hazm, Diamharat ansdb al-carab, ed.
Harun, Cairo 1382/1962, 135-40; Ibn Kudama alMakdisT, al-Tabym fi ansdb al-Kurashiyym, ed. alDulaymf, Beirut 1408/1988, 305-44; Mus'ab
al-Zubayn, Nasab Kuraysh, ed. E. Levi-Provengal,
Cairo 1953, 275-96; Baladhurl, Ansdb al-ashrdf, ms.
Reisiilkiittap Mustafa Efendi, fols. 833b-860a.
(M. LECKER)
TAYMA', an a n c i e n t oasis s e t t l e m e n t of
n o r t h w e s t e r n Arabia, now in Saudi Arabia (lat.
27° 37' N., long. 38° 30' E.). According to the mediaeval Islamic geographers, it lay in the region called
al-Mahadjdjat, and was four days' journey south of
Dumat al-Djandal [q.v.]; al-MukaddasI, 107, 250, 252,
localises it at three stages from al-Hidjr [q.v] (in fact,
Tayma5 is some 110 km/70 miles from al-Hidjr/
Mada'in Salih), four stages from Tabuk [q.v] and four
from the Wad! '1-Kura [q.v]. It lies in a depression,
the length of which J.A. Jaussen and R. Sauvignac
put at 3.2 km/2 miles, with a breadth of 460 m/1,500
feet. The subterranean waters collected and burst forth
into a well 12-14 m/40-45 feet deep and about 18
m/60 feet in diameter, according to the same two
travellers (Mission archeologique en Arable, Paris 1909, ii,
133-63, Tables Ixi-lxiv).
A Taymanite caravan is mentioned on a cuneiform
tablet of ca. 740-730 B.C. and then in inscriptions
from the time of Sennacherib and Esarhaddon (7th
century B.C.) (Akkad. Te-ma, Te-ma-a, Te-ma-3}, and
in the Old Testament (Hebr. Temd3, Temd3} as a major
caravan town and oasis (Isa. xxi. 14; Jer. xxv. 23;
Job vi. 19), apparently associated with Tema, "a son
of Ishmael" (Gen. xxv. 15; 1 Chron. i. 30). Together
with Dedan, it was the major urban centre of North
Arabia. In early Christian times it came within the
Nabataean realm. Various inscriptions in Imperial
Aramaic and in the early North Arabian language
Taymanite (formerly called Thamudic A; see THAMUDIC) and then, from later times, in Nabataean, have
been found there (see R. Degen, Die aramdische Inschnften
von Taimd3 und Umgebung, in Neue Ephemeris fur semitische
Epigraphie, ii, Wiesbaden 1974, 79-90; F.M. Cross Jr.,
A new Aramaic stele from Tayma3, in Catholic Biblical Qtly.,
xlviii [1986], 387-94; A. Livingstone and K. Beyer,
Die neuesten aramdischen Inschnften aus Taima, in ^DMG,
cxxxvii [1987], 285-96).
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Tayma3 appears in pre-Islamic Arabic poetry, as in
Imru3 al-Kays, Mu'allaka, v. 76: "it (the rain storm)
does not leave a palm-tree in Tayma3 nor a house
unless it is built of stone". Like other oases in North
Arabia, it was settled by immigrant Jews or Jewish
proselytes. Among them was al-Samaw'al b. cAdiya
[q.v], the lord of the citadel of al-Ablak al-Fard, mentioned by al-Acsha and other poets. The Jewish inhabitants were not inclined to be friendly to Muhammad,
but when they learned how their co-religionists in the
Wad! '1-Kura, who had resisted, had been treated,
they voluntarily submitted and were thus allowed to
retain their lands on payment of a yearly tribute
(djizyd} (ca. 7/628); nevertheless, they were expelled
from the land, like the other Jews in Arabia, by cUmar
(al-Baladhun, Futuh, 34-5). In the 4th/10th century,
Ibn Hawkal describes it as more thickly populated
than Tabuk and as the market and provisioning centre for the Bedouin of the surrounding area (mumtdr
al-bddiyd] (ed. Kramers, 34, tr. Kramers and Wiet,
33). Al-Hamdanf says that, in his time, the region of
Tayma3 was in the territory of the Banu Tayyi3 (Sifa,
ed. Miiller, i, 131). Al-Mukaddasf (loc. cit.) gives a
more detailed picture of its situation in a well-watered,
wide depression with a spring, many wells, some of
which have fallen in, fine gardens, and many palm
trees with excellent dates; on the other hand, he censures the avarice of the inhabitants and laments the
lack of distinguished scholars from this town. In the
next century, al-Bakn refers to its wealth in dates,
figs and grapes (ed. Wiistenfeld, i, 208-9). The densely
populated town had a wall, a farsakh in length, running along a brook.
Of modern travellers, Doughty was in Tayma3 in
1877, when the settlement had recently peacefully
recognised the authority of Ibn Rashld of Ha'il [q.v],
but was still paying an annual khuwwa [q.v.] or protection money to the older masters of the region, the
Banu Sakhr. He describes the famous well-pit, alHaddadj, which irrigated the palm groves of the central one of Tayma3's three quarters (Travels in Arabia
Deserta, new ed., London 1921, i, 285-300 and index).
Huber and Euting were there in 1884, and it was
then that Huber purchased the famed 6th century
B.C. stele, now in the Louvre. Euting gives a good
description of the town, with its narrow streets and
houses surrounded by orchards. Of antiquities, he
found the ruins of temples and a quadrangular building with towers at the corners. Of the citadel of alAblak, the ruins of which, according to Yakut, were
still visible in his time, he could find no traces; Jaussen
and Savignac describe some peculiar round tumuli,
the sides of which in the form of stairs led up to a
small square building (J. Euting, Tagbuch einer Reise
in Inner-Arabien, Leiden 1896-1914, ii, 148 ff., 199 ff.).
Philby visited Tayma3 in 1951, just after its semiindependent chieftain cAbd al-Karfm of the Rumman
family had been assassinated, with full Su'udl control
for the first time exercised over it. He found Tayma3
a "once prosperous, and now wretched, locality" (Hie
land of Midian, London 1957, 72-103), but in recent
decades Tayma3, benefiting from its position on the
main Jordan-Tabuk-Medina highway, has become
more populous and prosperous. In 1413/1992 the
population was 18,088, made up of 15,129 Saudis
and 2,959 non-Saudis.
Bibliography (in addition to references in the
article): Yakut, Mu'ajam al-bulddn, ed. Beirut, i, 75-6,
ii, 67; R.E. Briinnow and A. von Domaszewski,
Die Provincia Arabia, Strassburg 1904-9, iii; A. Musil,
Northern Negd, a topographical itinerary, New York 1928,

224-9 and index; F.V. Winnett and W.L. Reed,
Ancient records from North Arabia, Toronto 1970;
Abdullah Al-Wohaibi, The Northern Hijaz in the writings
of the Arab geographers 800-1150, Beirut 1973, 27783; D.N. Freedman (ed.), The Anchor Bible dictionary,
New York 1992, vi, 346-7, art. Tema (E.A. Knauf).
(F. BuHL-[C.E. BOSWORTH])
AL-TAYR [see AL-TA'IR].
TAYYI3 or TAYY, nisba TaT, an Arab tribe,
which like others such as al-Azd and Kinda, emigrated
from the Arabian south and settled in the north, in
the plateau of Shammar [q.v.], which contained the
two ranges Adja3 and Salma, called after the tribe
Djabala Tayyi*. As a result of their occupation of
Shammar, the north Arab tribe of Asad lost some of
its territory but the two tribes fraternised and were
called "the two allies", al-Hallfan. The two main subdivisions of the tribe were al-Ghawth and Djadfla, part
of whom lived on the mountain, called Djabaliyyun,
part on the plain, called al-Sahliyyun, and the third
on the sands, called al-Ramliyyun.
Tayyi3 played an important role in pre-Islamic times,
and its name became the generic one for the Arabs
in the Syriac sources, Tayydye (West Syriac pronunciation, Tayoye}. It had important relations with Persia
and its clients, the Lakhmids of Trak; and with
Byzantium and its clients, the Ghassanids of al-Sham.
One of them, Hassan, lent his horse to Khusraw
Parwlz, when the latter fled from Bahrain Cubfn, and
the last Lakhmid king, al-Nucman [q.v.], married two
women from the tribe, which, however, refused him
djiwdr when he fled from Khusraw. After the death
of al-Nucman, lyas b. Kablsa settled with some of his
tribesmen from Tayyi3 in al-Hfra [q.v] and became its
governor, A.D. 602-11; he also commanded the PersoArab troops against the tribe of Bakr at the battle of
Dhu Kar [q.v.]. Tayyi3's relations with the Ghassanids
were chequered, but they improved when after the
Harb al-Fasad, the Fasad War, between al-Ghawth
and Djadfla, the latter, who were Sahliyyun, left for
Syria and settled near Aleppo-Kinnasrfn, where they
had a hddir, known as Hadir Tayyi3. The tribe adopted
Christianity, but some of them obviously remained
pagan, since these are known to have worshipped two
idols, al-Fils and Ruda, the former of which was
destroyed by CA1I b. Abf Talib at the command of
Muhammad.
Tayyi3 continued to play an important role in Islamic
times. It sent a delegation to Muhammad in Medina
and adopted Islam. One of them, RafT b. 'Amlra,
was the guide of Khalid b. al-Walld during his famous
march from clrak to Bilad al-Sham. That part of Tayyi3
that had moved to Aleppo-Kinnasrfn in the 6th century fought with Byzantium, and Abu 'Ubayda found
them in their hddir in 17/638, when some of them
adopted Islam while others did not. Those of the
Tayyi3 that remained in Bilad al-Sham formed part
of the Umayyad aajndd and fought under Habis b.
Sacd with Mucawiya against CA1I at Siflin in 37/657.
Some members of the tribe distinguished themselves
in this early Islamic period: al-Tirimmah, the Kharidjite poet; cUrwa b. Zayd al-Khayl, who took part
in the conquests, in Rayy and against the Daylamls;
and Kash'am, who fought and killed Dahir, the Indian
king. They did well in cAbbasid times also: Kahtaba,
the prominent leader of the da'wa for the 'Abbasids
in Khurasan, was one of them, and so was al-Haytham
b. cAdi, the well-known akhbdri, as well as two of
the foremost poets, Abu Tammam and al-Buhturf.
The one, however, who entered the annals or world
literature was the proverbially-generous pre-Islamic
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poet Hatim, after the foremost poet of the German
language assumed his name in the West-ostlicher
Diwan.
For the very important role the Tayyi* played in
Syria in the 4th/10th century during the Crusades,
see e.g. Th. Bianquis, Damas et la Syrie sous la domination fdtimide, Damascus 1987-9, index s.v. Tayy and
s.v. Banu Djarrah [see DJARRAHIDS].
Like some of the Arab tribes in Bilad al-Sham, a
part of the Tayyis emigrated to Umayyad al-Andalus;
since then, vague recollection of their Arabian provenance is still echoed in the Arabia of the 20th century, in the region of Shammar.
Bibliography: Ibn al-Kalbl-Caskel, Gamharat annasab, ii, 57-61; Ibn Durayd, al-Ishtikak, ed. cAbd
al-Salam Harun, Cairo 1958, 380-97; Ibn Hazm,
Diamharat ansdb al-cArab, ed. Harun, Cairo 1962,
398-404, 487, 491; Baladhurl, Futuh, ed. S. Munadjdjid, Cairo n.d., i, 172; G. Rothstein, Die Dynastie der Larjmiden in al-Hira, Berlin 1899, 111-125;
Goethe, "Buch Suleika", in West-ostlicher Diwan, in
Werke, Frankfurt 1979, i, 288-312; Fu'ad Hamza,
Kalb D.azlrat al-'Arab, Mecca 1352/1933-4, 233.
(IRFAN SHAHID)
AL-TAYYIBIYYA, a branch of the I s m a ' I l iyya [q.v.] with several subdivisions. The Tayyibiyya
split off from the rest of the Musta'll Isma'llls soon
after the death in 524/1130 of the Fatimid caliph alAmir bi-Ahkam Allah, recognised as the twentieth imam
of the Musta'll Isma'llls. The official Mustacll dafwa
organisation in Cairo recognised al-Amir's cousin and
successor on the Fatimid throne, al-Hafrz, and the
later Fatirnids as the rightful imam?,. However, some
Musta'li groups in Egypt and Syria as well as the
majority in Yaman acknowledged the rights of alAmir's infant son al-Tayyib to the imamate, rejecting
the claims of al-Hafiz and the MustaclT HafizI da'wa.
These Musta'll Isma'llls were initially known as alAmiriyya, but later, after the establishment of the independent Tayyibl da'wa in Yaman, became designated
as al-Tayyibiyya.
In Yaman, which remained the chief stronghold
of Tayyibi Ismacllism for several centuries, the cause
of al-Tayyib was originally championed by al-Malika
al-Sayyida al-Hurra, the effective ruler of Sulayhid
Yaman, who like her predecessors in the Isma'Ili
Sulayhid dynasty [q.v.] had acknowledged the suzerainty of the Fatimids. The queen al-Sayyida had earlier sided with the Musta'll camp in the NizarI-MustaclI
schism. By the final years of al-Amir's rule, however,
al-Sayyida had drifted apart from the Fatimid regime;
and the Hafizi-Tayyibi schism in Musta'll Isma'Ilism
provided the opportunity for al-Sayyida to assert her
independence. The Sulayhid queen now became the
official leader of the Tayyibi community in Yaman,
severing her ties with Cairo. Al-Sayyida's decision
was fully endorsed by the dafi al-DhuJayb b. Musa
al-WadicI, the then administrative head of the Musta'll
Isma'IlI da'wa in Yaman. Due to close relations between
Sulayhid Yaman and Gudjarat, the Tayyibi cause was
also upheld in western India, which was eventually
to account for the bulk of the Musta'll Tayyibi
Isma'llls, known there as Bohras (Bohoras [q.v.]}.
Nothing is known about the fate of al-Tayyib, who
seems to have been murdered in his infancy. However,
it is the belief of the Tayyibls that al-Tayyib survived
and went into concealment, and that the Tayyibi imamate subsequently continued secretly in his progeny,
during the current period of satr initiated by al-Tayyib's
own concealment. At any rate, until her death in
532/1138, al-Sayyida made every effort to consolidate
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the dafwa on behalf of al-Tayyib. It was soon after
526/1132 that al-Sayyida declared al-Dhu'ayb as alddci al-mutlak, or the da'l with absolute authority empowered to conduct the dacwa activities on behalf of
the hidden Tayyibi imam. This marked the foundation
of the independent Tayyibi dacwa (al-dacwa al-Tayyibiyyd) in Yaman. Having earlier broken her relations
with the Fatimid state, she had now also made the
Tayyibi da'wa independent of the Sulayhid state, which
ensured the survival of Tayyibl Isma'Ilism after the
downfalls of both the Fatimid and Sulayhid states.
On al-Dhu'ayb's death in 546/1151, Ibrahim b. alHusayn al-Hamidl [q.v] succeeded to the leadership
of the Tayyibi da'wa as the second dd'i mutlak. Ibrahim
(d. 557/1162) introduced the Rasd'il Ikhwdn al-Sqfd3
into the religious literature of the Tayyibl community
in Yaman, and also formulated a new synthesis
in the doctrinal domain, combining the Fatimid ddcl
Hamld al-Dln al-Kirmanl's cosmological system based
on ten separate intellects as expounded in his Rdhat
al-cakl with mythical elements. Ibrahim al-Hamidl's
major work, Kitdb Kanz al-walad (ed. M. Ghalib,
Wiesbaden 1971), provided the basis of the distinctive Tayyibi gnostic hakd'ik system and was used as
a model for later Tayyibl writings on the subject. The
Tayyibl haka'ik found their fullest description in the
Zahr al-macdm (ed. M. Ghalib, Beirut 1991) of Idrls
c
lmad al-Dfn (d. 872/1468), the foremost Tayyibi historian and the community's nineteenth ddci mutlak. In
both Yaman and India, the Tayyibls have preserved
a good portion of the Isma'Ili religious literature produced during the Fatimid and later times.
In Yaman, Haraz remained the traditional stronghold of he Tayyibl da'wa. In general, the Tayyibls
of Yaman maintained peaceful relations with the
Ayyubids, Rasulids and Tahirids, but their hostile relations with the Zaydls were often marked with open
warfare. Meanwhile, the growth of the Tayyibl community of western India was closely supervised by the
ddfi mutlak in Yaman who regularly appointed the
heads of the Tayyibl Bohra community there. Large
numbers of Hindus converted to Tayyibl Ismacllism
especially in Cambay, Patan, Sidhpur and, later, in
Ahmadabad, where the headquarters of the Indian
da'wa were established. In 946/1539, the position of
ddci mutlak passed to an Indian, and in 974/1567 the
twenty-fifth ddfi Djalal b. Hasan transferred the central headquarters of the Tayyibl da'wa from Yaman
to Gudjarat. On the death of Da°ud b. cAdjabshah,
the twenty-sixth ddci, in 999/1591 (or less probably
in 997/1589), his succession was disputed, causing the
Da°udi-Sulaymani schism in the Tayyibl community.
The great majority of the Tayyibi Bohras, comprising
the bulk of the Tayyibi community, acknowledged
Da'ud Burhan al-Dln b. Kutbshah (d. 1021/1612) as
their twenty-seventh ddci; henceforth they became
known as Da'udis. A small group of the YamanI Tayyibls, too, supported the Da'udi cause. On the other
hand, a minority, consisting of the bulk of the YamanI
Tayyibls and a small group of Tayyibi Bohras, upheld
the succession of Sulayman b. Hasan (d. 1005/
1597), the deputy of Dasud b. cAdjabshah in Yaman.
These Tayyibls became designated as Sulaymanls.
Henceforth, the Da'udls and Sulaymanls followed different lines of dd'is. In both cases, the office of ddci
mutlak soon became hereditary, each ddci designating
his successor by the rule of the nass.
The forty-second Da'tidl dd'i Yusuf Nadjm al-Dln
(1200-13/1785-98), transferred the headquarters of the
Da'udI da'wa to Surat, where the famous seminary
known as the Sayft Dars was founded by his brother
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and successor £Abd CA1I Sayf al-Dm (1213-32/17981817). The administrative headquarters of the Da'udf
da'wa were established in Bombay, at the Badri Mahal,
in the time of the fifty-first ddci, Sayyidna Tahir Sayf
al-Dm (1333-85/1915-65), the father of the present
daci Sayyidna Muhammad Burhan al-Dm. In India,
several groups split off at various times from the
Da'udf Bohra community. The total size of the Da'udi
community is currently estimated at around 800,000.
Since 1088/1677, the position of the ddci mutlak of
the SulaymanF Tayyibis has remained in the Makramf
family of the Banu Yam, with minor interruptions.
After being expelled from Haraz in 1289/1872 by
the Ottomans, the Sulaymanf da'Is established their
headquarters in Nadjran [q.v], in northeastern Yaman,
now in Saudi Arabia. There have been no schisms
in the Sulaymani community, currently numbering to
about 50,000 persons who live mainly in the northern areas of Yaman. There are only a few thousand
Sulaymanf Bohras in India.
Bibliography: The main sources for the early
history of the Tayyibf dofwa in Yaman are Idrfs
c
lmad al-Dm b. al-Hasan's Nuzhat al-afkdr, 2 vols.,
and his cUyun al-akhbdr wa-funun al-dthdr, vii, which
are still in manuscript form. The later history of
the Tayyibiyya, in Yaman and India, is covered
in Kutb al-Dm Sulaymandjf, Muntazcf al-akhbdr
(unpubl.), relating the events until 1240/1824, and
in Muhammad 'All Rampurf's Mawsim-i bahdr (Bombay 1301-11/1884-93), iii, completed in 1299/1882.
Full bibliographical references to the literature of
the Tayyibiyya are to be found in I.K. Poonawala,
Biobibliography of Ismd'ili literature, Malibu, Calif. 1977,
133-250.
Studies. S.M. Stern, The succession to the Fatimid
Imam al-Amir, the claims of the later Fatimids to the imamate, and the rise of Tayyibl Ismailism, in Oriens, iv
(1951), 193-255; J.N. Hollister, The Shi'a of India,
London 1953, 265-305; H.F. al-Hamdanf, al-Sulayhiyyun wa 'l-haraka al-Fdtimiyya f t 'l-Taman, Cairo
1955, 142-211, 268-98; H. Corbin, Cyclical time and
Ismaili gnosis, London 1983, 37-58, 76-117, 173-81;
F. Daftary, The Ismd'ilis: their history and doctrines.,
Cambridge 1990, 256 ff., 264-323, 654-69 (containing further bibliographical references).
(F. DAFTARY)
TAZA, a town of n o r t h e a s t e r n Morocco (lat.
34° 16' N., long. 4° 01' W.) about 100 km/60 miles
east-north-east of Fas [q.v.] (Fez). It lies in a trough
between the Rff [q.v.] massif and the northern spurs
of the Middle Atlas which is drained by the Wadi
Inaouene (Innawen), an affluent of the Wadi Sebou.
This trough carries the historic highway from Fez and
Meknes to Oujda, Tlemcen and northwestern Algeria,
and is also the route of the railway likewise connecting these points. Taza, situated at a gap between
the mountains some 3 km/2 miles wide only, thus
marks the rough boundary between the central
Maghrib and the Extreme Maghrib (al-maghrib al-aksd)
[see AL-MAGHRIB. i, n]. The great importance of the
east-west route through this depression, and the strategic and economic advantages secured by occupation
of the site of Taza, in part defended by the steep
ravine of the Wadi Taza flowing northwards to the
west of the town, must have early encouraged a foundation of some significance there. Traces of habitation from Neolithic times have been found, although
the role of the place in Classical Antiquity, including
Roman and Byzantine times, is unclear.
In early Islamic times (2nd-4th/8th-10th centuries),
Taza was the most important settlement in the region

occupied by one of the groups of the Miknasa, seminomadic Berbers. According to Ibn Khaldun, it was
they who founded the ribdt of Taza. This statement
is evidently inaccurate in this form. Taza was not yet
reckoned a ribdt. It must nevertheless have played an
important part in the defence against the Idrfsids as
partisans of the Fatimids of Kayrawan, then against
the Fatimids as partisans of the Umayyads of Cordova.
Taza, however, as a fortified town and a ribdt, was
properly a foundation of the Almohads. In 528/1133
'Abd al-Mu'min, having made himself master of the
High and Middle Atlas, had arrived in the depression of Taza. There the conqueror seems to have suspended his advance. It was not till later that he tackled
the ranges of the Rlf and did not yet attempt to
descend into the plains to meet Almoravid forces. He
seems, however, to have felt the necessity of holding
the important strategic point, of building a citadel
there and placing a garrison it it. Those who held
this frontier post of the Almohad dominions were naturally assimilated to the men of the ribdts (we know
that the struggle against the Almohads had the attractions of a holy war). To call the new fortress a ribdt
was giving it the value of a pious work. As a matter
of fact, Taza never played the religious role of a ribdt.
It remained, as before, a military post guarding the
road to Fas. A great part of the ramparts built by
£
Abd al-Mu'min seems to have survived. It is a curtain of rubble flanked by towers unequal in size, with
the remains of an outer wall in front of it at places.
For lack of defenders, Almohad Taza hardly made
any resistence to the Marfnids, who took it in 613/
1216. Its new lords also devoted attention to its
defences; they restored the great mosque on two occasions (693/1294 and 754/1353) and endowed it with
madrasas. In their time, Taza for once at least did its
duty in guarding the pass when it was attacked by
the 'Abd al-Wadid sultan of Tlemcen, Abu Hammud
II, who besieged it for a week in 784/1382 and was
forced to retrace his steps.
At the beginning of the *16th century, we have a
description of Taza by Leo Africanus. He regards it
as the third town of the kingdom; it was administered as a kind of appanage allotted to the second
son of the Wattasid sultan of Fas. The population,
which numbered about 5,000 householders, including
many Jews, lived under a continual menace from the
mountaineers around.
To secure control of the springs which watered the
town, and to protect himself against the attacks of the
Turks of Algiers, a Sa'dian Sharif—perhaps Ahmad
al-Mansur in the late 10th/16th century—provided it
with a bastiyun, which still stands in the southeastern
corner of the enceinte. It is noteworthy, however,
that, as a result, this fortress of Taza never served as
a defence against enemies from the east, but rather
became "a citadel ready at hand for every pretender
who rebelled in those regions against the Makhzen who
had built it" (H. Basset and Campardou). This was the
case in 1004/1596 when al-Nasir, a nephew of alMansur, rebelled against the sultan and made Taza
his base of operations, and again in 1074/1664 when
the first of the 'Alawid sultans al-Rashfd made it his
headquarters for his attack on Fas, and in 1084/1673
when Ahmad b. Muhriz held out there against his
uncle, Sultan Mawlay Isma'fl.
Mawlay Isma'fl erected various religious buildings
in the town, but Taza was by now becoming a place
of secondary importance only. In 1844 Mawlay cAbd
al-Rahman led the Ghiyata tribesmen of the Taza
region against the French general Bugeaud, but the
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Moroccan forces were defeated at the Wadi Isly. It
was also from Taza that Mawlay al-Hasan in 1874
led a punitive expedition against these same Ghiyata.
Mawlay cAbd al-cAziz despatched thither a powerful
mahalla [q.v.] or expeditionary force in 1895 in order
to strengthen his authority there; but in 1902 the pretender Bu Hmara [q.v.] (Abu Himara) seized power
at Taza and proclaimed himself sultan there, and
was not finally dislodged and captured till 1909. The
town was much damaged in the unrest and fighting
of 1903-5; the Jewish quarter or melldh [see MALLAH]
was destroyed, and its inhabitants fled to Melilla, Debdou and Tlemcen, only in part returning after the
French occupation.
Taza was occupied by French troops on 10 May
1914, and used as a base for operations in the Rif
and in the mountains to the south against the Ghiyata
and Waza'fn, who were not finally reduced until 1928.
Under the Protectorate, Taza grew in population. On
the uppermost terrace, at an altitude of 585 m/1,920
feet, lay the old town, with its walled medina. On
the middle terrace, at an altitude of 500 m/1,640
feet, there was laid out in 1914 the military encampment and, from 1920 onwards, a new town, which
eventually acquired a population of several thousand
Europeans. The railway station was on the lowest terrace, at an altitude of 445 m/1,460 feet. With a population of around 35,000 before the Second World
War, by the 1980s Taza had a population of 108,000.
It is the administrative centre of the muhdfa^a or province of Taza, which in the 1980s had a population
of 616,000.
The monuments of the very interesting medina of
Taza include walls of Almohad construction, strengthened by the Marinids; a Great Mosque, founded in
the 6th/12th century by cAbd al-Mu'min before that
of Tinmal [q.v.]; the mosque of the Andalusls, with
an Almohad minaret; the Dar al-Makhzan palace,
probably by Mawlay al-Rashld in the llth/17th century, now almost wholly in ruins; and the massive,
square Bastiyun, in the ancient kasba (see above).
Bibliography. Bakri, Description de I'Afrique septentrionale, Algiers 1911, 118, 142, tr. de Slane, Algiers
1913, 231, 272; K. al-Istibsdr, tr. E. Fagnan, in
Recueil de la Soc. archeol. de Constantine, 1899, 134-5;
c
Abd al-Wahid al-MarrakushI, Hist, des Almohades,
.ed. Dozy, 184, 260, tr. Fagnan, 221, 306; Ibn
Khaldun, Hist, des Berberes, tr. de Slane, i, 266 and
passim; Ibn Abl Zarc, Kirtds, passim; Leo Africanus,
ed. Ramusio, Venice 1837, 100, ed. Schefer, ii,
339, tr. Epaulard, Paris 1956, i, 302-3; Marmol,
Description general de Affrica, Granada 1573, ii, fols.
161 ff.; Roland Frejus, Relation d'un voyage fait en
Mauritanie, Paris 1670, 123 ff.; L. Massignon, Le
Maroc dans les premieres annees du XVP siecle: tableau
geographique d'apres Leon rAfricain, Algiers 1906, 253;
Lieut. Campardou, La necropole de Taza, in Bull, de
la Soc. de geogr. d'Oran, xxxvii (1917); Campardou
and H. Basset, Le Bastioun de Taza, in Archives berberes
(1919); G. Margais, Manuel d'art musulman, 351, 476
ff., 728 ff.; H. Terrasse, Histoire du Maroc; Admiralty
Handbooks, Morocco, London 1941-2, ii, 65-8 and
index; Guides bleus, Maroc, Paris 1987, 399-402.
(G. MARCAIS*)
TAZARWALT, TAZERWALT, conventionally Tazeroualt, a district of the extreme s o u t h w e s t of
Morocco, within the Anti-Atlas mountains.
The region was probably originally occupied by
Masmuda [q.v] Berbers, but it only became of general
significance in the history of Morocco with the career
and charisma of the IdrTsid sharif [see SHURAFA'] Ahmad
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u-Musa (d. 971/1563 [see HMAD U-MUSA]). Ahmad's
kubba, containing also the tombs of some of his descendants, became the site of a major twice-yearly
pilgrimage and fair (mawsim, or amuggdr in the Berber
Tashelhit dialect) located at SidT Ahmad u-Musa (44
km/27 miles to the east of Tlznit). Political power in
Tazarwalt was acquired by the saint's great-grandson,
the marabout cAlf Abu Damlca (often referred to as
Abu Hassun), who became head of the zdwiya there
in 1022/1613 and who fortified the town of IlTgh in
1034/1625, making it his capital, from where he ruled
until his death in 1070/1659. Taking advantage of
the weakening of the Sa'dian dynasty after the death
of Sultan Ahmad al-Mansur (1012/1603), 'All was
able to monopolise the western Saharan trade, with
the help of Jewish traders who were attracted to High
and who established a melldh [see MALLAH]. CA1I also
secured vast territories in the Atlas and Saharan regions
by the mid-11th/17th century. During this period, a
new ruling dynasty emerged from the 'AlawT shurafd3
of the southeastern district of Tafilalt [q.v.], which
brought an end to Tazarwalt's political power when
Mawlay al-Rashfd destroyed the fortress of Ilfgh in
1081/670 and dispersed cAlfs heirs into the Sahara.
Political power in Tazarwalt was revived in Ilfgh
at the end of the 18th century by the maraboutic
family of Abu Damf'a under the ^an/"Hashim b. 'All
(murdered 1825) and, especially, by his son Husayn
(d. 1886). Utilising the mawsims and a growing Jewish
community in Ilfgh to conduct trade, Tazarwalt became
the most important commercial emporium in southwestern Morocco, linking European commerce from
the port of Essaouira [see AL-SAWIRA] with the transSaharan trade. Although recognising the sovereignty
and the spiritual authority of the 'AlawT sultans over
all Morocco, Tazarwalt constituted a virtually independent maraboutic principality until the late 19th century.
Following the expeditions of Mawlay al-Hasan I in
1882 and 1886 to the Sus, Ilfgh was brought under
the authority of the sultan, and the town of Tlzmt became the centre of Makhzen authority in southwestern
Morocco. A new mausoleum was built at Sfdf Ahmad
u-Musa in the years between the two royal expeditions.
The Tazarwalt region, like the Sus in general, was
disturbed during the resistance from 1912 of the pretender Ahmad al-Hfba [q.v. in Suppl.] at the onset
of French rule, and High's trade was largely cut off
from the coastal ports. The Sus as a whole and the
region of Tazarwalt were not finally brought under
control by the French Protectorate authorities until
1934. A census taken in 1936 counted 1,906 Muslim
and 220 Jewish inhabitants in Tazarwalt.
After Moroccan independence in 1955, Sfdf Ahmad
u-Musa became the central government's administrative centre for Tazarwalt, and its shrine continued to
be the site of a major pilgrimage and fair (approximately 67,000 pilgrims came to the mawsim in summer 1981). Illgh's commercial and political significance
was eclipsed when the government closed its weekly
market and when, at the end of the 1950s and in
the early 1960s, the remnants of the Jewish population emigrated, mainly to Israel.
Bibliography: Muhammad al-Saghfr al-Ifram,
Nuzjiat al-hddi bi-akhbdr muluk al-karn al-hddi, Paris
1988; A. Le Chatelier, Tribus du Sud-Ouest marocain.
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Les Berberes et le Makhzen dans le sud du Maroc, Paris
1930; Protectorat de la Republique Francaise au
Maroc. Service du travail, Resultats statistiques du
recensement de la population de la zone franfaise de I'Empire
cherifien efectue le 8 mars 1936, Rabat 1938, 522;
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(D. SCHROETER)
TA'ZIR (A.), a term of Islamic law m e a n i n g
d i s c r e t i o n a r y p u n i s h m e n t , e.g. by the kadi, for
the offences for which no hadd [q.v] punishment is
laid down. It appears to be one of the adddd [q.v.],
words with opposing meanings, since it means both
showing respect (tac£im) and disrespect by disciplining
(ta'dib) the person concerned.
Although the word does not occur in the Kur'an
and Sunna, both of them seem to contain practical
examples of ta'zlr which involve the unspecified punishment of crimes that are not subject to textual punishments (hudud}. An example would be the case of
a recalcitrant wife (ndshiz). In Kur'an, IV, 34, the
concept of "discretion", which is the bedrock of ta'zjir,
seems to be underlined in such words as "And those
[women] you fear may be rebellious, admonish them
to their beds apart and beat them. If they then obey,
do not look then for any way against them". In the
Sunna, ta'zlr can also be traced in similar cases that
are not subject to hudud, such as in the Prophetic
statement that, if a person does not give zakat, he
should be disciplined by taking part of his wealth in
addition to the zakat. Verbal reprimand (tawbikh) is
recorded in a few traditions, including one in which
the Prophet said about a person who was being punished for drinking, "reprimand him (wabbikhuh)". Ta'zir
as a conveniently-executed punishment plays a major
rule in the practice of the muhtasib, since it can easily be applied at his discretion in the market place
[see HISBA]. The distinction between hadd and taczir is
summarised by Muhammad b. clwad al-Sunamf, an
Indo-Muslim scholar (d. 734/1333), in the following
way. Hadd is specified by the text, unlike ta'zir which
is at the discretion of the Imam; hadd lapses if based
on suspicion (shubhd), whereas ta'zir is obligatory if
there are grounds for suspicion. Hadd is not applicable to a minor (sabi), while ta'zir can be applied to
minors. He also observes that ta'zir cannot be seen
as a purifying punishment (tathir) (see further, El1 art.
s.v.) when applied to a dhimml, since the concept is
only valid for Muslims.
The amount of ta'zir should be lower than the low-

est hadd, at least in theory. The Prophet is reported
to have said, "he who extends the punishment of a
non-hadd offence to that of hadd is a transgressor".
This principle is seen by Schacht in his Origins as an
early principle based on an abstract arbitrary decision rather than a positive doctrine, a principle evidently ignored by the modern penal laws in some
Muslim countries. One example of this is the Egyptian
law, which allows the death sentence to be implemented for ta'zir crimes (article 77 and following). The
Hanafis accept this ta'zir capital punishment which
they term "killing as an act of punishment for the
sake of upholding public order" (al-katl siydsatan).
Although ta'zir can be executed in many ways, as also
hadd, al-Sunamf records the following instruments,
which indicate that ta'zir normally falls within the area
of minor offences: the hand, whip, stick, and dirra,
which is a whip of ox-hide, or made of strips of hide
on which date-stones have been stitched.
Bibliography: A. cAwda, al-Tashric al-djina'i fi
'l-Isldm, Cairo n.d., 688; A. Muwa.fi", Min al-fikh aldjind'l al-mukdran bayn al-Shanca wa 'l-kdnun, Cairo
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TACZIYA (A.), verbal noun from form II cazzd "to
mourn, console, express sympathy with", the S h f c f
passion plays, the only form of serious drama ever
to have developed in the Islamic world before the
early modern period (for subsequent developments, see
MASRAH; to the Bibl. of section 1. here should be
added P.C. Sadgrove, The Egyptian theatre in the nineteenth century, 1799-1882, London 1996; S. Moreh and
Sadgrove, Jewish contributions to nineteenth century Arabic
theatre. Plays from Algeria and Syria, a study and texts,
Oxford 1996). The ta'ziya is mostly performed in Persia
and, to a certain extent, amongst the Shi'f communities of the western Gulf shore and in Lebanon.
It re-enacts the suffering and death of the Prophet's
grandson al-Husayn [q.v.I, third Imam of the Shf c a,
in a rebellion against the Umayyad caliphate at
Karbala' (61/680 [q.v.]). This battle actually took place
on cAshura day, 10 Muharram; this is now regarded
as a martyrdom mourned vicariously by Shi'is worldwide. In Persia, the rituals of mourning for al-Husayn
came under royal patronage when Shf'I Islam was
established as the state religion in the 16th century
under the Safawid dynasty. On the Indian subcontinent, tofzjya signifies the bier and mausoleum of alHusayn carried in procession during Muharram (see
below).
The ta'zjya as a form of ritual theatre stems from
the mid-18th-century fusion of ambulatory and stationary rites that had coexisted for over a millennium.
At first, ta'ziya plays were performed at crossroads, in
market places and town squares; later they were performed in the courtyards of inns and private houses.
Finally, special structures called takiyas or Husayniyyas
were built for their staging; some by the well-to-do
as a pious public service; others with contributions from
the citizens of the local district. Some Husayniyyas were
large, seating thousands of spectators, others were only
large enough for family and friends. Many takiyas were
temporary, erected by members of the community
especially for the services from Muharram into the
following month of Safar, when the fortieth-day observances for the dead would take place.

TA'ZIYA
The most famous tcfzjya theatre was Takiya Dawlat,
the Royal Theatre in Tehran, built in the 1870s by
Nasir al-Dm Shah, of whose splendour many Western
visitors speak; but the building's structure was fundamentally weak, and the entire edifice had to be torn
down in 1946.
Although the takiya became a major feature in
Persian towns in the second half of the 19th century,
a distinct takiya architecture did not evolve. There are,
however, characteristics common to almost all takiya
that preserve and enhance the dramatic interplay
between actors and spectators. This is theatre-in-theround. The main performing space is a stark, curtainless, raised platform in the centre of the building
or courtyard. The shape of this central stage may
vary from round to rectangular. The stage is surrounded by a broad circular strip which is covered
by sand. This latter space is used for battles on foot
and on horseback, as well as for sub-plots and action
representing journeys, the passage of time, and changes
of scene, the latter being indicated when performers
jump from the stage and circle it. The actor may
announce to the spectators that he is going to a certain place; when he climbs back on to the stage, it
means that he has arrived there.
The action extends from the stage, through the
sand-covered circle and into the audience. In unwalled
takiyas, skirmishes often take place behind the audience. This centrifugal movement of the action, from
the stage in the centre out to the takiyrfs periphery
and back, envelops the spectators and draws them
into the play's action. The audience itself often becomes
an actor outright.
Stage decor in the ta'zjya is minimal, as the setting
is meant to evoke the desolate, bleak desert of Karbala'.
The few props are symbolic as well: for example, a
basin of water represents the Euphrates River; the
branch of a tree stands for a grove of palms.
In the Takiya Dawlat during the reign of Nasir
al-Dm Shah, the costumes were rich and splendid,
though no attention was given to their historicity. To
this day, the costumes are designed above all to help
the audience identify and recognise the characters and
their nature. The heroes dress predominantly in green;
the villains wear red. Green symbolises Paradise and
the family of the Prophet and thus Islam; red symbolises bloodshed, cruelty and oppression. The male
actors who play women are dressed in baggy black
garments covering them from head to toe, and their
faces are veiled; thus even bearded men can play
female roles as long as their voices do not give them
away. When a protagonist drapes a white sheet of
cloth over his shoulders which represents a burial
shroud, it indicates that he is prepared to give up his
life and will shortly be killed.
In addition to the colours of the costumes, there
is another clear division between the protagonists and
antagonists in the ta'zjya. The protagonists sing their
parts in the classical Persian modes (dastgah}\ the antagonists speak theirs. All parts, heroic or villainous, are
in rhymed verse.
The singers are accompanied by drums, trumpets,
nay (reed flutes), large brass cymbals, and the karnd,
a six- to eight-foot long piece of hollow bamboo with
a cow's horn at the end. The instrumental music also
serves to introduce battle scenes, as background music
to scenes without dialogue such as travel scenes, and
is played during pauses in the action.
In the past, actors were chosen in accordance with
their physical suitability for a role, but those playing
protagonists also had to have good singing voices.
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Both amateur and professional actors used to read
their lines from folded scripts small enough to hold
in the palms of their hands, although professional
actors knew their lines by heart. Holding a script in
one's hand also indicated that the actor was only a
role-carrier, in other words, that he was not the character he portrayed. Nowadays, the members of professional troupes know most of their lines by heart,
or if not, they pretend to and avoid referring to their
scripts in a conspicuous manner. Frequently the antagonists are made to appear ridiculous and grotesque
by their role-carriers, who deliberately "out-herod
Herod", exaggerating their gestures and shrieking their
lines at the top of their lungs.
The traditional attempt to distance the actors from
the characters they portray is often swept aside in
recent productions of ta'ziya. Under the influence of
films and television, the actors identify with the personages they represent to such a degree that they are
carried away by their roles, as may also be their audience, with potentially explosive consequences.
The ta'ziya director is at the same time the producer, music director, stage manager, public relations
coordinator, and prompter. He is responsible not only
for the music and mise-en-scene but for all props,
arrangements with the local authorities, and financial
returns.
The core of the ta'ziya repertory is the plays devoted
to the Karbala' tragedy and the events surrounding
it. The passage of al-Husayn from Medina via Mecca to
his martyrdom and those of his sons and followers
is represented in some ten plays in as many days. In
these plays, a hero singlehandedly fights the entire
enemy army, allowing the rest of the protagonists,
grouped on the central stage, to reflect on their state
and to engage in discourse of a philosophical and
religious nature. There is only one fixed day and play
in the Muharram repertory: the martyrdom of alHusayn on cAshura'. The other plays may be performed in varying order. Usually the sequence starts
on the first day of the month of Muharram with a
play devoted to the death of Muslim b. cAk!l [q.v.],
al-Husayn's emissary to Kufa. This is followed in daily
sequence by the martyrdom of two of Muslim's children, and then by plays about the martyrdom of
various members of al-Husayn's family and his companions. On the sixth of Muharram, The martyrdom of
Commander Hun is usually performed (al-Hurr b. YazTd
[q.v.] left the forces of the Umayyad caliph Yazld I
and went over to al-Husayn). On the seventh, The
martyrdom of Kdsim the Bridegroom is reenacted; on the
eighth, The martyrdom of All Akbar (the eldest and
favourite son of al-Husayn); and on the ninth, The
martyrdom of 'Abbas (one of al-Husayn's half-brothers;
'Abbas was his standard-bearer). The basic repertory
of the ta'ziya does not necessarily end with al-Husayn's
death. The performances may continue after cAshura'
to include the tragic lot of al-Husayn's womenfolk,
who were taken as captives to Damascus.
The ShT c I cult of martyrology caused new plays
about other Shlcl martyrs before and after Karbala'
to be added to the ta'zjya stock. Since the mid-19th
century, plays based on the Kur'an., hadith, and even
current events have been written and performed.
However, such plays retain their ties to the Karbala'
tragedy through the employment of the gun^ or
"digression", a direct verbal and pictorial reference to
the events of Karbala' shown through the staging of
a short episode from al-Husayn's passion in the form
of a tableau, a panoramic vista or a brief scene.
This expansion of the repertory was followed by the

408

TACZIYA — TAZWIR

expansion of the performing time from the months of
Muharram and Safar to the entire year.
The ta'zjya troupes of today are often family businesses, although they depend only partially on the
income from performances. Nowadays, professional
troupes usually stay in one place for ten days to two
weeks, giving a different play every day. Sometimes
there are two performances a day, one in the evening.
A play can last from two to five hours.
In the 1930s, Rida Shah's government, considering the ta'ziya a backward ritual, imposed restrictions
on its performance in urban areas, and the ta'ziya
retreated to the countryside. Ayatullah Khumaynf
(Khomeini), however, used the ta'ziya and other popular Shf C I rituals and beliefs as a means of mass mobilisation for the Islamic Revolution. During Iran's
eight-year-long war with 'Irak, the heroism depicted
in the ta'ziya was enlisted to increase the fighting spirit
of the Iranian combatants and to bring solace to those
who had lost their loved ones.
In Muharram processions in the Indian subcontinent, ta'ziya signifies the bier on which al-Husayn's
headless body was carried from the battlefield to its
final resting place; it also stands for his tomb. The
sizes and shapes of these portable ta'ziyas vary greatly,
from small, coffin-like structures to immense floats
which are either carried by a crowd of men on their
shoulders or moved along on wheels. Ta'ziyas of whatever size are made of papier-mache, coloured paper
and bamboo. Usually it resembles neither the cenotaph nor the mausoleum of al-Husayn it purports to
be. Even in this age of photography, film and international travel, when artists and artisans have the
opportunity to become acquainted with al-Husayn's
actual tomb, the original is seldom depicted, as the
builders of the tacziya believe the artistic creation itself
is a form of piety and of homage of al-Husayn. The
ta'ziya more often resembles the architecture of a standard Indian mosque than it does al-Husayn's mausoleum. Large and small ta'ziyas in their thousands
are carried in the Muharram processions. Those who
take part in the processions like to touch the ta'ziyas,
as they are alleged to possess healing powers. Quite
frequently, after the procession is over, the ta'ziyas are
buried or submerged in water, the latter doubtless a
Hindu influence on this Muslim ritual.
In the mid-19th century, the tcfziya was brought to
the Caribbean basin by East Indian indentured labourers. On the island of Trinidad, ta'zjyas—called tadja,
due to phonetic transformation—are still being built,
paraded, and immersed in water during the month
of Muharram.
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TAZWIR (A.), verbal noun of the form II verb
zawwara, stemming from zur, defined in the lexica as
kadhib, bdtil, i.e. falsehood, falsification, embellishment
of the truth (cf. Kur'an, XXII, 31/30, XXV, 5/4,
72, and LVIII, 2). Tazwir can therefore be used for
the falsification or forgery of a document or piece of
writing.
All three categories of manuscripts, that is, official
documents, codices and single leaves (usually calligraphs
or miniatures), have been objects of falsification. That
forgery was known in the early years of Islam may
be attested by the fact that, according to Arabic
sources, Harun al-Rashfd substituted the use of paper
for parchment in the chancery as it was more difficult to erase a text written on paper or to scratch it
out without this being noticed. Also, before paper was
introduced into the government offices some caliphs
preferred papyrus to parchment for their correspondence for the same reason. In order to prevent the
counterfeiting of documents certain measures were
developed. One such measure used in the drafting of
contracts was to write out the original figure in question in the form of two equal parts instead of the
full amount. Also, any erasures (kasht] and cancellations (darb) had to be marked as such and the number of lines, as well as the number of sheets (wasl)
forming the document had to be accounted for (see
e.g. Dj.awahir al-cukud of Muhammad al-Asyutf, Cairo
1955, i, 12-13).
Forgeries relating to authorship in the Middle Ages
and earlier may not have been common, most probably because of the extensive use of certificates of
audition (samdc [see SAMA'. 2.]) and the widespread
knowledge of the author's works, the chains of their
transmitters and the memorisation of their contents
by many; however, there are many pseudo-works (not
always intentional), and, especially in the occult sciences, many misattributions of works, e.g. to al-Ghazalf
or Ibn al-cArabf.
Forgeries involving the arts of the book, such as
calligraphy, were certainly widespread. The favourite
targets were master calligraphers. D.S. Rice, for example, discovered five faked colophons with attributions to Ibn al-Bawwab [q.v.] and it is well known that
Yakut al-Musta'siml's [q.v] calligraphy was in such
great demand that this led to the production of many
facsimiles (not always acknowledged as such) and/or
forgeries. The problem here is nevertheless somewhat
complicated due to the prevalent and well-known phenomenon of imitation (taklid). Thus it is not always
possible to state whether the forgery was intended or
not and whether it was intended for financial profit,
since imitation constituted a fundamental element of
the calligrapher's training and a form of admiration
for the master. Islamic literature has recorded a number of cases of imitation involving such famous cal-
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ligraphers as Ibn Mukla [q.v], Ibn al-Bawwab, Yakut
and Shaykh Hamd Allah. It is said, for example, that
Ibn al-Bawwab copied one of the thirty volumes of
the Kur'an previously executed by Ibn Mukla. The
volume in question was missing from the royal library,
and the Buyid Baha' al-Dawla [q.v. in Suppl.] ordered
that it be completed. The result was such that when
the newly-executed volume was presented to him, he
could not distinguish it from the others and the set
was retained as being in the hand of Ibn Mukla.
Yakut al-MustacsimI is said to have imitated the work
of Ibn al-Bawwab, whilst Shaykh Hamd Allah imitated that of Yakut.
Forgery for financial profit thrived among book collectors. Pieces of calligraphy signed by famous masters would fetch quite a lot of money and were often
forged. Yakut al-HamawT in his Irshdd al-anb relates
a number of stories involving counterfeits. That these
were not isolated cases is evident from the fact that
the famous treatise 'Umdat al-kuttdb (see RIMA, xvii,
[1971]) of al-Mucizz b. Badfs [q.v.] has a section on
how to make paper look old (ta'tik). A number of cases
of some very notorious forgers have come down to
us. One of them was Muhammad al-Ahdab (d. 3717
981), who came to be known as al-Muzawwir (i.e.
"the forger"). He is reported to have been able to
forge the hand of any calligrapher. The existence of
quite a number of forgeries in this field can be confirmed when investigating extant illuminated codices
in various collections around the world. As an example, a collection of 18 Kur'anic codices and 13 fragments preserved at McGill University Library contains
two evident cases of forgery: one involving a Mamluk
Kur'an attributed to Ibn Mukla (harrarahu Ibn Mukla
al-Wa&r al-A'zam) and the other, a single parchment
leaf supposedly from the famous Mushaf al-Hddina
ascribed to 'All b. Ahmad al-Warrak, 410/1020.
Because of the great appeal and value of single
images, one-page paintings and illuminated folios
were particularly subject to forgery. The famous 10th/
16th century painting of the "Seated scribe" by Bihzad
[q.v.] and many llth/17th century drawings of Rida
c
Abbas! [q.v] were often faked. Closer to our times,
a number of cases of outright forgeries involving the
alteration of images have come to light. The production of these fakes was done purely for commercial
reasons and was aimed at collectors, who often failed
to pay attention to the compatibility of text and image.
The alterations involved, for example, the shaving of
damaged images and pasting them on to folios from
other manuscripts, adding an extra folio to create a
bifolio, and separating illustrations from the verso and
recto.
One should also mention here a number of early
codices of the Kur'an ascribed to the caliphs e Uthman
and 'All, as well as to some Imams and Companions
of the Prophet. The codices ascribed to cUthman and
c
Alf are most certainly not authentic and belong to
a much later period. Salah al-Dfn al-Munadjdjid put
forward a suggestion that the reason for their ascription to the two caliphs was political and/or religious.
F. Deroche believes that the misattributions were possible "because the scripts used in these Qur'ans looked
so ancient to the Muslims of later periods that they
believed they could only have been made in the 1st
century." He and many other scholars are also of the
opinion that a high proportion of the few surviving
examples of colophons from the first centuries of Islam
are nothing more than fakes.
Finally, one should note the existence of modern
forgeries for the Western market, one notorious exam-
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ple being that of a forged manuscript of Kay Kawus's
[q.v] Kdbus-ndma.
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TAZYIF (A.), forgery of coins. There are many
words associated with counterfeit coins: tazylf, forgery,
from zdfa, to be adulterated, forged, hence za'if and
Z.ayf, pi. zuyuf, false coin, and muzayyif, forger; zaghala,
to adulterate, counterfeit, hence zaghal, counterfeit coin;
kalaba, to change, transform, hence Arabic kalldb, a
counterfeiter, Arabic, Persian and Turkish kalb, false,
base, impure, kalpazan, counterfeiter, from the Persian
kalb-zan; kallada, to falsify, hence taklld, counterfeit,
and mukallad, counterfeited. The term bahradj,, counterfeit money, appears also in Arabic. Pejorative terms
for coins include bdtil, false, unsound, currency cancelled or withdrawn from circulation, radhi, bad, corrupt; sattuk, suttuk, base coins coated with gold or
silver, maghshush, adulterated, alloyed, base coin, kard,
clipping coins with scissors. Laudatory terms are ibriz,
purified gold, ajayyid, good, excellent, khdlis, khdss, safi,
surah, pure unmixed (metal), and sahh, the paraph or
official mark on an 'Othmanli gold coin testifying to
its authenticity.
The chief motivation behind forgery, both ancient
and modern, is to realise the material benefits derived
from cheating people for gain, although forgery may
also be used as an economic and political weapon in
war, either to destabilise an enemy currency or to
supplement the existing monetary stock to pay an
army advancing through enemy territory. The falsification of precious metal currency used to be the main
area of forgers' activities, but now that coins have no
more than nominal values, the forger has turned to
paper currency, other financial instruments and objects,
and even brand-name items as a way to achieve riches.
For the purpose of this article, however, the forgers'
arts will be examined as they were traditionally practised in the Islamic world.
Despite repeated injunctions in the Kur'an to deal
fairly in commerce by giving full weight in exchange
for both money and goods, several commonly used
ways of exploiting public trust by falsifying the coinage
ancLpublic weight standards are mentioned in Arabic,
Persian and Turkish records. One was to roll or hammer out blanks from base metal, usually copper, which
was both common and close in weight to silver, then
plate it within thin sheets of gold or silver, strike it
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into coin with official dies, mix the false pieces with
the good and place the result in circulation. When
well made by mint operatives, such pieces were hard
to detect, because their outer skins were of virtually
pure metal. Over time, however, the high points on
the lettering and the edge wore away, leaving dark
areas that revealed their core material. The skill needed
for this method of counterfeiting required the complicity of the mint administration, if not the government authorities themselves, but a simpler process
could be practised by a wider group, although it
yielded poorer results at much higher risks of detection. This involved making a mould of a genuine coin
and using it to cast counterfeits which could be rubbed
in quicksilver to give a silvery appearance to dirhams
[q.v.] or gold dust for dinars [q.v]. Because the manufacturing process demanded little skill and no access
to genuine dies, it was ideal for freelance counterfeiters who could quickly move from place to place
with a minimum amount of equipment to escape detection and capture. It is said that the first type of
counterfeit was often accepted in commerce but refused
by the treasury. Today such pieces are regularly found
in hoards of gold and silver coins, where they went
undetected until surface corrosion revealed the corruption within. The second type was accepted only
by the gullible.
The well-deserved distrust of coins by merchants
and exchange dealers led to the frequent disfigurement
of the thick fabric of Mughal muhurs and rupees by
"test marks" (small drillings into the surface or edges
of the flan). The common practice of clipping the
edges of thinner coins may also have been a way of
detecting counterfeits while illegally acquiring a stock
of precious metal. The widespread persistence of clipping may have been the main reason why the
c
Abbasids abandoned a strict, fixed weight standard
for their coinage early in the 3rd/9th century. The
careful manufacture and regular weight of the dinar
and dirham under the Umayyads and early cAbbasids
had permitted payments by tail (numbers of actual
coin), but clipping made this difficult to enforce, thus
payment by weight (mass of metal) became the rule
in Egypt, Syria and Iran for many centuries.
Another common way of cheating the public was
to adulterate or debase the alloy of the coinage. In
theory, Islamic dinars and dirhams were made from
virtually pure gold and silver, but in practice the mint
and government could, and frequently did, find it easy
and profitable to adulterate the metal and pass off
the results as coins of good alloy. These did not fool
the experts, moneychangers and receivers for the treasury, but they often went undetected by the public.
Similarly, oppressive regimes could force bad money
on the people they ruled, which, once beyond their
sway, was discounted to reach its real worth in precious metal. Moneychangers would maintain elaborate charts of cross-rates between the coinages of
different governments which they altered in line with
intelligence received on current minting practises.
Yet another way of counterfeiting was to strike
more coins from a given weight of metal than the
regulations allowed, and pocket the difference. This
was the usual method of forgery under the Ottomans,
where the government established the total number
of akces [q.v.] to be struck from a 100-dirham weight
of silver. With a multiplicity of mints under loose governmental control, it was relatively easy to adulterate
the silver and thus illegally and unobtrusively to expand
the money supply.
There are two modern approaches to the forgery

of Islamic coins. First, imitations of trade coins are
produced to satisfy the demands of a mass market
for gold in the Middle East. For instance, copies of
popular gold bullion coins of the 19th and 20th centuries can bring the manufacturers profit from the
small premium of coined over uncoined gold. The
widespread faking of gold coins of the Ottoman ruler
Mehemmed V Reshad (r. 1327-36/1909-18 [q.v.]) during the 1950s and 60s was due to the exaggerated
premium, often 50% or more, over the price for similar pieces of other sultans, willingly paid by country
people in Turkey. This demand was met by jewellers
in Syria and Lebanon as a sideline of their usual
business. There was no faking of Islamic coins to satisfy the collector market until the mid-1980s, when
the high prices paid for certain coins, especially
Umayyad dinars of the year 77 A.M. and those bearing the mint name Ma'dan Amir al-Mu'minm hi '1-Hidj.dz
attracted the attention of well-known counterfeiters of
classical Greek and Roman coins. The usual technique is to make moulds and casts using dentistry
equipment. Another way is to select coins with common mint names such as Misr and Wdsit, then to
tool the letter forms to resemble rare or more popular mints like Makka and Filastin. The commonest
trick is to alter the unit tis'a into sab'a to transform
a common Umayyad dinar of the year 79 into the
rare date 77. Unfortunately the growing interest in
Islamic coins is certain to increase the number of
counterfeits produced to meet this demand.
Bibliography: H. Sauvaire, Section 13, articles 1,
8, 26, 38, 53, 60, 63, 76, 99, 102, 110, 117, 125,
161, 171, in La numismatique et la metrologie musulmanes, Paris 1882. On the economic and religious
problems of counterfeit money and debased currency, see AsadI, al-Taysir wa }l-ictibar wa 'l-tahnrwa
'l-ikhtibar, ed. CA.A. Tulaymat, [Cairo] 1968, J15 ff.
(R.E. DARLEY-DORAN)
TEBESSA, written by Yakut, Buldan, Beirut, ii, 13,
as TABISSA, the Theveste of classical times, a town
of eastern Algeria, situated 235 km/146 miles
south of 'Annaba or Bone and 19 km/13 miles west
of the modern Tunisian frontier (lat. 35° 21' N., long.
8° 06' E., altitude 850 m/2,790 feet).
The site of the town, on an elevated plain, has
been inhabited since prehistoric times, as the dolmens
at Gastel, petrographs on the rocks of Saf-Saf, inter
alia, show, and legend attributed the foundation of
the town to Hercules. It was a dependency of Carthage
from the 7th century B.C. and passed under Roman
domination after the Third Punic War (149-146 B.C.);
Vespasian's stationing there the Legio III Augusta gave
Theveste, now a municipium, a great boost, thanks also
to the rich surrounding plain, and under Hadrian
(117-38) it had 50,000 inhabitants. Septimius Severus
erected it into a colonia and gave its people Roman
citizenship. It furnished Rome with much of the annona,
and received magnificent buildings, attested by the
surviving ruins: an amphitheatre for 7,000 people, the
Temple of Minerva, the Arch of Caracalla, and other
buildings.
Christianity appeared there from the opening of
the 3rd century, and the town produced such martyrs
as St. Crispin (A.D. 305). There was also a Manichaean
presence, and a Donatist council was held there,
although Donatism did not take deep root. With
Christianity made the official cult under Theodosius I
(379-95), there was erected just north of Theveste the
basilica of St. Crispin, the finest of Christian North
Africa. But decline began with the Vandal occupation,
and, during the Byzantine re-occupation, the town was
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reduced to the citadel, a rectangle of 320 m by 280 m
surrounded by a strong rampart with three gates.
It is not known exactly when Theveste passed under
Arab domination, but this must have been by 84/703
when the Maghrib was definitively conquered. It now
became part of the domains of successive dynasties,
from the Aghlabids to the Hafsids. Having lost its
strategic importance, its history in mediaeval times
was relatively untroubled until the Hilalian invasion
(443/1052 [see HILAL, BANU]), in which it suffered
severely. Its name appears nowhere in Ibn Tdharfs
Baydn. It passed under Shi c T Fatimid control without
a struggle, and after 294/907 was used as a base for
completing the conquest of Ifrikiya from the Aghlabids;
under the Fatimids it became the chef-lieu of a kura.
The Nukkan Abu Yazld, the "Man on the Donkey",
seized it in 332/944 and demolished part of the wall.
In 390-1 the Zirid Badls had to intervene to save
Tebessa from the attacks of rebels. In the time of the
Hafsid Abu Bakr (718-46/1318-46), the town enjoyed
a semi-independence under a local shaykh, Muhammad b. 'Abdun, until 739/1339. In 1573 there was
a Turkish garrison there, stationed in the locality of
the present church. Intermarriage with local women
produced the element of the kulughlis [see KUL-OGHLU] ,
which became dominant and spread the Hanafi madhhab at the expense of the traditional Malikism. After
Constantine fell into French hands in 1837, the Turkish
garrison withdrew to Tunisia, and to fill the political
void and protect the town from nomad attacks, some
of the local notables appealed to the French.
Hence French occupation began in 1842 but was
not definitive till 1851. In 1865 the troops of the
Tunisian rebel Ibn Ghidhahum [q.v. in Suppl.] were
crushed on the heights of Tebessa. In the general revolt of 1871, Muhyl al-Dm, son of the amir cAbd alKadir, tried unsuccessfully to seize the town on 25
May, and was afterwards disavowed by his father. In
1881 it functioned as an important military base for
the submission of southern Tunisia. In 1957 the "Ligne
Morice", an electrified fence meant to cut off Algerian
mudjahidun from their bases in Tunisia, stretched 200
km/125 miles from Bone to Tebessa. Since Algerian
independence, Tebessa has been the chef-lieu of a
wilaya or province and it now has a population of
67,000.
The decline of Tebessa's prosperity since classical
times may have resulted from desertification and also
from changes in the axes of trade; during the Arab
period, there was no more prosperity from olive trees.
It was not a major stage on trade routes, and is first
mentioned, very briefly, by al-MukaddasT amongst the
geographers (partial tr. Pellat, Description de I'Occident
musulman au IVe-Xe stick, Algiers 1950, 18/19). But on
the evidence of al-Bakn, who mentions its fruit and
walnut trees and its role as a centre for the caravan
trade (Masalik, Tunis 1992, § 1389), it enjoyed a revival
of prosperity until the Hilalian invasions. The threshing of corn was done, as elsewhere, by animal power
motivating sharp stones and iron blades, the ajarusha,
the ancient tribulum (Brunschwig, Hafsides, ii, 208), a
technique not entirely disappeared today. But decline
accelerated in the 6th/12th century, and Yakut, loc.
cit., noted the extensive ruins and the Arab sa'alik there,
i.e. the Banu Hilal; the only manufacture was carpet
weaving, carpets for use in tents, which has lasted
until the present time. At the end of the 19th century, Pierre Castel noted the manufacture at Tebessa
of carpets with a short pile and quite handsomely
produced (Tebessa, histoire et description d'un territoire algerien,
Paris 1905, i, 132). For Leo Africanus, the ruins of
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Tebessa recalled the Coliseum at Rome, but he found
the inhabitants gross and rebellious and the land there
infertile (Wasf Ifrikiya, Beirut 1983, ii, 63-5).
In the colonial period, Tebessa benefited from peace
and security, and Castel noted the speedy increase of
population, which included a Jewish element (ibid., ii,
166). In the present century, Tebessa has been linked
by narrow-gauge railways with Oued Keberit and the
standard-gauge line to Bone, and with Constantine
via Ouled Rahmoun and continuing into Tunisia; it
has also become an important road junction. The
phosphate and iron mines of the region are especially
valuable, the latter producing 60% of Algeria's iron
ore (J. Despois, L'Afrique blanche, i, L'Afrique du Mord,
Paris 1958, 431).
Bibliography: 1. The sources are the general
ones for the history of the Maghrib, used in the
secondary literature.
2. Of studies, see for Antiquity, Seree de Roch,
Tebessa. Antique Theveste, Algiers 1952, and its bibl.,
and also K.F. Kadra, Mosaique funeraire inedite de
Tebessa, in Antiquites Africaines, 1981, no. 17, 241-4;
idem, Rapport sur les recentes decouvertes en Algerie, in
Collection de I'Ecole Francaise de Rome, 1989, cxxiii/2,
1961-74; P. Corbier and J. Gascou, Inscriptions de
Tebessa., d'apres les archives de Paul-Albert Fevrier, in
Antiquites Africaines, 1995, vol. xxxi. 'For the Islamic
and modern periods, as well as references given in
the text, see Naval Intelligence Division, Admiralty
Handbooks, Algeria, London 1943, i, index, ii, 104-6
and index; L. Golvin, Le Magrib centrale a I'epoque des
Zjrides, Paris 1957, index; J. Ganiage, Les origines du
protectorat francais en Tunisie, Paris 1959, index; Ch.A.
Julien, Histoire de I'Algerie contemporaine, Paris 1964,
index; A. Martel, Les con/ins saharo-tripolitains de la
Tunisie (1881-1911), Paris 1965, index; M. Talbi,
Aghlabides, Paris 1966, index; A. Temimi, Recherches
et documents d'histoire maghrebine, Tunis 1971, index;
G. Camps, Berberes. Aux marges de I'histoire, Toulouse
1980, index; F. Dachraoui, Fatimides, Tunis 1981;
Khelifa Chater, Dependance et mutations precoloniales. La
Regence de Tunis de 1815 a 1857, Tunis 1984, index;
Ganiage, Histoire contemporaine du Maghreb de 1830 a
nos jours, Paris 1994, index. _
(M. TALBI)
TEGUDER, AHMAD, third I l - k h a n in Persia
[see IL-KHANS] , seventh son of Hiilegii [see HULAGU]
and the eldest surviving at the time of his accession,
ruled 680-3/1282-4.
He was the first Il-khan to be converted to Islam,
at which time he received the additional name Ahmad.
It was no doubt as a result of his conversion that he
attempted to put an end to the long-standing hostilities between the Il-Khanate and the Mamluks of
Egypt and Syria; but his embassies were received without enthusiasm by the Mamluk sultan Kalawun [q.v.].
He had been the majority preference for the succession over Arghun, the son of his brother and predecessor Abaka, but relations between Tegiider and
Arghun deteriorated throughout the reign. In mid1284 Tegiider managed to take Arghun into custody,
but neglected to have him executed. Within a matter of a few weeks the tables were turned: the amir
Buka, a former supporter of Tegiider, changed sides
and released Arghun. Tegiider was captured and executed in Djumada I 683/August 1284. It seems unlikely
that it was Tegiider's espousal of Islam which cost
him the support of the Mongol amm: his fall is more
plausibly attributable to lack of vigour and competence and an unwise disposition towards clemency.
Bibliography. 1. Sources. Rashfd al-Dfn, D^ami'
al-tawdrikh, iii, ed. A.A. Alizade, Baku, 1957, and ed.
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K. Jahn, The Hague, 1957; Wassaf, Ta'nkh-i Wassaf,
lith. Bombay 1853; Bar Hebraeus, The Chronograph? ...,
ed and tr. E.A. Wallis Budge, Oxford 1932.
2. Studies. Spuler, Mongolen, 4Leiden 1985,
69-75; J.A. Boyle, in Camb. hist, of Iran, v, 364-8;
P. Jackson, art. Ahmad Takuddr, in EIr.
(D.O. MORGAN)
TEKALIF (T.), the Ottoman Turkish form of the
pi. of the Arabic verbal noun taklif "the act of imposing something [on someone]", in this case, taxation.
In Ottoman Turkish usage, tekdlifwas used in the
general sense of taxes, more or less synonymously
with other terms like resm [q.v]. Writings on fiscal
topics distinguished tekdlif-i sher'iyye, canonical taxes in
accordance with the Sharfa (e.g. the zakat, cushr, khardaj
and ajizya) from tekdlif-i fewkal'ade "extraordinary ones",
which could include eorfi ones, those imposed by the
sultan and his servants according to custom, also called
c
awdrid "accidentally arising taxes" [q.v], and tekdlif-i
shdkke "oppressive, onerous" ones.
Bibliography: Pakalm, iii, 437-41, and see the
bibl. to RESM.
(£D.)
TEKE-ELI "the country of the Teke", a region
in southern Anatolia around the Gulf of Antalya.
Roughly corresponding to the classical areas of Lycia
and Pamphylia, which constituted the western and
eastern parts of Teke-Eli respectively, it took its name
from the Teke beys who, as leaders of the Tekeoghullari [q.v.] Turkmen, established a principality
there in the 8th/14th century. Except for the alluvial
plains at the mouths of, and along, several rivers, especially those to the east of Antalya [q.v.], Teke-Eli was
a rugged, mountainous country traversed by northsouth branches of the Taurus range. In the Lycian
part of the country, the Bey Daglan mountains rise
to 3,070 m. In the 8th and 9th/14th and 15th centuries, the most important city in this region was the
port of Antalya. Others of note were Finike, Elmali
[q.v], Istanoz (Korkuteli), and Kara Hisar [q.v] (Perge).
This region, the coast of which was densely settled
in Byzantine times, suffered severely from Turkmen
raids in the first half of the 7th/13th century. These
raids, which had begun in the previous century, seem
to have intensified after Kay Khusraw I, the Saldjuk
sultan of Rum, conquered Antalya in 603/1207 and
made it the home port for his Mediterranean fleet.
The Turkmen presence in Lycia and Pamphylia also
increased significantly after the Mongols invaded central Anatolia and defeated the Sultanate of Rum in
641/1243. At the end of the 7th/13th century, the
Turkmen family of the Harmd-oghullari [q.v] established a principality in Pisidia immediately to the north
of Pamphylia and quickly took control of Antalya and
the coastal plain. By 721/1321, Antalya was in the
hands of a branch of this family, the Teke-oghullari,
who proceeded to acquire the rest of Pamphylia as
well as Lycia, thus founding their own principality.
This state, the capital of which was either Elmali or
Antalya, survived more or less for about a hundred
years. During this time, Teke-Eli was rather thoroughly Turkified. By the early 9th/15th century, the
metropolitan seats of Antalya, Perge, and Side had
disappeared. Nevertheless, the former city retained
Greek and Jewish quarters, and pockets of ByzantineGreek speaking populations survived in remote parts
of Lycia as late as the 19th century. Turkification
appears to have contributed to the nomadisation of
the region and a decline in agriculture. The upper
mountains and valleys provided excellent pasture for
sheep. In particular, Teke-Eli became well known for
camel raising.

The Turkmen groups who settled in Teke-Eli were
closely bound to their old traditions and customs.
Heterodox beliefs, expressed above all in various forms
of Sufism, were rife among them, as were varieties
of cAlawi beliefs. The Bektashiyya [q.v] took root in
this region shortly after the death of the patron of
the order, Hadjdjf Bektash in 660/1270. The shrine
of Abdal Musa (Jl. 8th/14th cent.), considered by some
to be the second master of the Bektashiyya, was located
in Elmali. Kalandans [q.v] were also common and,
as Ibn Battuta, who was in Antalya in 732/1332, testifies, the akhts [q.v] were well organised there. The
Teke beys patronised these groups and endowed many
of their lodges (tekkes, zdwiyas), which were found in
all the major towns.
In 762/1361, the Lusignans of Cyprus captured
Antalya. It remained in their hands until 774/1373.
In 792/1390, Bayezld I took the city. He lost it briefly
to the Karaman-oghullari [q.v], but retook it and its
coastal plain in 800/1397. After Tfmur defeated
Bayezfd at Ankara in 804/1402, his son Shah Rukh
plundered Teke-Eli and restored the Teke-oghullari to
some degree. In 826/1423, however, during the reign
of Murad II, all of Teke-Eli fell permanently under
Ottoman rule, becoming a sanajak of the Ottoman
Empire. The Ottomans reaffirmed all the privileges
(berdt, nishdn, etc.) that the Hamid-oghullari and Tekeoghullari had granted the local notables. Thus the
sipdhis and others retained their positions.
Nevertheless, there was later much religious ferment in this region directed against the Ottoman state.
The Turkmen there were attracted to various Shf c f
or cAlawf movements. In 1500, some of them visited
Ardabfl as murids of Shah Isma'fl. Indeed, many Teke
Turkmen joined Shah Isma'fl and went on to play
an important role in the founding of the Safawid
state. In 1511-12, in Teke-Eli itself, Shah Kulu Baba
Tekeli led an uprising of these Turkmen. Before their
revolt was crushed, there was much destruction and
loss of life. According to the Ottoman cadastral surveys, the cities of Teke-Eli suffered a significant drop
in population because of this uprising and Bayezld's
subsequent deportation of many of its supporters.
Bibliography: Ahmed Refik, Fdtih zamdmnda Teke
Hi, in TTEM, year 14, no. 2/79'(1924J, 65-83; Barbara
Flemming, Landschaftsgeschichte von Pamphylien, Pisidien
und Lykien im Spdtmittelalter, Wiesbaden 1964, esp.
93-126; Hanna Sohrweide, Der Sieg der Safaviden in
Persien und seine Riickivirkungen auf die Schiiten Anatoliens
im 16.Jahrhundert, in Isi, xli (1965), esp. 131-7, 145-53,
and index; M.C. §ehabeddin Tekindag, §ah Kulu
Baba Tekeli isyani, in Belgelerle Turk Tarih Dergisi, i
(1967-8), 34-9, 54-9; Speros Vryonis, Jr., The decline
of medieval Hellenism in Asia Minor, Berkeley, etc. 1971,
148, 166, 168, 187, 250, 281, 294-5; Faruk Siimer,
Safevi devletinin kurulugu ve geli§mesinde anadolu turklerinin rolu, Ankara 1976, 46-7, 90-2, 169-72, index;
A. Ya§ar Ocak, La revolt de Baba Resul ou la formation de I'heterodoxie musulmane en anatolie au XIIF siecle,
Ankara 1989, esp. 121-5; I A, art. Teh-Eli (M.C.
§ehabeddin Tekindag); Turk Ansiklopedisi, art. Teke
Sancagi (I. Parmaksizoglu).
(G. LEISER)
TEKE-OGHULLARI, a Turkmen dynasty that
ruled a principality located around the Gulf of Antalya
from ca. 708/1308 to 826/1423.
The origin and date of appearance of the Tekeoghullari are obscure. According to Yazidji-oghlu CA1I,
they were descended from the Igdir Turkmen who
were one of the tribes constituting the tic ok branch of
the Oghuz (Ta'nkh-i dl-i Salajuk, written 827/1423-4
or 840/1436-7 and based on Ibn Bfbf's al-Awdmir al-
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'Ala'iyya, Turkish text ed. Houtsma, Leiden 1902, 88,
322). When Kay Khusraw I, the Saldjuk sultan of
Rum, conquered Antalya in 603/1207, he settled the
Igdir in that region and gave it to them as winter
quarters. Yazidji-oghlu adds that the ketkhudd (chief)
of the Igdir had a son named Teke, who appears to
have lived in the last quarter of the 8th/14th century.
After the Saldjuk Sultanate of Rum was, defeated
in 641/1243 by the Mongols and transformed into a
shadow state, it gradually dissolved into a number of
Turkmen principalities, or beylih, that were subject to
the Mongol governors of Anatolia. Near the end of
the 7th/13th century, one of these principalities was
founded by the Hamld-oghullari [q.v.] in the classical
region of Pisidia. At the beginning of the following
century, they also controlled Antalya to the south.
Abu '1-Fida' states that Falak al-Dln Diindar Bey of
the Hamld-oghullari captured Antalya and gave it to
his brother Yunus (Takwim al-bulddn, Dresden 1846,
210). This probably occurred no earlier than 708/1308,
when the Saldjuk Sultanate of Rum disappeared. Up
to then, the coast of Antalya appears to have belonged
to the Saldjuks of Rum. The descendants of Yunus
conquered all the territory around Antalya, the classical regions of Lycia to the west and Pamphylia to
the east, and thus established their own principality.
Yunus' son Mahmud succeeded him in Antalya,
and another son Sinan al-Dln Djalis (or Djalish) Khidr
(Sinan al-Dm Djalis and Khidr may have been two
different brothers) ruled in Istanoz (Korkuteli), while
his slave Zakariyya3 held Kara Hisar (Perge) and several other towns (al-'Umarf, Masdlik al-absdr, ed. Taeschner, Al-cUmaris Bericht uber Anatolien nach den Masdlik
al-absdr, Leipzig 1929, i, 48). Mahmud was a close
associate of the Mongol governor Demirtash. When
the latter revolted against the Il-Khanid ruler Abu
Sa'Id Bahadur Khan in 727/1327, Mahmud was
forced to flee with him to the Mamluk court in Cairo,
where he was imprisoned. Khidr then took control
of Antalya. According to al-'Umarf, he had 12 cities
and 25 fortresses. Ibn Battuta met Khidr in Antalya
in 732/1332 (tr. Gibb, The travels of Ibn Battuta, Gambridge, 1958-71, ii, 421). Al-Kalkashandl reports that
Khidr was succeeded by his son Dadf. Mahmud's son
Miibariz al-Dm Mehmed subsequently replaced him
(Subh al-a'shd, viii, 17).
Mehmed was the most dynamic member of the
dynasty. He was undoubtedly the Teke mentioned by
Yazidji-oghlu. He appears to have used the title Teke
Bey, which was then applied to both his dynasty and
the territory that they ruled, Teke-Eli [q.v.] (ibid., v,
346, viii, 17). Indeed, the chronicles of the Lusignan
dynasty of Cyprus, against which Mehmed spent much
of his life fighting, often refer to him as the amir of
Taka/Takka. In 762/1361, Peter I took Antalya by
storm. Mehmed failed to retake the city. Although he
later raided Cyprus, he eventually paid homage to
Peter. After Peter was murdered in 770/1369, Mehmed
attacked Antalya again, probably in 771/1370, but
failed once more. Finally, as a result of their difficulties with the Genoese, the Lusignans negotiated the
return of Antalya to Mehmed in 774/1373. The latter, who had the title sultan al-sawdhil, died at some
time after 779/1377. In that year, he built a tiirbe in
Antalya for his son cAlf. This is the only significant
surviving Teke structure, which is in the traditional
style of the Saldjuks of Rum.
Mehmed was succeeded by his son 'Othman Celebi
who resided in Istanoz, leaving Antalya to his own
son Mustafa. During this time, the principality lost its
former importance. In 792/1390, it was conquered
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by Bayezid I, and Mustafa fled to Egypt. When the
Ottoman governor of the region, Flruz Bey, was transferred to Menteshe-Eli [q.v.], the region fell under the
influence of the Karaman-oghullari [q.v.]. In 800/1397,
Bayezid returned to defeat the Karaman-oghullari and
re-incorporated the region in his empire. In 804/1402,
after Tfmur defeated Bayezfd at Ankara, he sent his
son Shah Rukh on an expedition to Teke-Eli. He
restored much of the principality, minus Antalya, Kara
Hisar, and other cities, to 'Othman who remained in
Istanoz. cOthman subsequently formed an alliance with
the Karaman-oghullari in an attempt to take Antalya,
but he was killed by the Ottoman subashi (constable)
of Kara Hisar in 826/1423. This ended the dynasty
and marked the final absorption of its remaining territory into the Ottoman Empire. Although the Tekeoghullari founded a de facto independent state, no
coinage struck by them has been positively identified.
Bibliography (in addition to works cited in the
text): Sir George Hill, A history of Cyprus, Cambridge
1948, ii, 320-3, 351, 376-7, 388; Barbara Flemming,
Landschaftsgeschichte von Pamphylien, Pisidien und Lykien
im Spdtmittelalter, Wiesbaden 1964, esp. 93-126; I A,
art. Teke-oghullari (M.C. §ehabeddin Tekindag) (these
latter two authors differ on a number of points).
(G. LEISER)
TEKFUR, TEKVUR, a title used in late Rum
Saldjuk and early Ottoman times. It is most probably of Armenian origin (< taghavor "crown bearer",
MP tdg-dwdra (see Hubschmann, Armenische Grammatik.
\. Armen. Etymologie, Leipzig 1897, s.v.; I. MelikoffSayar, Le Destdn d'Umur Pacha, Paris 1954, 47 n. 6,
and index, 144b) or, less likely, from the Greek name
Nikephoros > Nikfor > Tekfur (see Zenker, Tiirk.arab.-pers. Handworterbuch, Leipzig 1866, s.v.; E. Zachariadou, Hist, and legends of the early sultans 1300-1400
[in Gk.], Athens 1991, 215). It was employed by historians in Persian and Turkish mainly to denote
Byzantine lords or governors of towns and fortresses
in Anatolia (Bithynia, Pontus) and Thrace. It often
denoted Byzantine frontier warfare leaders, commanders of akritai, but also Byzantine princes and emperors themselves (whence the 13th-century tekuurs of
Trebizond, and the late 13th-century "Emperor's
Palace", Tekfur Sarayi, in Constantinople (refs. in
C. Mango, art. s.v. in The Oxford diet, of Byzantium,
Oxford 1991, 2021-2; cf. P. Wittek, Das Furstentum
Mentesche, Istanbul 1934, 39).
Ibn Bibi [q.v.] refers in the 13th century to the
first emperor of Trebizond, Alexius I Grand Comnenus
(1204-22), as "Kir Aleks, tekvur of Djanit (= Pontus)"
(see German tr. H.W. Duda, Copenhagen 1959, 64 if.;
Gk. tr. A. Sawides, in Archeion Pontou, xxxix [1984],
185 ff), and to the ruler of Cilician (Little) Armenia
as tekvur (Duda, 238-9, 336 n. 220). In the Dede Korkud
epic, there is reference to the Grand Comnenus tekfur of Djanit in ca. 1352, i.e. Alexius III (1349-90),
who subjected the Turkmen amir of the Ak Koyunlu
[q.v], Turali Khan, to the task of performing three
miraculous feats to gain the hand of his daughter
(ed. Fahrettin Kirzioglu, Istanbul 1952, 117-18, ed.
E. Rossi, Vatican City 1952, 180-1; Eng. tr. G.N.
Lewis, Harmondsworth 1974, 119; cf. A.A. Bryer, in
Dumbarton Oaks Papers, xxix [1975], 134-5, and in Byz.
and Modern Greek Studies, xi [1987], 197 ff.).
Several powerful Muslim equivalents of tekfurs, like
Kose Mlkhal [see MIKHAL-OGHLU, and cf. H. Inalcik,
in SI, ii [1954], 103-4; A. Failler, in Rev. Etudes
Byzantines, lii [1994], 110), were at times allies or vassals of c Othman I [q.v], when the latter was bey of
a semi-nomadic Turkmen band in conflict with the
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tekfurs who controlled summer and winter pasture in
northwestern Anatolia (see Inalcik, in Camb. hist, of Islam,
i, 267). In 710/1308 Mehmed Bey of the Aydin
Oghlus accepted the surrender of the Byzantine tekfur of Keles or Kilas in the Aydin amfrate's territory
(Melikoff-Sayar, op. cit., 47 11. 29-32). Be_tween 7612/1359-61, accorcling to Yakhsi Fakfh, in cAshik-pashazade, German tr. R. Kreutel, Graz 1959, 80, Gk. tr.
in Zachariadou, op. cit., 192-3 and n. 201, the tekfurs
of Thracian Messene or Misini and Didymoteichon
or Dimetoka [q.v.] surrendered their fortified towns to
Orkhan (and not to Murad I; cf. Inalcik, in Archivum
Ottomanicum, iii [1971], 196 n. 45, 197) (see P. Schreiner,
Byz. Kleinchroniken, ii, Vienna 1977, 289-91; P. Soustal,
Thrakien, tabula imperii Byzantini, 7, Vienna 1991, 242-3;
T. Gregory, art. Didymoteichon, in Oxford diet, of Byz.,
. 620).
Finally, Mehemmed II Fatih's conquests after the
conquest of Constantinople in 1453 show him as a
perceived reviver of the Byzantine empire under
Muslim rule, in that Kemal-pasha-zade states (facs.
ed., Ankara 1954, 186, 613) that he sought to leave
"no-one amongst the Byzantine Greeks who could be
named tekfur", thus eliminating in turn the Despotate of
the Morea [see MORA; MEZISTRE in Suppl.] in 1460-1
and the Empire of Trebizond [see TRABZON] in 1461, and
annexing the semi-autonomous Greek states of Thessaly
[see TESALYA] between 1454-70 and of Epirus by 1479.
Bibliography: Given in the article.
(A. SAWIDES)
TEKIRDAGH, modern Turkish TEKIRDAG, the former RODOSTO, a town and port of Turkey, on
the European coast of the Sea of Marmara (eastern
Thrace), named after the schistous massif of the Tekir
Dag or Tekfur Dagi (924 m/3,030 feet) which skirts
the coast to the southwest, and also the administrative centre of the province (il) of the same name.
The town stands on the site of the ancient Bisanthe
(BiadvOrj), later Rhaidestos (TaiSeoioq). In ca. 759/
1357 it fell to the Ottomans after they crossed the
Straits (see von Hammer, GOR, i, 147). The old
Ottoman chronicles give details of the ruse used by
the general Evrenos Beg [q.v.] in order to gain control of the fortress (see on this, Johannes Leunclavius,
Hist, musul. turn, Frankfurt 1591, cols. 224, 43 ff.).
Under the Ottoman empire, the town, then part of
the wilayet of Edirne and the seat of a Greek archbishop, did not play any significant role in politics,
but it was the home for several notable figures in the
intellectual history of Turkey, such as Namik Kemal
[q.v.], who was born there in 1840. A certain Ahmed
Lutfi b. Hadjdjr Hasan in 1160/1747 compiled a list
of the contemporary poets originally from Tekfur
Daghi (see Babinger, GO W, 284 n. 1, and on this topic,
R. Hartmann, in 01% [1929], n. 1, col. 43 n. 1).
Riistem Pasha [q.v.], Grand Vizier to Siileyman the
Magnificent 951-60/1544-53, had the architect Sinan
[q.v] construct there a fine mosque (the present Riistem
Pa§a Camii), a covered market (bedesteri) and a hospice for the poor, where travellers passing through
the town were fed and sheltered gratis (see von
Hammer, Rumeli und Bosna, Vienna 1812, 61). Hadjdjf
Khalifa [q.v.] describes the place Rodosdjik, as he
calls it, towards the middle of the llth/17th century,
as being a town strongly fortified, coming within the
sanajak of Gallipoli, with fine streets, a capacious cimdret
for the poor, baths and caravanserais. The house
where the hero of Hungarian independence Francis
II Rakoczi died on 8 April 1735 after 18 years of
exile with several of his companions, including Count
Anton Eszterhazy, has now been made into a museum

(see the inscriptions in the Roman Catholic church
at Rodosto published by von Hammer as an appendix in his Umblick auf einer Reise von Constantinopel nach
Brussa, Pesth 1818, 198 ff.). Other travellers in the
early 19th century like Lord Keppel (1829, see his
Narrative of a journey across the Balkan, London 1831, i,
68, 126 ff.) described Rodosto as a miserable place,
but the town, having developed as far as the surrounding intensively-cultivated market gardens and
extensive vineyards, had grown to around 40,000
inhabitants, at least half of whom were Greeks, by
the beginning of the 20th century.
The town and its sanajak, like the greater part of
Thrace, were invaded by the Bulgarians at the time
of the First Balkan War of 1912, but in the end
restored to the Ottoman empire. It was attached to
Greece, together with the whole of eastern Thrace,
by the Treaty of Sevres (10 August 1920) and occupied by the Greek army until its recapture by the
Turkish army in October-November 1922. The exchange of Greek and Turkish populations provided
for by the Treaty of Lausanne (14 July 1923) brought
the town's population—it was now the centre of a
wilayet and henceforth officially called Tekirdag—down
to 14,387 at the first census of Republican Turkey
in 1927. Since then, the town has grown once more
from its role as the commercial and administrative
centre of the province and as an industrial centre
processing the products of a rich, mechanised agriculture and viniculture (the first wine factory in the
country was there) and accommodating the spill-over
from the industrial growth of greater Istanbul. In 1990
it had a population of 80,442.
The il of Tekirdag (6,218 km2) comprises nine
districts (ilfe): Tekirdag Central, Qerkezkoy, Qorlu,
Hayrabolu, Malkara, Marmara Ereglisi, Murath, Saray
and §arkoy. Its rich agriculture includes the mechanised cultivation of cereals and sunflowers on the
plateaux and hillsides of the Ergene basin and vines
in the coastal districts of Tekirdag and §arkoy. Crossed
by the railway, the road and the motorway from
Istanbul to Edirne which links Turkey with western
Europe, the province has vigorously developed varied
industries (agricultural and food processing, textiles,
mechanical and chemical industries), including in the
extensive industrial estate of Qerkezkoy. Its population increases regularly, leaping from 132,122 in 1927
to 468,842 in 1990.
Bibliography. In addition to references given
in the article, see on Rodosto's commercial role,
W. Heyd, Hist, du commerce du Levant, Leipzig 1885,
i, 243, 257, 285, 431, 512, ii, 177; A. Boue, Recueil
d'itineraires dans la Turquie d'Europe, Vienna 1854, i,
145; Ahmad Rifcat, Lughat-i ta3nkhiyye we d^oghrqfiyye,
ii, Istanbul 1299/1882, 270 ff.; Sam! Bey Frasheri,
Kamus al-aclam, iii, 1661 ff. See also the historical
works of the local scholar Hikmet Qevik, Tekirdag
tarihi ara§tirmalan, Istanbul 1981; the monograph of
Osman Yalcm, Tekirdag, Istanbul 1981; and the art.
Tekirdag in Turt Ansiklopedisi, ix, 6964-7000, x, 700761, very full on the province and with many useful
references for the town.
(F. BABINGER-[M. BAZIN])
TEKISH B. IL ARSLAN, Abu '1-Muzaffar Tadj alDunya wa '1-Dln, one of the K h w a r a z m Shahs
of Anushtigin's line, reigned 567-96/1172-1200.
The name (thus vocalised in Mahmud al-Kashghari,
tr. Atalay, i, 368) means something like "confronted,
attacked, struck [in battle]"; see Hikmet Bayur,
Harizmsah Aldifd-Dm "Tekif 'in adi hakkmda, in Belleten,
xiv, no. 56 [1950], 589-95.

TEKISH — TEKKE
Tekish had been governor of Djand [q.v. in Suppl.]
during his father's lifetime, and only succeeded to the
throne after a struggle with his younger brother Sultan
Shah, who was supported by his mother Terken
Khatun [q.v.]. Although Tekish owed his throne to
help from the Kara Khitay [q.v.], he came to chafe
against their demands for tribute; however, he successfully repelled a Kara Khitay invasion of Khwarazm
under the Gurkhan Fu-ma (576/1181) and subsequently, in 578/1182, led an expedition into Transoxania and temporarily occupied Bukhara. Tekish's wife,
another Terken Khatun, was a Kanghli or Kipcak
[q.vv] princess, and connections with the steppes to
the north of Khwarazm, the Dasht-i Kipcak [q.v. in
Suppl.], enabled the Shah to recruit large numbers
of Kipcak tribesmen into his armies (not all of these
were necessarily Muslims, and the Khwarazmian troops
in Persia were later to achieve an unenviable reputation for their violence and barbarity). Nevertheless,
he had on various occasions to lead expeditions against
recalcitrant steppe peoples, e.g. in 591/1194-5 against
Djand and Sighnak [q.v.].
Tekish's rival Sultan Shah had established himself
at Marw, and the Shah became involved in a threecornered struggle in northern Khurasan with his
brother and the Ghurids [q.v], who were endeavouring to extend their power westwards. In this
tortuous warfare, Tekish was on one occasion allied
with the Kara Khitay against the Ghurids, but the
Kh w arazmians were not finally victorious against
the Ghurids here until after Tekish's own death. In
the last decade of his life, Tekish also saw the possibility of expansion into northern and western Persia,
where the last Great Saldjuk sultan, Toghril III b.
Arslan [q.v], was at odds with the Eldigiizid Atabegs
of Adharbaydjan [see ELDIGUZIDS]. In 588/1192 a
Khwarazmian army advanced as far as Rayy, and two
years later, Tekish defeated and killed Toghril there.
He could then occupy the whole of Djibal as far as
Hamadhan, and the 'Abbasid caliph al-Nasir [q.v]
had willy-nilly to invest him with the governorship of
Khurasan, Turkistan and western Persia. But in
591/1195 the Khwarazmians defeated a caliphal army,
and relations were always uneasy; the news of Tekish's
death in Ramadan 596/July 1200 was the signal for
a general massacre of Khwarazmian troops in Djibal.
Tekish had expanded his original province of
Khwarazm into a vast empire, which was now handed
on to his second son cAla' al-Dfn Muhammad, only
to fall prey within two decades to the ferocity of the
Mongols.
Bibliography: The main primary source is Ibn
al-Athfr, to be supplemented by information from
such other sources as Rawandi, Djuzdjanf, Nasawf
and Djuwaynf. Of studies, see Barthold, Turkestan
down to the Mongol invasion3, 337-49; I. Kafesoglu,
Harezm§ahlar devleti tarihi (485-617/1092-1229),
Ankara 1956, 84-146; C.E. Bosworth, in Camb. hist,
of Iran, v, 163-4, 181-3, 188-92. See also KHWARAZMSHAHS.
(C.E. BOSWORTH)
TEKKE, TEKIYYE or TEKYE (T.), from Arabic takiyya
pi. takdyd, derived, via taki'a, from form VIII of the
root w-k-\ which signifies "to rely on", "receive support", and, in the nominal forms takiyya and muttaka3,
"place or thing on which one relies, where one rests"
(R. Blachere et ai, Dictionnaire arabe-frangais-anglais, Paris
1970, ii, 1062-3). The term (in its Turkish form tekke
or tekiyye, Pers. takiya or Ar. takiyya), conventionally
denotes an establishment belonging to a group of
Sufis, where the latter gather around a shaykh, perform their ritual (dhikr) and their devotions, etc.
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It is thus similar in meaning to such words as ribat,
khdnkdh, dergdh, zdwiya and dsitdne, also used to refer
to various types of dervish convent (see, in particular,
the views of J. Chabbi on the ribat as an establishment for mystics and its relations with establishments
of the same order, khdnkdh, zdwiya and tekke, in RIBAT).
No study has apparently yet been undertaken which
would make it possible to determine in definitive fashion under what circumstances the word tekke/takiyya
was, or is, employed in preference to the other terms
cited, according to times and regions. It seems that
its use was first developed in an Ottoman context,
from the 10th/16th century onwards. It was at this
time that the zdwiya, an institution corresponding to
establishments formed of cells adjoining a prayer-hall
and designed for a "mobile" Sufism (i.e. for the accommodation of dervishes and transient guests), was losing its importance. The development of the tekke would
thus be associated with the rise of an organised
Ottoman network of brotherhoods, controlled by the
state and responding to the needs of mystical communities more stable and more permanent than was
previously the case (cf. Semavi Eyice, Ilk osmanh devrinin
dini-iftimai bir muessesesi. ^aviyeler ve zaviyeli-camiler, in
Iktisat Fakiiltesi Mecmuasi, xxiii/1-2 [Ekim 1962-§ubat
1963], 3-80; A.Y. Ocak-S. Faruki, art. £dviye, in IA;
M. Kara, Din, hayat, sanat a$isindan tekkeler ve zaviyeler,
Istanbul 1990). In fact, in the central provinces of
the Ottoman empire (Anatolia and Rumelia), the term
Zdwiya continued to be used as a synonym of tekke,
the latter often (although not invariably) bearing the
implication of a smaller scale. In wakf documents, as
well as in biographical collections, it is the term zdwiya
which remains the most often found, at least until
the 18th century. In the works of Tashkopriizade and
Medjdl, al-Shakd'ik al-nucmdniyye, Istanbul 1985, and
Hadd'ik al-Shakd'ik, Istanbul 1989, composed in the
second half of the 10th/16th century, it seems that
only the term zdwiye is used. In the same period, in
the Mendkib-i sherif ve tankatndme-yi pirdn we meshdyikh-i
tankat-i caliyye-i khalwetiyye of Yusuf Sinan, Istanbul
1290/1873, the word khdnkdh is used for important
establishments, whereas centres founded in kasabas are
called zdwiye; in the Hada'ik al-hakd'ik of cAta5f ([</.y.]>
written in 1633-4, Istanbul 1989), it is still zdwiye
which is most often encountered, but it should be
noted that the author writes (603) of a certain Hodja
Khusrew organising the building, in Istanbul ca. 994/
1585-6, for the sheykh Ramadan, of a mosque and a
khdnkdh, known by the name of Bazergan Tekyesi,
and subsequently he states (608) that in the Rumelihisar
quarter there existed the zdwiye of CA1I Baba "currently called Durmush Dede tekyesi" or "Bektashller
tekyesi". A logical conclusion to be drawn from this
could be that contemporary usage preferred to use
tekke as a generic term, rather than the more technical terms zdwiye and khdnkdh. Thus Ewliya Celebi
[q.v.], who wrote in a Turkish very close to the spoken language, most often uses the word tekke in his
Seydhat-ndme when he supplies the number of dervish
establishments in the towns and cities which he has
traversed and when he cites some of them by name
(although he still uses, occasionally, the words zdwiye,
khdnkdh and dsitdne). A study which would clarify these
hypotheses has yet to be undertaken.
Since the end of the Ottoman period, in Anatolia
and in the Balkans, it has essentially been scale which
distinguishes a tekke from a zawiye. A tekke is a building,
or a complex comprising several buildings, specifically
designed for the confraternal life, whereas the zdwiye
is a place where dervishes congregate, in a building
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which is not necessarily exclusive to them (usually a
section of a residential house or a mosque). As for
the dsitdne, they are the principal centres of certain
brotherhood networks, the term dergdh also being common (and perhaps the preferred usage when the tomb
of a major saint is associated with the establishment).
The tekke generally comprises a section for ritual
(sema'khdne or tewhidkhdne), a room reserved for the
tombs of the sheykhs (turbe) (on the spatial relationship
between these two entities, cf. B. Tanman, Settings for
the veneration of saints, in R. Lifchez,, The dervish lodge,
Berkeley-Los Angeles 1992, 130-71), a harem (accommodation for the sheykh's family), a seldmllk (reception
rooms and units for the lodging of dervishes and transient guests), a kitchen, sometimes a mosque, a niche
intended for spiritual retreats, etc. (on this subject
see especially Lifchez, The lodges of Istanbul., in ibid., 73129, and M.B. Tanman, art. Tekkeler, in Diinden bugtine
Istanbul ansiklopedisi, Istanbul 1994). The word tekke has
also become a generic term denoting Sufi" establishments; whence the expressions "tekke literature", "tekke
music", etc.
In the Arab provinces, the term tekke/takiyya (sometimes considered a Turkish word) only appears in
the Ottoman era [see e.g. AL-KAHIRA]. According to
G. Delanoue (Moralistes et politiques musulmans (17981882), Cairo 1982, i, 249), in Cairo the takdyd were
distinguished from the zawdyd because they were "convents for Turkish and Persian Sufi's". In fact, among
the takdyd of Cairo, some were intended specifically
for non-Arab dervishes, others were establishments
linked to turuk imported from the Turkish provinces:
the Mawlawiyya takiyya, the Gulshaniyya takiyya, the
Demirdashiyya takiyya, the Kasr al-cAynf takiyya (of
the Bektashiyya), the Uzbak takiyya, the Bukhariyya
takiyya, the Hasan al-Rumf takiyya, etc. In Alexandria,
too, there was a "takiyya of Turkish Kadirf dervishes"
(F. de Jong, Turuq and Turuq-linked institutions in nineteenth century Egypt, Leiden 1978, 77-86, 120). However,
according to this same author (29-30), around the end
of the 19th century the distinction between the two
terms zdwiya and takiyya does not seem to have been
very consistent. The larger establishments, having substantial revenues deriving from awkdf and sheltering
a community of Sufis administered by a shaykh, were
in general called takdyd, whereas zawdyd tended to be
institutions of more modest scale but also eligible to
receive financial subsidies. In Damascus, the terms
utilised to denote Sufi establishments were primarily
those of ribdt, khdnkdh and zdwiya. According to
E. Geoffrey (Le soufisme en Egypte et en Syne sous les
derniers Mamelouks et les premiers Ottomans. Orientations
spirituelles et enjeux culturels, Damascus 1995, 166-75),
khdnkdh were associated with a controlled and subsidised Sufism, whereas the zawdyd accommodated an
"unofficial" Sufism, compatible with the principle of
spiritual poverty and unselfishness. The Ottomans, for
their part, constructed zawdyd and tekiyyes but not
khankdhs. As in Egypt, the word tekke is thus applied
to establishments of dervishes associated with the
Ottomans or with Turkish turuk such as the Mawlawiyya; e.g. takdyd of the Mawlawiyya in Damascus,
but also in Hims, Antioch, Lattakia, Tripoli and Aleppo
(see de Jong, Les confreries mystiques musulmanes au Machreq
arabe, in A. Popovic and G. Veinstein, Les ordres mystiques musulmans dans I'islam. Cheminements et situation
actuelle, Paris 1985, 214). In short, it seems that in
the Arab provinces, tekkiye/takiyya would have denoted
Sufi" establishments which conformed to one or more
of the following three criteria (these criteria often going
in pairs): association with Ottoman authority and/or

Turkish dervishes, a relatively large scale, and support
from fairly substantial wakfs.
Outside the Ottoman domain, use of the word does
not seem to have been widespread. In Persia, according to R. Gramlich (Die schiitischen Derwischorden Persiens.
Drifter Teil: Brauchtum und Riten, Wiesbaden 1981, 2),
only old-style Khaksars called their "convent" a takiyya,
the term having been subsequently replaced by that
of khdnkdh, the word customarily used in these regions.
In India, takiyya seems to apply only to small-scale
dervish establishments (M. Gaborieau, Les modes d'organisation, in A. Popovic and G. Veinstein, Les voies d'Allah,
Paris 1996, 207).
It should be noted finally that today, in certain
regions where the brotherhoods have virtually disappeared, such as Greece, the term tekke (in Greek, tekkes)
is frequently employed to denote a tiirbe (saint's tomb).
It may be supposed that, in the majority of cases,
this shift in meaning derives from the fact that such
tombs were often associated in the past with a tekke.
Bibliography: Given in the article.
(NATHALIE CLAYER)
TELINGANA or TILANG, a region of the
mediaeval Deccan, i.e. South India. The name
comes from telingd, trilingd, referring to the three lingams
of Siva, the region being noted in ancient India for
three famous temples there dedicated to the godhead.
It lay in the northeastern part of what later became
Haydarabad State and the adjacent part of Madras,
extending to the shores of the Bay of Bengal and
bounded on the northeast by the Godivari river,
beyond which lay the other Hindu kingdoms of
Kalinga and Orissa.
Telingana figures frequently in accounts of the
Khaldjf and then Tughlukf Dihlf Sultans as they
endeavoured to extend their authority into the eastern Deccan, and then in those of their successors
in the south, the Bahmanfs [q.v.], likewise extending
their power; its Hindu rulers at times submitted to
the Muslims, but equally often fought off Muslim
control.
Bibliography: See Imperial gazetteer of India2, xxiii,
275-6, vii, 367.
(En.)
TELKHlS, from the form II Arabic verb lakhkhasa
"to make a precis", meant in the official language of
Ottoman Turkey a d o c u m e n t in which the most
important matters are summed up for presentation to the sultan. The officials who had
these papers prepared and presented them to the sultan were the Grand Vizier and the Shaykh al-Isldm.
On account of its change of significance, telkhis is
included among the ghalatdt-i meshhure [q.v.] "popular
solecisms", cf. Muhammad Hafid, al-Durar al-muntakhaba
al-manthura ft isldh al-ghalatdt al-mashhura, Istanbul
1221/1806, 115;'Pakalm, iii, 449; I A art. Telhis (Cengiz
Orhonlu).
(J.H. KRAMERS)
TELKHISDP, or in the official style, TELKHIS!,
was the individual of the O t t o m a n Turkish
administration appointed to prepare the precis called telkhis [q.v.] and to take it to the palace,
where it was handed over to the chief of the eunuchs.
The telkhisdji was therefore an official of the Grand
Vizier's department; in addition to preparing the telkhis,
he took part in several official ceremonies. The telkhtsaji
of the Shaykh al-Isldm was not—at least in the later
period—in direct communication with the palace; documents presented by him had to pass first of all
through the hands of the Re'fs Efendi and of the
Grand Vizier.
Bibliography: d'Ohsson, Tableau general de I'Empire
Othoman, ii, 260, iii, 343; von Hammer, Des osmani-

TELKHlSDJI — TERAKKI-PERVER DJUMHURIYYET FlRKAS!
schen Reiches Staatsverfassung, i, 31, 475; I A, art. Telhisci
(Cengiz Orhonlu).
(J.H. KRAMERS)
TELL [see TALL].
TELL BASHIR [see TALL BASHIR].
TELL EL-KEBIR [see AL-TALL AL-KABIR].
TEMESHWAR, TiMisHWAR (?), the Ottoman rendering of Magyar Temesvar, Romanian Timi^oara,
a town and c e n t r e of a wildyet in Ottoman
Hungary, belonging to Romania since 1919.
First mentioned in an 1177 charter, Temesvar
acquired regional importance as the seat of a county;
even the royal court functioned here between 1315
and 1323. Situated near the Ottoman-Hungarian border, it gained strategic significance. In ca. 1480 a captainship-in-general was created around Temesvar in
order to organise the defence of the eastern frontiers;
the fortress resisted an Ottoman attack in 1551.
Although the Turkish sources mention the sand^ak
of Temesvar as early as 1542, this is merely a sign
of political ambitions. The creation of a beglerbegilik of
lower rank and a liwd of this name was possible only
after the capturing of the town by the forces of the
second Vizier Ahmed Pasha on 27 July 1552. The
seat of the wildyet was in Lippa (Lipova) between
1555 to ca. 1557-8, and alternatively in Jeno (Yanova,
Rom. Ineu) from 1658 until 1693. The often-changing
territory of the province was divided into six sanajaks
in 1568, into five around 1632, and into eight in
1658. Besides, the timariots of three liwds in Rumeli
were also subordinated to Temesvar in the 16th century. The number of kadd^s amounted to twelve in
1664 and ten after 1699. By and large, this latter administrative scheme was taken over by the Habsburg
authorities after 1716-17, when Prince Eugene of Savoy
led his successful campaigns against the region.
The financial balance of the treasury of the wildyet
showed a large deficit until 1567, while a considerable surplus can be witnessed from 1569 onwards, by
means of which the shortfalls of the Buda treasury
were partly covered.
There were some 4,000 paid soldiers in the castles and approximately 3,000 timariots, together with
their d}ebelu§ in the province throughout the Ottoman
rule.
The first tapu deftem in the province were finished
in 1554, and renewed in 1567-69 and 1578-79 (several studies based on the 1579 register of Temesvar
were published by Tibor Halasi-Kun; for details, see
his bibl. in Ada Or. Hung., xlvii [1994], 13-4). The
relevant volumes testify to great population movements in Temesvar. While the ratio of the Hungarian
element constituted two-thirds of all Christians in 1554,
it diminished to less than one half of them by 1578,
with an even more radical numerical decrease.
Immigrating Muslims took their place, keeping the
town among the most populous cities in Ottoman
Hungary with some 7-8,000 souls. The rest of the
settlements of the wildyet had almost completely lost
their Hungarian inhabitants by 1554, presumably
mainly due to earlier Ottoman incursions. Comparing
16th century mufassal deftem, a d^izye list of 1711, and
a Habsburg house register of 1717, a slight population growth between the 16th and the 18th centuries
can be ascertained, which gave way to stagnation at
the level of 180 to 200,000 people for the years before
and after the reconquest.
Bibliography: Sztefan Andreev, Torok iratok
Temesvar XVII-XVIIL szdzadi tb'rteneterol a szofiai Nemzeti
Kb'nyvtdrban ("Turkish documents concerning the 1718th century history of Temesvar in the National
Library in Sofia"), in Leveltdri Kb'zlemenyek, xlviii-xlix
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(1978), 195-213; Geza David, Adalekok a Temesvdri
ejdlet 18. szdzadi tortenetehez ("Data on the 18th century history of the eydkt of Temesvar"), in Keletkutatas,
1993/2, 42-55 (to be published also in English in
the volume The Ottoman Empire in the eighteenth century); Pal Fodor, Finanz- und Militdrwesen an der osmanischen Grenze: die Temeschwarer wilayet im 16.-17.
Jahrhundert, in Siidost-Forschungen (in the press).
(G. DAVID)
TEMUCIN, TEMUDJIN [see CINGIZ-KHAN] .
TENEDOS [see BOZDJA-ADA].
TEPEDELEN [see CALI PASHA TEPEDELENLI] .
TEPTYAR, the Russian rendering of Tat. Bashk.
Tiptdr, a social term and s u b s e q u e n t l y ethn o n y m , the "people of the register" (< Pers.
< Arab, daftar "book, record, register" ult. Gr. 8i<p6epcx),
used of a grouping speaking a Tatar dialect (influenced by Bashkir) in Bashkortostan/Bashkiria.
It denoted populations of Volga Tatar, Mishar,
Bashkir, Cuvash and Volga Finnic origins which were
allowed to settle on and farm Bashkir lands after the
Russian conquest of the Tatar Volga khanates (mid16th century). The Finnic element, in the early 19th
century, was estimated at 20-25%. Initially obliged to
pay part of the yasak (tribute) due from their Bashkir
overlords, the Teptyar, in 1737, because of their support of the Tsarist government, were given their lands
and their fiscal obligations were mitigated and regularised. Further legislation in the early 19th century
created eight cantonments with the obligation of military service. Having begun as a social class, which
subsequently acquired certain privileges, the Teptyars
were in the course of the 19th century transformed
into a distinct ethnic grouping in which the Turkic
(Tatar and Bashkir) elements predominated. In the
middle years of that century, there were still distinctions between the increasingly Sunn! Muslim majority and pagan minority (largely Finnic), some of whom
were being converted to Islam by Tatar and Bashkir
missionaries. Sizeable numbers were absorbed into the
Bashkir people. The 1858 census appears to indicate
that some 300,000-350,000 of the one million Bashkirs
were Teptyars. In the 1927 census, only 27,387 persons listed themselves as Teptyars without any other
ethnic designation.
Bibliography: G.N. Akhmarov, Teptyari i ikh
proiskhozdenie, in Izvestiya obshcestva arkheologii i etnografii pri imperatorskom Kazanskom Universitete, xxiii
(1907-8), 340-64; A. Battal-Taymas, Kazan Tatarlan,
Ankara 1966, 58, 75, 109, 110; N.I. Vorob'ev and
G.M. Khisamutdinov, Tatari' srednego Povolz'ya i
Priural'ya, Moscow 1967; A.S. Donnelly, The Russian
conquest of Bashkiria 1552-1740, New Haven 1968,
esp. 32-3, 108; D.I. Iskhakov, Teptyari. Opit etnostatisticeskogo izuceniya, in Sovetskaya Etnografiya, iv (1979),
29-42; B.C. Akhmetshin, Predanie o proiskhozdenii
bashkirskikh teptyarey, in Vsesoyuznaya sessiya po itogam
polevikh etnograficeskikh issledovaniy 1980-1981gg. Nal'cik
1982; S. Akiner, Islamic peoples of the Soviet Union,
London 1983, 65, 101-2; R.G. Kuzeev, Narodi
Srednego Povolz'ya i Yuznogo Urala, Moscow 1992, esp.
266-71.
(P.B. GOLDEN}
TERAKKI-PERVER DJUMHURIYYET FIRKASI (Progressive Republican Party), the first
opposition p a r t y of the Turkish R e p u b l i c . It
was founded on 17 November 1924 by a number of
leading members of Mustafa Kemal (Atatiirk)'s People's Party (Khalk Firkasi). Among the founders of
the party were a number of military and civilian figures who had played a leading role in the national
resistance movement out of which the republic was
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born: Kazlm Karabekir (the party chairman), £Ali
Fu'ad (Cebesoyj, RePet (Bele), £Adnan (Adivar) and
Hiiseyin Ra'uf (Orbay [q.v]). The reasons for their
leaving the People's Party were both personal and
political. They objected to the growing autocratic tendencies of Mustafa Kemal and to their own gradual
marginalisation, but they also favoured a slower pace
of reforms. At first, they had tried to influence policies from within the ruling party, but when that turned
out to be impossible, they started preparations for a
new party during the summer of 1924. The actual
split took place in November over the government's
alleged mishandling of the population exchange with
Greece.
In the immediate aftermath of the split, Mustafa
Kemal adopted a conciliatory line, replacing prime
minister Tsmet (Inonii) [g.v. in Suppl.], who was considered a hard-liner, with the moderate Fethf (Okyar
[g.v.]). In this way he managed to limit the number
of defections to 32, far less than expected. From the
end of 1924, however, the hard-liners in the People's
Party, led by Redjeb (Peker) became more influential. When a Kurdish revolt broke out in February,
they forced Fethi out of office and reinstated Tsmet.
The new government was given dictatorial powers
with the "Law on the Maintenance of Order" on
4 March, under which political opposition became
almost impossible. The P.R.P. was closed down by
the government on 3 June for encouraging religious
reaction. This was a pretext, since both the behaviour of its representatives in parliament and the two
official publications of the P.R.P., its manifesto and
its 58-article programme published on 18 November
1924, made it clear that the party was moderate,
rather than reactionary. It was in favour of decentralisation, separation of powers and liberal economic
policies, but supported the basic Kemalist tenets of
republicanism, nationalism and secularism.
Bibliography: N. Yurdsever Ate§, Tiirkiye
Cumhuriyeti'nin kurulu§u ve Terakkiperver Cumhuriyet
Firkasi, Istanbul 1994; EJ. Ziircher, Political opposition in the early Turkish Republic: the Progressive Republican
Party 1924-1925, Leiden 1991. (EJ. ZURCHER)
TERDJAN, present-day Tercan, is an il$e (kaza]
of the il (vilayet] of Erzincan [see ERZINDJAN],
in eastern Turkey, on the Tuzla branch of the
Euphrates between Erzurum [q.v.] and Erzincan.
Terdjan, in the frontier territory between Byzantines
and Armenians, then between Byzantines and Muslims,
and later between Ottomans and Russians, was called
variously Tertzan, Derzan and Terghan under Ak
Koyunlu [q.v.] domination. Also known as Mama
Khatun, from the nearby tomb of a reputed princess
of the Turkish principality of the Saltukids [see SALTUKOGHLU], Terdjan was in Ottoman times a sano^ak of
Erzincan, itself part of the eyalet of Erzurum. The area
was described as largely Armenian by Ibn Battuta,
who also encountered Turkish-speaking Muslims. According to Ewliya Celebi, Selfm I [q.v.] received the
news of the submission of the Kurdish tribes while
on the plain of Tercan during the Caldiran campaign
in 920/1514, and it is at this time that the area was
incorporated into Ottoman territory. The victory of
Mehemmed II [q.v.] over Uzun Hasan [q.v.] in
878/1473 (also according to Ewliya Celebi) is sometimes called the Battle of Tercan, evocative of its
strategic position as part of the continually contested
borderlands of eastern Anatolia.
Bibliography: I A arts. Erzurum (Besim Darkot,
M. Halil Ymanc, H. Inalcik) and Erzincan (Darkot);
M. van Bruinessen and H. Boeschoten, Evliya felebi

in Diyarbakir, Leiden 1988, 117, 119; R. Dankoff,
Evliya felebi in Bitlis, Leiden 1990, 57.
(VIRGINIA AKSAN)
TERDJUMAN (A., T.).
1. In the sense of "dragoman, i n t e r p r e t e r "
[see TARDJUMAN. 2.].
2. In mysticism.
Here it is a technical term used by the members
offutuwwa [q.v] groups and also by the Turkish dervish
orders of the Mawlawiyya and Bektashiyya [q.w.], for
speech utterances, generally in verse, recited during
the ritual, or, outside this, during the accomplishment
of some piece of work or some particular act. These
formulae, which are made up of a prayer, are theoretically pronounced in order to seek pardon for some
offence. This term can also denote a sum of money
or a sacrifice made in order to secure pardon for an
offence.
In practice, the Bektashls and Mawlawfs often mix
up the term terajumdn with that of gill-bank or gulbenk
[see GULBANG], in principle reserved for longer prayers,
in prose (sometimes recited in unison). According to
Birge, amongst the Bektashfs, the terajumdns are recited
by persons like the murshid or the rehber, who occupy
a precise function during the ritual (ayniajem); the words
recited correspond to the reciter's function as well as
to the situation in the course of the ritual. One should
note that, amongst the 'Alawfs-Bektashfs, there exist
terajumdm in prose (ddr terajumdnl, meyddn terajumdm, etc.).
Bibliography: J.K. Birge, The Bektashi order of
dervishes, London-Hartford, Conn. 1937, 166-7; and
above all, the very full art. Tercilman in IA (Abdiilbaki
Golpmarli).
(NATHALIE CLAYER)
TEREK, a large river of the n o r t h e a s t e r n
Caucasus region (length 600 km/373 miles, with
a breadth in some places of up to 547 m/1,500 feet).
It rises from the glaciers of Mount Kazbek in the
central Caucasus, and cuts its way through spectacular gorges, eventually into the Noghay steppe to a
complex delta on the western shore of the Caspian
Sed. Even the lower course through the plains is too
swift for navigation to be possible on it, but much
water is now drawn off for irrigation purposes.
During the golden period of Arabic geographical
knowledge (4th/10th century), the land of Terek must
have belonged to the kingdom of the Khazars [q.v.].
This portion of the Khazar dominions is not described
by Arab geographers, and the Terek is not mentioned.
The name seems to appear for the first time in the
history of the fighting between the Golden Horde
Khan Berke [q.v] and the II Khanid Hiilegii or Hulagu
[q.v.], at the beginning of 661/Nov.-Dec. 1262, in
Rashfd al-Dln (ed. Quatremere, Hist, des Mongoles, 394).
Hamd Allah Mustawfi" mentions the Terek (ed. Le
Strange 259, tr., 250: Turk) along with the Itil (Volga)
as a river in Dasht-i Kipcak [q.v. in Suppl.]. The
lands of the Terek at that time belonged to the kingdom of the Golden Horde, and the peoples there
probably adopted Islam at the same time as the latter in the 8th/14th century. A few years after the
conquest of Astrakhan [q.v] in 1554, Russian Cossacks
began to appear on the Terek and formed the "Terski
Cossack army" (Terskoe kazacye voisko); at first independent of Moscow, it was afterwards incorporated
in the Russian empire. For much of the 19th century, the line of the Terek represented the frontier of
Russian settlement in the Caucasus, and the Cossack
fortified villages then established on its northern bank
formed the setting for Tolstoy's novel The Cossacks.
For the political life of the Muslim world, the Terek
lands have never been of great importance; even the
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fortress of Kizlar on the north bank of the Terek (the
modern city of Kizlyar) was, in spite of its Turkish
name, built by the Russians in 1735.
Bibliography: In addition to the works quoted
in the text, see E. Weidenbaum, PudevoditeV po
Kavkazu, Tiflis 1888; BSE\ xxv, 470.
(W. BARTHOLD-[C.E. BOSWORTH])
TERENGGANU, a state of Malaysia, located
on the east coast of the Malay peninsula. The first
evidence of a Muslim ruler is provided by the
Terengganu Stone, one of the most important Islamic
finds in Southeast Asia and the earliest example of
Malay written in Jawi, the modified version of the
Perso-Arabic script. The partly illegible date has been
read as between 702/1303 and 789/1387. The content deals with debt relationships and punishments for
perjury and sexual transgressions.
Terengganu was under Malacca [q.v] and its successor Johor until 1186/1722, when an independent
ruler was installed. From about 1188/1775, Terengganu came under Siamese overlordship, which may
have sharpened Islamic feelings, especially when combined with periodic British intervention. The first Mufti
was appointed in the early 19th century and Sultan
Omar (1255-93/1839-76) gave greater attention to the
enforcement of Shari'a law, with members of the local
Sayyid community gaining prominence in religious
affairs. By the beginning of the 20th century, Terengganu was known as a centre for Islamic studies.
Although there was little Islamic organisational structure, a network of Muslim schools provided an effective channel for communication. Terengganu's 'ulamd3
wielded considerable influence among the largely Malay
population, and their leadership was enhanced after
the inception of British rule in 1919. A peasant revolt
between 1922 and 1928 was led by culamd\ In recent
times, rural Malay poverty has resulted in some electoral support for the Islamic party PAS, although this
only succeeded in gaining control of government
between 1959 and 1961.
Bibliography. M.B. Hooker, The Trengganu
Inscription in Malayan legal history, in JMBRAS, xlix/2
(1976), 127-31; Shaharil Talib, After its own image.
The Trengganu experience 1881-1941, Singapore 1984; 1984
Barbara Watson Andaya, The making of a tributary butary

state: Siam and Terengganu in the eighteenth century, in

Anuson Walter Vella, ed. R.D. Renard, Center for
Asian and Pacific Studies, University of Hawai'i,
Honolulu 1986.
(BARBARA WATSON ANDAYA)
TERKEN KHATUN, the name of the wives
of various Turkish rulers of the eastern Islamic
world in mediaeval (essentially pre-Mongol) times. In
old Turkish, terken was a royal title, often but not
invariably applied to females, and in these cases being
roughly equivalent to "queen". It may be a loan word
in Turkish, being found, according to G. Doerfer,
amongst the Kitan or Western Liao, the later Kara
Khitay [q.v.] of Central Asian Islamic history (see his
Tilrkische

und

mongolische

Elemente

im

Neupersischen,

Wiesbaden 1963-7, ii, 495-8 no. 889; Sir Gerard
Clauson, An etymological dictionary of pre-thirteenth century

Turkish, Oxford 1972, 544). Khdtun, on the other hand,
derives from Sogdian xwfyn "wife of the lord or ruler",
and is already used in the Orkhon inscriptions for
the wife of a Kaghan; it is spelt by KashgharT as
kdtun in Turkish and khdtun in Arabic (tr. Atalay, i,
410; cf. Doerfer, op. cit., iii, 132-41 no. 1159; Clauson,
op. cit., 602).

In the history of the Saldjuks and Khwarazm Shahs,
Terken as applied to a male appears as a component
in the name of one of the sons of the later Kirman
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Saldjuk amir, sc. Terken Shah b. Toghril Shah.
However, much more frequent are queens bearing
the name Terken (usually written T.rkan) Khatun.
These include a wife of the Khwarazm Shah II Arslan,
mother of the claimant to the throne Sultan Shah,
and then a wife of II Arslan's other son Tekish [q.v.]
and mother of cAla3 al-Dfn Muhammad (see Barthold,
Turkestan down to the Mongol invasion3, 337, 349, 350,
etc.; I. Kafesoglu, Harezm§ahlar devleti tarihi (485617/1092-1229), Ankara 1956, index). But the most
celebrated Terken Khatun was the Saldjuk queen
(originally a Kara Khanid princess), the wife of Malik
Shah [q.v], who played a leading role in the political life of the court during that sultan's reign and
thereafter. Her own household was a focus of opposition to the powerful vizier Nizam al-Mulk [q.v], and
she vigorously promoted the interests of her own sons
as future heirs to Malik Shah's authority. When her
husband died in 485/1092, she endeavoured, from
her base at Isfahan, to place her four-year old son
Mahmud on the throne against Berk-yaruk and his
support from most of the Nizamiyya [<?.w.]; however,
she could not make much headway against Berkyaruk, and both she and the young Mahmud died in
487/1094 (see C.E. Bosworth and A.K.S. Lambton,
in Camb. hist, of Iran, v, 76-7, 82, 103-5, 220-1, 255,
and the Bib I. to MALIK SHAH).
Bibliography: Given in the article, to which
should be added M.F. Sanaullah, The decline of the
Saljuqid empire, Calcutta 1938, 8-13.
(C.E. BOSWORTH)
TERNATE, the most n o r t h e r l y one of a
chain of volcanic islands west of Halmahera,
in n o r t h e a s t e r n Indonesia. On it is located the
chef-lieu of the Kabupaten (residency) Maluku Utara
(Northern Moluccas). The island has a population of
78,000, most original Ternateans being Muslim, but
a number of newcomers (officials, teachers, service
personnel, etc. from neighbouring islands) are Christians. Its area is 64.39 km2.
Known in older times for its spices, especially nutmegs and cloves, Ternate had once been a member
of the "alliance of the four [volcanic] mountains",
besides Tidore [q.v.], Jailolo and Bacan, but in the
15th-16th centuries Ternate rose to especial power and
prominence. Muslim traders had appeared in the area
whilst the Hindu Javanese empire of Madjapahit still
exercised its influence (sc. before 1478), calling the
region "the royal islands" (d^a&mt al-muluk). Zayn al'Abidfn, son of Kaicil Gapi Baguna, who reigned
1486-1500, is said to have adopted the Islamic title
of sultan and to have been the first Muslim ruler in
the region and to have studied under a famed scholar
of Java, Sunan Giri. Closeness to the Javanese tradition facilitated Ternate's acquiring a grip on nearby
areas such as southeastern Sulawesi, formerly in the
Javanese sphere of influence. Eventually, Halmahera
was subdued and Ternate's influence extended to Buru,
the Banggai islands, parts of north and central Sulawesi
and the islands of Sangihe and Talaud; at times, even
parts of Mindanao, the Sulu Islands and northern
Borneo came within its sphere.
In 1522 the Portuguese obtained permission to build
a factory and some forts in Ternate and the areas
under its control, but their efforts to monopolise the
spice trade and, to some extent, their Christian evangelising zeal, caused strained relations with Ternate,
though many inhabitants, and even some local rulers,
preferred the Portuguese to the cruel and exploitatory rule of the Ternate sultans. Baabullah (1570-83),
after the killing of his father by the Portuguese, waged
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a violent war against indigenous Christians, killing and
forcibly converting thousands of them. The Portuguese
were expelled from Ternate, but in 1578 got permission to build a fort on Tidore island. By now other
European powers, including England, the Netherlands
and Spain, were competing in the region, and the
latter were able to exert pressure from Manila so that
sultan Modafar (Muzaffar) allowed reconstruction of
the old Portuguese fort of Sao Paolo, which was used
by Spain till 1666, including as a centre for Roman
Catholic missionary work.
In 1606 the Dutch made an agreement with the
sultan concerning the return of converts between Islam
and Christianity and vice-versa to their respective territories, with the Dutch thereby acknowledging the
political independence of Ternate. The Dutch East
India Company (VOC) gradually acquired a monopoly of the spice trade, although the local chieftains or
sangajis, who ruled under the sultan's supreme suzerainty, resisted this in order to retain their own trading relationships. But the Dutch were able to take
advantage of internal strife in the region, and in return
for aid to the Sultan Mandarshah in 1650-2, the ruler
agreed that all clove trees outside the areas directly
controlled by the Dutch should be cut down. The
VOC's supremacy in the spice trade was officially
acknowledged by Ternate in 1683 and by the Sultan
of Tidore in 1687. Pensions were paid to the ruling
families to compensate for their loss of income, but
the actual growers were impoverished, causing unrest,
insurrections and an increase in piracy.
Nevertheless, Ternate still resisted Dutch control
successfully when king William IV was an exile in
England from the French-dominated Batavian Republic and suggested that the Dutch possessions should
be placed under British custody, and it did not surrender until 1810. The end of its history came in 1915,
when, after an abortive revolt, Sultan Uthman was
exiled to Java and his territory placed under direct
Dutch rule, with a "council of the sangaji" to care
for the interests of the residency.
Bibliography. See art. s.v. in El1', Katrin Polman
(ed.), The North Moluccas. An annotated bibliography, The
Hague 1981 (= Bibliographical series, 11).
(O. SCHUMANN, shortened by the Editors)
TERSANE (T.), "dockyard, maritime arsenal". The
word seems to derive from the Genoese tersana. In
the Ottoman period, the term referred in particular
to the O t t o m a n I m p e r i a l Arsenal—the tersaneyi cdmire—on the eastern side of the Golden Horn, at
Galata, opposite Istanbul.
The dockyard at Galata [see GHALATA, in Suppl.]
was not the first Ottoman naval installation. The
Sultans had maintained a fleet at Gallipoli [see GELIBOLI], probably from the time of its reoccupation in
779/1377. During the 1390s it was the base from
which Bayezfd Fs [q.v] fleet raided the coasts and
islands of the Aegean, and was to retain its place as
the largest Ottoman dockyard until the extension of
the arsenal at Galata in the second decade of the
10th/16th century. Documents from this century also
record the existence of small naval arsenals at Iznikmid
(Izmit) and Sinop. However, although Sinop was a
regular site of naval construction, it does not appear
to have had any storage facilities for equipment, or
permanently employed craftsmen or administrators.
After his conquest of Galata in 1453, Mehemmed
II [q.v.] inherited the naval installations of the Genoese, and established the Ottoman arsenal, presumably
on the site of the Genoese vetus tersana, on the Golden
Horn. SelFm I's [q.v.] plans to enlarge the fleet led

to a major extension of the arsenal during the last
years of his reign, with work continuing during the
early years of his successor. It seems to have been at
this time that Galata superseded Gallipoli as the largest Ottoman naval dockyard, with 123 docks by 1557.
The 1526 map of Pin Re'Is [q.v.] shows the arsenal
as stretching along the eastern side of the Golden
Horn from cAzab Kapisi almost to Haskoy, and containing, apart from the docks, a storehouse for oars,
the administrative offices (Diwan-khane) of the Admiral
(Kapudan Pasha [q.v.]), a depot and the arsenal garden. During his tenure of the admiralty between 1546
and 1549, Sokollu Mehmed Pasha [q.v.] built a warehouse behind each dock to house the equipment of
each galley, and walled off the area to make it invisible from the land.
Before the late llth/17th century, Ottoman warfleets consisted almost entirely of oared galleys. Since
the construction of these ships was within the capacity of any skilled shipwright, the Ottoman government frequently ordered the construction of hulls at
coastal and river sites, especially around the shores
of the Black Sea and on the Sakarya river, bringing
them to Galata or Gallipoli only for fitting out with
rigging and artillery. With the introduction of galleons
as the standard warship in the late llth/17th century and with steamships and ironclads in the 19th
century, this practice was no longer possible. Galleonbuilding became the preserve of the arsenals. However,
the destruction of the Ottoman fleet by the Russians
at Qe§me in 1184/1770 emphasised the shortcomings
of Ottoman warships, leading the Admiral Djeza'irli
Ghazf Hasan Pasha [q.v] to undertake naval reforms,
which included the construction of an engineering
school (Miihendis-khdne-yi bahn-yi humdyun) at the Galata
Arsenal in 1190/1776, and to introduce new shipbuilding techniques under the supervision of the French
engineers, Le Roi and Durest. The first steamship was
built in the Galata arsenal by the American Foster
Rhodes in 1254/1838. An arsenal, building and repairing ships, still exists on the same site.
Bibliography. I.H. Uzuncar§ih, Merkez ve bahriye
te§kildti, Ankara 1948; C. Imber, The navy of Suleyman
the Magnificent, in Archivum Ottomanicum, vi (1980),
211-82; Idris Bostan, Piri Reis'in Kitdb-i bahriyyesinde
bulunan Tersdne-yi Amire pldnlan, in Sanat Tarihi
Arastirma Dergisi, i/2 (1988), 67-8; Ali Ihsan Gencer,
Bahriyede yapilan islahat hareketleri ve Bahriye Nezaretinin
kurulusu (1789-1867), Istanbul 1984; Mucteba Ilgurel,
Buharh gemi teknolojisinin Osmanh devktinde kurma te§ebbuskri, in Ekmeleddin Ihsanoglu (ed.), fagimyakalayan
Osmanh, Istanbul 1995, 143-58.
(C. IMBER)

TESALYA or TESELYA, the Ottoman name for
Thessaly, the geographical part of central Greece
between Greek Macedonia on the north, Sterea Hellas
on the south, Epiros on the west and the Aegean Sea
on the east. Its cardinal strategic and economic importance resulted in a series of raids and settlement
throughout the late mediaeval period by Franks, Catalans, Navarrese, Serbs and Albanians, until the initial
stages of the Ottoman conquest in the late 14th century, heralded by raids on the part of the Aydinoghlu
Turcomans of Umur Beg [q.v.] between 1336-41
(see Enweri, ed. Melikoff, 87 v. 1159; cf. P. Lemerle,
L'Emirat d'Aydin, Paris 1957, 157).
The gradual Ottoman annexation by a series of
non-violent capitulations occurred in three phases:
1386-7, ca. 1392/3-1396/7 and ca. 1414/23 onwards,
until the period 1454-70 (detailed refs. in A. Sawides,
Problems on the Ottoman conquest and the expansion of the
conqueror in the Thessalian area [in Greek], in Th.H.,
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xxviii [1995], 33-64). A steady source of cereal provisioning of Venice and, since the 15th century, of the
Ottoman Empire (H. Inalcik, The Ottoman Empire. . .
1300-1600, London 1973, 134, 145; idem, The Ottoman
economic mind and aspects of Ottoman economy, in M.A.
Cook (ed.), Studies in the economic history of the Middle
East, Oxford 1970, 214), Tesalya administratively
became a sand^ak with its seat at Tirhala [q.v] within
the massive wildyet/eydkt or beylerbeylik of Rumeli [q.v.],
whose chef-lieu was at Manastir [q.v.] (A. KuratJ. Bromley, in Cook (ed.), A history of the Ottoman
Empire to 1730, Cambridge 1976, 178). The sparselypopulated area made the conqueror bring in settlers
from Anatolia, especially from Konya (the "Konyalis"
or "Koniaredes" in Greek), who settled in the valleys
together with the descendants of the conquerors (the
ewldd-i Fdtih), while local Christian resistance moved
to the mountainous regions of Olympos and Kissabos
on the north, Pindos on the west and Pelion in the
east. Tesalya was thus distributed in timdrs and zi'dmets
[q.vv] to Muslims, to Islamicised ex-Christian sipahis
[q.v] and Jewish communities, or in wakfi [q.v] or
pious foundations, while the ruling house retained
some privileged areas as crown lands (see N. Beldiceanu, Timariotes chretiens en Thessalie 1454-5, in SiidostForschungen, xliv [1985], 45-81; cf. idem, line acte sur
le statut de la communaute juive de Trikala, 1497, in REI,
xl/1 [1972], 129-38). The Ottoman tax registers (tahnr
defteri] for 1454-5 and 1506 give important information
on early Ottoman Tesalya (see Beldiceanu and
P. Nasturel, La Thessalie entre 1454/5 et 1506, in Byzantion, liii [1983], 104-56). Of particular importance
were the privileges granted to Christian ecclesiastical/
monastic institutions, like the Meteora monasteries of
Kalampaka, destined to become an outpost of Orthodoxy in the early Tourkokratia (see J. Alexander, The
monasteries of Meteora during the first two centuries of Ottoman
rule, in Jahrbuch d. b'sterr. Byzantinistik, xxxii/2 [1982],
95-103; D. Sophianos, in Trikalina, xi [1991], 101-34
and xiv [1994], 37-68; idem, in Mesaionika & Nea
Hellenika, iv [1992], 177-282) and the monastery of
Dousikon near Trikala, founded by the Larissa metropolitan St. Bessarion (1527-40) (cf. Alexander, The
Ottoman Turkish documents of the holy monastery of Dousikon:
the monastery until the mid-16th century [in Gk.], in Trikalina,
xiv [1994], 101-20; Th. Nemas, ibid., 129-48, on the
contribution of Meteora and Dousikon in the development of the Trikala area in the Tourkokratia).
The gradually deteriorating conditions of banditry
in the area, however, necessitated the institution of
autonomous enclaves known as armatolifa [see MARTOLOS], firstly applied here and most notably at Agrapha,
probably since Mehemmed II's years, later recognised
by Siileyman II Kanum in 1525 (cf. E. Mpoukouvalas,
The armatolik of Agrapha [in Gk.], Athens 1980) and
then spread throughout the Greek territories with extensive grants, salaries and privileges (ulufe] to the
martoloi. In 1570 a Venetian force raided the area of
Phanarion-Karditsa/Fenarbekir, while the following
period witnessed a series of Greek abortive insurrections: in 1600-1 led by the Larissa/Yenishehir [q.v]
metropolitan; in 1612 fomented by the Duke of
Nevers, who had laid claims to the lost Byzantine
imperial title; in the late 17th century (during the
Turco-Venetian war of 1684-99) in Agrapha, Pharsalos/Cataldja, Karditsa/Fenarbekir and Tyrnabos
(see G. Drongoules, Tyrnabos and its region in the first
years following the Turkish conquest [in Gk.], in Acts 1st
Congr. of Tyrnabian Stud. [1991]); and in 1769 led by
the Larissean landlord Gregory Papazogles. Moreover,
Thessaliotes based on Olympos and Chasia partici-
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pated in the Turco-Russian war of 1769-74, although
Albanian troops of the Porte quelled the insurgents
once more.
By mid-17th century the prevailing banditry, in combination with the decline in Ottoman provincial administration and military effectiveness, had resulted in the
transformation of the Thessalian timdrs and zi'dmets to
ciftliks [q.v], as in the characteristic case of Aghia-Ayia/
Biiyuk-Koy, north-east of Larissa, the main occupation of the inhabitants in the plains being cattle-raising and agriculture (cotton production) as opposed to
the thriving mountainous guilds (synetairismoi in Greek),
like that of Agrapha (with a distinctive development
in handicrafts and dyes) and the female guild of Tirhala. A rapid growth of the area's major commercial
centres took place since the 17th century, with notable
local fairs and markets, like those at Larissa/Yenishehir (a city visited by the sultan Mehemmed IV
himself in 1668: see C. Spanos, in Makedoniko Hemerobgio
[1972], 349-52; LH. Uzuncar§ili, Osmanh tarihi, iii/1
[19833], 415-16), Elasson, Trikala/Tirhala, Ampelakia,
Zagora, Halmyros/Ermie, Tyrnabos, Kalampaka,
Karditsa/Fenarbekir, Pherrai, Velestinon/Ferendjik, the
birthplace of the precursor of Greek independence,
Rhegas Pheraios, and Livadi, north of Elasson (on
which see recently, B. Spanos, in Th.H., xxvii [1995],
145-68). On the prevailing conditions see [in Gk.]:
D. Tsopotos, Land and farmers in Thessaly during Turkish
domination, Athens 19742, N. Pantazopoulos, Communal
life in Thessalian Magnesia during Turkish domination,
Thessalonika 1967; L. Arseniou, Thessaly during Turkish
domination, Athens 1984; on the main settlements see
R. Lawless, The economy and landscapes of Thessaly during
Ottoman rule, in F. Carter (ed.), An historical geography of
the Balkans, London-New York-San Francisco 1979,
501-33; C. Spanos, Thessalian settlements... 1613/1419th century [in Gk.], Th.H., xxiii [1993], 81-112 and
xxiv [1993], 112-80.
Of major importance were the various Ottoman
monuments in Tesalya, like the tekke of Hasan Baba
in Tempe valley (see A. Vakalopoulos, The fortresses of
Platamon and Orid of Tempe and the tekke of Hasan Baba
[in Gk.], Thessalonika 1972), the mosque of C0mer
Bey in Larissa [see YENISHEHIR], the Bektashl tekke in
Pharsalos (see GATALDJA and L. Vairakliotes, in Th.H.,
xxx [1994], 239-40), the pious foundations in Karditsa/
Fenarbekir/Fener (see Beldiceanu-Nasturel, in Byzantion,
liii [1983], 112) and, above all, the celebrated medresse
of c Othman b. Turali (d. 1567), governor of Trikala,
a work of the famous architect Sinan [q.v] according to Ewliya Celebi (Seydhat-ndme, i, 172, viii, 203-4)
and Ibrahim Pecewi (Tdnkh, i, 45) (refs. in TIRHALA,
also in £/'). Valuable pertinent information is drawn
from the accounts of various travellers in the area
like Katib Celebi, Ewliya Celebi (his visit in Larissa
in 1668), and the English doctor Edward Brown
(Relation de plusieurs voyages, Paris 1674) in the 17th
century; Paul Lucas (Voyage . . . fait par ordre du roi dans
la Grece, I'Asie Mineure, la Macedoine. . ., i-ii, Amsterdam
1714), the English theologian Richard Pococke (Voyages
en Orient. . ., la Grece, la Thrace etc., i-iv, Paris 1772), the
Swedish orientalist Jacob Jonas Bjornstahl (Briefe auf
seinen ausldndischen Reisen. . ., Rostock-Leipzig 1777-83)
in the 18th; Francois-Charles Pouqueville (Voyage de la
Grece, i-vi, Paris 1826-72, Gk. tr.-comm. N. Molpheta,
Athens 1995) between 1798 and 1801; and, finally,
in the 19th, William M. Leake (Travels in Northern
Greece, i-iv, London 1835, repr. Amsterdam 1967, cf.
iv, 261-328) in 1809, David Urquhart (The spirit of the
East, i-ii, London 1839) in 1830 and Leon Heuzey
(Excursion dans la Thessalie turque en 1858, Paris 1927).
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Ali Pasha Tepedelenli [q.v.] was appointed derbendnd£ir of Rumeli in 1780 and his rule in Tesalya, following his Albanian chieftains' liquidation of the 1808
local uprising, resulted in the privatisation of state land,
which heralded the period of the private ciftliks (cf.
C. Spanos, in Th.H., xviii [1990], 97-118). cAlf Pasha's
attempts, however, to impose heavy taxation on the
thriving commercial centres resulted in the latter's
decline, while the population declined, too, estimated
at ca. 200,000 in 1820 on account of the 1813 plague
(in 1688, too, a plague had decimated the inhabitants
of Bathyrema at Aghia/Buyiik-Koy; see D. Agraphiotes, in Acts 1st Congr. of Larissean Studies [1992],
155-75 [in Gk.]).
In the Greek War of Liberation (1821-30), in spite
of the hesitant attitude of the local koajabashis, Tesalya
initially participated in actions at Pelion, Magnesia
(1821), in Olympos and Chasia (1822) as well as
in Karditsa/Fenarbekir and Halmyros/Ermie, but
all these attempts were crushed by Mehmed Reshfd
Pasha (the "Kioutaches") and Mahmud Pasha (the
"Dramales") [q.vv.] (see S. and E. Shaw, Hist, of the
Ottoman Empire and modern Turkey, ii, Cambridge 1978,
18). The predominant role of Larissa/Yenishehir as
seat and passing-point of Ottoman armies constantly
moving to and from Southern Greece and the Peloponnese [see MORA] proved a negative factor in the
Tesalyan rebellion's success.
Following the creation of the Greek Kingdom (1830),
Tesalya became the Ottoman Empire's frontier zone
with the Greeks and new abortive uprisings occurred
in 1841, in 1854 during the Crimean War (southern
and western Thessaly) and, especially, in 1877-8 during the Turco-Russian war (Magnesian Pelion), where
a provisional government was temporarily established.
In the 19th century during the Tan^imdt [q.v.] era,
the Porte took measures to improve social and economic conditions for Christians (Khatt-i Sherif of Nov.
1839, Khatt-l Humdyun of Febr. 1854), yet the continuation of the ciftlik system resulted in a real predicament of the farmer workers in the field (the "kollegoi"),
who thus became completely dependent on their landlords, to whom they were forced to deliver half of
their produce, with the lamentable result that in 1881,
the year of Greek annexation of Tesalya, most of the
land belonged to a few magnates. In the second part
ot the 19th century about 460 villages out of 658
farm estates /ciftliks, were owned by great landlords
(Inalcik, Land problems in Turkish history, in MW, xlv
[1955], 227).
The same era, however, witnessed the beginning
of a new upsurge in the development of Tesalya's
urban centres, the notable new addition being Volos/
Golos, near Byzantine Demetrias (see J. Kordatos,
Hist, of Volos and Aghia province, Athens 1960; D. Tsopotos, Hist, of Volos, Volos 1991 [both in Gk.]; and
WOLOS). By 1880 the entire area's population was estimated at ca. 285,000 Greeks, ca. 40,000 Turks and
ca. 40,000 Jews. The 1878 Treaty of Berlin allocated
Thessaly to Greece and the annexation occurred on
26 June 1881, except for the Elasson territory, north
of Larissa and Tyrnabos. Edhem Pasha briefly recaptured Tesalya in the 1897 Greco-Turkish war (Shaw,
ii, 190, 196, 206-7) but soon afterwards the 1881
treaty's items were slightly modified and adhered to
until, in 1912, Greek troops finally annexed the Elasson
region as well.
Bibliography: Mostly given in the article; see
also BAYAZID i; CATALDJA; EWRENOS GHAZI; EWRENOS

OGHULLARi; TIRHALA; TURAKHAN; WOLOSJ YENISHEHIR.

General accounts (in Greek): N. Georgiades, Thessaly,

Volos 18942, repr. Larissa 1995; B. Dousmanes,
History of Thessaly.. ., Athens 1925; A. Valtadoros,
Hist, of Thessaly... until 1947, Athens 1984; Th.
Papakonstantinou, Enlightenment and social evolution in
Thessaly 1453-1821, Athens 1984. Detailed bibliographies on the Byzantine and post-Byzantine periods
in A. Sawides, Thessaliko Hemerologio [= Th.H], xxiii
(1993), 33-68, xxiv (1993), 101-5, xxvii (1995), 7780, xxix (1996), 280-88.
(A. SAWIDES)
TESHRIFAT [see MARASIM. 4].
TEWFlK BEY [see EBUZZIYA TEVFIK].
TEWFlK FIKRET (originally named Mehmed
Tewfik, Fikret being the pen-name which he assumed),
late Ottoman Turkish poet, b. 1867, d. 1915
in Istanbul. He was the son and the second child of
Hiiseyin Efendi, from a Cerkes family of notables of
Qankm, and the governor of cAkka, and of Khadldje
Refi c a, from the island of Chios. He started his elementary education in the Aksaray Mahmudiyye Walide
Riishdiyyesi, and moved to Galatasaray Lycee at nine.
His mother died in 1879, after which he and his sister were brought up by his grandmother and uncle's
wife. At Galatasaray, he was taught literature by the
leading authors of the time, such as Mu'allim Nadjf,
Mu'allim Feydf and Redja'i-zade Ekrem, and started
writing poetry himself under their influence. Eventually
he became, in 1898, a civil servant in the Ministry
of Foreign Affairs. In 1890, he began to teach French
at the Gedikpasha Tidjaret Mekteb-i cAlfsi, and during
the same year, married his uncle's daughter Nazima,
who was studying to be a teacher.
In 1892, he won a poetry competition run by the
Journal Mirsad, and in 1894, began to teach Turkish
literature at the Galatasaray Lycee, editing the journal Ma'lumdt with his friends Hiiseyin Kazim and cAli
Ekrem. In 1895, his son Khaluk, who became the
subject of many of his poems, was born, but in this
same year, he left Galatasaray and began teaching at
Robert College. By this time, Fikret was a recognised
poet, and in 1896 he was appointed to edit the literary journal Therwet-i Funun [q.v.] around which the
literary movement known by the name of the journal or as Edebiyydt-i ajedlde [q.v.] was taking shape with
the contributions of young authors such as Khalid
Diva, Djenab Shehabeddfn, Mehmed Ra'uf and Siileyman Nazff. He had by this time become familiar with
the work of such French poets as Francois Coppe,
Leconte de Lisle, Baudelaire, Verlaine, etc. In 1900,
Fikret published his collection of poems under the
name Rubdb-i shikeste; during this period, his poems
express his rebellion against the oppression of the
Hamfdian regime, and his love for freedom of speech
and liberty. Also, the Ottoman defeat in the GraecoOttoman War of 1898 impelled him to write his patriotic poems. In 1901, he ceased editing Therwet-i Fiinun.
and later the journal closed down. By now he had
become well-known with his poems Sis (written in
1901, but not published until 1908) and Tdnkh-i kadim
(written in 1905), again in revolt against the social
and political trends of the time. After the restoration
of the Constitution (1908), Fikret wrote Ruajuc and
Doghan gilneshe reflecting his hopes for a brighter future, and began to publish Tanln newspaper with his
friends Hiiseyin Djahid and Hiiseyin Kazim. He was
offered the post of Minister of Education, but refused,
and became instead Director of Galatasaray, which
was going through a period of decline, and which he
tried to revitalise; but following a dispute with the conservative Ministry of Education, he resigned and went
back to teach at Robert College. In 1910, he published
an enlarged edition of Rubdb-i shikeste, and in 1911,
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Khaluk'un defieri in his own handwriting, whose poems
had the themes of love, optimism for the future of
humankind and hope, and idealism. He believed that
human beings were capable of changing the world
for the better with their intelligence, as long as they
set themselves free of ancient traditions and superstitions. During this period, his poems and articles which
criticised religion, society and the government (especially the Committee of Union and Progress) [see irriHAD WE TERAKKI] produced a reaction which attacked
his personality and beliefs. Meanwhile, his son Khaluk
became a Christian in Glasgow, and emigrated permanently to the United States, causing further criticism of Fikret. When Tanin became the semi-official
newspaper of the C.U.P., he left it, and also resigned
from several of his societies. In 1912, following the
closure of the Ottoman parliament, he wrote his
famous poems Doksan beshe doghru and Khdn-l yaghmd.
Fikret opposed Turkey's participation in World War
I, and his satirical poem Sandfak-l shenf hudurunda reflected his bitterness. His unpublished poem Tdnkh-i
kadim (1905) was circulating in manuscript form and
became very popular, but this led the eminent poet
Mehmed cAkif [q.v.] to accuse Fikret of being antiIslamic and corrupting the younger generation; Fikret
replied in Tdnkh-i kadime dheyli (1914), this time denying all organised religion, and repeating his belief in
secularism as the only way of progress. Fikret's poems
of this era, for example Khdn-l yaghmd, satirise the
way the country was being impoverished by corrupt
administrators and bureaucrats. They are powerful in
language and style, and contain many memorable
lines, such as
Eat, gentlemen eat; this tasty feast is yours:
stuff yourselves until you gag and burst
and became popular even before they were actually
published. In 1914, he also published his collection
of children's poems Shermm, which he wrote in syllabic metre [see PARMAK HISABI] using simple syntax
and lexicon, and it is the best early example of children's poetry in Turkish.
On 18 August 1915, Fikret died after a long illness
of chronic diabetes in Istanbul. Following his will, he
was later buried (1961) in A§iyan, on the grounds of
his home on the Bosphorus, which is now a museum.
Following his death, as during his lifetime, much was
written about his personality, political and social beliefs;
while he was criticised at the time for being a materialist by more religious elements, he has been celebrated as a humanist by his admirers.
Although Fikret wrote many articles on art, literature and society, and translated poems from Western
languages, which were published in journals and newspapers, he is best known as a poet. One of the innovations he brought to Turkish poetry is his introduction
of dialogues and natural conversations to his poems
which made them closer to prose (for example in
Khasta codj.uk and Ballkcllar). He used quantitative metre,
c
arud/aruz, masterfully, and his careful choice of patterns reflected the topic and the mood of his individual poems. His command of the Turkish language
helped to make his verses visually vivid and memorable. Fikret succeeded in showing that poetry, like
other forms of art, had to be meticulously composed,
and that the language of poetry had to be refined
and educated. Fikret is remembered and often quoted
for his firm belief in freedom of thought and speech,
which he expressed in his memorable line:
I am a poet, my thoughts are free, wisdom free, conscience free.
Bibliography. Poetical c o l l e c t i o n s . Rubdb-l
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shikeste, Istanbul 1900; Khaluk'un defteri, Istanbul 1911;
Rubdbin dj.ewdbi, Istanbul 1911; Tdnkh-i kadim,
Istanbul 1928; Shermm, Istanbul 1914.
Studies. For older sources and studies, see El1
art. s.v. (Th. Menzel). Kenan Akyiiz, Tevfik Fikret,
Ankara 1947; A. Bombaci, Storia della letteratura turca,
Milan 1956, 448-54; Mehmet Kaplan, Tevfik Fikret
ve fiiri, Istanbul 1971; Akyiiz, in PTF, ii, 514-18;
Attila Ozkirimh, Tevfik Fikret, Istanbul 1978; Mahir
Unlii, Omer Ozcan, 20.yuzyil Turk edebiyati 1900-23,
Istanbul 1987; §iikran Kurdakul, fagdas Tiirk edebiyati
I: Me§rutiyet donemi, Ankara 1992; Ismail Parlatir,
Tevfik Fikret: dil ve edebiyat yazilan, Ankara 1993;
Hiiseyin Tuncer, Servet-i filnun edebiyati, Izmir 1995;
Kemal Silay (ed.), An anthology of Turkish literature,
Bloomington, Ind. 1996.
(QIGDEM BALIM)
TEWFIK MEHMED [see CAYLAK TEWFIK].
TEWFIK PASHA [see TAWFIK PASHA].
THA5, the f o u r t h l e t t e r in the Arabic alphabet. In the abo^ad order [q.v.] it has a numerical value
of 500.
The phoneme represented by this letter may be defined as the voiceless member of the apico-interdental
triad of fricatives, as opposed to the voiced /dh/ [see
DHAL] and the "emphatic", i.e. velarised, /z/ [see ZA'].
Slbawayh (ed. Harun, Cairo 1395/1975, iv, 433)
describes the point of articulation for the triad as "between the tip of the tongue and the tips of the incisors"
and he is followed herein by—inter alios—Ibn DJinm
(Sin sindcat al-icrdb, ed. H. Hindawl, Damascus 1405/
1985, 47; and cf. M.H. Bakalla, Ibn Jinni: an early
Arab Muslim phonetician, London and Taipei 1402/1982,
76), al-Zamakhsharl (al-Mufassal, Cairo 1323/1905-6,
394), and al-Sakkakl (Miftdh al-culum, ed. Nucaym Zarzur, Beirut 1403/1983, 12). This is also true for their
modern standard pronunciation. Strangely, however,
al-Khalll calls these sounds lithawi, because, according to him, their point of articulation is the gums
(litha), in which case they are clearly "gingivals" (more
commonly called alveolars) rather than interdentals
(al-cAyn, ed. M. al-Makhzumf and I. al-Samarra5!, n.p.
[Baghdad] 1400/1980, i, 58). It seems, then, that alKhalfl describes a different realisation of these sounds.
This pronunciation is also corroborated by the description of Ibn Sfna in both versions of his treatise on
phonetics (Asbdb huduth al-huruf, ed. M.H. al-Tayyan
and Y. Mir cAlam, Damascus 1403/1983', 79-80, 122;
cf. the tr. of the second version in Kh. I. Semaan,
Arabic phonetics. Ibn Smd's Risdlah on the points of articulation of the speech-sounds, Lahore 1963, 44). He describes
it as essentially a fricative /t/, thus as a dental or
alveolar fricative. Writing as a physician and physicist
outside the tradition and terminology of the grammarians and orthoepists, his testimony carries special
weight. The term lithawi continued to be used, even
by phoneticians who clearly describe interdentals (see
e.g. Zakariyya' b. Muhammad al-Ansarf, al-Dakd^k almuhkama f i shark al-Mukaddima al-^a^ariyya fi cilm alta&wid, ed. N. Nishawl, Damascus 1400/1980, 36).
Scholars have noted the discrepancy (Bravmann, 74-5;
Cantineau, 40-1; Fleisch, 213-14), though without much
comment. G. Wallin (%DMG, xii [1858], 618) observed
the pronunciation of /th/ among the Arabian Bedouins
and describes it as articulated with the tip of the
tongue against the rim of the upper gums; this accords
well with the term lithawi. If this should be the original Arabian pronunciation of this sound, the interdental realisation may have developed later (under
Aramaic influence?). Since al-Khalll and Slbawayh
were contemporaries, both pronunciations must have
been current at the time.
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The phoneme /th/ occurs only as a radical, never
as a derivational affix. It belongs to the "sun letters"
(al-huruf al-shamsiyyd), which require assimilation of the
/!/ of a preceding article, though in pronunciation
only, not in spelling. For optional assimilations, see
Cantineau, 42-3.
There are a number of cases in which words containing /th/ have variants with /f/ in its place:
dj.adath/'d^adaf "grave", lithdm/lifdm "veil", thum/fum
"garlic" (fum attested in Kur'an, sura II, 61). The
explanation for this is that the auditory impressions
of /th/ and /f/ are barely distinguishable (cf. S.H.
al-Ani, Arabic phonology. An acoustical and physiological investigation, The Hague and Paris 1970, 34; both appear
as "random noise", the /th/ a little weaker than the
/f/). The converse has happened with the word Jam
"mouth", which must have developed into *thu/im(m)
to account for the modern dialect forms thsm (Oman,
cf. A. Brockett, The spoken Arabic ofKhdbura, Manchester
1985, 69), tfomm (Mardin, cf. O. Jastrow, qzltu-Dialekte,
39), ithim (Der iz-Zor, ibid.), and the well-known tdmm
in Syrian Arabic.
In loan-words and foreign names, /th/ represents
pretty regularly the post-vocalic spirantised /t/ (= /th/)
of Aramaic: kummathrd > kummathrd "pear", karrdthd >
kurrdth "leek", and likewise the Greek /0/: OeoA-oym >
uthulua^iyd, UvQayopac, > Fithdghuras.
In Neo-Arabic, /th/ and the other interdentals
(/dh/ and /z/ [= d]) are, according to a rule of
thumb, preserved in the dialects of the Bedouins and
former Bedouins, while shifted to the dentals (/t/, /d/,
and /d/) in those of sedentary populations. However,
there are sizeable exceptions to the second part of
the rule (see W. Fischer and O. Jastrow (eds.), Handbuch
der arabischen Dialekte, Wiesbaden 1980, 50, 104-5, 142,
174, 208, 251; for details of the complex situation in
Mesopotamian Arabic, see Jastrow, qzltu-Dialekte, 34-9;
and for cUman, see C. Holes, The Arabic dialects of
South Eastern Arabia in a socio-historical perspective, in ^AL,
xxxi [1996], 34-56, esp. 43-4): the interdentals are preserved in various Palestinian, Syrian, Mesopotamian,
Tunisian, and c UmanI rural and some Algerian and
Mesopotamian urban dialects; they are shifted to the
sibilants (/s/, /z/, /z/) in certain Mesopotamian
dialects and in Uzbekistan; and to the labiodentals
(/f/, /v/, /y/) in the Siirt group of Mesopotamian
dialects. The shift of the interdentals to dentals is
attested already in pre-Islamic times in transliterations
of Arabic names in Greek inscriptions: Aperag for alHdrith and Hdritha, Favrog for Ghawth; however,
spellings with /0/ are also attested (Cantineau, 41).
Speakers of sedentary dialects in which the interdentals have been shifted to dentals use another soundshift, when borrowing words from Standard Arabic:
they try to imitate the interdentals by using the equivalent sibilants. This often leads to root-splitting: taldte
"three" vs. musallas "triangle" (the root th-l-th engenders two new roots: t-l-t and s-l-s). In addition, the
three representations of Standard Arabic /th/, i.e.
/th/, /s/, and /t/, are often used for stylistic purposes to characterise the formality of a speech situation. For details on this highly complex and regionally
varying situation, see T.F. Mitchell, Pronouncing Arabic,
ii, Oxford 1993, 265-70.
For a similar substitution of /th/ by the dental
affricate /ts/ amongst Maghrib! Arabic speakers, see
Cantineau, 41.
The grapheme for /th/ was originally identical with
that for /t/, a fact that results from the "cognate
principle" of Nabataean spelling: since Aramaic /t/
etymologically corresponds to both /t/ and /th/ in

Arabic, both these phonemes are represented by the
Nabataean grapheme for /t/ (see W. Diem, Untersuchungen zurfriihen Geschichte der arabischen Orthographic. II.
Die Schreibung der Konsonanten, in Orientalia, N.S. xlix
[1980], 67-106). Thus the name Ghawthun appears as
c
wtw in Nabataean inscriptions. The three dots on top
that serve as a diacritical mark to distinguish the grapheme for /th/ from other "one-tooth" letters is
attested for the first time on the dam inscription of
al-Ta'if, dated 58/677-8. On the early palaeographic
development of the grapheme for /th/, see Beatrice
Gruendler, The development of the Arabic scripts, Atlanta,
Ga. 1993, 40-3.
In Persian and the "Persianate", i.e. those languages
affected culturally by Persian, languages, the letter
/th/ in Arabic loan-words is pronounced /s/.
Bibliography. In addition to the literature mentioned in the article, see M. Bravmann, Materialien
and Untersuchungen zu den phonetischen Lehren der Araber,
Gottingen 1934; J. Cantineau, Cours de phonetique
arabe, Paris 1960; H. Fleisch, Traite de philologie arabe,
i, Preliminaries, phonetique, morphologie nominale, Beirut
1961; O. Jastrow, Die mesopotamisch-arabischen qdtuDialekte. Bd. 1. Phonologic und Morphologie, Wiesbaden
1978.
(W.P. HEINRICHS)
AL-THA'ALIBI, £ABD AL-'Aziz (b. Tunis 1876,
d. 1 October 1944), Tunisian political figure
and founder of the Liberal Constitutional
Party (al-Hizb al-Hurr al-Dustufi}, commonly called
the "Vieux-Destour" as opposed to its successor in
1934, the "Neo-Destour".
Of Algerian origin, he studied at the Zaytuna
Mosque, but was early attracted to politics and journalism, and in 1896 founded a cultural weekly, Sabil
al-rashdd, suspended a year after its first appearance.
He made several journeys within the Maghrib and to
Crete, Greece and Turkey, in which last place he
came into contact with cAbd iil-Hamld IPs imam and
adviser Abu '1-Huda al-Sayyadf. In Egypt, he was in
touch with the leading figures of Arab nationalism in
exile there, including Rashfd Rida, Muhammad Kurd
'All, £Abd al-Rahman al-Kawakibf [</.w.], etc., as well
as Muhammad 'Abduh and 'All Yusuf, chief editor
of the newspaper al-Mu3ayyid.
Returning to Tunis in 1902, he became known for
his strongly nationalist and reformist views, as a disciple of Shaykh Salim Bu Hadjib and of Bashfr Safar,
who was a graduate of the Sadikiyya [q.v.]. Between
1904 and 1912, he took part, in person or by his pen,
in all the great movements of resistance to the French
presence, notably the 'Jeunes Tunisiens" of 'All Bash
Hamba, until in March 1912 the French authorities,
in accord with the Bey, expelled al-Tha'alibl, Bash
Hamba and five others; but after an amnesty he
returned in August 1913 and then travelled widely in
the Near East, Yemen, India and Southeast Asia,
returning home when the First World War broke out.
On Bash Hamba's death in 1918, he was in the forefront of the formation of the "Jeunes Tunisiens" and
in 1920 founded al-Hizb al-Hurr al-Dustun. It had a
directing committee and cells scattered throughout the
Regency, and, unusually, was open to Tunisian Jews
as well as Muslims. Its financial backing came from
rich bourgeois of Tunis, Djerba, etc. Its initial strategy was to isolate the French Residency and the ruling group by arousing public opinion in France and
loosening links with the Beylical palace. Its demands
included a constitution, election of a parliament and
responsible government.
In July 1919 al-Thacalibr left for France, and had
contacts with President Herriot, head of the Radical
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manbudhin fi 'l-Hind (1984); Ruh al-taharrur fi }l-Kur'an
Party and with members of the parties of the left. In
(1985); Muhddardt fi 'l-ta'rikh al-kadim (1985); Ta'rikh
December 1919 he published, with his fellow-party
Shimal Ifnkiyd (1987); Khalfiyydt al-Mu3tamar al-Isldmi bi
member Ahmad Sakka5, a violently anti-French pam'l-Kuds (1988); Rihla Tamdniya, in press.
phlet called La Tunisie martyre. In March 1920 alBibliography: 1. Biographies. The best and
Hizb al-Hurr al-Dustun came into the open, and decided
most recent one is Ahmed Ben Miled and Mohamed
to send a delegation to France and one of 40 notables
M. Driss, Abdelaziz Thadlibi et le mouvement national
to the Bey, but on 23 June 1920 al-ThacalibT was
tunisien (1892-1944), Tunis 1991. See also Muhamarrested in Paris for plotting against state security and
mad Mahfuz, Tardajim al-mu'allifin al-tunisiyyin, Beirut
imprisoned in Tunis. Two delegations sent to Paris
1982, 281-91; HammadI Sahll, art. s.v. in Dd'irat
achieved nothing, whilst the delegation to the Bey sufal-macdrif al-tunisiyya, i, Tunis 1990, 21-9.
fered harassment from the Resident-General, but al2. Studies. Ch.A. Julien, L'Afrique du Nord en
Tha'alibT, freed and in June 1921 granted an amnesty
marche, Paris 1952; Ahmad Tawfik al-MadanT, Hay at
by the Bey, had some successes, including publicakifdh, in SMED, Algiers, i (1976); Mustapha Kraiem,
tion of the opinion of two French jurists that the 1861
Le Vieux-Destour, implantation geographique et assise socioConstitution granted by the Bey was incompatible
professionelle, in Actes du Premier Congres d'hist. de la
with the law of the Protectorate established in 1881;
civilisation du Maghreb, CERES, serie historique, i
hence the Bey, in collaboration with the French author(1979), 253-69; Samia Macchat, La guerre des deux
ities, should re-introduce the Constitution. At the same
Destours de 1937 d 1939, in Rev. de I'Hist. Maghrebine,
time, the Resident-General Lucien Saint helped crexxv-xxvi (June 1982); Anwar al-Djundi, Abd alate dissensions within the Destour Party. A new, very
c
Aziz al-Thacdlibl, rd3id al-hurriyya wa 'l-nahda almoderate party, the "Reform Party", was formed under
isldmiyya, Beirut 1984; al-Wathd'ik, Bull, de I'lnst.
Hasan GellatT; a Ministry of Justice was created and
d'Hist. du Mouvement National, xiii (1990), xix (1993),
entrusted to Tahir Khayr al-Dln, son of the general
numbers specially devoted to al-Thacalibi.
Khayr al-Dln [q.v.]; and the Bey Nasir gave an inter- 1
(MONCEF CHENOUFI)
view to a newspaper correspondent in which he was
AL-THA'ALIBI, £ABD AL-RAHMAN B. MUHAMMAD b.
reported to have denounced the actions of the Destour,
Makhluf al-Djaza'irf, Abu Zayd, MalikI theologian
one which later, under pressure from the Destour, he
and K u r ' a n i c scholar of North Africa (786denied; nevertheless, he was forced to abdicate. Demon873/1384-1468).
strations were organised on 5 April 1922 in front of
Born in Algiers, he studied in the eastern Maghrib
the palace. The Party maladroitly charged the Bey
and Cairo, and made the Pilgrimage, before returnwith defending its demands before the Residenting to teach in Tunis, where he died. His main work
General; the latter promised to satisfy them, but made
is a Kur'anic commentary, al-D^awdhir al-hisdn fi tafsir
the Bey revoke his abdication and publish a denial.
al-Kur'dn (printed Algiers 1323-8/1905-10), but he
In July 1922, Lucien Saint by-passed the Party by
wrote several other works on aspects of the Kur'an,
creating a Grand Council and councils of the caion the Prophet's dreams, on eschatology, etc., most
date, and adopting the role of strong supporter of
of them still in manuscript.
reforms. The Parly's representative in Paris, Farhat
c
Bibliography: Ahmad Baba al-TinbuktT, Nayl alBen Ayyad, returned to Tunis and accepted a high
ibtihaaj, lith. Fas 1317/1899-1900, 148-51; Muhampost in the Tunisian administration, and his defection,
mad al-HifhawT, Ta'nf al-khalaf bi-rididl al-salaf, Cairo
and that of others, had deleterious effects on the Party's
1324/1906-7, 63-8; Muhammad b. Muhammad
evolution. The dislocation of the Party and the new
al-WazTr, al-Hulal al-sundusiyya Ji 3l-akhbdr al-tunisiyya,
Bey Hablb's hostility to al-ThacalibI drove the latter
into exile in July 1923 for fourteen years. From 1925
Tunis 1287/1870-1, 362; Muhammad b. Muhamonwards he taught philosophy at the Al al-Bayt Unimad al-Makhluf, Shaajarat al-nur al-zakiyya fi tabakdt
versity in Trak. In 1930 he settled in Cairo, and in
al-mdlikiyya, Cairo 1349/1930-1, 265; Isma'il Pasha
1931 organised, with al-Hadjdj Amln al-Husaym [q.v.
al-Baghdadl, Hadiyyat al-cdrifin, Istanbul 1951-5, i,
in Suppl.], mufti of Jerusalem, the Islamic Congress in
532; Zirikll, Acldm, iv, 107; Brockelmann, II 2 , 321-2,
Jerusalem (7-17 December).
S II, 351.
(£D.)
Returning to Tunis in 1937, he found the Party
AL-THACALIBI, ABU MANSUR, the author of a hissunk in lethargy. It had split in 1933, and on 2 March
tory in Arabic, the Ta'rikh Ghurar al-siyar or al-Ghurar
1934 the Neo-Destour had been founded. The new ft siyar al-muluk wa-akhbdrihim, which he dedicated to
party gave an enthusiastic welcome to the old leader of
the Ghaznawid Abu '1-Muzaffar Nasr b. Sebuktigin,
the Destour, but after timid efforts at conciliation, it
governor of Khurasan, d. 412/1021. According to
hooted the old Shaykh off the stage when he returned
HadjdjI Khalifa, tr. Fliigel, iv, 319 no. 8592, this unifrom the Sahel in September 1937. It even made atversal history comprised four volumes, going from the
tempts on his life at the time of the Mateur incidents.
Creation to Mahmud of Ghazna [q.v.] in the author's
Al-ThacalibI then retired from political life and
own time. From the first part, H. Zotenberg pubdevoted himself to study, publishing in 1938 a life of
lished a text and French translation, Histoire des rois
the Prophet (see Bib I.). After the bloody events of
de Perse, Paris 1900. It is especially valuable in that
9 April 1938, the Liberal Constitutional Party ceased
al-ThacalibI used the same sources for early Persian
all political activity, and only its weekly al-Irdda connational history as Firdawsi in the Shdh-ndma, in many
tinued to appear until after Independence in 1956,
places using them more accurately than other Arabic
c
al-Tha alibf himself having died in 1944.
historians like al-Taban. The author seems to have
He left behind a varied and abundant oeuvre. In
used the New Persian Book of Kings prepared ca. 950
addition to his press work, he published L'esprit liberal
for the local ruler of Tus, Abu Mansur Muhammad
du Goran (in French, with C. Banattar), Paris 1905;
b. cAbd al-Razzak. A section on the years of the early
La Tunisie martyre (see above, also in Arabic, Tunis alIslamic period 75-158/694-775 is also extant in
shahida, Beirut 1984); and Mu'ajiz Muhammad Rasul
manuscript.
Allah, 2 vols. Tunis 1938, also Beirut 1984. Various
This author was given a separate entry in El1 by
works of his have appeared at Beirut recently, most
C. Brockelmann under the heading "al-Thacalibi, Abu
of them edited by H. SahlT, including Mas'alat alMansur al-Husayn b. Muhammad al-Marghanl" (see
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also his GAL, S I, 581-2), since he thought it unlikely
includes a number of duplications as well as errothat this al-Thacalibf could be identical with the much
neous attributions. A total of approximately thirty aumore celebrated adib and philologist of Nishapur Abu
thentic works have been printed. Virtually all of them
c
c
Mansur Abd al-Malik al-Tha alibf. However, F. Roconsist of compilations of Arabic poetry and artistic
senthal noted that Brockelmann's full name for the , prose, philological discussions, or collected anecdotes
author was taken from one manuscript only, and could
from Islamic political and cultural history. Al-Tha'alibf
have been a copyist's addition. All we firmly know
did not aspire to contribute seriously to any of the
from the text of the Ghurar al-siyar is that the author
intellectual debates of his day, either religious or secc
was called Abu Mansur al-Tha alibI tout court. On styular, except to a limited extent in the field of literlistic grounds, and from the appearance of certain
ary criticism; his primary objective was to celebrate
characteristic locutions, Rosenthal originally followed
the aesthetic possibilities of the Arabic language and
Zotenberg and G. Gabrieli in identifying the author
its literature and to retail, rearrange, and preserve the
£
c
with the great Abu Mansur Abd al-Malik al-Tha alibr
legacy of that literature for his contemporaries and
(From Arabic books and manuscripts: HI. The author of the
later generations.
Gurar as-siyar, in JAOS, Ixx [1950], 181-2). In this case,
By far his most celebrated work is the Tatimat alone should consult the following article. However,
dahr Ji mahdsin ahl al-casr (recent ed. M.M. cAbd alRosenthal no longer regards this identification as at
Hamfd, Cairo 1956-8), a four-volume anthology of
all firmly established (personal communication), and
poetry and artistic prose intended as a comprehenthe whole question remains open.
sive survey of the entire Arabic-Islamic world in the
(C.E. BOSWORTH)
second half of the 4th/10th century. The arrangeC
C
AL-THA ALIBI, ABU MANSUR ABD AL-MALIK B.
ment is geographical, ranging from Andalusia (sketchily
MUHAMMAD b. IsmaTl (350-429/961-1038), promicovered) to Khurasan and Transoxania (the fourth
nent c o n n o i s s e u r and critic of Arabic literand richest volume of the book). A total of 470 poets
ature and prolific a u t h o r of anthologies and
and writers are included, with individual sections
works of literary scholarship.
extending to fifty or a hundred pages for such major
Born in Nfshapur, he spent his entire life in the
figures as al-Mutanabbl, Abu Firas, the Buyid viziers
eastern Islamic world, participating in and above all
Ibn al-cAmfd and Ibn cAbbad, and Badf c al-Zaman
documenting the extraordinary cultural efflorescence
al-Hamadhanf [</.w.]. Critical comment, while not
which in his generation was making of the city and
completely lacking, occupies a relatively minor posiregion a serious rival to Baghdad and 'Irak. Despite
tion in the work, as does biographical information,
the bulk being given over to poetic and prose selechis considerable fame, biographical notices in later
sources offer few details about his life, and can be
tions. Late in his life, al-Thacalibf composed a supplement to this work, the Tatimmat al-yatima (ed.
supplemented only modestly by information gleaned
A. Ikbal, 2 vols., Tehran 1353/1934), following the
from his own writings. His family background was
same principles of organisation and including writers
apparently undistinguished, and of his education we
who had emerged to prominence during his own adult
know only that he studied adab with the famous Arabic
lifetime. The obvious attractiveness and utility of the
stylist Abu Bakr al-Khwarazmf [see AL-KHWARAZMI] .
Tatima, and the example of the author's own Tatimma,
We are told that he worked for a time as a schoolencouraged the production over the following cenmaster, but he also seems early in his life to have
turies of numerous sequels, of which the most imporforged ties with the Mlkalfs [q.v.], the most promitant are the Dumyat al-kasr of al-Thacalibl's own student
nent family in Nishapur, and especially with the culal-Bakharzf and the massive Khandat al-kasr of Tmad
tured litterateur Abu '1-Fadl cUbayd Allah b. Ahmad
al-Dfn al-Isfahanf [q.vv.].
al-Mfkalf, who was to remain a close friend throughAl-Thacalibf's enthusiasm for anthologising may
out his life, as well as Abu '1-Muzaffar Nasr b. Sebiikhave been initially encouraged by his friend Abu
tegin, the governor of Khurasan and brother of the
'1-Fadl al-Mfkalf, as suggested by an early collection
reigning Ghaznawid monarch Mahmud. An early
of poetry from all periods, arranged by genre, aljourney to Bukhara, during the death throes of the
Muntahal (ed. Ahmad b. Abl cAlf, Alexandria 1321/
Samanid dynasty which Mahmud was to supersede,
1901), which is attributed in various manuscripts to
was followed by at least two sojourns in Djurdjan,
both men (see also Sezgin, GAS, ii, 77-8, where it is
where he stayed with members of the city's leading
called al-Muntakhab al-Mlkdli), and may represent a
family and dedicated a series of works to the ruling
revision by al-Tha'alibl of his friend's work. Later in
amir, Kabus b. Wushmgfr [q.v.], whom he had probhis life he was repeatedly asked to extract his parably met during the latter's long exile in Nfshapur
ticular favourites from the material which he had colbefore recovering his throne. From Djurdjan, allected, with a decided emphasis on recent and Eastern
Tha'alibf was invited by the Khwarazmshah Ma'mun
poets, in a number of slim anthologies, dedicated to
b. Ma'mun to his court in al-Djurdjaniyya; during his
various patrons, such as Ahsan ma samictu (ed. A.CA.
stay there he dedicated works to both the KhwaTammam and S. cAsim, Beirut 1989) and Man ghdba
razmshah and his vizier, Abu cAbd Allah al-Hamidf,
c
anhu al-mutrib (ed. N.CA. Sha'lan, Cairo 1984). A more
and enjoyed the illustrious company of such fellow
specialised collection of descriptive erotic poems on
proteges as Ibn Sfna and al-Bfrunf [</.zw.]. He then
young men, the K. al-Ghilmdn, remains in manuscript.
moved on to Ghazna, capital of the recently estabOther works concern themselves as much with prose
lished Ghaznawid dynasty, residing there for some
as with poetry, such as al-rdj.dz. wa 'l-tdjdz (ed. M. altime before returning, probably by way of Harat, to
Tundjf, Beirut 1992; French tr. O. Petit, La beaute est
Nishapur, where he spent his later years and died at
le gibier des cceurs, Paris 1987), which begins with examan advanced age.
ples of rhetorical figures in the Kur'an and hadlth and
The bibliography of al-Thacalibf's works is extenproceeds to offer prose selections and anecdotes from
sive and presents numerous problems, which modern
a wide range of political and literary figures, balancscholarship is only gradually managing to unravel.
ing these in its second half with verses by major poets
The longest of several lists of titles compiled by
from the pre-Islamic era to the author's own day. A
mediaeval biographers is that of al-Safadf (Wdfi, xix,
similar combination of prose and poetry appears in
194-9), which numbers eighty-six but which certainly
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the Mass al-khass (ed. M.M. al-Djinan, Beirut 1994),
a virtual epitome of a number of al-Thac alibi's earlier works.
More in the tradition of collections of prose Jusul,
brief sentences or paragraphs in rhymed prose arranged
by topic and intended as a reference for aspiring prose
stylists and epistolographers, are two early works, alMubhidj. (Cairo 1322), which is dedicated to Kabus,
himself a noted stylist, and the more ambitious Sihr
al-balagjia (ed. CA. al-Hufi, Beirut 1984), which was
rewritten three times, each time dedicated to a different dignitary, the final version being intended for
the library of Abu '1-Fadl al-Mlkall. The material in
both these works is presented without attribution
(except for the final chapter of the Sihr al-baldgha,
excerpting phraseology from the writings of such figures as Badlc al-Zaman and Abu Bakr al-KhwarazmI),
and may thus be considerable more "original" than
what we find in al-ThacalibI's more straightforward
anthologies—albeit only to a limited degree.
Another group of works, while essentially compilations, focus on one or another rhetorical principle or
trope. For example, both al-^ard'if wa 'l-latd'if and al~
Tawdkit fi bacd al-mawdkit present poetry and prose in
paired "praise and blame" of various things; these
two works survive in a single combined edition put
together by al-Thac alibi's younger contemporary Abu
Nasr al-MakdisI and entitled (confusingly) al-Latd'if wa
'l-Zard'if (Cairo 1300, and other editions). Similar material appears in Tahsin al-kabih wa-takblh al-hasan (ed.
Sh. al-cAshur, Baghdad 1981), "making the bad seem
good and the good seem bad", and al-Kindya wa
'l-ta'rid (or al-Nihaya fi fann al-kindya, ed. M.F. al-Djabr,
Damascus 1994), on euphemisms. All sorts of elegant
examples of quoting from the Kur'an are collected
and discussed in al-Iktibds min al-Kur'an al-Kanm (ed.
I.M. al-Saffar, 2 vols., al-Mansura 1992). Paronomasia
is treated in al-Mutashdbih, also known as Aa^nds altaajnis (ed. I. al-Samarra'I, in Madj.allat Kulliyyat alAddb, Qjdmi'at Baghdad, x [1967], 33-6), and is also
the subject of al-Anls fi ghurar al-tad^ms (ed. H. Nadji,
in Madjallat al-Madjma' al-'Ilmi al-clrdki, xxxiii [1982],
369-80), whose authorship, however, is somewhat problematical. A related trope, the use of two or more
semantically related terms in a single figure (talfik), is
the subject of al-Tawfik li 'l-talfik (ed. Ibrahim Salih,
2
Damascus 1990). Examples of the rhetorical exercise
of recasting verses in elegant rhymed prose are collected in Nathr al-na^m wa-hall al-cikd (Cairo 1317, and
other editions).
More broadly philological are three of al-ThacalibI's
most popular works. The first half of the two-part
Fikh al-lugha wa-sirr al-carabiyya (ed. M. al-Sakka, I. alAbyarl and CA. ShalabI, Cairo 1938) is lexicographical, grouping vocabulary by semantic field, while the
second half, cribbed primarily from the Fikh al-lugha
of Ibn Faris [q.v.], discusses a variety of grammatical
and lexicographical topics. Al-Tamthil wa }l-muhddara
(ed. 'A.M. al-Hulw, Cairo 1961) is a comprehensive
collection of proverbial and quasi-proverbial expressions, culled from the widest variety of sources. Equally
rich, despite its apparently narrower base, is the Thimdr
al-kulub fi 'l-muddf wa 'l-mansub (ed. M.A. Ibrahim,
Cairo 1965), an alphabetically-arranged lexicon of twoword phrases and cliches, which teems with recondite and fascinating lore.
Some further collections of miscellaneous information are less tied to formal linguistic characteristics.
The Mir'at al-muru'dt (Cairo 1898, and other early
editions, all defective) assembles more anecdotal material under the rubric mum3a, "honour, virtue", than
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one might expect, and the Bard al-akbad fi 'l-acddd
(Istanbul 1325) does the same under the numbers two
to ten. The Latd'if al-^urafd3 (facs. ed. Q. al-Samarrai,
Leiden 1978; also edited as Late? if al-lutf by CU. alAscad, Beirut 1980) is a straightforward collection of
entertaining anecdotes, while the delightful Latd'if alma'drif (ed. I. al-Abyarl and H.K. al-Sayrafi", Cairo
1960; English tr. C.E. Bosworth, The Book of curious
and entertaining information, Edinburgh 1968) would
appear to assemble bits of historical lore purely for
their entertainment value.
A unique excursion into serious historiography which
may have been made by al-Thaealibi is represented
by the Ghurar al-siyar or Ghurar akhbdr muluk al-furs wasiyarihim (other variants also), a universal history from
the creation to the author's own time of which only
the first half, up to the caliphate of Abu Bakr, is
extant, and of which only the section dealing with
pre-Islamic Persian history has been published; see
the preceding article regarding the question of its
authorship. While the published section of this work
is of unquestionable importance for elucidating the
background of the Shdh-ndma of Firdawsl [q.v.~\, it is
striking that neither here nor anywhere else does
the putative author al-ThacalibI ever make reference
to his illustrious Persian contemporary. He was, in fact,
a consistent and strident supporter of the Arabic language and its literature, and, despite his occasional
references to bilingual poets and Arabic translations
of Persian verse, his works are essentially silent about
the extraordinary efflorescence of New Persian literature that was taking place, especially at the Ghaznawid court, during his lifetime.
Two other apparently uncharacteristic works by alTha'alibl are the Fiirstenspiegel which he composed
at the Khwarazmian court for the amir Ma'mun and
his vizier al-Hamidl, Addb al-muluk (ed. Djalll al-cAtiyya,
Beirut 1990J, and Tuhfat al-wuzard3 (ed. H. al-RawI
and I.M. al-Saffar, Baghdad 1977), the text of the
latter apparently representing a re-working by a much
later author, the title of al-ThacalibI's original work
being uncertain. A number of other works in manuscript may eventually be shown to be his as well, and
some of the many preserved titles of lost works are
certainly also authentic. Several works attributed to
him in print are, however, to be rejected, including
in particular al-D^awdhir al-hisdn fi tafsir al-Kur'dn
(Algiers 1985), a Kur'anic commentary by his much
later namesake cAbd al-Rahman b. Muhammad alTha'alibl (d. 873/1468-9), and al-Fard}id wa 'l-kald'id
(Cairo 1317, in the margin of Nathr al-nagm, and, with
quite a divergent text, Cairo 1327, under the title alAmthdl al-musammd bi 'l-Fard'id wa 'l-kald^id), which is
to be assigned rather to the rather obscure Abu
'1-Husayn al-AhwazI, although yet another version,
published with the title Ahdsin al-mahdsin and attributed to the equally obscure Abu '1-Hasan b. al-Husayn
b. al-Hasan al-RukhkhadjI (in Mad^mucat khams rasd'il,
Istanbul 1301) probably represents a case of plagiarism by the latter author.
Scattered through al-ThacalibI's various works are
quite a number of his own verses, which are on the
whole quite unremarkable. His student al-Bakharzi
reports having a volume of these in his possession
(Dumyat al-kasr, ed. S.M. al-cAnI, Baghdad and Nadjaf,
1971, ii, 226), but no dlwdn has come down to us.
Al-BakharzI, the son of one of his closest friends, was
the most prominent of his students; he and several
others are generously accorded publicity by their master in his Tatimmat al-yatima.
Bibliography: In addition to references cited in
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the article, see Husri, ^ahr al-ddab, indices; Ibn
Bassam, Dhakhira, iv, ii, 560-83; Anban, Nuzha,
Baghdad 1959, 250; Ibn Khallikan, ed. 'Abbas, iii,
178-80; KalaT, Mam san'at al-kaldm, Beirut 1966,
232; Brockelmann, I, 284-6, S I, 499-502; Q. alSamarrai, Some biographical notes on al-Thd(alibi', in
BiOr, xxxii (1975), 175-86; E.K. Rowson and S.A.
Bonebakker, A computerized listing of biographical data
from the Tatimat al-dahr by al-Thdfalibi', Malibu 1980;
eidem, Notes on two poetic anthologies: Tha'dlibi's Tatimma and Bdharzi's Dumya, Paris and Los Angeles
1982; M.A. Djadir, al-Tha'alibi, ndkidm wa-adlbm,
Baghdad 1976 (including a very full discussion of
bibliographical problems); M.H. Bakka'f, Mu'ajam
wa-dalil Fikh al-lugha wa-sirr al-carabiyya li }l-ThacdlibL
2
Beirut 1988; H.I. Khatfb, al-Tha'alibi nakidm f t
Tatimat al-dahr, Cairo 1988; Dtwan al-Thacdlibi, compiled by M/A. al-Djadir, 2Beirut 1990; Abu Musa
al-Kurashf al-UmawI, Faridat al-casrfi ajaddwil Tatimat
al-dahr, _Calcutte 1914.
' (E.K. ROWSON)
THABIR, a mountain outside Mecca, on the
north side of the valley of Mina [q.v]. Yakut, Mufojam
al-bulddn, ed. Beirut, ii, 72-4, enumerates several mountains of this name, and also gives a tradition that
Thabfr was, with Hiras [q.v] and Thawr, one of the
three most significant mountains outside Mecca. It
seems to have played a role in the ceremonies of the
pre-Islamic haajdj. or pilgrimage outside Mecca. In
Umayyad times, in the early 8th century A.D., the
governor of Mecca Khalid b. cAbd Allah al-Kasn
[q.v.], on the orders of Sulayman b. cAbd al-Malik,
piped water from a spring on Mount Thabfr to the
courtyard of the Great Mosque in the centre of Mecca.
Bibliography: See also Azrakf, Ajdibar Makka, ed.
Salih Muhammad Djamal, Madrid 1385/1965-6, ii,
107; M. Gaudefroy-Demombynes, Le pekrinage a la
Mekke, Paris 1923, 74-5.
(£D.)
THABIT, £ALAJ AL-DlN CALI, (modern Tkish. Sabit),
Ottoman poet born at Uzice in Bosnia ca. 1060/
1650, died at Istanbul 11 Sha'ban 1124/5 September
1712. Thabit had his early education locally, but then
moved to Istanbul. He showed early aptitude for
poetry, but entered the ranks of the scholarly and
judicial hierarchy, serving in a series of posts across
the Empire. His dlwdn includes many poems written
to men in power soliciting posts or bemoaning his
financial straits between appointments.
Classified by Gibb (HOP, iv, 15) as a Traditionalist,
between the Classical and Modernist periods, Thabit
ranks second only to Nab! [q.v.] among llth/17thcentury poets, and himself influenced such men as
Nedim and Izzet Molla [q.vv.]. Described as possessing an original but undisciplined poetic temperament (J. Rypka, Beitrdge zur Biographic, Charakteristik
und Interpretation des tiirkischen Dichters Sabit, Prague 1924),
Thabit brought innovation to the literary tradition
with wide use of the popular language, proverbs and
popular sayings, but his frequently ribald humour
tended to be considered "below the dignity of poetry"
(Gibb, iv, 16; and see Abdiilbaki Golpmarli, Divan
§iiri. XVII. yiizyil, Istanbul 1954, 22).
In addition to his dlwan (Turgut Karacan, doctoral
diss. Atatiirk Universitesi 1981) and a translation and
commentary on the Hadith-i arba'm, Thabit's works
include the following mathnawis: (1) gofer-name ("Book
of Victory"), twice printed by the Ebiizziya Tevfik
Press, also referred to as Ghazd-ndme or Selim-ndme, a
work of some 426 bayfe relating in epic tones the participation of the Crimean Khan Selfm Giray [q.v] in
Suleyman Ill's [q.v] Austrian campaign. It includes a
description of Selfm's reception by Suleyman and of

his victory over the Russian-Polish army at Perekop.
(2) Edhem u Hiima ("Edhem and Hiima"), the story of
a pious young man of Balkh who falls in love with
his ruler's daughter but, convinced that he cannot
win her, immediately dies, giving up his life for love.
(3) Three short mathnawis entitled Berber-name ("The
Barber Book"), Dere-ndme ("The Valley Book", also
known as Hikdye-yi Khoaja Fesdd "The Story of Hodja
Fesad"; see Karacan, Derename, Sivas 1990), and cAmr-i
Layth.
Bibliography: In addition to works mentioned
in the article and their bibls., see J. Rypka, Sdbifs
Ramazdnijje, herausgeben, iibersetzt und erkldrt, in Islamica,
iii (1927), 435-78; idem, Uber Sdbits romantisches Epos
Edhem u Hiima, in ArO, i (1929), 147-90; idem, Les
Mufreddt de Sabit, in ArO, xviii (1950), 444-78, xx
(1952), 347-50; Akiin's art. s.v., in Turk Ansiklopedisi;
Th. Menzel, El1 art. s.v.; A. Bombaci, La letteratura
turcaL Milan 1969.
(KATHLEEN R.F. BURRILL)
THABIT B. KURRA, ABU 'L-HASAN B. ZAHRUN
al-Harranf, o u t s t a n d i n g m a t h e m a t i c i a n and
s c i e n t i s t , born probably in 21/826 at Harran
[q.v.], died at Baghdad on Thursday, 26 Safar 288/
19 February 901 aged 77 lunar years (see R. Rashed,
Mathematiques infinitesimales, 139-45). His maternal language was Syriac, he knew Greek very well, and wrote
his scientific work in Arabic. Famed primarily as a
mathematician, he wrote original works in all the
practical sciences of his age.
Originally a money-changer in Harran, his meeting
with the eldest of three famous mathematicians and
astronomers, the Banu Musa [q.v], was a turningpoint in his career and his life. When he met Thabit,
Muhammad b. Musa appreciated KTs intelligence and
linguistic skills so much that he decided to take Thabit
back with him to Baghdad. It was under the Banu
Musa that Thabit received his education in mathematics, astronomy and also philosophy. He succeeded
the Banu Musa as head of their school and himself
founded a veritable dynasty; there were many famous
scholars amongst his descendants, including his grandson Ibrahim b. Sinan, a mathematician of genius.
Thabit's scientific output was divided between translations and research work. The names are known of
a considerable number of Greek texts which he rendered into Arabic, and which included as well as
Archimedes' The sphere and the cylinder, or Books V-VII
of Apollonius's Conies (in fact, lost in the original
Greek), Nicomachus of Gerasa's Introduction to arithmetic. He further revised many translations made by
others, such as Euclid's Elements, Ptolemy's Almagest
and others.
His work in astronomy is important. The ancient
Arabic bio-bibliographical works list between 30 and
40 tides in this subject, only nine of which have come
down to us under his name. These treatises have been
edited, with translations and commentaries, but out of
these one should omit the Book on the solar year, falsely
attributed to him. We thus possess just eight complete works and a few fragments of others on which
to work in order to pronounce on his contribution
to astronomy. The great interest of this last rests on
three crucial points: the connection between observation and theory, Thabit himself being more of a theoretician than an observer; the mathematisation of
astronomy; and the conflicting relationships between
"physical astronomy" and "mathematical astronomy".
All through his work is to be found a very clear
exposition of the link between theory and continuous
observation of the stars. Moreover, if Ptolemy had
preserved in his work a large share of empiricism,
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Thabit nevertheless took up a certain number of pieces
of reasoning and geometrical models from Ptolemy,
treating them then in a rigorous mathematical way
and reducing this part of the empiricism in them.
Finally, Thabit placed the accent—we find this above
all in the sparse fragments of his work—on the conflict between a global conception of the universe and
a purely theoretical and mathematical analysis of the
movement of each of the bodies in that same universe. This conflict would subsequently become one
of the driving forces for the progress of research in
astronomy all through the history of the development
of Arabic astronomy.
Thabit's mathematical work, the part not directly
linked with mathematical astronomy or statics, is also
considerable. It embraces both geometry and also geometrical algebra and the theory of numbers. Thus he
wrote three magistral treatises on "infinitesimal mathematics". In the first, The measure of the section of a cone,
called a parabola, he gives the area of a part of a
parabola by using a method different from that of
Archimedes. In the second, The measure of paraboloids,
he calculates the volumes in a manner different from
that of Archimedes in his Conoids and spheroids—which
moreover had no more been rendered into Arabic
than Archimedes' studies on the parabola. Finally, in
his On the sections of the cylinder and on its lateral surface,
he determined the area of an ellipse and of elliptical
segments. It was in this treatise that he developed the
new geometrical methods elaborated by the Banu
Musa.
Furthermore, the study of infinitesimal processes
runs through Thabit's work in various parts. In astronomy, he had recourse to procedures meant for examining the problem of the visibility of the crescent
moon, as also in his study How the movement of the
ecliptic appears to be held back, accelerated or retained at a
midpoint according to the place of the eccentric where it is
produced. In the field of statics, Thabit equally applied
infinitesimal processes in his book al-Karastun.
Many other spheres were covered by his activity,
including the theory of numbers with the first theorem on amicable numbers which bears his name.
Thabit, a talented translator, was thus also one
of the outstanding mathematicians of all time. His
fame both in the Islamic East and the Islamic West,
the Latin translations of certain of his works and the
Hebrew ones of others, bear adequate witness to this.
In the history of Arabic mathematics, leaving out the
name of Thabit b. Kurra means not being able to
understand the history of the mathematical sciences
between the 9th and 12th centuries.
Bibliography: This is vast. For a list of his works
(respectively in medicine, mathematics, astronomy,
astrology and meteorology), see Sezgin, GAS, iii,
260-3, v, 264-72, vi, 163-70, vii, 151-2, 269-71.
For secondary literature, see Diet, of scientific biography, xiii, New York 1976, 288-95. On his work as
a translator, see e.g. W. Kutsch, Thabit b. Qurra's
arabische Ubersetzung der Arithmetike Eisagoge des
Nikomakos von Gerasa zum ersten Mai herausgegeben, Beirut
1959. On his mathematical works, see especially
R. Rashed, Mathematiques injinitesimales entre le IXe et
le XIe siecle, i, London 1996, 139-673, and also B.A.
Rosenfeld and A.P. Yousschkevitch, Thabit matematiceskie tractan, Moscow 1984. On his astronomical works, see R. Morelon, Thabit ibn Qurra, ceuvres
d'astronomie, Paris 1987, and idem, Thabit ibn Qurra
and Arab astronomy in the 9th century, in Arab Sciences
and Philosophy. A Historical Journal, iv (1994), 111-39.
On his works in the field of statics, see W.R. Knorr,
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Ancient sources on the medieval traditions of mechanics,
Florence 1982 (= Suppl. agli Annali dell'Istituto e
Museo di Storia della Scienza, fasc. 2). On his
influence in the medieval Latin world, see e.g. FJ.
Carmody, Hie astronomical works of Thabit b. Qurra,
Berkeley-Los Angeles 1960; also F. Buchner, Die
Schrift iiber der Qarastun von Thabit b. Qurra, in Sb.
phys.-med. Societal in Erlangen, lii-liii (1920-1), 141-88;
A. Bjornbo, Thabit's Werk iiber Transversalensatz, in
Abh. zur Gesch. der Maturwissenschaften, vii (1924).
(R. RASHED and R. MORELON)
THABIT KUTNA, ABU 'L-'ALA' THABIT b. Kacb
b. Djabir, of the Banu Asad b. Harith of Azd or one
of their clients, m i n o r poet of the Umayyad
period (b. in Basra at an unknown date, probably in
the 640s, d. 110/728).
He was mainly notable for his participation in expeditions on the eastern frontiers of Khurasan, and even
became governor of one of its component provinces.
He had close ties of friendship with the governor
Yazld b. al-Muhallab b. Abf Sufra, and remained
faithful to him until his death at al-cAkr in 'Irak in
102/720 when he tried to seize power from the
Umayyads by attacking Maslama b. cAbd al-Malik, a
policy in which he was encouraged by Thabit [see
MUHALLABIDS] . In the course of one of his campaigns
with Yazld he was wounded in the eye and henceforth wore a kind of cotton pad over the eye, whence
his nickname Thabitu Kutnatm. But after Yazld's death,
he rallied to the Umayyads and took part in expeditions against Transoxania under Ashras b. cAbd
Allah al-Sulaml, in the course of which he was killed
in 110/728.
His diwdn existed in ancient times (see Sezgin, ii,
377), but has not survived; however, Madjid Ahmad
al-Samarra'i has tried in his Shi'r Thabit Kutna al-cAtaki
(Baghdad 1390/1970) to reconstitute it, basing himself
on al-Djahiz, Hayawdn; Ibn Kutayba, Shi'r; al-Tabarf,
Ta}nkh; the Aghdm; Ibn al-Athir; and al-Baghdadl,
Khizana. Apart from a few doubtful verses, the diwdn
is made up of 13 poems and 27 fragments with a
total of 221 verses, in seven metres, mainly tawll (14
times), basit (9 times) and wdfir (8 times). Since short
fragments make up two-thirds of his known work, it
is not possible to say how much Thabit respected the
conventions of the classical kaslda. His language is
rather archaic, and is to be grouped with old, and
especially, Bedouin poetry in general. He uses the
usual genres: personal and tribal fakhr, and satires
against persons like the minor pocKHadjib al-Mazinl
or against a family or clan, like the Banu '1-Kawwa'
al-Yashkuriyyun, who were opponents of his friend
Yazld b. al-Muhallab. Most of his poetry is, in fact,
connected with this latter person, including encomia,
exhortations to battle and elegies.
But most important is the heresiographical aspect
of Thabit's poetry. There is a poem in his diwdn which
at its beginning expresses the ideas of the Murdji'a
[q.v.]: abstention from judgement on the RightlyGuided Caliphs and the Umayyads and their actions,
since God alone is competent to judge; these questions
are clearly connected with the dominating topic for
early Islam, the nature of the caliphate or imamate.
Bibliography: See also Zirikll, Aeldm, ii, 82; Wahhabi, Marddj_ic, ii, 128; Nallino, Letteratura, tr. Pellat,
199-214; Sezgin, GAS, ii, 376-7, ix, 282; J. van Ess,
Theologie und Gesellschaft im 2. und 3. Jahrhundert
Hidschra, Berlin and New York 1991-7, iv, index
(esp. i, 166-71).
(T. EL ACHECHE)
THADJ, an a n c i e n t p r e - I s l a m i c walled site
in n o r t h e a s t e r n Arabia, some 90 km/56 miles
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almost due west of the port of Djubayl on the Arabian
Gulf (see General map, Potts, Arabian Gulf, xx). Located
in Wadf al-Miyah, the site covers an area of about
990 m by 825 m and lay on the trans-Arabian route
linking southern Arabia with clrak, and in Islamic
times both al-Hamdanf and Ibn Khurradadhbih mention the route, called by the 7th/13th century traveller Ibn al-Mudjawir (214) Tank al-Radrdd, the "Gravel
Road". It has in recent years been suggested that the
ancient emporium of Gerrha was Thadj (see e.g. Beeston, Observations, 7 n. 5, and Potts, Thaj, 87-91). The
published Hasaitic inscriptions (written in the Monumental South Arabian script, but in the north Arabian
language) are listed by Potts, Arabian Gulf, 70-1.
Potts (Arabian Gulf, 34-5, after Mandaville, Thaj, 1519) also lists in neat chronological order the mention
of Thadj by the pre-Islamic and early Islamic poets
and in the Arabic works of geography and travel.
Water and stone structures are commonly alluded to
as being found at the settlement: "the flowing wells
of Thadj" of cAmr b. Kulthum (pre-Islamic), Rashid
b. Kays b. Shihab al-Yashkurf's "a castle of stone"
(pre-Islamic), etc. Thadj is variously described in these
works as being in the area of al-Yamama (al-Asmacf,
2nd-3rd/8th-9th century), on the outskirts of al-Bahrayn (Abu cUbayda, 3rd/9th century), a village in alBahrayn (al-Bakn, 5th/llth century) and a spring
several nights' journey from al-Bahrayn (Yakut, 7th/
13th century). Abu 'Ubayda adds that the taxes of
Thadj were sent to al-Yamama and that it belonged
to Banu Kays b. Tha'laba and cAnaza b. Asad.
Bibliography: Ibn al-Mudjawir, Ta'rikh al-Mustabsir, ed. O. Lofgren, Leiden 1951-4; J.P. Mandaville,
Thaj, a pre-Islamic site in Northeastern Arabia, in BASOR,
clxxii (1963), 10 and n. 8; A. Jamme, Sabaean and
Hasaean inscriptions from Saudi Arabia, Rome 1966,
72, 76-82; A.F.L. Beeston, Some observations on Greek
and Latin data relating to South Arabia, in BSOAS, Ixii
(1979), 7 n. 5; D.T. Potts, Thaj and the location of
Gerrha, in Procs. of the Seminar for Arabian Studies, xiv
(1984), 87-91; idem, The Arabian Gulf in Antiquity,
Oxford 1990, ii, 30-8, 70-1, 87-8, 197-203.
(G.R. SMITH)
THAGHR [see AL-THuciiuR].
C
AL-THAGHRI, ABU SA ID YUSUF b. Muhammad
al-Ta°I, 'Abbasid c o m m a n d e r of the middle decades of the 3rd/9th century, who presumably derived
his professional nisba from service along the Byzantine
frontiers (thughiir [q.v.], sing, thaghr, al-Sam'anf, Ansdb,
ed. Haydarabad, iii, 136-7, gives two scholars with
this same nisba, connected respectively with Tarsus
and Adana). Nothing is known of him beyond the
fact that he was the patron of his fellow-Ta'r, the
poet al-Buhtun [q.v.].
(£D.)
THAILAND (formerly Siam), Islam in. Thailand
is now and has always been overwhelmingly Buddhist
(about 90% of the population). Islam is the second
largest religion, although data on numbers are difficult to establish with certainty. The best estimate
seems to be that there are about a million and a half
or perhaps more in Thailand. Of these about half
are ethnic Malay-Muslims, concentrated in the four
southern provinces [see PATANI]. The remainder is
made up of a number of disparate groups, of which
we may identify the following. First, the Muslim-Thai,
i.e. those who are ethnically Thai and culturally Thai
in all respects except that they are Muslim. Second,
the Cham [see CAM] from western Cambodia, who
are mainly concentrated in the east coast districts and
in Bangkok. Their numbers have increased from the
1970s with the refugee exodus from Cambodia. Third,

the West Asian group, comprising Persians and Arabs.
This group is prominent in business and also in Muslim
administration, having close ties with government and
government officials. Fourth, there is a heterogeneous
group of South Asians, mainly from the Pandjab and
Bengal. Finally, there are the Thai-Malay, i.e. ethnic
Malays who have acculturated themselves into Thai
society, speaking Thai and taking Thai wives. Over
the course of time, they will probably assimilate with
the Muslim-Thai. Apart from the Persians, the great
majority are Sunm SharTis, though the Hanafi school
also has adherents.
Thailand is often described as a "bureaucratic
polity," and this is demonstrated in the national system for the administration of Islam. There is a threetier system of control.
(i) The Mosque Committee. The functions of the
Committee are specified in fairly detailed legislation
(the Mosques Acts of 1947, 1955, and Regulations of
1948, 1949). The main duties are to manage the
mosque and its property according to Islamic and
state law, to ensure the proper observance of Islam,
and to provide for and maintain the registration of
the mosque. Registration is not compulsory, but without it a mosque is not entitled to government financial aid. The great majority of mosques (well over
2,000) are registered.
(ii) The Provincial Committee for Islamic Affairs.
Each of the provinces of Thailand has such a
Committee. Primarily, it has two functions: first to
supervise the competence and practice of the mosque
committees, and, second, to act as adviser to and liaison with the secular provincial authorities.
(iii) The Central Committee for Islamic Affairs. This
Committee, located in Bangkok, is the apex of the
Islamic administration system. It is headed by the
Chulamontri (Sheikhul Islam), the King's adviser on
matters relating to Islam. He is appointed directly by
the King, on the advice of the Minister for the Interior,
and can only be removed by the King. His tenure
is for life. The Committee is located jointly in the
Ministry of Interior (Dept. of Local Authority) and
Ministry of Education (Dept. of Religious Affairs). The
Committee has responsibility for the overall supervision of mosques, provincial committees, and for the
allocation of finance. It also has attempted a number
of translations from Arabic to Thai with variable success. However, its primary function is to incorporate
Islam and the Muslims into the state administration,
again with varying degrees of success, especially in
the south [see PATANI].
The main problem for Muslims, or for any other
minority in Thailand, lies in government policy. This
oscillates between integration and assimilation. While
a good degree of religious freedom has always been
permitted, a plurality of culture has never been
accepted. So far as Islam is concerned, it will be of
little concern to the Thai authorities, provided that
individual Muslims have achieved a reasonable degree
of assimilation. On the other hand, where Islam is
identified with a non-Thai culture, as in the MalayMuslim south, then conflict is inevitable.
Bibliography: Omar Farouk, The Muslims of
Thailand, in Lutpi Ibrahim (ed.), Islamika, Kuala
Lumpur 1981, 97-120; R. Scupin, Cham Muslims of
Thailand, in Jnal. of the Institute of Muslim Minority
Affairs, x (1989), 486-92.
(M.B. HOOKER)
AL-THA'IR FI 'LLAH, ABU 'L-FADL DJA'FAR b.
Muhammad b. al-Husayn al-Shacir, Zaydi c A l i d
ruler of Hawsam [q.v.] 319-50/931-61.
His mother was a daughter of his paternal grand-
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father's brother, the Zaydi imam al-Nasir li '1-Hakk
[see AL-HASAN AL-UTRUSH], who had been active in
Hawsam teaching Zaydi Islam among the Gills and
the DaylamTs before conquering Amul and Tabaristan.
As Zaydi 'Alid rule collapsed in Tabaristan, al-Tha'ir
was able to establish it further west in Hawsam on
a durable basis. Following the example of al-Nasir li
'1-Hakk, he repeatedly invaded Tabaristan, seizing
Amul, but was never able to hold the town for more
than a few months. The first time, in 320/932, he
was allied with the DaylamI Makan [q.v]. In three
further invasions between 337/948 and 341/953, he
was first allied with the Ustandar of Ruyan, then with
the Ziyarid Wushmgfr, and finally with the Buyid
Rukn al-Dawla. He died in 350/961 and was buried
in Miyan Dih, 30 km/20 miles east of Hawsam
(Rudisar), where his tomb still exists. His descendants,
several of whom adopted his regnal name al-Tha'ir
fi 'llah, continued to rule in Hawsam, at times in
competition with descendants of al-Nasir li '1-Hakk
and other 'Alids. When Lahfdjan in the 6th/12th century replaced Hawsam as the centre of Zaydl scholarship in eastern Gilan, a branch of the family was
active there.
Bibliography. Sabl, al-Tdajt, in Arabic texts concerning the history of the ^aydi Imams, Beirut 1987, 16,
38-40; Ibn Isfandiyar, Ta'rlkh-i Tabaristan, ed. 'Abbas
Ikbal, Tehran 1320/1941, i, 106, 299-301; S.M.
Stern, The coins of Amul, in JVC, 7th ser., vii (1967),
esp. 227-31, 273-5; W. Madelung, Abu Ishdq alSdbi on the Alids of Tabaristan and Gildn, in JNES,
xxvi (1967), esp. 43-6; idem, The minor dynasties of
Northern Iran, in Camb. hist, of Iran, iv, 219-22.
(W. MADELUNG)
AL-THAKAFI, IBRAHIM B. MUHAMMAD, Abu Ishak,
S h f ' f writer and scholar, b. at an unknown date
around the beginning of the 3rd century A.H., d.
283/896.
His ancestors, from the ThakTf, had always been
faithful partisans of the 'Alids, and his great-grandfather, the Companion Sacd b. Mas'ud, had been governor of al-Mada'in for 'All, with his loyal qualities
displayed at the battle of SiflTn [q.v.] in 37/658 (alSam'anf, Ansdb, ed. Haydarabad, iii, 144). Regrettably little is known of Ibrahim's life and intellectual
development, but he was brought up in Zaydi Shf'T
circles in Kufa, showing a tendency, however, when
he grew up for a moderate Imamism. His vast knowledge and talents were appreciated by his contemporaries (cf. Ibn al-Nadrm, Fihrist, ed. Tadjaddud, Tehran
1350/1971, 279; Yakut, Irshdd, i, 294-5). His moderation and objectivity caused him to leave his natal
town under pressure from extremist Shic Is after having difficulties with the dissemination of his al-Macrifa
Ji 'l-mandkib wa 'l-mathdlib (sc. of the Ahl al-Bayt), and
despite receiving offers from colleagues in Kumm, he
preferred to move to the freer atmosphere of Isfahan,
where he lived till he died.
Al-Thakafi was a fertile author. According to Abu
Dja'far al-fusl, Fihrist, Nadjaf 1380/1961, 27-8, he
wrote some 50 works, mainly on Imamism and cAlid
history, fields in which he was a recognised authority. One may mention particularly the K. al-Imdma alkablr, K. al-Ashriba, K. al-Ru'yd, K. al-Ta'nkh (a universal
history), K. Siffin, K. al-D^amal (i.e. the Battle of the
Camel), K. Maktal Amir al-Mu3mimn (sc. CA1T), K. Maktal
al-Husayn, K. Rasd'il Amir al-Mu'mimn wa-akhbdrihi, etc.
From all this rich production, only one work has survived, the K. al-Ghdrdt or al-Istinfdr wa 'l-ghdrdt (ed.
c
Abd al-Zahra' al-Khatlb, Damascus-Beirut 1410/
1990), dealing with the conflict of CA1T and Mu'awiya
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and stressing the latter's raids into the lands controlled
by 'All after SiflTn and the arbitration at Dumat alDjandal [q.v.]. The Muctazill Ibn Abi 'l-Hadld gives
long passages from it in his Sharh Nahdj al-baldgha
(Cairo 1385-7/1965-7, ii, 6, 9-15, 85-8, 113-25, 286,
291, 294, 301; iii, 127-48; iv, 34-53, 57, 80, 83-7,
89-92, 94, 96-100, 106; vi, 56-1010, 128, 136-7; vii,
46-7) used by the editor al-Khatib to supplement the
unique Zahiriyya ms. of the K. al-Ghdrdt.
Bibliography: See also Sam'ani, iii, 137; Safadl,
vi, 120-1; Abu 'All al-Astarabadhi, Muntahd al-makdl,
Tehran 1302/1884, 25-6; Agha Buzurg Tihranl,
Dharfa, v, 62, 64-5; 'Amill, Acydn al-Shfa, v, 41423; Khwansan, Rawddt al-djanndt, 2; Baghdad!, Idah
al-maknun, i, 45, 355; al-Hasan al-Sadr, Ta'sis alShi'a, Kazimiyya 1370/195'l, 72; Brockelmann, SI,
225; Zirikli, A'lam, i, 56; Kahhala, Mu'allifm, i, 95,
109; Sezgin, GAS, i, 321; 'Abd al-Zahras al-Khatib,
Masddir Nah& al-baldgha, Nadjaf 1386/1966, i, 624; idem, introd. to ed. of the K. al-Ghdrdt, 3-8.
(MOKTAR DjEBLl)

AL-THAKAFI, YUSUF B. £ UMAR, g o v e r n o r of
c
l r a k between 120/738 and 126/744 under the
Umayyad caliphs Hisham b. cAbd al-Malik and alWalid II b. Yazld b. cAbd al-Malik. His father, cUmar,
was a cousin of al-Hadjdjadj [q.v.], both being grandsons of al-Hakam b. Abl cAi:rl of the B. Sacd b. cAwf
of Thaklf. As governor, his residence was in al-Hlra
rather than in al-Kufa, the more usual gubernatorial
seat.
Before his appointment over 'Irak, Yusuf had been
governor of Yemen, where he had been installed by
the caliph Hisham, probably in 106/725. Reports
about his activities there mainly concern his suppression of various Kharidjite rebellions. There is also a
tradition that he was responsible for the death of
Wahb b. Munabbih [q.v] during his governorate in
Yemen.
Hisham commanded him to go to Trak in 120/738
in order to depose and take over from Khalid b.
c
Abd Allah al-Kasrl [q.v]. Much of the material relating to Yusuf in the sources concerns the circumstances
of his takeover from Khalid and his subsequent prolonged and interrupted attempts to extract from the
latter the wealth he had accumulated during his lengthy
governorship over Trak. After the death of Hisham,
al-Walid b. Yazld is reported to have sold the former
governor to Yusuf for a considerable sum of money,
and Khalid died under Yusuf's torture at the beginning of 126/late 743. The other major event connected with Yusuf's period of office was the revolt
of Zayd b. cAlf b. Husayn b. 'All [q.v] in al-Kufa
in 121-2/739-40, which was suppressed by him.
The coming of Yusuf to clrak was associated with
an intensification of the rivalry between Yemen and
Mudar and with a shift from Yemeni to Mudan dominance. Thakrf were part of Kays (Mudar), and Yusuf
replaced the Yemeni governors and officials with men
of his own. There are accounts in the sources of
Yusuf's maltreatment and torture of several of Khalid's
appointees. It is not clear how far he was responsible for the appointment of Nasr b. Sayyar [q.v] over
Khurasan. Nasr is generally portrayed as owing his
appointment to the caliph Hisham, but some reports
have Yusuf playing a part (others show him as being
opposed to Nasr), while al-Taban (ii, 1665) cites a
verse which claims that Yusuf himself chose Nasr for
the job.
His own fall from office followed the murder of
al-Walld II and the succession of Yazld III b. alWalTd as caliph (Djumada II 126/April 744). When
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the latter sent Mansur b. Djumhur al-Kalbi to replace
him as governor over clrak, Yusuf fled to the Balka',
where he was subsequently captured. Imprisoned in
Damascus, as Marwan b. Muhammad advanced
towards that town late in 744 or early in 745 in the
aftermath of the death of Yazfd III, Yusuf was killed
in his prison, together with the two sons of al-Walld
II who were also prisoners there. The sources refer
both to Yusuf's stupidity and his cruelty, and to his
lavish public displays of generosity.
Bibliography. Gaskel-Strenziok, tiamharat an-nasab,
index; Tabarl, index; Baladhurl, Ansdb, vi,b, ed.
Kh. cAthamina, Jerusalem 1993, index; anon., alc
Uyun wa 'l-hadd'ik, part 3, in MJ. de Goeje (ed.),
Fragmenta historicorum arabicorum, Leiden 1871, index;
Khalifa b. al-Khayyat, Ta'rikh, ed. Akram Diva5 alc
Umarf, Nadjaf 1967, index; Ibn A'tham al-Kufi,
Futuh, Haydarabad 1975, viii, 108 ff.; al-Djahshiyarl,
K. al-Wuzard3 wa'l-kuttdb, ed. al-Sakka, Cairo 1938,
index; Ibn Manzur, Mukhtasar Ta'rikh Dimashk li-Ibn
c
Asdkir, Damascus 1989, xxviii, 85-9; Ibn Khallikan,
ed. Ihsan c Abbas, vii, 101-12, tr. de Slane iv, 43548; DhahabI, Ta'rikh al-isldm, ed. Tadmurl, Beirut
1991, tabaka 13 (121-30 A.H.), pp. 315-18; J. Wellhausen, Das arabische Reich und sein Sturz, Berlin 1902
Eng. tr. The Arab kingdom and its fall, Calcutta 1927,
index; F. Gabrieli, // Califatto di Hishdm. Studi di storia omayyade, Alexandria 1935, esp. 27-33; P. Crone,
Slaves on Horses, Cambridge 1980, 44, 149-53; eadem,
Were the Qays and Yemen of the Umayyad period political
parties?, in hi, Ixxi (1994), 1-57, esp. 28-31, 52-54.
(G.R. HAWTING)
THAKIF, a tribe of the so-called N o r t h e r n
c
Arabian federation Kays A y l a n [q.v], more
precisely, of the Hawazin [q.v]. Before Islam the
Thakif controlled the walled town of al-Ta'if [q.v];
groups of the Thakif, some settled and some nomadic,
still live in al-Ta3if and its vicinity.
In the early Islamic period, the Thakif were divided
into two rival subdivisions, the less prestigious Ahlaf
or "allies" and the Malik. The Ahlaf included the
c
Awf branch of Thakff as a whole and a group from
the Djusham branch, while the Malik were the descendants of Malik b. Hutayt b. Djusham. Although
there is evidence of fighting between the two subdivisions before Islam, they probably neutralised each
other, thereby safeguarding internal peace in al-Ta'if.
The division of the Thakif was reflected, e.g., in the
battle of Hunayn [q.v.] shortly after Muhammad's conquest of Mecca, where each subdivision fought under
its own banner.
The relationship between the Thakif and the
Kuraysh was a matter of major importance in Islamic
history. Already before Islam the two tribes were trade
partners, while at the same time competing for agricultural land in the fertile area surrounding al-Ta'if.
Intermarriages were commonplace. For example, alMughira b. Shucba [q.v.] was married (at different
times) to three daughters of Abu Sufyan [q.v.]. cAbd
al-Rahman b. cAbd Allah al-Thakafr (Ibn Umm alHakam), whom Mucawiya I [q.v] appointed governor of al-Kufa [q.v], was the caliph's nephew. Abu
'l-cAs b. Umayya, the grandfather of Marwan I b. alHakam [q.v.] b. Abi 'l-cAs, had four daughters who
married prominent Thakafls. Obviously, when the
Marwanids [q.v] came to power, their ThakafT inlaws were their natural partners.
The Thakif were among the staunchest Arabian
tribes in their opposition to Muhammad. After his
unsuccessful siege of al-Ta'if in 8/630—supported by
Kurashls who feared a ThakafT takeover of their estates

near al-TVif—Muhammad changed his tactics. He
played against the Thakif their Bedouin allies who,
under Malik b. cAwf [q.v] al-Nasrl, blockaded their
town. The Thakif delegation who under this pressure
came to Medina to negotiate conversion to Islam managed nonetheless to secure for the tribe some significant concessions (MJ. Kister, Some reports concerning
al-Td'if, mJSAI, i [1979], 1-18, at 1-11). Muhammad's
peaceful victory for evermore established the supremacy
of the Kuraysh over the Thakif.
The Thakif were soon to occupy in the Islamic
state a position befitting their cultural level and prestige and their share of power was larger than that of
many stronger tribes. The conquests opened up for
them new economic horizons, especially in clrak, and
they benefited from the liberal policy of the rulers
with regard to economic activities by the governors.
Their success made them a popular target for intertribal polemics and Shl'I propaganda, and hostile
claims concerning their origin abounded. For instance,
the Thakif were said to have descended from the
Thamud [q.v] (Kister and Plessner, Notes on CaskeVs
Gamharat an-nasab, in Oriens, xxv-xxvi [1977], 48-68,
at 60-1).
During the "golden age" of Arabic philology,
detailed attention was given to the Thakif. For example, al-Mada'inl compiled Akhbdr Thakif ("Accounts
about the Thakif") and Man tazawwaaja fi Thakif rain
Kuraysh ("The Kurashls who married into the Thakif"),
Ibn al-Kalbi compiled Mathdlib Thakif ("The faults of
the Thakif") and al-Zubayr b. Bakkar dedicated a
monograph to the pre-Islamic poet Umayya b. Abi
'1-Salt [q.v]. Several monographs dealt with the famous
governors Ziyad b. Ablhi and al-Hadjdjadj b. Yusuf
[q.vv].
Bibliography (in addition to references given in
the article): Ibn al-Kalbi, ^amharat al-nasab, ed.
Hasan, Beirut 1407/1986, 385-92; Ibn Hazm alAndalusi, ^amharat ansdb al-carab, ed. Harun, Cairo
1382/1962, 266-9; Baladhurl, Ansdb, ms. Reisiilkiittap Mustafa Efendi, fols. 1198b-1227b; CaskelStrenziok, Gamharat an-nasab, Leiden 1966, ii, 16-17,
553; H. Lammens, La cite arabe de Tdif a la veille
de I'hegire, in MFOB, viii (1922), 113-327.
(M. LECKER)
THA'LAB (A.), masculine substantive (pis. tha'dlib,
c m
tha dl } denoting the fox (Vulpes vulpes), carnivore of
the canine tribe, belonging to the class of Canidae
and the family of Vulpinae; in Persian wawi, rubdh,
and in Turkish tilki. The vixen is called thaclaba, thu'ala,
thurmula, thu'lubdn and the fox-cub is hiajris and tanfal.
Furthermore, the fox bears the nicknames of Abu
'l-Husayn, Abu 'l-Naajm, Abu 'l-Nawfal, Abu }l-Wathab,
and Abu Hinbis, while the vixen is Umm cUwayl.
The guile which is the dominant feature of the fox
is acknowledged by the expressions amkar rain thaclab
"more cunning than a fox" and arwagh min tha'lab
"more crafty than a fox". Guided by innate mistrust,
it uses numerous ploys when in search of food; thus
it only approaches prey furtively and indirectly (thaclaba,
tathaclaba al-raajah, rawaghdri), preferring hard and dry
ground (tawbir) so as to avoid leaving footprints and,
finally, feigning death (tamdwut), inflating itself to the
maximum and lying with paws in the air, resembling
a corpse several days old. By this means it catches
the porcupine (shayham] which it devours gladly. To
repel potential enemies such as the wolf, it leaves particularly vile-smelling droppings (suldh) in its wake. To
rid itself of infestation by fleas, the fox goes and wallows in a swamp, leaving only the end of its muzzle
out of the water and holding between its fangs a ball
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of vegetal material on which all the fleas seek refuge;
once it is covered with these parasites, the fox throws
the ball into the water, thus drowning its occupants.
A country where foxes abound is called muthcflib. The
Arabophone countries know only the geographical
forms of the fox pallidus and niloticus.
According to al-Damm, the fox has certain properties which counterbalance its reputation. The quality of its pelt has always made it a highly-prized item
of clothing, supplying both warmth and elegance. Its
head, placed in a dovecote, drives away all the pigeons.
One of its fangs, fastened to an infant, suppresses the
pain of teething; applied to an epileptic it brings rapid
relief, as does the gall when dried, pulverised and
inhaled through the nostrils. Its flesh is beneficent in
the treatment of elephantiasis (dj.udharri), although
Islamic law prohibits its consumption. Its fat is a useful ointment in the treatment of gout (nikris) and otitis
(iltihdb al-udhun). One of its testicles, hung on an infant,
has the same effect as its fang in soothing teething
pain. One of its ears, when applied to a neck affected
by scrofula (khandzir), suppresses them rapidly. Its testicles, pulverised and dissolved in boiling liquid, have
an aphrodisiac property; its excrement, applied to the
penis in the form of a lotion, has the same effect.
The blood of the fox, smeared on an infant's head,
causes the hair to grow, even if the child has scabies
(d^arab). Finally, holding its testicles in the hand dispels all fear of dogs.
In oneiromancy, seeing a fox presages an affectionate spouse and a happy conjugal life. The term
tha'lab occurs in the expression da* al-thaclab "fox disease", applied to alopecia and baldness, while cinab
al-thaclab "fox grape", denotes the currant. In astronomy, al-thaclabiyydt applies to several stars of the Great
Bear. Finally, thcflab is, in the context of the datepalm, a synonym of fasil, secondary growth which
needs to be pruned away.
Bibliography: Djahiz, Hayawdn, Cairo 1938-45,
passim; Damm, Haydt al-hayawdn al-kubrd, Cairo
1937, ii, 174-9; Kazwfnf, 'Adjd'ib al-makhlukdt (on
the margins of Damm), ii, 221; Dr. Chenu, Encyclopedic d'histoire naturelle, Paris 1875, ii, 80-94;
M. Fillion, Atlas d'histoire naturelle de la Bible, Paris
1884, 98; A. Malouf (Amm Ma'luf), Mu'&am alhayawdn. An Arabic zoological dictionary, Cairo 1937,
ii, 174-9; H. Eisenstein, Einfuhrung in die arabische
^pographie, Berlin 1990, index s.v. Fuchs.
(F. VIRE)
THA'LAB, ABU 'L-£ABBAS AHMAD B. YAHYA b. Zayd
b. Sayyar al-Shaybam (mawld of the Banu Shayban),
famous g r a m m a r i a n and philologist of the socalled "Kufan school". He was born in 200/815-16
in Baghdad, where he lived and worked throughout
his entire life. Tha'lab died, old and deaf, in a road
accident on 13 Djumada I 291/2 April 904 and was
laid to rest in Baghdad's Bab al-Sham cemetery.
Tha'lab was, we are told, a Hanbalf, pious and
trustworthy, famous for his reliability in Arabic, ancient
poetry, Kur'an and hadith. Even his alleged Basran
rival al-Mubarrad [q.v.] credited him for being the
most learned of all the Kufans. Due to his reputation, Tha'lab attained a prominent position in high
places. He was the friend of the Tahirid governor of
Baghdad, Muhammad b. cAbd Allah [q.v.], and he
was responsible for the education at court of the governor's children.
According to Tha'lab himself, he commenced studying Arabic at the age of sixteen. Within ten years he
had memorised all known books by al-Farra* [q.v]
whom he had never personally met. Tha'lab learned
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grammar from al-Farra3's pupil Salama b. cAsim
(d. ca. 240/854) and lexicography from al-Kisa'I's pupil
Muhammad b. Ziyad al-Acrabr [see IBN AL-ACRABI].
Tha'lab's pupils include al-Akhfash al-Asghar [see ALAKHFASH), Ibn al-Anbarf (Abu Bakr) and Ghulam
Tha'lab [</.<w.]. Tha'lab taught al-Farra >5 s famous
K. al-Hudud in Baghdad, where he subsequently became
known as the imam al-Kufiyyin in the field of Arabic
grammar and lexicography.
Tha'lab wrote over 40 books on Kur'anic studies,
lexicography, and poetry, but his main contribution
was to the field of grammar. Among his extant published grammatical works are K. al-Fasih (ed. cAtif
Madkur, Cairo 1984) on lahn al-cdmma [q.v] and alAmdli or K. al-Mad^dHs (ed. cAbd al-Salam Muhammad
Harun, 2 vols., Cairo 1969), a collection of reports
on philological discussions which provide valuable
insights into the academic culture of the 3rd/9th century [see MADJLIS].
As an ardent defender of Kufan linguistic views
against the Basrans, Thaclab was deeply involved in
the traditional rivalry between the so-called 'Iraki
schools of grammar [see NAHW]. He had little affinity with Basran grammatical theories, but he read the
Kitdb of Slbawayhi [q.v] apparently to keep pace with
al-Mubarrad, to whom he had already lost several of
his most promising students (notably Abu Ishak alZadjdjadj [q.v]). The apogee of the Basran/Kufan
dichotomy is conventionally considered to be the many
disputes between Tha'lab and al-Mubarrad. It is from
these debates that the significance of Tha'lab as a
grammarian becomes manifest since, contrary to his
opponent al-Mubarrad, he emphasised samdc rather
than the use of kiyds and cilla [q.vv] in grammatical
issues (e.g. al-Zadjdjadjr, Mad^dlis, 94-7).
Bibliography: 1. S o u r c e s . Abu '1-Tayyib,
Mardtib, Cairo 1955, 95-6; Anbarf, Nuzha, 139-41;
Dhahabl, Siyar, 9Beirut 1993, xiv, 5-7; Ibn Abl
Ya'la, Tabakdt al-Handbila, 4 vols. Beirut n.d., i,
83-4; Ibn Khallikan, ed. cAbbas, ii, 536-54; Ibn alNadlm, Fihnst, Cairo 1929, 110-1; Kiftl, Inbdh,
4 vols. Cairo 1986, i, 173-86; Marzubanf, Mr alkabas, Wiesbaden 1964, 334-7; Suyutl, Bughya, i,
396-8; Ta'nkh Baghdad, v, 204-12; Zadjdjadjr,
Mad^dlis, ed. Harun, 2Cairo 1983; Zubaydl, Tabakdt,
Cairo 1973, 141-50.
2. S t u d i e s . Sh. Dayf, al-Maddris al-nahwiyya,
Cairo 1968, 224-37; A.' al-Laythl, al-Nahwfi Mad^dlis
Thaclab, Cairo 1991; M. Makhzuml, al-Dars al-Nahwi
ft Baghdad, 2 Beirut 1987, 51-6; M. Makhzuml,
Madrasat al-Kufa, 3Beirut 1986, 144-61; Sezgin, GAS,
ix, 14, 140-2; Ziriklr, A'lam, i, 267.
(MONIQUE BERNARDS)
THACLABA, a common old Arab p r o p e r name
(more rarely Thaclab) and eponym of a number of
subdivisions of the larger tribal divisions of ancient
Arabia. Thus we have the Tha'laba b. 'Ukaba of the
great tribe of Bakr b. Wa'il (Yamama as far as
Bahrayn); the Tha'laba b. Sa'd b. Dhubyan of the
tribe of Ghatafan in the Nafud region; the Thaclaba
b. Yarbuc of the tribe of TamFm; the Tha'alib Tayyi3
clans of the Tayyi' [q.v]. A Thaclaba b. cAmr b.
Mudjalid is mentioned as the first phylarch of the
Ghassanid dynasty [see GHASSAN]. The "Roman Arabs
of the house of Tha'laba" mentioned by Joshua Stylites
as taking part in the wars with the Lakhmids [q.v]
are either of Ghassanid origin (Noldeke) or belong to
the BakrT Tha'laba (G. Rothstein, Die Dynastic der
Lahmiden in al-Hira, Berlin 1899). Amongst the South
Arabian tribes, we have Azdi and Kinanl Tha'laba.
A Tha'laba clan of the Aws in Yathrib and a Tha'laba
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b. al-Fityawn of the Jewish Kaynuka' may also be
mentioned. A member of this clan, called Mukhayrfk,
distinguished for his learning and generally hostile to
the Prophet, is said to have adopted Islam and fallen
at Uhud (al-Tabarf, i, 1424; Ibn al-Athlr, iii, 24 ff.).
Bibliography: Ibn Durayd, K. al-Ishtikdk, ed.
Wustenfeld; Taban, index, s.v.; Wiistenfeld, GeneaL
Tabellen, B, and Register., Ibn al-Kalbl-Caskel, i,
Tafeln, no. 128, ii, Register, 547-53; I. Shahid,
Byzantium and the Arabs in the sixth century, i/2,
Washington 1_995, 832.
(H.H. BRAU)
AL-THACLABI, AHMAD B. MUHAMMAD b. Ibrahim
Abu Ishak al-Nfsaburf, K u r ' a n exegete and collector of stories, d. Muharram 427/November
1035. Al-Thaclabf is famous today for two works. His
massive tafsir, al-Kashf wa 'l-baydn can tafsir al-Kuf'dn,
remains unpublished except for the bibliographical
introduction (ed. I. Goldfeld, Quranic commentary in the
Eastern Islamic tradition of the first four centuries of the hijra:
an annotated edition of the preface to al-Tha'labi's "Kitdb alkashf wa 'l-baydn can Tafsir al-Qur'dn", Acre 1984). The
work raised concerns in the past for its reliability: its
sources include those traditionally deemed untrustworthy within the tafsir tradition (e.g. Mukatil b.
Sulayman; Muhammad b. al-Sa'ib al-Kalbl [<7.yy.]),
and this probably accounts for its being ignored for
publication down to today. The Ma'dlim al-tanzil of
al-Baghaw! (d. 516/1122 [q.v.]) is said to be a condensed version of al-Tha'labf's work.
The second famous work by al-Tha'labl is his book
on the stories of the prophets [see KISAS AL-ANBIYA'],
c
Ard3is al-madj.dlis fi kisas al-anbiyd}, which gives a taste
of the character of his tafsir. Printed many times (Bulak
1286 probably being the earliest) and available in
several inexpensive mass editions, it is a work of
popular imagination designed for education and entertainment. Organised according to the historical sequence of the prophets, many of the accounts are
elaborations from the same sources used by al-Tabarf
(see the analysis in T. Nagel, Die Qisas al-Anbiyd3. Ein
Beitrag zur arabischen Literaturgeschichte, Bonn 1967, 80102). It has become the standard source of Islamic
prophet stories, alongside the work of al-Kisa'i [q.v.].
Bibliography: Dhahabf, al-Tafsir wa 'l-mufassirun,
2
Cairo 1967, i, 227-34; see Goldfeld's edition, 9,
for other biographical sources; Noldeke, GdesQ ii,
173-4; Brockelmann, I, 350; an English tr. of 'Ard'is
al-ma^dlis is expected soon.
(A. RIPPIN)
AL-THACLABI (or AL-TAGHLIB!), MUHAMMAD B. ALHARI'TH, little-known Arab prose w r i t e r , quite possibly of Persian descent, who wrote around the middle
of the 3rd/9th century the extant mirror of princes
K. Akhldk al-muluk [see NASIHAT AL-MULUK] for al-Fath
b. Khakan (killed 247/861 [q.v.]), favourite of the
caliph al-Mutawakkil.
In the existing late and undated mss. this work is
wrongly attributed, if at all, to al-Djahiz [q.v.]. In one
of the mss. it bears the false title K. al-Tad}; in another
one it is called, still not quite correctly, K. al-Tddj.fi
akhldk al-muluk. Ahmad Zakl Pasha, consequently,
published the work in his edition under al-Djahiz's
name and with the title K. al-Tadj.fi akhldk al-muluk.
At the same time, Zakl spent much effort in the introduction to his edition to prove the authorship of
al-Djahiz. Several European scholars followed his arguments. However, the best experts on this great prose
writer, O. Rescher, H. al-Sandubi, and Ch. Pellat (as
well as G. Richter and J. Fiick) categorically denied
al-Djahiz's authorship, inter alia because of the "decidedly Iranian worldview" ("entschieden iranischen Einstellung", Rescher, Excerpte, 266) of the author of
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K. Akhlak al-muluk, which is exactly the opposite of
that of the anti-Shu'ubf al-Djahiz. J. Fiick (cArabiya,
Berlin 1950, 72) and Ch. Pellat' (Couronne, 14-15) had
already assumed al-Thaclabf to be the true author of
the book, since a work with the title Akhldk al-muluk
is ascribed to an author of that name both in alMas'udl's Murufi al-dhahab (ed. Pellat, i, Beirut 1965, 1314) and in Ibn al-Nadim's Fihrist (ed. Fliigel, i, 148);
al-Mascudf expressly states that this book was dedicated
to al-Fath b. Khakan, and Ibn al-Nadfm establishes
a connection between the author and al-Fath also.
The definitive identification of the author with
Muhammad b. al-Harith al-Tha'labl was made possible through the discovery of a later mirror for princes
entitled K. Addb al-muluk (cf. Schoeler, Verfasser, 223 ff.;
idem, Arabische Handschriften, no. 159). So far, two manuscripts of this compilation have surfaced; in one
of them (Berlin ms. or. oct. 2673, dated 630/1233)
it is ascribed to an otherwise unknown Abu '1-Hasan
C
A1I (?) b. Razfn al-Katib (?) (cf. Schoeler, he. cit.);
in the other (Ankara [?], dated 847/1444) to Ahmad
b. al-Tayyib al-Sarakhs! (d. 286/899 [q.v.])', the
well-known disciple of the philosopher al-Kindl (cf.
Rosenthal, From Arabic books..., XVI, 150 ff.). This
K. Addb al-muluk is based for the most part on a
K. Akhldk al-muluk by Muhammad b. al-Harith alTha'labf (or al-Taghlibf; the diacritics vary), a work
that is mentioned as a source already in the foreword
and quoted repeatedly with its author's name. Comparisons between these quotations and the corresponding passages in the printed so-called K. al-Tad} (cf.
Schoeler, Arabische Handschriften, no. 159, p. 159, and
pi. no. 39; Rosenthal, loc. cit. 109, appendix) prove
unambiguously the identity of both works.
The decidedly Persian mentality of al-Thaclabf and
his strong interest in the Persian past (F. Gabrieli, in
RSO, xi [1926-8], 292-305, and A. Christensen, L'Iran
sous les Sasanides, Copenhagen 1944, have both attempted to reconstruct from his book Sasanid court
etiquette and mores) emerge quite clearly from this
work and suggest that its author was of Persian descent. By the author's own testimony in the foreword
to the K. Akhldk al-muluk (K. al-Tddj, 3) we know for
certain that he has written another book with the title
Akhldk al-fitydn wa-fadd3il ahl al-bitdla "The mores of
the fitydn [see FUTUWWA] and the virtues of the mountebanks". In addition, Ibn al-Nadfm attributes to him
a collection of Rasd3il and a K. al-Rawda "Book of
the Garden". Otherwise nothing is known about him.
He is not identical with the singer and musician Abu
Djacfar Muhammad b. al-Harith b. Buskhunnar (or
Bashkhfr) who was active under the caliphs al-Ma'mun,
al-Wathik, and al-Mutawakkil (thus a contemporary
of al-Thaelabr) and who is the object of two short
articles in the K. al-Aghdni of Abu '1-Faradj al-Isfahani
(3xii, 48-53, xxiii, 176-80).
Bibliography: (Ps.-)Djahiz, K. al-Ta<£ fi akhldk
al-muluk, ed. A. Zakl Pasha, Cairo 1322/1914,
French tr. Ch. Pellat, Le Lime de la Couronne, Paris
1954; O. Rescher, Excerpte und Ubersetzungen aus den
Schriften des. . . 6dhi^ i, Stuttgart 1931; G. Richter,
Studien zur Geschichte der dlteren arabischen Furstenspiegel,
Leipzig 1932; F. Rosenthal, From Arabic books and
manuscripts. XVI. As-Sarakhsi (?) on the appropriate behavior
for kings, in JAOS, cxv (1995), 105-9; G. Schoeler,
Verfasser und Titel des dem Cdhiz zugeschriebenen sog.
K. al-Tadj, in £DMG, cxxx (1980), 217-25; idem,
Arabische Handschriften (VOHD, Bd, xvii, Reihe B,
2), Stuttgart 1990.
(G. SCHOELER)

AL-THA£LABIYYA, a station on the Kufa to
Mecca Pilgrimage r o u t e , the so-called Darb

AL-THACLABIYYA — THAMISTIYUS
Zubayda [q.v. in Suppl.]. It lay in Nadjd in what is
now the northeastern corner of Saudi Arabia, towards
the 'Iraki border, in approx. lat. 28° 50' N., long.
43° 20' E. some 180 km/112 miles north-north-east
of Fayd [q.v. in Suppl.]. It is mentioned by such geographers as Ibn Khurradadhbih, Ibn Rusta, Kudama
and al-MukaddasT, and such pilgrims as Ibn Djubayr
and Ibn Battuta passed through it. It was the birthplace of the 2nd/8th century poet Ibn Mutayr [q.v.'].
Today, the site of al-Thaclabiyya is in the shallow
valley and grazing ground of ShaTb al-Bidc, and its
remains include a birka or cistern.
Bibliography: A. Musil, Northern Negd, New York
1928, 27; S.A. Al-Rashid, Darb ^ubaydah. The Pilgrim
road from Kufa to Mecca, Riyad 1980, 85-6 and passim,
PL xv at 377.
(Eo.)
THALLADJ (A.), the seller of snow or ice
(thald£} in the mediaeval caliphate (the nisba al-Thaldjf,
known for a certain number of traditionists, relates
to the Banu Thaldj, a branch of Kinana; see Ibn alKalbT-Caskel, Gamharat an-nasab, i, Table 280, ii, 553;
al-SamcanI, Ansdb, ed. Haydarabad, iii, 144-5; for traditionists with the nisba of al-Thalladj, see ibid., iii,
156-8). Thaldj is mentioned in hadlth, there being
attributed to the Prophet the sayings Allahumma barrid kalbl bi 'l-thaldj. "O Lord, cool my heart with snow!"
and Allahumma aghsil khatdydya bi 'l-md* wa 'l-thaldj. wa
'l-barad "O Lord, wash away my sins with water, snow
and hail (or bard "coolness")!" (Wensinck, Concordance,
i, 298-9).
Snow and ice, probably derived from the Zagros
Mountains region adjacent to the plains of Mesopotamia, were commodities sold at high prices in 'Irak
during the caliphate, being used medicinally as a treatment for some forms of illness and for cooling drinks.
Al-Tanukhl tells how a thalldo^ of Baghdad made his
fortune by selling ice to the Tahirid governor of Baghdad, cUbayd Allah b. <Abd Allah b. Tahir (d. 300/913
[</.£.]), who paid 10,000 dirhams for a rat I of ice for
treating his ill slave girl Shadjf (see Nishwdr al-muhddara,
ed. Abood Chalchy, Beirut 1391-3/1971-3, i, J25-7).
According to Hilal al-Sabi3, the vizier Ibn al-Furat, on
his re-appointment to office in the early 4th/10th century, entertained his partisans by offering drinks made
with 40,000 pounds of ice (K. al-Wuzard', ed. Amedroz
as The Historical remains, Leiden 1904, 63). The Buyid
vizier Ibn Bakiyya [q.v.] was able to supply his master clzz al-Dfn Bakhtiyar with 30 rails, of ice, and
Miskawayh records that when Ibn Bakiyya fell from
power and was arrested, 6,000 ratk of ice were found
in his wine store ready for a feast he was going to
give to the army leaders (The eclipse of the cAbbasid Caliphate, ii, 374, tr. v, 410).
Concerning sources of supply, the mountain regions
of western Persia and Kurdistan were sources for the
urban centres of 'Irak, but occasionally there was bitter winter weather on the plains when hail stones or
ice could be gathered (cf. mention of such weather
in Ibn al-Djawzf, Muntazam, vi, 33, 118-19). Al-Samcam
mentions that the grandfather of a certain Abu
'1-Kasim al-Thalladj, cAbd Allah al-Thalladj, used to
gather snow for himself at Hulwan, but came to supply it for the Regent al-Muwaffak when the latter
was seeking for it (Ansdb, iii, 156-7). In Syria, the
mountains of the western part of the province, the
peaks of which retained their snow cover for virtually all the year (cf. the name Djabal al-Thaldj given
to Mount Hermon), supplied snow for Syria and for
export to Egypt; cf. Muh. SacTd al-Kasirm, Kdmus alsindcdt al-shdmiyya/Dictionnaire des metiers damascains, ParisThe Hague 1960, i, 72-3. On the Persian plateau, the
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people of Sawa and Aba in Djibal let water freeze
in pits during the winter and then used the ice in
summer (Hamd Allah Mustawfi, Nuzhat al-kulub, tr.
Le Strange, 66, 68). It must have been ice from the
frozen rivers of Khwarazm in the severe winters there
or snow which was used to pack the leaden containers in which the famous bdrandj. ("coloured") melons of Kh w arazm were exported to the Trak of
al-Ma'mun and al-Wathik, each container, if it arrived
safely, being valued at 700 dirhams (al-Thacalibi, Laid3if
al-macdnf, tr. C.E. Bosworth, The book of curious and
entertaining information, Edinburgh 1968, 142).
Bibliography (in addition to references given in
the article): Djahiz, Hayawdn, ed. Harun, v, 6770; Badfc al-Zaman al-Hamadham, Makdmdt, ed.
M. cAbduh, Beirut 1908, 66; Le Strange, Palestine
under the Moslems, 16, 79, 419; Mez, Renaissance of
Islam, Eng. tr. 97, 380; S.D. Goitein, A Mediterranean
society, i, Economic foundations, Berkeley, etc. 1967,
115, 424-5; J. Schacht and M. Meyerhof, The medicophilosophical controversy between Ibn Butldn of Baghdad
and Ibn Ridwdn of Cairo, Cairo 1937.
(M.AJ. BEG)
THALNER, a t o w n of the n o r t h w e s t e r n
Deccan or South India, situated on the middle course
of the Taptl River in lat. 21° 15' N., long. 74° 58'
E. (see the map in GUDJARAT, at Vol. II, 1126).
Its fame in mediaeval Indo-Muslim history arises
from its being the first capital of the Farukf rulers
[see FARUKIDS] of Khandesh [q.v.] before they later
moved to Burhanpur [</.y.]. It had been a centre of
Hindu power in western India when Malik Radja
Ahmad chose it towards the end of the 8th/14th century. It was captured in 914/1509 by the Gudjarat
Sultan Mahmud Begafha [</.#.], who installed his own
candidate on the Farukl throne there. In 1009/1600-1
it fell into Mughal hands and then in 1730 into those
of the Marathas [q.v], from whom it was captured
after a fierce struggle by Sir Thomas Hislop and
incorporated into British India. At present, it is only
a small settlement in the Jalgaon District of
Maharashtra State of the Indian Union.
Thalner has notable tombs of the first four Farukl
rulers and also their palace; see on these, HIND, vii,
at Vol. Ill, 446b, and MAKBARA. 5, at Vol. VI, 127b.
Bibliography: Imperial gazetteer of India2, xxiii ,287;
M. Habib and K.A. Nizami, A comprehensive history
of India. V. The Delhi Sultanat (A.D. 1206-1526], DelhiAhmedabad-Bombay 1970, index. See also the Bibl.
to FARUKIDS.
(C.E. BOSWORTH)
THAMISTIYUS, the Arabic r e n d e r i n g of the
Greek name T h e m i s t i u s (ca. A.D. 317-88), identified by Ibn al-Nadfm as "a scribe of Julian the
Apostate", for whom he was noted as having written
a book On Administration (Kitdb fi 'l-Tadbir], together
with a Risdla (critical ed. by C. Prato and A. Fornaro,
Epistola a Temistio/Guliano Imperatore, Lecce 1984). He
was known to the Arabs chiefly as an Aristotelian
commentator, being credited with commentaries on
the following works: Categoriae; Analytica priora; Analytica
posteriora; Auscultatio physica; De coelo et mundo; De generatione et corruptione; Metaphysics Lambda; Ethics; Topics; De
Anima, possibly to be identified as the Kitdb al-Nafs
listed by Ibn al-Nadfm as one of Thamistiyus's own
works. To these CA. Badawl adds a commentary on
the De Animalibus, attributed to Themistius by its
manuscript but not by the bibliographers (Commentaires
sur Aristote perdus en grec et autres epitres, Beirut 1986).
M. Steinschneider (Die arabischen (Jbersetzungen aus dem
Griechischen, repr. Graz 1960, 100) refers to a translation by Matta b. Yunus [q.v] of the Ptibdr al-hikam
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wa-tacakkub al-mawddic, also assigned to Themistius.
Hunayn b. Ishak composed a work on the Categories
"in accordance with the doctrine of Themistius", and
Ibn al-Nadfm notes a commentary on the Poetics.,
adding that its attribution to Themistius has been considered false.
For the relationship between Islam and philosophy,
the most important question addressed by Themistius
was that of the intellect. A.F. al-Ahwam rejects Yusuf
Karam's view that because of his views on the intellectus agens and the intelkctus materialis Themistius can
claim Ibn Rushd as one of his followers, while Ibn
Sfna follows Alexander Aphrodisiensis (Talkhis Kitdb
al-Nafs li-Abi 'l-Walid b. Rushd, Cairo 1950, introd. 54).
The topic has been covered by F.M. Schroeder and
R.B. Todd (Two Greek Aristotelian commentators on the
intellect, Toronto 1990). In turn, it is affected by the
point touched on by Bruno Colpi, where he notes
the various identifications of Themistius as a philosopher, an orator, a sophist and an eparch (Die jcai6eia
des Themistios, Bern 1987, 13). For the Arab translators, and later for the philosophers who used their
works, it must be thought that the primary importance of Themistius lay in his recasting of obscurities
rather than in his development of ideas.
Bibliography: Fihrist, i, 253; Ibn al-Kiftl, Hukama3,
Leipzig 1903, index; G.M. Browne, Ad Themistium
Arabum, in Illinois Classical Studies, xi (1986), 223-45;
M.C. Lyons, An Arabic translation of Themistius' commentary on Aristotle's De Anima, London 1973.
(M.C. LYONS)
THAMUD, an old Arabian tribe that flourished in ancient times but had disappeared from the
ethnographic map of Arabia before the rise of Islam.
References to it in the non-Arabic sources from
the Assyrian inscription of Sargon II in 715 B.C. to
the Geography of Ptolemy (A.D. 136-65) attest both its
antiquity and its Hidjazf location; otherwise they are
not informative. But a bilingual Greek-Aramaic inscription of the 2nd century, found in Ruwafa in the
northern Hidjaz, indicates that the tribe had entered
the Roman cultural and political orbit and had intimate connections with Rome: inter alia, it erected
a temple for the two Augusti, Marcus Aurelius and
Lucius Verus. The Notitia dignitatum, a 5th century Byzantine military document, lists two Thamudf units as
serving in the Byzantine army, one in Palestine and
the other in Egypt. But after this, the Thamudls disappear from the extant sources, and so apparently
does the tribe, but it is not clear exactly when and
how. The Arab poets of the century before the Hidjra
already knew Thamud as a thing of the past, and so
did the genealogists, who consequently relegated it to
the tribal limbo that included such groups as Tasm
[q.v.] and Djadls.
A new lease of life was granted Thamud with the
rise of Islam, when the Kur'an resuscitated it from
oblivion and gave it prominence in 21 suras. Since
then it has continued to live in the consciousness of
the Arabs and the Muslims till the present day. The
Kur'an provided a view of Thamud from the Arab
perspective, with many significant details. It presented
Thamud as a godless people, a group of unbelievers
who consequently were visited with condign punishment; their abode was located in al-Hidjr [q.v.] in
central Hidjaz, and the name of their Prophet was
Salih. When they hamstrung the "camel of God," his
miracle, they were overtaken by a sqyha or radjfa or
sa'ika, ("cry", "earthquake", "thunderbolt") which
destroyed them and their abode, al-Hidjr, the name
of which was later Islamised as Mada'in Salih. It

became an accursed spot and a place of ill-omen even
during Muhammad's lifetime, and as such, it was
treated during his march against Tabuk in 9 A.H.
when he forbade his soldiers to refresh themselves at
its wells. The secular arm of Arabic literature was
not slow to avail itself of Salih and Thamud, and the
two appear in mediaeval Arabic poetry in the appropriate contexts.
In modern times, the usage of Thamud in its adjectival derivation, Thamudic [q.v.], has been given as
an umbrella title to thousands of inscriptions found
in central and northern Arabia, left behind by various tribes, but actually to connect it with the tribe
of Thamud is very hazardous [see THAMUDIC, first
paragraph]. All these inscriptions are conceived in
Arabic but written in a variety of the Sabaic script,
a clear indication that these tribes moved in the
Sabaean orbit, the dominant one in the Peninsula in
ancient times, when the caravans of the latter traversed Arabia, especially along the via odorifera, on a
segment of which one of these tribes, Thamud, lived.
Bibliography. For the Roman/Byzantine connection, see D. Graf, The Saracens and the defence of
the Roman frontier, in BASOR, ccxxix (1978), 9-10,
and Irfan Shahid, Rome and the Arabs, 57, n. 28,
60, n. 37; A. van den Branden, Histoire de Thamoud,
Beirut 1966; L. Cheikho, Shu'ard3 Nasrdniyya kabl alIsldm, Beirut 1967, 471; Ibn Hazm, rframharat alansdb al-cArab, Cairo 1962, 486; Kur'an, many suras,
esp. VII, XI, XV, XVI, XLI, LIV; Wakidl, Maghdv,
ed. J.M. Jones, London 1966, iii, 1006-8; J. Stetkevych, Muhammad and the Golden Bough. Reconstructing
Arabian myth, Bloomington and Indianapolis 1996
(deals with the Thamud legend).
(IRFAN SHAHID)
THAMUDIC, a modern misnomer applied to all
those texts in Ancient North Arabian scripts which
have not yet been classified more precisely as
Taymanitic, Dedanitic (previously "Dedanite" and
"Lihyanite", see under LIHYAN), Hasaitic, Hismaic, or
Safaitic [q.v.]. It is therefore a Restklassenbildung, or
"undetermined" category, and does not refer to a particular script or dialect. The name is purely conventional and there is no evidence that the inscriptions
were in any way connected with the tribe of Thamud

[<?.«•]•

Writing was endemic in pre-Islamic Arabia, both
among the sedentaries and especially among the
nomads, who covered the rocks of the desert with
their informal inscriptions and drawings. From possibly as early as the 8th century B.C. to at least the
mid-3rd century A.D., numerous North Arabian alphabets were in use throughout the peninsula, though,
at present, inscriptions are relatively rare on the Gulf
coast. Texts in the various "Thamudic" scripts have
been found as far north as the Syrian Hawran, as
far south as the Ramlat al-Sabcatayn in central Yemen,
and from western clrak to upper Egypt.
J.R. Wellsted (Travels in Arabia, London 1838, ii,
189) and T.G. Carless (JBBRAS, ii [1845], 273-5, pi.
xxii) copied some Thamudic inscriptions on a rock
near Wadjh in 1831, and G.A. Wallin transcribed a
few more in Wad! 'l-cUwaynid, north of Tabuk, in
1848 (J.R.Geog.S., xx [1850], 311-13). In 1858 J.G.
Wetzstein also copied a handful of Thamudic (e.g.
Corpus Inscriptionum Semiticarum, v, 3558-9, 3575),
together with many Safaitic inscriptions in southern
Syria, though these remained unpublished until 1929.
It was only after C.M. Doughty, C. Huber and
J. Euting had recorded large numbers of Thamudic
texts in northern Arabia in the 1870s and 1880s that

THAMUDIC
a partial decipherment was possible (see J. Halevy, in
Revue semitique, ix [1901], 316-55, and E. Littmann,
%ur Entzifferung der thamudenischen Inschrijten, Berlin 1904).
A few years later, A. Jaussen and M.-R. Savignac
published more reliable copies of some 760 inscriptions, again from northwest Arabia (Mission, i, ii). In
1936 and 1950-1, H.St.J.B. Philby copied 2,000
Thamudic texts in southern and northern Arabia, but
he took no photographs and his copies are so careless that they are worse than useless. In 1951, G. and
J. Ryckmans, on the Philby-Ryckmans-Lippens expedition to central and south-western Saudi Arabia,
recorded 9,000 graffiti which could not be classified
as South Arabian, Dedanitic, Hasaitic or Safaitic and
were therefore labelled "Thamudic", thus vastly increasing the range of script-types and different dialectal and onomastic features covered by this rubric (see
below, "Southern Thamudic"). In 1952 G.L. Harding
published over 500 inscriptions from southern Jordan
and in the 1980s thousands more were recorded in
the same area (see below, Hismaic).
The study of Thamudic has been characterised by
two different approaches. The first, espoused by
H. Grimme (Die Lbsung des Sinaischriftproblems, Miinster 1926) and A. van den Branden (e.g. in St. hi.,
vi [1957], 5-27), ignored the fact that the category
was a modern creation and assumed that there was
a single "Thamudic" script, explaining differences in
letter-forms and ductus as the result of chronological,
and isolated geographical, developments. However,
their arguments were based on comparisons of single
letter-forms extracted from undated texts known only
from hand-copies of dubious accuracy, and have failed
to convince. In 1950, Van den Branden published a
collected edition of the 2,000 Thamudic inscriptions
then known (Les inscriptions thamoudeennes), and in 1956
a further 2,000 copied by Philby (Les textes thamoudeens
de Philby). However, the intractability of the material,
the poor quality of most of the copies, and severe
faults in the editor's methodology, mean that little
reliance can be placed on the readings or interpretations in these works.
A second approach was initiated by F.V. Winnett
in 1937 (Winnett, A study). He accepted the miscellaneous nature of the category and recognised that,
before the texts could be interpreted, they had to be
sorted into groups on the basis of the type of script
employed, and then the values of the signs within
each group established. Winnett's systematic analysis
identified five such groups, to which he gave the neutral labels A, B, C, D, and E, and established the
values of most of the letter-forms within each. Although
numerous problems remained, Winnett's study laid the
foundations for all later work on the subject.
In 1970, he revised his classification, using geographically-based names: Nadjdl (for the former Thamudic
B), HidjazI (for C and D) and Tabukl (for E) (Winnett
and Reed, Ancient records, 69-70, and pi. 1). However,
these names are misleading since none of these groups
is restricted to the region after which it was named,
and the former alphabetic labels have generally been
retained. Subsequently, it has been possible to identify "A" and "E" as separate scripts, thus removing
them from the "Thamudic" category. The remaining
types, and the 9,000 texts from south-west Arabia,
await more detailed analysis.
Taymanitic (formerly "Thamudic A")
Winnett's detailed (but largely unpublished) studies
of his former "Thamudic A" convinced him that the
features of its script and orthography were sufficiently
clear for it to be removed from the "Thamudic" Rest-
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klassenbildung. Since virtually all the known texts in this
script had been found in the vicinity of Tayma', he
named it Taymanite (now "Taymanitic"). Its principal
features are: the introductory particle Im, b for ibn in
genealogies, possibly a third non-emphatic unvoiced
sibilant, /s 3 / (see M.C.A. Macdonald, in JSS, xxxvi
[1991], 11-35), the use of the same letter for /dh/
and /z/, an asterisk-like sign for /th/ and the common,
but not invariable, use of word-dividers. Taymanitic
is probably one of the earliest of the Old North
Arabian alphabets and may be referred to as "the
Taymani script" in an 8th century B.C. hieroglyphic
Luwian text from Carchemish (see Macdonald,
Reflections, and references there).
Hismaic (former^ "Thamudic E" or "Tabukl Thamudic")
G.M.H. King has shown that this is a distinct
Ancient North Arabian script which can therefore be
removed from the Thamudic category. Over 3,000
inscriptions of this type have been found in southern
Jordan in the Hisma, the sand desert which stretches
from Wadf Ramm into northwestern Saudi Arabia
(editions by Harding (1952) and King, plus the largely
unpublished collections of WJ. Jobling and D. Jacobson). Thus Hismaic is a more appropriate label than
Winnett's "Tabukf Thamudic" since, so far, only a few
hundred of these texts have been found in the region
of Tabuk. E.A. Knauf has also suggested calling them
"South Safaitic", but they are clearly distinct from
Safaitic and this label is misleading and should be
avoided.
The most remarkable feature of the Hismaic script
is the representation of the phonemes /g/ and /th/
by signs which in other South Semitic scripts have
quite different values.
/g/ in Hismaic
/th/ in Thamudic B, Safaitic and South Arabian

(

/th/ in Hismaic
/d/ in Thamudic B and Safaitic
/dh/ in South Arabian
The phoneme /d/ is represented by two concentric
circles in Hismaic (as occasionally in Safaitic, and possibly also in Thamudic D).
In contrast to Safaitic, long genealogies are rare in
the texts, many of which are declarations of love, sexual braggadocio, and accounts of hunting. However,
as in Safaitic, other texts are "artists' signatures" referring to adjacent drawings. Most inscriptions are introduced by the particle / followed by the author's name,
but some, particularly the "artists' signatures", begin
w N khtt "And N is [the] inscriber". Relatively few
social groups are mentioned, most of them only once.
Affiliation to a social group is introduced by the phrase
dh 3l, as in Safaitic, though there is one example of
mn 3l as in Nabataean. No example of the nisba has
yet been identified.
There are frequent prayers to It (especially in the
form dhkrt It N, "may Lt be mindful of N", also found
in Nabataean texts from this area), Dushara (usually
in the etymologically correct form, dhs2ry [see DHU JLSHARA]) and ktby, all of whom were also worshipped
by the Nabataeans in the same region. There are
prayers to Ih (also invoked in Safaitic texts), who was
not worshipped by the Nabataeans (at least under this
name), but whose name occurs frequently in their
theophoric names. A suffix particle -m is used with
the names of the deities It and Ih at the beginning
of certain prayers, suggesting a parallel with Arabic
alldhumma.
Among the names attested in this script there are
a number of "basileophoric" compounds using the
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names of Nabataean rulers (e.g. tm-cbdt = Taym-cUbadat,
(
bd-hrtht = cAbd-Harithat, cbd-sklt = Abd-Shakllat), which
is hardly surprising given the geographical proximity
of these texts to Petra. These names are at present
the only dating evidence available for these inscriptions.
Thamudic B
Texts in this category are more numerous than in
any other type of Thamudic, and though the largest
concentrations have so far been found in Nadjd and
the area between Mada'in Salih and Taymas, scattered examples have been recorded in Yemen, Egypt,
the Negev, Jordan and Syria. The values of most of
the signs are fairly securely established, except that
for /z/. Names are introduced by the particles / and
nm (a dialectal variant of the particle Im used in
Taymanitic). The definite article and vocative particle are h (as in Safaitic). The deities invoked in the
inscriptions are Ih, dthn, rdw (all of whom are also
found in Safaitic), ctrs'm, and nhy (possibly a dialectal
variant of -Ihy in Nabataean theophoric names, see
J. Starcky, in Supplement au Dictionnaire de la Bible, vii,
Paris 1966, col. 985). The last three correspond to
the deities Ruldaiu, cAtarsamain, and Nuhai in the Assyrian
Annals (see J.B. Pritchard (ed.), Ancient Near Eastern
texts, 3Princeton 1969, 291-2; and Ephcal, The ancient
Arabs, Leiden 1982, 118-23), whose images were carried off by the Assyrian king Sennacherib between
691 and 689 B.C., from their sanctuary at Duma,
modern al-Djawf [see DUMAT AL-DJANDAL] .
If, as seems likely, the chariot shown in a rockdrawing from the Tabuk region, with a caption in
Thamudic B, represents an Assyrian or Babylonian
vehicle, the inscription could date from any time between the invasions of Tiglath-Pileser III, ca. 733-2
B.C., to those of Nabonidus, ca. 552-42 B.C. (see
Macdonald, Hunting, raiding and fighting. . . .).
Thamudic C
Relatively few texts in this script have been recorded
so far, and most are known only from unreliable
copies. A number of letters have not yet been satisfactorily identified, notably those for /dh/,, /s/, /d/,
/t/ and /z/. Furthermore, the texts which Winnett
(A study, 34-7, pi. V), placed in this category probably
represent two different scripts. In one of these (Cl),
mainly from Khashm Sana' north of Mada'in Salih,
/r/ is represented by a straight line and /n/ by a
zig-zag, while, in the other (C2), mainly found at
Asabic and Djabal Djildiyya, east of Ha'il, /r/ appears
to be represented by a shallow curve and /n/ by a
straight line. As in Hismaic and Thamudic D, a large
number of texts are declarations of love.
Thamudic D
There are still doubts about the form of /dh/, /z/,
/s/ and /z/ in this script and about the values of the
line with a circle at either end and the grid. There
is some evidence that the sign of two concentric circles represents /d/, at least on some occasions. The
letter /s 2 / is a rayed circle, which is radically different
from any of the signs representing the same phoneme
in the other North Arabian scripts.
Many of the inscriptions begin with a formula usually interpreted as "zn (or dhn] N" "This is N" (see
the discussion in Winnett and Reed, Ancient records,
108). In other contexts, however, the initial sign cannot be read as /z/ or /dh/, and is almost certainly
/V (see already Littmann, Entzifferung, 32-4). This suggests that the formula should be read " J w N" and
translated as "I am N", a type of signature also found
in Thamudic B and Hismaic.
There are still considerable difficulties in the interpretation of the longer texts in this script, but some

appear to be declarations of love, mhb and Cs2k being
the most common words. A Thamudic D text (JS
Tham 1), written vertically beside the Arabo-Nabataean
inscription JS Nab 17 (dated to A.D. 267), repeats
the name and patronym of the deceased.
"Southern Thamudic"
As expected, these texts are very different from
those in the north and share some features of script,
morphology and onomastics with South Arabian. They
are not yet published, but see the excellent survey of
their content by J. Ryckmans (Aspects nouveaux).
Bibliography (in addition to works cited in the
text): 1. E d i t i o n s of inscriptions. A. Jaussen
and M.-R. Savignac, Mission archeologique en Arable,
i-ii, Paris 1909-14; A. van den Branden, Les inscriptions thamoudeennes, Louvain 1950; idem,, Les textes
thamoudeens de Philby, Louvain 1956; G.L. Harding,
The Thamudic and Lihyanite texts, in Bull, of the Institute
of Archaeology of the University of London, x (1971), 3652, 60-1; F.V. Winnett and W.L. Reed, Ancient
records from North Arabia, Toronto 1970; eidem, An
archaeological-epigraphical survey of the Hd'il area of
Northern Sa(udi Arabia, in Berytus, xxii (1973), 53-113.
2. Studies. Winnett, A study of the Lihyanite and
Thamudic inscriptions, Toronto 1937; E. Littmann,
Thamud und Sofa. Studien zur altnordarabischen Inschriftenkunde, Leipzig 1940; J. Ryckmans, Aspects nouveaux
du probleme thamoudeen, in St. Isi, v (1956), 5-17;
M.C.A. Macdonald, Hunting, fighting and raiding. The
horse in pre-Islamic Arabia, in D. and D. Alexander
(eds.), Furusiya, Riyad 1996; idem, Reflections on the
linguistic map of pre-Islamic Arabia, in C. Robin (ed.),
Civilisations de I'Arabie preislamique, Aix-en-Provence
1998.
3. T a y m a n i t i c . Winnett and Reed, Ancient
records, 88-108; Harding, The Thamudic and Lihyanite
texts, 40-6; Winnett, A reconsideration of some of the
inscriptions from the Taymd3 area, in PSAS, x (1980),
133-40.
4. Hismaic. Harding, Some Thamudic inscriptions
from the Hashemite Kingdom of Jordan, Leiden 1952;
G.M.H. King, Wadi Judayid epigraphic survey. A preliminary report, in Annual of the Department of Antiquities
of Jordan, xxxii (1988), 307-17, 402-4; idem, Some
inscriptions from Wadi Matakh, in M. Ibrahim (ed.),
Arabian studies in honour of Mahmoud Ghul, Wiesbaden
1989, 37-55; idem, Early North Arabian Thamudic E,
Ph.D. thesis, London University 1990, unpubl.
(M.C.A. MACDONALD and G.M.H. KING)
THANA, a t o w n of w e s t e r n p e n i n s u l a r
I n d i a , 21 km/15 miles from the Arabian Sea coast
and 32 km/20 miles to the north-north-east of Bombay
(lat. 90° 14' N., long. 73° 02' E.; see the map in
GUDJARAT, at Vol. II, 1126).
Thana was in pre-Muslim times the centre of a
great Hindu kingdom, but was conquered in 718/1318
by the Sultan of Dihll Mubarak Shah KhaldjI. It soon
afterwards became an outpost of the Bahmanid sultanate of the Deccan, but was at times disputed by
the Sultans of Gudjarat, who seized it, e.g. in 833/1430
(see HIND, iv, at Vol. Ill, 418b). By 1529 it was tribute to the Portuguese, then twice sacked by them
until in 1533 it was made over to the Portuguese by
treaty, remaining under their rule till 1739, when the
colonial power also lost the nearby fort of Bassein; a
fort and a cathedral remain from this period of Thana's
history. When there were fears of a Portuguese fleet
setting out from Lisbon to retake their former possessions, a British force occupied Thana in 1774. It
is now the chef-lieu of a District of the same name
in Maharashtra State of the Indian Union, largely

THANA — THANAWIYYA
Marathi-speaking but with the linguistic boundary with
Gudjaratl beginning just to its north.
Bibliography: Imperial gazetteer of India1, xxiii, 289304.
(C.E. BOSWORTH)
THANA'I, the pen-name of Khwadja Husayn,
I n d o - P e r s i a n poet of the 10th/16th century,
d. 996/1587-8.
Born in Mashhad, Thana'I, writing about himself
in the introduction to his diwdn, states that, despite
having talent, he initially lacked perseverance and that
he took up the poetic vocation following a dream
which offered him the requisite guidance. He eventually found for himself a generous patron in the person of Sultan Ibrahim Mlrza, governor of Khurasan,
who was a poet in his own right using Djahl for his
pen-name. Thana'I's association with him lasted until
984/1577, when Ibrahim Mlrza was executed by Shah
Isma'Il II. After the death of his patron, Thana'I
reportedly tried to enter the Safawl court, but a kasida
of his was received unfavourably. Thana'I decided to
leave Persia and go to India, where his fame was
already known. Upon his arrival, therefore, he entered
the ranks of poets at the court of Emperor Akbar,
and received much favour, but apparently it did not
satisfy his expectations as he left the imperial service
to attach himself to various Mughal dignitaries, eventually to cAbd al-Rahlm Khan-i Khanan (d. 1036/
1626-7 [<?.y.]), with whom he remained until his death.
During his literary career, Thana'I entered into several literary contests and confrontations with fellowpoets, such as Mlrza Muhammad Kull Khan Mayll,
Mlrza Muhammad Wall E)asht Bayadl, Ghazall Mashhadl, Faydl, and £UrfT. It is reported by Bada'unl
that Thana'I, after coming to India, lost the esteem
which he enjoyed previously in intellectual circles, and
fell victim to the jealousies of fellow-poets. The same
source, however, also tends to suggest that the poet
retained a popular appeal since, he states, copies of
Thana'I's diwdn, as those of 'Urff's, could be found
in every market-place and bookshop, and were much
sought after.
Thana'I's diwdn, with an estimated total of some
5,000 couplets, comprises poems in such verse-forms
as kasida, ghazal, rubd'i, kifa and mathnawl. Though he
wrote many ghazals, he is known essentially as a writer
of kasldas; these are addressed mainly to the patrons
for whom he worked, but some of them are also
directed at the Shi c l Imams. The poet displays tendencies indicating a departure from the traditional
style. Possibly because of this he has been blamed by
his critics for being abstruse and incomprehensible.
Thus the author of Atashkada states that "either no
one understands the meanings of his verses or his
verses have no meanings". On the other hand, the
poet was praised lavishly by his admirers, among
whom 'Abd al-Baki Nihawandl, who pays him the
generous tribute that he invented meanings and ideas
so strange and startling as one could hardly find in
ancient or later poets.
Bibliography: cAbd al-Nabi Fakhr al-Zamanl,
Maykhdna, ed. Ahmad Gulcln-i Ma'am, Tehran
1363/1984 (also contains Thana'I's Sdki-nama dedicated to Sultan Ibrahim Mlrza, at 206-14); Nazlrl
Nlshapuri, Diwdn, ed. Mazahir Musaffa, Tehran
1340/1961 (contains the elegy written by the poet
mourning the death of Thana'I, at 534-39); Iskandar
MunshI, Tdnkh-i cdlam-drd-yi cAbbdsi, i, Tehran
1334/1955; Lutf 'All Beg Adhar, Atashkada, ii, ed.
Hasan Sadat Nasiri, Tehran 1337-38/1958-59; Mir
c
Abd al-Razzak Khwafi, Bahdristdn-i sukhan, Madras
1958; Muhammad Kudrat Allah Gopamawl, Natd'iaj
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al-qjkdr, Bombay 1336/1957; Ahmad CA1I Khan
HashimI Sandllawl, Tadhkira-yi makhzan al-ghard^ib,
i, ed. Muhammad Bakir, Lahore 1968; Muhammad
'All Tabriz! (Mudarris), Rayhdnat al-adab, i, Tabriz
(?) 1326/1947; Sacld NafisI, Tdnkh-i na?jn u nathr
dar Iran wa dar zabdn-i Fdrsi, i, Tehran 1363/1984;
Dhablh Allah Safa, Tdnkh-i adabiyydt dar Iran, v/2,
Tehran 1372/1993; Ahmad Gulcln-i Ma'anl,
Kdrwdn-i Hind, i, Mashhad 1369/1990; cAbd al-Rafic
Haklkat (Raft c ), Farhang-i shdcirdn-i zabdn-i Par si,
Tehran 1368/1990; Rieu, Cat. of the Persian manuscripts
in the British Museum, Supplement; Cat. of the Persian
and Arabic manuscripts in the Bankipore Public Library,
ii, Calcutta 1910; Fihrist-i Kitdbkhdna-yi Madrasa-yi
f
Ali-yi Sipahsdldr, ii, Tehran 1316-18/1937-9.
(MuNiBUR RAHMAN)
THANAWIYYA (A.), in Arabic heresiography, the
dualists.
The word does not appear in the Kur'an or in
Tradition, but a K. cald 'l-thanawiyya had been written
by Abu '1-Hudhayl (d. 227/841 ?) and a K. risdlatihi
fi 'l-radd fald 'l-thanawiyya by al-Kindl (d. ca. 256/870),
according to the Fihrist (ed. Tadjaddud, 204 1. 27,
318 1. 24). One finds the same word also in e.g. alNashi' al-Akbar, and it became current in the 4th/IOth
century. However, this abstract, technical term seems
to have been preceded by another one, to be found
in al-Radd cald ashdb al-ithnayn, the identical title for two
treatises by Hisham b. al-Hakam (d. 179/795 ?) and
Ibrahim al-Nazzam (d. 231/845 ?) respectively, as well
as in the Iktisds_ madhdhib ashdb al-ithnayn wa 'l-radd
'alayhim of Abu clsa al-Warrak (according to the Fihrist,
224 1. 2, 206 1. 13, 216 1. 'll). The expressions ahl
al-ithnayn (e.g. in cAbd al-Djabbar) and ahl al-tathniya
(in al-Bakillanl) are also found.
These different names for the "dualists" cover several religious and sectarian groups. Three of them
were at the centre of Muslim scholars' interest: (1) the
Manichaeans; (2) the Bardesanites [see DAYSANIYYA;
KUMUN], disciples of the Syriac thinker Bar Daysan
(A.D. 154-222); and (3) the Marcionites (markiyuniyyd),
adherents of the celebrated Marcion, a Christian from
Bithynia who lived for several years in Rome and
was condemned by the Church in A.D. 144. The constant appearance of this triad has an historical origin;
grouping the three doctrines together as connected with
each other, already done in the 4th century by Ephrem
of Edessa and the bishop Maruta of Maipherkat (see
Drijvers, 106-7, 123-4; Teixidor, 70-1, 141 ff.), was
traditional in Syriac writings and became introduced
into Arabic by authors like Abu Kurra, bishop of
Harran. Muslim authors usually present the three
groups in the order as given above, but many of
them knew that this was not the chronological order.
However, other religions or sectarian movements
became added to the above ones. A good example is
the following passage "In his K. al-Ard" wa 'l-diydndt. . .,
al-Hasan b. Musa mentions, amongst the sects of the
dualists, the Manichaeans (mdnawiyyd), sometimes called
mandniyya, the Mazdakites, the Bardesanites, the Marcionites, the Mahanians and also the Mazdaeans"
(cAbd al-Djabbar, Mughm, v. 9). Al-Hasan al-Nawbakhtl
(d. at the beginning of the 4th/10th century) depends
on Abu clsa al-Warrak (d. 247/861 ?) so closely that
we certainly have there one of the oldest Muslim lists
of the dualists.
The Mazdaeans or Zoroastrians [see MADJUS] are
explicitly included there, as they were to be by alMaturldl and al-KhwarazmI; but most authors, often
hesitatingly, class them separately. The character of
Mazdaeism as a national religion in the former Sasanid
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empire must have determined this special treatment.
Possibly account was also taken progressively of the
monotheistic aspects of Mazdaean doctrine, at least in
the form in which these were expressed in the great
works written down in the post-Islamic period.
The Mazdakites [see MAZDAK] are considered by
al-Nawbakhtf as related to the Manichaeans, whence
their place in the list. Likewise, the Mahanians (mahaniyyd) follow the Marcionites because they seem to be a
special sect of the latter. Other Islamic authors mention
some additional groups as dualist, the most notable being
the Kantaeans (kantawiyyd), a Mandaean sect, on which
see the article of Madelung cited in the Bib I., 221-4.
Amongst these dualist doctrines, Manichaeism has
premier place in all respects, hence will be further
considered here.
Mani, son of Patteg, was born in A.D. 216 in the
northern part of Babylonia, near Ctesiphon, and probably died in 277 [see MAN! B. FATTIK]. In 240 he
abandoned the Elkesaite sect of "baptisers" and devoted
himself to spreading his message of hope: travels in
India and Persia, the writing of nine works (the seven
main ones in Syriac) and the organising of the "Church
of Light". In the course of a history extending over
a millennium, Manichaeism was to extend from the
western limits of the Mediterranean to the island of
Formosa. It has been possible to say of it that "this
oecumenical (i.e. universal) religion, a missionary one
by right and in fact, is in the end—and this is the
third characteristic aspect of it—a religion of the Book"
(H.-Ch. Puech, Le manicheisme. Son fondateur, sa doctrine,
Paris 1949, 66).
In the course of its own expansion, Islam was to
encounter Manichaeism early. The latter faith may
possibly have left some traces amongst the Arabs of
al-Hfra [q.v.] (having been implanted there during
the reign of cAmr b. cAdf). At all events, it had not
disappeared from nearby Mesopotamia nor from
Khurasan. It was in 'Irak, the heart of the 'Abbasid
empire, that it was finally to awaken the attention of
the Muslims.
The first written notice of it apparently goes back
to 110/728, if it is true that Wasil b. eAta3 had already
finished, towards the age of thirty, his book al-Alf
mas'ala fi }l-radd cald 'l-mdnawiyya (or, according to
another source, al-mandniyyd). In the 3rd/9th century,
three works were likewise explicitly concerned with
refuting the Manichaeans, but some fifteen or so were
likewise aimed at them, under the generic term of
the Dualists (of which they were the major part) or
else under the ambiguous title of Zanadika [see ZINDIK] .
In these early times, the Manichaeans' name took three
differing forms. Mdnawiyya has remained the usual one
up to the present day. Mandniyya is, in form, placed
at the side of the Harraniyya, "Harranians", by alKhwarazmf, Mafdtih, 37. These two words are sometimes used indistinguishably in the same work, e.g. in
the Tawhid al-Mufaddal attributed to Dja'far al-Sadik
(see Monnot 1974, 290-1) or in cAbd al-gjabbar's
Mughni. The term mdniyya is found in al-Djahiz, Hayawdn, Cairo 1356-66/1937-47, iv, 81, and al-Mascudi,
Murufi, §§ 211, 3447, inter alios.
Some of the authors just mentioned belong to the
4th/10th century. There are preserved for us Muslim
writings or compilations from this time onwards which
give a precise and at times detailed description of
Manichaeism. Four names stand out here: the systematic expositions of cAbd al-Djabbar, of Ibn al-Nadlm
above all, and of al-Shahrastanf, which are completed
by the pieces of information, to the point and of great
interest, given by al-Blruni.

The greater part of these texts were already utilised
in the 19th century by such scholars as G. Fliigel
and K. Kessler. The great Islamic authors did, in
fact, have a remarkable knowledge of Manichaeism.
Ibn al-Nadim gives a long account of its founder's
life which the Manichaean codex of Cologne, a Greek
text discovered in Egypt several decades ago, was to
confirm. Ibn al-Nadlm again and al-Birum remain
basic sources concerning Mani's works, their titles and
contents (with citations). The Muslim authors give a
careful exposition of Manichaeism's central doctrine,
sc. the eternal existence of two opposing principles;
al-Shahrastanf, in a celebrated table with two columns,
outlines their antithetical properties. The mixture of
light and darkness, and then the salvation of the luminous particles and the role played in this by the "column of glory" are described according to the
corresponding myths. The organisation of the Manichaean church is only rapidly alluded to, but the ritual of its prayers and its moral code are set down.
Concerning the prophetic system, £Abd al-Djabbar, in
particular, throws a vivid light. The divisions, schisms
and sequels of Manichaeism are set forth by various
authors, notably Ibn al-Nadfm. In sum, these presentations of the faith are on a level with those of
the Syriac authors or of St. Augustine, and form one
of the most successful episodes of Muslim history of
religions.
In fact, this last developed out of preoccupations
completely pragmatic in origin. As we have seen, the
first writings on the dualists were refutations. The great
works of dialectical theology continued this polemic,
but this fight did not always have the same character.
At the outset, the struggle against dualism was indissolubly linked with the repression of zandaka. The subject will be treated in ZINDIK, but one may note there
that the Arabic word comes from a Middle Persian
term which already had, along with the meaning of
"heretic" in a broad sense, the very precise one of
"Manichaean". The Arabic word retained this ambivalence. At times it clearly denotes Mani's disciples, but
sometimes it betrays a much more fuzzy dualist tendency, in sum, all types of strongly deviant thought
felt as subversive of the Islamic order. The zindifa are
reported to have spread their pamphlets even as far
as the caliphal capital. In 163/779 al-Mahdf unleashed
against them a persecution which continued till the
death of his successor al-Hadf in 170/786. According
to al-MascudI, Murufy, § 3447, the former caliph is
said to have commissioned disputants and controversialists (cfradaliyyuri} to carry on a parallel campaign by
means of the pen. The most celebrated work of this
genre is al-Intisdr written a century later by al-Khayyat
against Ibn al-Rawandf.
In parallel with this general fight against the zin<Ms, Muslim authors early applied themselves to the detailed refutation of dualism proper. In what has come
down to us of the relevant writings, the doctrines of
the Bardesanites and the Marcionites are sometimes
treated separately. It is, however, Manichaeism which
is at the centre of this polemic, and it is this which
is attacked almost continuously, even when not explicitly named. The dialectical struggle with the dualists
was launched by the Muctazila, and these and others carried it on energetically for three centuries. But
incontestably, the most developed and most trenchant
refutation is that of cAbd al-Djabbar.
He never cites the Kur'an. Only isolated and late
authors saw a condemnation of the dualists in VI, 1,
"Praise to God who has created the heavens and the
earth, and established the darknesses and the light,
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after which the unbelievers ascribe equals to their
Lord!". Sura XVI, 51, would appear more relevant:
"God has said, Do not take for yourselves two gods.
He, God, is a unique god; to Me, then, show reverence and fear!", but the commentators are content
to see here merely a condemnation of shirk (al-RazT
specifies, in the abstract, of duality, ithnayniyyd) without any allusion to the dualists. Another passage contains an idea which polemics were later to bring
forward, that is, the existence of a supplementary god
at the side of God would lead to a competition
between them. This is in XXIII, 91, "God has not
taken for Himself any offspring, and there is no other
god alongside Him; for in that case, each god would
have gone off with what he had created, and each
one would have tried to dominate the other". But,
in fact, it was elsewhere, namely, in connection with
XXI, 22, "If there were any other gods in the heavens
or on the earth except God, the heavens and the
earth would collapse into ruin . . .", that Muslim exegesis set forth the argument of mutual prevention
(tamdnuc): if there were two gods, each one would prevent the other from realising his will, to the point
that neither of the two would have the all-powerfulness
without which there is no divinity. Al-RazI, in his
Tafsir al-kabir, Cairo 1352/1933, repr. Tehran n.d.,
xxii, 150-4, gives several variations on this argument,
in which he discerns a hua^dj_a tdmma fi mas'alat altawhid (151).
This tawhld, the doctrine of the One, is the foundation-stone of Muslim theology. The mutakallimun also
fought bitterly against the dualist cosmogony of their
adversaries. They made the attack above all from
three viewpoints. First, the argument of tamdnuc just
mentioned. Then they asserted that the transcosmic
light and darkness of Manichaeism were only bodies
(cAbd al-Djabbar) or accidents (al-Bakillam). And finally,
they exploited in all senses the contradictions inherent
in the theory of the three moments (separation, mixing and return to the separation of the two principles).
The refutation equally attacked what one might call
"ontological dualism", sc. the cleaving of the universe
into two opposing series of realities, good and bad
by nature. The Mu'tazilf scholars of the 3rd/9th century already had ready in regard to this a complete
arsenal of arguments, which later cilm al-kaldm was to
preserve: the ambivalence of the night (whose darkness may be beneficial), arguments of avowal, forge tfulness and repentance, and much more. All this shows
that the same substance can successively receive opposing accidents, and that the same subject can successively set up contrary actions. These last actually
emanate from one and the same agent, "the living
ensemble" (al-d^umla al-hayyd). cAbd al-Djabbar, who upholds this formula, goes much further. He does not
limit himself to uphold in this way, after the unity
of God, the unity of man. He realises that the problem of evil is at the root of the debate, and intends
to prove that physical evil (and especially, pain) must
be dissociated from moral evil. Finally, he adds insistently that ontological dualism will make praise and
blame (al-dhamm wa 'l-hamd) linked to the observance
or breaking of the commandments. In the end, one
comes back to the fight against zandaka. Just as the
Muslim authors defended the conception of God, the
ultimate guarantee of the Prophetic revelation, they
defended the idea of the Law, the imminently binding force of the Community, in order to protect this
last against the erosion of dualism.
Bibliography: 1. Main Arabic texts. Ibn alNadlm, Fihrist, ed. Tadjaddud, Tehran 1391 A.H./

441
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The Arabs, Byzantium and Iran, Variorum, Aldershot,
Hants. 1996, no. XVIII; cAbd al-Djabbar, Mughm,
Cairo 1959-65, v, 9-70; Shahrastanl, al-Milal wa
'l-nihal, ed. Badran, Cairo 1370-5/1951-5, i, 618-50,
tr. Gimaret, Jolivet and Monnot, Lime des religions et
des secies, Louvain and Paris 1986-93, i, 655-72;
Bfruni, al-Athdr al-bdkiya, ed. Sachau, 23, 207-9; Ibn
Hazm, Fisal, Cairo 1317-21/1899-1903, i, 35-6;
Bakillam, Tamhid, Beirut 1957, 60-9; MaturidT,
Tawhid, Beirut 1970, 157-76; Ibn al-Malahimi, alMuctamad fi usul al-din, ed. M. McDermott and
W. Madelung,' London 1991, 561-97; A. Afshar-i
ShTrazf, Mutun-i carabi wa fdrsi dar bdra-yi Mam wa
mdnawiyyat = appendix to S.H. Takfzada, Mam wa
din-i u, Tehran 1335/1956.
2. Studies on the religious movements in
A n t i q u i t y . G. Fliigel, Mani, seine Lehre und seine
Schriften, Leipzig 1862; E.G. Blackmann, Marcion and
his influence, 2London 1950; H.J.W. Drijvers, Bardaisan
of Edessa, Assen 1966; H.-Ch. Puech, Le Manicheisme,
in idem (ed.), Histoire des religions, Paris 1972, ii,
523-645; M. Tardieu, Le manicheisme, Paris 1981;
idem, L'arrivee des manicheens a al-Hira, in P. Canivet
and J.-P. Rey-Coquais (eds.), La Syrie de Byzance a
['Islam, Actes du Collogue de Lyon, Damascus 1992,
15-24; J. Teixidor, Bardesane dEdesse, la premiere philosophic syriaque, Paris 1992; M. Tardieu, U Arable du
Nord-Est d'apres les documents manicheens, in St. Ir., xxiii
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3. Other studies. M. Guidi, La lottra tra ITslam
e U Manicheismo. Un libro di Ibn al-Muqqffac contra U
Corano confutato da al-Qdsim b. Ibrahim, Rome 1927;
G. Vajda, Le temoignage d'al-Mdtundi sur la doctrine
des Manicheens., des Daysdnites et des Marcionites, in
Arabica, xiii (1966), 1-38, 113-28; G. Monnot, Penseurs
musulmans et religions iraniennes. cAbd al-Jabbdr et ses
devanciers, Paris-Beirut 1974; W. Madelung, Abu clsd
al-Warrdq iiber die Bardesaniten, Marcioniten und Kantder,
in H.H. Roemer and A. Noth (eds.), Studien zur
Geschichte und Kultur des Vorderen Orients (Festschrift Berthold
Spuler], Leiden 1981, 210-24; Monnot, Islam et religions, Paris 1986; idem, Le panorama religieux de Fahr
al-Dm al-Razi, in RHR, ccii (1986), 263-80; idem,
Abu Qurra et la pluralite des religions, in ibid., ccviii
(1991), 49-71; J. van Ess, Theologie und Gesellschaft
im 2. und 3. Jahrhundert Hidschra, i, Berlin-New York
1991_, 418-36.
(G. MONNOT)
THANESAR, THANESWAR (meaning "place of the
god"), a town of northern India, especially notable
in accounts of the raids of the Ghaznawids and Ghurids [q.vv.]. It is situated in the eastern Pandjab on
the banks of the Saraswati River, some 32 km/20
miles north of Karnal, in the direction of Ambala
(lat. 29° 59' N., long. 76° 50' E.). In the mediaeval
Islamic sources (e.g. al-cUtbf, Gardfzf), the name usually appears as TanTsar or Tanlshar.
Mentioned by the Chinese Buddhist pilgrim HiuenTsang, it was famed for its Hindu shrine, with a
bronze idol Cakraswami "lord of the wheel", hence
was the object of a plunder raid in 405/1014-15 by
Mahmud of Ghazna [q.v.], in the course of which a
Hindu army was defeated on the banks of the Sutlej
River, Thanesar sacked and the idol carried off. AlBlrum says that, in his time, the idol was on public
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display in the maydan of Ghazna together with the
lingam of Mahadeva brought from Somnath (see his
India, tr. E. Sachau, London 1910, i, 117, and for
the details of the raid, M. Nazim, The life and times
of Sultan Mahmud of Ghazna, Cambridge 1931, 103-4).
But no lasting Ghaznawid control was established
there, for in 435/1043-4, a confederation of Hindu
rulers, including the Paramara king of Malwa, Bhoja,
recaptured Thanesar, Hansi, Nagarkot, etc. from
Mawdud's governor (Bosworth, The later Ghaznavids,
splendour and decay, Edinburgh 1977, 32-3). It must
have remained under Hindu control till the end of
the 6th/12th century, when in 588/1192) the Ghurid
sultan Mucizz al-Dm Muhammad [see MUHAMMAD B.
SAM] defeated Pfithvf Radja III at the second battle
of Tarain or Tarawari near Thanesar (see R.C.
Majumdar (ed.), The history and culture of the Indian people, V. The struggle for empire, Bombay 1957, 110-15),
after which the Ghurids and their commanders and
then the Sultans of Dihll brought it within their territories. Even thereafter, the shrine remained, such
was its sanctity; the Dihlf Sultan Sikandar LodI planned
to despoil it, and Awrangzlb desecrated the shrine.
Thanesar also has the most impressive madrasa surviving from Mughal times, that of Shaykh Cille (see
Subhash Parihar, A little-known Mughal college in India.
The Madrasa of Shaykh Chille at Thanesar, in Muqarnas,
iv [1992], 175-85). Thanesar later passed under Sikh
control and then, in 1850, into British hands.
The modern town is now called, after the ancient
name for its district, Kurukshetra, and is in the Karnal
District of Haryana State of the Indian Union.
Bibliography. In addition to references in the
article, see Imperial gazeteer of India2, xxiii, 305.
(C.E. BOSWORTH)
THANESARI, the nisba of three Indo-Muslim
scholars connected with the town of Thanesar [q.v.]
in the eastern Pandjab.
1. MAWLANA AHMAD, one of the many disciples of
the Cishtf saint Nasfr al-Dln Mahmud b. Yahya, called
Ciragh-i Dihll (d. '757/1356 [q.v.]), achieved a reputation for piety and learning, and wrote a celebrated
Kasida ddliyya. He is said to have engaged in a dispute with a descendant of the great Hanafi legal
scholar 'All b. Abl Bakr al-Marghfnanl [q.v.] before
Tlmur when the latter was in Dihll, but to have subsequently retired to teach at Kalpf [q.v], where he
died in 820/1412.
Bibliography: See that to El1 art. s.v. (M. Hidayet
Hosain).
(Eo.)
2. DjALAL AL-DlN MUHAMMAD B. MAHMUD (d.

at

Thanesar 989/1582), eminent scholar of the Islamic
sciences and a major figure in the Sabiriyya branch
of the Cishtiyya and the chief disciple and khalifa of
the holy man cAbd al-Kuddus Gangohl (d. 944/1537
[q.v. in Suppl.]). His family had moved to Balkh from
India; his biographers mention his descent from the
second caliph cUmar and a spiritual affiliation to the
Cishtf saint Farfd al-Dm Gandj-i Shakar [q.v.].
The Mughal emperor Akbar visited Djalal al-Dm
whilst on his way to quell the revolt in Kabul of his
half-brother Muhammad Hakim. Djalal al-Dm also
met and was praised by the historian Bada'unf [q.v.],
but his great connection was with Gangohf, and 18
out of 54 letters in the Shaykh's collection Muntakhab-i
maktubdt-i kuddusiyya (Dihll 1313/1895) are addressed
to Djalal al-Dm, in some of which he addressed Thanesari as shaykh al-isldm and ahl al-kamdl. The legacy of
Djalal al-Dm was carried on through a succession of
his khalifas, several of whom played a prominent role
in events in 19th and 20th century India, including

Muhammad Kasim Nanotawi (d. 1880) and Rashid
Ahmad Gangohl (d. 1905), who were founders of the
Ddr al-cUlum at Deoband (in 1867), and their successors (Fdjaz al-Hakk KuddusT, Shaykh cAbd al-Kuddus
Gangohl awr unki taclimdt [a basic work], Karachi 1961,
540-73). Djalal al-Dln's works include his Maktubdt; a
mystical treatise, Irshdd al-tdlibin; and Tahakkuk arddi
'l-Hind, in which he defended the ownership rights of
Muslim settlers on land granted to them by the state
(ed. and Urdu tr. S.S.A. Nadwl, Karachi 1963) (ibid.,
539; Storey, i, 17, 1198; Storey-Bregel, i, 141).
Bibliography (in addition to works mentioned in
the article): Bada'unf, Muntakhab al-tawdnkh, Eng. tr.
T.W. Haig, iii, Calcutta 1899-1925; cAbd al-Hakk
Dihlawr, Akhbdr al-akhydr, Dihli 1891; Dara Shukuh,
Safinat al-awliyd3, Agra 1853; Ghulam Sarwar, Khazinat al-asfiyd3, i, Kanpur 1902; Rahman cAli, Tadhkirayi Culamd3-i Hind, Urdu tr. Karachi 1961; Kh.
A. Nizaml, Tdnkh-i mashdyikh-i Cisht, i, Dihll 1980.
(SAJIDA S. ALVI)
3. NIZAM AL-DlN B. cAsD AL-SHAKUR, the nephew,
son-in-law and khalifa of 2. above. He incurred Djahangfr's displeasure through his contacts with the emperor's rebellious son Sultan Khusraw, hence had to
leave India for Balkh, where he settled and died in
1035/1626 or the next year. He wrote a commentary on the Fdtiha and the last two hizbs of the Kur'an,
probably called the Riydd al-kuds, and his Malfuzdt
[q.v. in Suppl.] are also extant.
Bibliography. Storey, i, 18; Storey-Bregel, i, 144.
(ED.)

THA'R (A.), blood revenge. The present entry
deals with the practice as it has existed among Arab
villagers and Bedouin in modern times; for the practice in pre-modern times, see KISAS. In these societies,
if Killer kills Victim, then it is in many circumstances
legal for a member of the group to which Victim
belongs, or under whose protection Victim stands, to
kill a member of Killer's group (and in particular, Killer
himself). The effect of such retaliation will usually be
to wipe out any claims that Victim's group had on
Killer's group as a result of the original homicide.
The groups involved (vengeance groups) consist
only of men (women and children being generally
under the protection of the group to which their closest adult male agnates belong), and they function in
essentially the same way with respect both to homicides and to bodily injuries. Such groups will almost
always include the closest adult male agnates of killer
and victim. There is a great deal of variability as to
who else belongs to the vengeance group, and generally the sources provide few details. But we know,
for instance, that among the Bedouin of Cyrenaica
and the Western Desert of Egypt the vengeance group
(called the camdr al-dam) may number from several
score to several hundred men (Safia Mohsen, Quest
for order among Awlad Ali, diss. Michigan State University
1970, unpubl., 43-4; Peters 60, 87). The vengeance
group in this area may sometimes consist of all and
only the adult male descendants in male line of a
single male ancestor; but in other cases it may include
the men of several patrilineal descent groups, some
of which are agnatically unrelated to others, or some
of whose members have adult male relatives outside
the vengeance group who are closer to them agnatically than some of the men who are in it. The camdr,
like most vengeance groups, also functions as a bloodmoney group, and has explicit rules regulating such
matters as the distribution among its members of
blood-money received (whether for homicide or for
bodily injury) and the circumstances under which
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members are to contribute to blood-money payments
[see DIYA]. Among the Ahaywat Bedouin of central
Sinai and their neighbours, essentially the same system obtains, but here the vengeance and blood-money
group is called a damawiyya or khamsih, and is much
smaller, averaging perhaps as few as five or ten
members.
The composition of the vengeance group does not
only vary from one community to another; it often
also varies in the same community according to the
relationship between killer and victim, or between
their respective groups. As a rule of thumb, it may
be said that the greater the social distance between
the two, the larger the vengeance groups are likely
to be (cf. Peters, 59-83). Thus the Ahaywat follow
the rule that if a man from one tribe kills a man
from another, then, all else being equal, any man of
the killer's tribe is a legitimate object of vengeance
(cf. J.L. Burckhardt, Notes on the Bedouins and Wahdbys,
London 1831, i, 320-1); though the Ahaywat also have
(oral) treaties with certain neighbouring tribes which
provide that between the parties an inter-tribal killing
is treated as if it were intra-tribal, i.e., the only groups
involved are the damawiyyas of killer and victim.
Arab customary law usually recognises circumstances
in which a retaliatory killing is not permitted (so that
if it does take place, the original victim's group will
be liable to the original killer's group). Among certain tribes of Transjordan, for instance, this is the
case if the victim is killed while sexually interfering
with the mother or sister of the killer (Musil, Arabia
Petraea, Vienna 1908, iii, 359); and a similar rule probably exists on the Middle Euphrates (Farik al-Muzhir
Al Fir'awn, al-Kada3 al-cashd3in, Baghdad 1941, 24-5).
The law also recognises circumstances in which,
even if the victim's group kills a member of the killer's
group in retaliation, this will not clear the killer's
group of all liability arising from the original homicide. Among the Bedouin of central Sinai, for instance,
a woman's life is valued at four times as much as a
man's life (at least if she is killed by a man); so that
if the victim's group were to kill a man of her killer's
group, this would still not settle the account.
The law is such that most homicide disputes could,
in principle, be settled by blood revenge; and the
desire to take revenge on one side, and the fear of
such revenge on the other, are often very real; but
probably in most communities only a small minority
of cases actually are settled in this way. This has
been remarked, for instance, of the cAnaza (Burckhardt, op. cit., 152), of the tribes of Northern Yemen
(P. Dresch, Tribes, government, and history in Yemen, Oxford
1989, 49) and of the tribes of southern clrak (Mustafa
Muhammad Hasanayn, Ni^am al-mas* uliyya cind al-'ashd'ir
al-irdkiyya al-mucdsira, Cairo 1967, 198; H.R.P. Dickson, The Arab of the desert2, London 1951, 528; Dickson
claims that it is otherwise "in the desert and in Najd
proper"). It is supported by the most detailed study
to date of homicide among the Bedouin: out of 36
cases that occurred between 1910 and 1963, and in
which either killer or victim or both were Bedouin
of the Fadl tribe, only four killers were substantially
motivated by the desire to avenge an earlier homicide (all four earlier homicides being included among
the 36); but at least two of the four revenge homicides were illegitimate, in that there had earlier been
a settlement of the original killing (Fadl al-Faour, Social
structure of a Bedouin tribe in the Syria-Lebanon region, diss.,
University of London 1968, unpubl., Table XXI and
242, 325 n. 96, 360). Occasionally the reason why
revenge is not taken is that the victim's group has
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no inclination to seek it (for instance, if the killing
was clearly an unhappy accident); more often because
the killer's vengeance group succeeds in fleeing. Above
all, tha'r is uncommon because law and custom, while
ready in the proper circumstances to countenance
blood revenge, do not generally encourage it, and instead offer a variety of institutions whose effect is to
produce a peaceful settlement. Among these may be
mentioned blood-money, asylum, various devices which
allow some members of the killer's vengeance group
to gain immunity from retaliation, and mediators.
Bibliography: F.H. Stewart, Tribal law in the Arab
world: a review of the literature, in IJMES, xix (1987),
473-90, lists most of the earlier literature. For
Yemeni customary law, see TAGHUT. Recent publications on regions other than the Yemen include
Ahmad 'UwaydT al-cAbbadf, Qiard'im al-ajindydt alkubrd cind al-'ashd'ir al-urdunniyya, c Amman 1986; idem,
al-Kadd* cind al-'ashd'ir al-urdunniyya, 'Amman 1988;
Shabetai Levi, Ha-Beduim be-midbar Sinai ("The
Bedouin of the Sinai Desert"), Jerusalem 1987;
Stewart, Texts in Sinai Bedouin law, 2 vols., Wiesbaden
1988-90; Kamal al-Hulw, cAbd Allah al-Hulw and
Sacld Mumtaz DarwTsh, al-Kadd3 al-curfi fl shamdl
Sind3, n.p. 1989; idem, Customary law in North Sinai,
n.p. 1989; Sulayman N. Khalaf, Settlement of violence
in Bedouin society, in Ethnology, xxix (1990), 225-42;
Muhammad Hasan Abu Hammad Ghayth, Kadd3
al-'ashd'ir fi daw' al-sharc al-isldmi, Jerusalem 1990;
Muhammad cAdnan al-Bakhlt, Amln al-Kudat and
Ahmad al-cAwayisha (eds.), al-Urf al-'ashd'iri bayn alsjiaffa wa 'l-kdnun, 'Amman 1990; E.L. Peters, The
Bedouin of Cyrenaica, Cambridge 1990; Sasson BarZvi, Masoret ha-shiput shel Beduey ha-Negev ("Jurisdiction
among the Negev Bedouins"), n.p. 1991; Ahmad
Abu Zayd, al-Muajtamacdt al-sahrdwiyya fi Misr: albahth al-awwal: shimdl Sind': dirdsa ithnudjrdjiyya li 'lnuzum wa 'l-ansdk al-iajtimdciyya. Cairo 1991; idem
(ed.), al-Insdn wa 'l-muajtamaf wa 'l-thakdfa fi shamdl
Sind', Cairo 1991; G. Kressel, Ascendancy through
aggression: the anatomy of a blood feud among urbanized
Bedouin, Wiesbaden 1996; J. Ginat, Blood revenge2,
Brighton 1997.
(F.H. STEWART)
THATTA, in Persian orthography T.t.h, conventionally Thatta or Tatta, a town of lower Sind,
situated by the Indus some 100 km/60 miles from
its debouchment into the Indian Ocean and about
the same distance to the east of Karachi (lat. 24°
44' N., long. 67° 58' E.). In mediaeval Islamic times,
it was a city of considerable political and commercial significance, but is now a small town, the cheflieu of a district of that name in the Haydarabad
Division of Sind in Pakistan.
1. History.
The actual name seems to have the general connotation of a settlement on the bank of a river. Thatta's
rise and decline has been linked with its position visa-vis the lower Indus channels, being most important
when it was near to the river, as in the time of the
Dihlf Sultanate [q.v.], when a channel of the Indus
apparently separated it from the Maklf hill [q.v.]; its
site clearly moved several times. Ibn Battuta does not
mention it in his account of his sailing down the
Indus (734/1333-4), but it seems to have existed by
then, on the evidence of its mention by the poet Amir
Khusraw DihlawT [q.v.]; it was near Thatta that
Muhammad b. Tughluk [q.v.] died in 752/1351. After
the mid-8th/14th century, it was ruled by the independent Djams of the Samma dynasty [q.v.]', in 926/
1520 it was annexed by the Arghuns [q.v. and HUSAYN
SHAH ARGHUN] and ruled by them and their epigoni
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the Tarkhans. In 1555 it was sacked by the Portuguese.
The great commander, the Khan-i Khanan [q.v.] £Abd
al-Rahim, seized it for the Mughals in 1003/1595,
and from 1021-1150/1612-1737 it came within the
suba of Multan in the Mughal empire, with a succession of 58 governors during this period.
At this time, Thatta was highly flourishing, and in
the middle decades of the 17th century, the English
East India Company had a factory there. Capt. Alexander Hamilton in 1699 described it as the emporium of Sind, and as being two miles from the Indus
and linked to it by a network of canals. But plague
and drought later caused a decline, especially as the
Kalhora chiefs and then the Talpur Mfrs, who controlled Lower Sind after the Mughals, moved their
capital elsewhere [see SIND. 1.], although from 1772
to 1775 the East India Company once more had
briefly a factory there, with a further attempt in 1799.
In 1155/1742 Nadir Shah was there with his army.
In 1831 Alexander Burnes estimated its population at
only 5,000, with less than 40 merchants there. The
present town is on the mound of the old city, with
streets higher than the floor level of the older mosques
of the city.
Bibliography. Imperial gazetteer of India2, xxiii,
254-6; H. Cousens, The antiquities of Sind, in ^4,57,
xlvi, Imperial Section, Calcutta 1929; Shamsuddin
Ahmad, A guide to Thattah and the Makli Hill, Karachi
1952, 1-10; A.H. Dani, Thalia. Islamic architecture,
Islamabad 1402/1982; and see the historical works
listed in the Bibl. to SIND. 1.
(C.E. BOSWORTH)
2. M o n u m e n t s [see Suppl.].
THAWBAN B. IBRAHIM [see DHU 'L-NUN, ABU
'L-FAYD] .
AL-THAWR [see MINTAKAT AL-BURUDJ].
THAWRA (A.), uprising, revolt, or revolution, from the root th-w-r "to rise/arise" or "to stir/be
stirred up" (Turkish inkilap', Persian inkildb). In the 20th
century, thawra has come to imply a praiseworthy
venture, a quest for political liberation and socio-economic justice. In earlier times, however, the term and
the notion it expresses went through certain vicissitudes of import.
Revolt against a ruling authority, known in Islamic
political experience from the outset, was at first regarded with ambivalence. It was condemned—often,
though not always, by those in power and their supporters—as a potential source of dangerous schism
and disorder, fitna [q.v.]. It was also commended, as
a legitimate and even essential means to remove a
sinful ruler, who should not be obeyed by the believers. This last principle was quoted e.g. by the cAbbasids in justification of their forceful seizure of
power from the allegedly irreligious Umayyads. But
the lack of a prescribed and recognised procedure for
replacing evil-doing rulers, and the instability that
often followed such violent transfers of power, led to
the subsequent abandonment of this principle. As anarchy proved to be the worst of all political options,
the duty to resist bad government gradually gave way
to a more quietist acceptance of any authority provided it was Islamic. SunnF jurists and thinkers of the
late cAbbasid period (notably al-MawardT [q.v.] in the
5th/llth century, and others) echoed this change of
concept by prescribing that effective rule was vital to
the community's proper functioning and that popular
obedience was vital to assuring such effectiveness. This
view seems to have prevailed in Muslim political thinking until the 20th century. And while violent rivalries for power and revolts against those wielding it

did occur in Islamic states, as often as elsewhere, they
were widely regarded with distinct disfavour, as being
perilous to the community and the faith.
The view that revolt and rebellion were evil was
reflected in reactions by Arab writers to revolutionary events in the West, of which they became aware
from the late 18th century onwards. Thus early Arab
reaction to the French revolution was outright condemnatory. The Egyptian historian al-Djabartf [q.v]
noted with disdain how the French, who "rebelled
against their sultan and killed him", thereby became
a people with "no religious faith (din), comprising no
religious community (milld)" (Ta'rikh muddat al-faransis
bi-Misr, ed. S. Moreh, Leiden 1975, 11; idem, Ma^har
al-takdis, Cairo 1969, 22). His compatriots cAbd Allah
Abu 'l-Sucud and Hasan Kasim, both of whom wrote
accounts of the French Revolution in the 1840s, vehemently condemned it as a calamitous assault by the
bloodthirsty riffraff on the legitimate monarch (cAbd
Allah Abu '1-Su'ud, Na&n al-la'dli, Bulak 1841, 18296; Hasan Kasim, Ta'rikh muluk faransd, Bulak 1847,
223-70, passim). In Arabic writings until the last quarter of the 19th century, the French Revolution was
frequently referred to as al-fitna al-faransdwiyya. Other
anti-government outbursts in Europe and elsewhere—
from the 1830-1 revolutionary wave in France and
Belgium, through the Italian War of Independence
and the 1857-8 Indian Mutiny, to the Irish anti-British
protest action of 1881—were decried in similar terms.
In Arabic accounts of these events, derogatory terms
such as cisydn (disobedience), shaghab (disturbance), fasdd
(disorder) and shikdk (trouble), in addition tojitna, were
used regularly.
Thawra and verbs derived from the same root, seldom occurring in such contexts prior to the mid-19th
century, became more popular thereafter. Like its
counterparts, thawra had traditionally carried unfavourable associations and its use thus reflected an unmistakably negative attitude. "This [word] thawra", one
Lebanese writer suggested in 1879 in a discussion of
the French Revolution, implied "the disturbances
(idtirdbdt) that took place in the year 1792 among the
people, their killing of their king Louis X V I . . . his
wife and sister . . . and their staining the glory of their
great civilisation by this beastly cruelty and their notorious atrocities (fawdhish), vices (radhd'il] and terrible
Jitna" (Nawfal al-TarabulusI, ^ubdat al-sahd'if, Beirut
1879, 428). A contemporary multivolume encyclopaedia, al-Busta.nl's Dd'irat al-macdrif, offered this definition for the term: "A thawra in political jargon is
what the Arabs call Jitna. It means a big change and
a serious unrest. . . [leading to] conspiracy, then to
disturbances; finally . . . . the foundations of government
are shaken, much blood is shed, and complete upheaval
prevails" (vi, Beirut 1882, 337-8). As late as 1908,
Rashid Rida, congratulating the Young Turks on their
ascent to power, praised them for reinstating the constitution "without bloodshed and without involving the
country in the anarchy (fawdd) of a thawra, nor in anything similarly distasteful and repugnant" (al-Mandr
[July 1908], 68).
During the last third of the 19th century, a few
open-minded writers in Egypt, Lebanon and the Ottoman capital began to express a more favourable view
of revolution, especially as associated with another
increasingly popular idea, the quest for political freedom (hurriyya [q.v]). Adrb Ishak [q.v.], e.g., writing in
Cairo, hailed "the French thawra" which "shook the
foundations of despotism and ... split the liver of oppression with the arrow of light and truth" (al-Durar,
Cairo 1909, 103, 159). According to another con-
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temporary account, "the remarkable thawra of 1789"
led the French to "the peak of learning, science and
civilisation" (al-^anna, Beirut [19 May 1871]). Such
acclamatory use of thawra, though made by just a
handful of writers, gradually lent some balance to the
term, which thus acquired a complimentary sense
along with (not yet instead of) its derogatory implications. Its broadening range of reference rendered it
applicable to all revolts and revolutions including, eventually, one's own.
Yet what made thawra an attractive notion was its
association not with civic and political freedom but
with another idea, clearer and easier to appreciate:
the struggle against alien domination. It was used in
this sense already in the 1880s, to describe Ahmad
'Urabl's [q.v.] revolt in Egypt and that of the Mahdl
[see AL-MAHDIYYA] in the Sudan, but it became widely
popular only after World War I, as applied to the
protest movements that arose in countries of the
Middle East against the foreign tutelage imposed on
them, as well as against Zionist settlement in Palestine.
In such contexts, thawra acquired the meaning of a
wrathful outburst against the community's oppressor,
i.e. a quest not for individual but for national liberation. The revolts in Egypt (1919), 'Irak (1920) and
Syria (1925-7) were all thus described. Thawra remained
a political battle cry, even after formal independence
had been achieved in much of the region, resounding especially in slogans of nationalist movements still
striving for self determination.
Once the battle for national liberation was won,
and popular attention in the Arabic-speaking countries shifted to domestic affairs, the revolutionary idea
was expanded further still. Leaders of military coups
d'etat that recurred throughout much of the Middle
East from the late 1940s onwards purported to introduce a new brand of change which they termed
thawra—a total transformation of the old order that
would eliminate political corruption and weakness,
remedy socio-economic ills and restore national glory.
Thus the officers who took power in Egypt in 1952
claimed that "revolution is the only means to a better Arab future, free of the elements of oppression
and exploitation"; seizing power was the "first step in
the march toward a social revolution (thawra iajtimcfiyyd}, a process of fundamental rehabilitation "until
social justice is achieved for the nation" (al-Mithdk alwatani, Cairo 1962; Djamal cAbd al-Nasir, Falsafat althawra, Cairo n.d., 23-6). Similarly, the officers who
carried out the 1969 coup in Libya announced that
"the dream of freedom, socialism and unity has been
realised . . . we have executed a thawra which will secure
your dignity, restore the usurped homeland and raise
high the Arab nation's banner" (al-Ahram [1 September
1969], 1). Employed in this way in every coup and
counter-coup, the term acquired the meaning of a
forceful attempt to reform the unacceptable existing
order, in addition to its earlier sense of an angry
revolt against foreign control. It represented a promising alternative to everything deplorable in the
community's past and present. As a consequence, revolutionary leaders found it expedient to identify themselves directly as "the thawra", the very embodiment
of the ideal, using the word to mean the actual governing authority which could make decisions, execute
policies, even be assaulted by its enemies.
Thawra thus came to signify a rather broad and
somewhat imprecise idea, denoting at once an urge
for a change, the change itself, and even those who
executed it. Having previously meant an undesirable
development, the term was transformed by historical
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circumstances to imply a desirable one—so much so
that in the later part of the 20th century it came to
be employed in juxtaposition, previously inconceivable, with Islam: thawra isldmiyya, namely, revolution
designed to restore the good old order of early Islam.
At one time viewed as a threat to the faith and the
community, thawra thus became an attractive political
option, a preferred tool not merely for installing a
novel order but also for rejuvenating an ancient one.
Bibliography: B. Lewis, Islam in history, Chicago
1993, 295-320; A. Ayalon, From fitna to thawra, in
Stud. IsL, Ixvi (1986), 146-74; L. Zolondek, The French
revolution in Arabic literature of the nineteenth century, in
MW, Ivii, 3 (1967), 202-11; H.B. Sharabi, Nationalism
and revolution in the Arab world, Princeton 1966; PJ.
Vatikiotis (ed.), Revolution in the Middle East, London
1972; E. Kedourie, Islam and revolution, in IOS, x
(1980), 182-6.
(A. AYALON)
THERWET-I FUNUN, literally, "Riches of the
arts", a late O t t o m a n Turkish literary movem e n t named after the journal with the same title
which ran from 1896 until its closure in 1901. (The
movement has also been referred to as Edebiyydt-l
ajedide).
When Tewffk Fikret [q.v.] became the editor of
Therwet-i Fiinun in 1896, the journal was transformed
from a scientific journal into an artistic and literary
one, publishing the works of a group of authors who
reflected the belief in "art for art's sake". After the
journal was closed, the members of the group continued to write, but the movement lost its momentum and died away.
In poetry, the movement broke with the established
traditions of Diwan poetry, such as the sacred unity
of the couplet and replaced it by the unity and overall beauty of the composition. All forms of carud [q.v.]
were used for e.g. the muste^dd (the rhymed addition
to each half-line), and new forms such as the sonnet
were introduced to Turkish literature. Rhyme ceased
to be "for the eye only", and words which did not
rhyme when written but which rhymed when pronounced were used. Under the influence of the French
Parnassians and Symbolists, in order to express their
innermost feelings and sensations, the poets borrowed
heavily from Persian and Arabic, and either constructed
compound words with new meanings or attached new
meanings to words in order to create descriptive
phrases like "jasmine-coloured hours" or "the colourless state of dying". They also used non-standard
syntactic structures without verbs of action, or short,
half-finished sentences. They made abundant use of
metaphors, similes and various forms of symbolism,
as opposed to the dominant "simplicity of expression"
movement among their contemporaries. They were
interested in the real, physical world and in nature,
as opposed to the metaphysical dimension of life. Thus
observation and description of everyday events became
important as subject matter.
In novel and short story writing, under the influence of realism and naturalism, the authors introduced observation and detailed descriptions of human
feelings to Turkish literature, as well as female characters, who were thinking, feeling, strong individuals like
their male counterparts. This contrasted with the inferior status of females dominant in the Tan^imdt [q.v]
period prose.
The authors of the Therwet-i funun knew foreign
languages and western literatures well. Most of them
were university graduates and came from the prestigious Ottoman schools. The more traditional literati
of the times accused them of being too westernised
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and of adopting a totally secular approach to literature; while their more populist contemporaries accused
them of introducing foreign words into Turkish contrary to the prevalent movement of the nativisation
of vocabulary, and of not addressing the social problems of the common folk and of snobbery.
The better known authors of the movement are
Khalid Diva or Ziya (U§akligil) (1867-1945), Tewfik
Fikret (1867-1915), £AlI Ekrem (Bolayir) (1867-1937),
Huseyin Su'ad (Yalcm) (1867-1942), Ahmed Hikmet
(Muftiioglu) (1870-1927), Suleyman Nazif (1869-1927),
Djenab Shihabeddm (1870-1934), Huseyin Slret
(Ozsever) (1872-1959), Ahmed Reshfd' (Rey) (18701955), Mehmed Samf (1866-1917), Huseyin Djahid
Yalcm (1875-1957), Mehmed Ra'uf (1875-1931), Fa'ik
C
A1I (Ozansoy) (1867-1950), Djelal Sahir (Erozan) (18831935), and Isma'Il Safa (1867-1901).
The movement came into being when the Ottoman
empire was in the process of dismantlement, when
there was uncertainty about the future of the state
and heavy censorship under 'Abdulhamfd II, and
although the authors were attacked by their contemporaries, the changes which they introduced into late
Ottoman literature (both in poetry and prose) were
long-lasting. The movement should be seen within the
context of the westernisation of Ottoman Turkish
literature after 1860.
Bibliography: Kenan Akyiiz, in PTF, ii, 509-63;
S. Kemal Karaalioglu, Turk edebiyati tarihi, ii, Ankara
1982; Bilge Ercilasun, Servet-i funun edebiyati, in Btiyiik
Turk kldsikleri, ix, Istanbul 1989; Ismail Parlatir, Servet-i
funun edebiyati, in Turk dili ve edebiyati ansiklopedisi, vii,
Istanbul 1990; Okay Orhon, Servet-i funun §iiri, Erzurum 1992; Huseyin Tuncer, Servet-i funun edebiyati,
Izmir 1995.
(QiGDEM BALIM)
THIKA (A.), pi. thikdt, qualification used in the science of hadith [q.v.] to describe a transmitter as
t r u s t w o r t h y , reliable.
Through over-use it gradually lost this positive
meaning and, more often than not, it is a virtually
meaningless epithet. When not used alone, the term
appears often in strings of qualifications which, taken
at first sight, seem to be contradictory. The biographical dictionaries of hadith transmitters abound in
examples of people mentioned as thika as well as dacif
"weak", or matruk "to be ignored". More or less the
same phenomenon can be observed in the case of
another degenerated qualification such as sdlih [q.v.]
"pious", or saduk "veracious". The rid^dl [q.v.] literature contains multi-volume collections of transmitters
depicted in these withered terms, more than anything
else reflecting the overall ignorance on the part of
the ridj.al critics as to the (de)-merits of the transmitter they describe as thika. The K. al-^arh wa }l-ta{dtl
of Ibn Abf Hatim (d. 327/938) and the K. al-Thikdt
of Ibn Hibban al-Bustf (d. 354/965 [q.v.]) are among
the best-known of such collections. The latter also
wrote a K. al-Mad^ruhin. In this lexicon, the term thika
is used to indicate transmitters who are definitely not
"reliable", e.g. in a special chapter (76-80) he distinguishes several categories of traditions transmitted by
thikdt which may not be admitted as evidence, such as
those by thikdt who continuously make simple mistakes,
habitually transmit traditions on the authority of weak
or mendacious transmitters, and obscure their identities
by calling them by their kunyas instead of their names
and vice-versa, or resort to other forms of the deceit
called tadlis [q.v]. Ibn Hibban mentions several famous
transmitters as exponents of every category. Among
these thikdt are listed the best-known traditionists of all
times such as Sufyan al-Thawrf and al-Acmash [q.w.].

Bibliography: Ibn Hibban al-Bustl, K. al-Thikdt,
Haydarabad 1973-83;' idem, K. al-Madjruhm, ed.
c
Az!z Bey, Haydarabad 1970; Ibn Abl Hatim,
K. al-Qarh wa 'l-tacdil, Haydarabad 1952-3; for more
references, see the Bibl. to SALIH.
(G.H.A. JUYNBOLL)
AL-raUGHUR (A.), pi. of thaghr, one of whose
basic meanings is "gap, breach, opening", a term used
for points of e n t r y b e t w e e n the Dar a l - I s l a m
and the Dar a l - H a r b [q.vv] b e y o n d it.
It is more specifically used in the plural for the
lines of fortifications protecting the gaps along such
frontiers as that in south-eastern Anatolia between the
Arabs and Byzantines (see 1. below) and for the march
lands in al-Andalus between the Arabs and the
Christian kingdoms to the north (see 2. below). But
it is not infrequently employed by the Islamic geographers and historians in reference to other regions
on the peripheries of the Islamic lands, such as those
of the Caucasus, Central Asia and eastern Afghanistan
facing the various peoples of the Caucasus, the Turks
of the steppelands and others. Thus the Hudud alf
dlam styles Dihistan [</.^.], to the south-east of the
Caspian Sea, a thaghr against the Oghuz; Tiflis one
against the infidels (sc. the Georgians, Alans, etc.);
and Aswan one against the Christian Nubians (tr.
Minorsky, 133, 144, 152). Furthermore, it was used
in reference to those coastlands of the Ddr al-Isldm
open to maritime attack, e.g. for ports along the North
African coast, bordering the Mediterranean or Atlantic,
so that Alexandria, vulnerable to Greek naval attacks
in the early centuries of Islam and to Frankish ones
in the Crusading and Mamluk periods, is sometimes
called the thaghr al-hkandariyya. Aden, facing the Gulf
of Aden and the Indian Ocean beyond, and strongly
fortified, is similarly described in the title of the work
of the 9th/15th century local historian Abu Makhrama,
Ta'fikh thaghr 'Adan (Brockelmann, S II, 239-40); the
author lived into the time when the Portuguese were
appearing on the coasts of East Africa and were about
to enter Arabian coastal waters.
1. In the A r a b - B y z a n t i n e f r o n t i e r region.
Here, the thughur were the forward line of fortresses
in a region sometimes called the dawdhi or davudhi }lRum "outer lands [of the land of the Greeks]", constituting a kind of no-man's-land; behind the thughur
lay the line of fortresses in the rear, the cawdsim [q.v]
or "protecting [strongholds]". In such a Greek source
as Constantine Porphyrogenitus's De caeremoniis, the
thughur are styled ia ITO^UX (ed. Bonn, i, 657), and
Syriac historians speak of "the land of the Tagra",
as in Michael Syrus (ed. Chabot, iii, 20-1, 467) and
in Barhebraeus, Chronicon (ed. Abbeloos-Lamy, i, 33940). The later Arabic historians like al-Baladhun and
the geographers posit a neat two-tier system of the
forward thughur, bases for raids and conquest, and
the rearward protecting 'awdsim, a zone of settlement,
and attribute its formation to Harun al-Rashfd, who
entrusted these last to members of the caliphal family
like cAbd al-Malik b. Salih and his own son al-Kasim,
aiming to associate the 'Abbasid family personally with
the djihad against Byzantium; but M. Bonner has
recently suggested that the system of Harun's time
was really the culmination of a long evolutionary
process.
The thughur formed an arc running from Tarsus
[see TARSUS] in Cilicia along the line of the Taurus
Mountains to Mar'ash [q.v] (the Syrian thughur) and
then on to Malatya [q.v] (the DjazFran or Mesopotamian thughur). Al-Istakhrf (early 4th/10th century)
mentions in this connection the fortresses of Malatya,
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al-Hadath, Mar'ash, al-Haruniyya, al-Kamsa (alSawda'), £Ayn Zarba, al-Massisa, Adhana and Tarsus
(55-6). Slightly later, Ibn Hawkal makes the point that
all the thughur are administratively dependent on the
province of Syria, and the Djaziran ones are only socalled because the ribdts there are manned by the
men of Mesopotamia (ed. Kramers, 165, 168, tr.
Kramers and Wiet, 163, 164-5). The Hudud al-'alam
(372/982) borrows largely from al-IstakhrT, but rearranges the fortresses of the thaghr-hd, and ends them
in the south-west with Awlas (Eleusa), as being the
last town of Islam on the coast of the Sea of Rum
(tr. 148-9). Al-Dimashkl (8th/14th century) lists the
Mesopotamian thughur as Malatya, Kamakh, Shimshat,
al-Bfra, Hisn Mansur, KaPat al-Rum, al-Hadath alHamra5 and Mar'ash, and those of Syria as Tarsus,
Adhana, al-Massisa, al-Haruniyya, Sis and Ayas (ed.
Mehren, 214). But by the time this latter author was
writing, the thughur had ceased to have any significance as outposts against the infidels, for the embattled Rupenid kingdom of Little Armenia, which alone
of the former Christian powers of the region survived
Mamluk pressures until 776/1375 [see sis], was no
serious military threat to the Muslims. The terms
'awasim and thughur lingered on in Mamluk administrative geography, but anachronistically, as when alKalkashandi, Subh al-acshd, iv, 228-9, lists the niyaba^
of the thughur and 'awdsim and adjoining lands: eight
along the Syrian march (Malatya, DabragI (Diwrigl),
Daranda, Abulustayn (Elbistan), Ayyas, Tarsus and
Adhana, Sirfandakar and Sis) and three in the
Mesopotamian lands to the east of the upper Euphrates
(al-Bira, Kalcat Dja'bar and al-Ruha or Edessa).
During the five centuries or so of confrontation
and warfare between the Arabs and Byzantines, and
then with the Franks and Armenians also, the fortunes of war swung backwards and forwards, so that
fortresses of the zone of the thughur might be abandoned by one side, left desolate and then rebuilt and
repeopled by the other side; this process can clearly
be seen in the history of such points as Malatya and
Tarsus [9.00.]. Life in these march regions bred a
tough and self-reliant people, and on the Muslim side,
volunteers (mutatawwi'a [q.v.]) were attracted as ghdzis
or fighters for the faith from as far away as Khurasan
and Transoxania, settling in their own ribdts [q.v.].
We possess a specially valuable documentation for
this way of life and its exponents in such geographers
as Ibn Hawkal and from the surviving extracts from
the later 4th/IOth century work of a local writer of
Tarsus (see C.E. Bosworth, The city of Tarsus and the
Arab-Byzantine frontiers in early and middle 'Abbasid times,
in Oriens, xxxiii [1992], 268-86; idem, Abu cAmr cUthmdn
al-Tarsusi's Siyar al-thughur and the last years of Arab
rule in Tarsus (fourth/tenth century), in Graeco-Arabica, v
[Athens 1993], 183-95).
Bibliography (in addition to references in the
article): Yakut, Bulddn, ed. Beirut, ii, 79-81, s.v. alThaghr, and above all, the Bibl to CAWASIM, which
notes such especially important references as Le
Strange, Eastern lands of the Caliphate, 128 ff.,
Honigmann, Die Ostgrenze des byzantinischen Reiches von
363 bis 1071, and Canard, H'amdanides, i, 241-86,
with maps I and IX facing pp. 240, 248. See also
now M. Bonner, The naming of the frontier: (Awdsim,
Thughur, and the Arab geographers, in BSOAS, Ivii (1994),
17-24.
(C.E. BOSWORTH)
2. In al-Andalus.
In the context of the mediaeval history of the
Iberian Peninsula, the term al-thughur has, in addition
to its general sense, a specific meaning applicable to
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what English-speaking historians of Muslim Spain normally render as "the Marches". In the absence of any
direct or indirect indication to the contrary, this expression is to be taken as the designation of three major
frontier zones brought into existence by the HispanoUmayyads, viz. the Upper, the Middle and the Lower.
In the earliest days of Umayyad rule these thughur
seem to have amounted to little more than outlying
bands of sparsely populated, or even uninhabited, territory dividing Muslim forces from entrenched indigenous Christians determined to resist subjection.
Garrisoned in a line of strategically placed castles and
fortresses, the Muslim troops were detailed to consolidate Islam's position in the territory it had gained
and to form an effective barrier against possible enemy
incursions. Just as their mission was military, so was
the command under which they operated. As time
passed, these early fortified lines assumed increasingly
greater proportions and developed into sizeable regional
entities, governed from what were, in effect, regional
capitals dominating not only a well-organised system
of fortifications, but also a greater or lesser spread of
towns, villages and hamlets. The inhabitants of the
latter were sustained by the produce of surrounding
cultivable land—from which, however, one should not
infer a density of population, with all that that implies,
comparable to that characterising the southern heartlands of al-Andalus. Whatever geographical, political
and administrative variables there may have been in
the history of the thughur, their essentially military
character remained a constant.
Of the original three marches, the most northerly
and accordingly the most remote from Umayyad
Cordova was the Upper March (al~thaghr al-acld), which,
probably because of its remoteness from the capital,
was also designated the Farther March (al-thaghr alaksd), an expression which, in an appropriate context,
has a narrower sense applicable only to the very
northern reaches of the March, centred on Huesca
and Barbitaniya (see below). Two other names known
to have been given to the Upper March are the Great
March (al-thaghr al-akbar) and the Supreme March (althaghr al-aczam).
Like all other thughur in al-Andalus of whatever
kind of whatever period, the Upper March was never
a region bounded by immutable, neatly drawn frontiers, but, rather, a variable entity expanding and contracting with the vicissitudes of war waged by Muslims
and Christians in their efforts to gain or maintain the
upper hand. Thus, in the earliest days of its existence, the Upper March covered, in theory, an area
comprising territory north of the Pyrenees. However,
the Christian conquest of Pamplona (Banbaluna [q.v.])
in 183/799 and Barcelona (Barshaluna [q.v.]) in
185/801 marked the start of a new era during which
the Upper March was to emerge as a much more
durable and, at the peak of its development, a somewhat more clearly identifiable entity. As such, it is
said to have comprised, in broadly descending order
from the north-east to the south-west, the areas, or
zones (akdlim), centred on Barbitaniya (an area between
present-day Boltana in the north and Barbastro
(Barbashturu [q.v.]) in the south), Huesca (Washka
b-0.]), Tudela (Tutfla), Saragossa (Sarakusta [<?.y.]),
Lerida (Larida [q.v.]), Calatayud (Kalcat Ayyub [q.v.])
and Barusha (precise location uncertain, but situated
south of Daroca (Daruka) and including today's Molina
de Aragon (Mullna). Add to which the region of
Tortosa (Turtusha)—omitted from the foregoing list
only because of its limited scope precluding inclusion
of a centre well to the south-east of Saragossa on the
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lower reaches of the Ebro. Viewed at a later period
on a lesser scale and from a different perspective, the
Upper March is seen as comprising only its lands to
the west of Lerida, its eastern parts constituting a separate regional grouping designated the Eastern March
(al-thaghr al-sharki). In the 4th/10th century, this thaghr
took a southward course from Lerida through Fraga
(Ifragha [q.v.]), eventually reaching Tortosa and continuing thence to the Mediterranean coast. Whatever
changes, administrative or otherwise, may have accompanied the emergence of this Eastern March, one
change that did not take place was the removal of
supreme command from Saragossa, which from the
outset had been the capital, or mother city (umm), of
all territories constituting the Upper March.
For the Umayyads, the Upper March was to prove
both a source of strength and a source of weakness.
It was a source of strength in that its strong defences
enabled the central government to maintain as secure
a hold as possible on its southern heartlands, but a
source of weakness in that Cordova's rulers had only
too often to devote much time and energy to devising means of coping with the ambitions of those of
their commanders for whom, as for certain local overlords also, subordination to Cordova stood in the way
of their realising their aspirations to autonomy.
Since much of the history of the Upper March is
inseparable from that of Saragossa, which is well
adumbrated in MJ. Viguera's article [see SARAKUSTA],
and is also intertwined with the geographical and
political history of the Spanish Aragon so capably
unravelled in P. Chalmeta's article on this province
[see ARAGHUN in Suppl.], only one or two points remain
to be noticed here. First, immediately following the
demise of the Umayyads, the northern reaches of the
old realm enjoyed a greater degree of stability than
most parts of al-Andalus, thanks to power already
acquired in Saragossa by those who had long sought
absolute independence. These were, first, the Tudjfbids
and, secondly, the Hudids, their successors, who held
on to their tcfifa kingdom [see MULUK AL-TAWASIF]
until the occupation of Saragossa by the Almoravids
(al-Murabitun [q.v.]) in 503/1110. Despite Almoravid
intervention, the city was to fall to Alfonso I of Aragon
in 512/1118, and by mid-century Christian control of
all the territories of the old Upper March was virtually
complete. Though now subject to Christian rule, the
vast majority of the Muslim population of those territories chose not to emigrate but accept Mudejar [q.v.]
status and to stay put. The origins of this stratum of
society were not to be forgotten, for in the Spanish
tagarinos—a term used particularly in 17th-century
European sources (Fr. "Tagarins") to denote primarily
the Moriscos of Aragon, but also those of Valencia and
Catalonia—we find a clear echo of thaghr/thaghri (adj.).
That in early Umayyad times there were three
major thughur, viz. the Upper, the Middle (al-awsat)
and the Lower (al-adnd), is an undisputed fact. Precisely
when this tripartite division came into being is unclear,
but there is no doubt that it existed in the 3rd/9th
century. Originally, the Muslim line of defence for
the Lower March was based on Merida (Marida [q.v.])
and ran westward through Badajoz (Batalyaws [q.v])
over part of the Estremadura and part of central
Portugal down to the Atlantic coast. The Middle
March, which began more or less where the old Upper
March ended in the region of Barusha (see above),
descended in a south-westerly direction, passing, by
the end of the reign of Muhammad I (238-73/85286), through a chain of fortified towns and cities,
including Madrid (Madjrft [q.v.]), Talamanca (Tala-

manka), Canales (Kanalish), Olmos (Wulmush) and
Calataifa (KaPat al-Khallfa), towards its seat of government, Toledo (Tulaytula [q.v.]) and thence to territories bordering on the Lower March.
As times and situations changed, so did the thughur.
In the reign of the great 'Abd al-Rahman III (alNasir) (300-50/912-61 [qv.])} whose tireless and conspicuously successful military activities firmly secured
his realm against Christian encroachment, we find
mention of just two major thughur, of which one is
designated al-aksa and the other al-adnd. Of the former nothing need be added here to what has already
been said. The latter, however, calls for comment, for
the Lower (or Near/Hither) March had come to
denote a modified Middle March. Control of this
thaghr, a bulwark against Castile and the Kingdom of
Leon, was removed from Toledo to Medinaceli
(Madlnat Salim [<?.£.]), a town situated well to the
north on the verge of the Upper March and transformed on the orders of cAbd al-Rahman III into a
heavily fortified base for sawd^if (sing. sd'ifa [q.v]}.
And so, before or around the middle of the 4th/10th
century, al-thaghr al-adnd/awsat denoted a vast area
which it is best to describe here only in the loosest
and most general terms with reference to places that
can be easily located on modern maps of Iberian
Peninsula. So, if we take Toledo on the Rio Tajo as
our starting-point, the thaghr ascended northward
through Madrid in the direction of the Sierra de
Guadarrama and the Rio Duero (Portug. Douro). In
the north-east it took in, among other places, Ucles,
Cuenca, Huete, Santaver, Guadalajara and Medinaceli, while in the north-west it ran through Talavera,
Coria and Coimbra.
Until the end of the 4th/10th century no major
changes took place in the general pattern of these
frontier zones as it stood at the time of al-Nasir's
death in 350/961, but not long before 400/1009 the
caliphate that he had instituted began to lose control
of al-Andalus, and, as disintegration set in, the
Christians turned Muslim disunity to whatever advantage they could whenever they could. Not surprisingly, then, major changes in the configuration of the
border territories took place in the period running
from the definitive conquest of Toledo by Alfonso VI
of Leon and Castile in 478/1085 to shortly after the
mid-6th/12th century, by which time the long
Christian follow-up to the taking of Saragossa was
very near its end. Following the disappearance of the
territories once controlled from Toledo and Saragossa,
no defensive system comparable to that represented
by the thughur as devised and developed by the
Umayyads emerged to replace it. Accordingly, it was
only a matter of time, once Ferdinand III of Castile
and Leon had taken Cordova (633/1236) and Seville
(646/1248), before Muslim rule in the Iberian Peninsula was eliminated from all but the small kingdom
of the Nasrids [q.v] of Granada.
Relevant to the subject of thughur in al-Andalus are
one or two terms on which comment may be helpful. First, there is reason to believe that al-thaghr alsharki and al-thaghr al-ajawfi (adj. "northern", but to
be taken as applying in particular to the north-west),
which occur in a 7th/13th-century text, are terms
which had, as Muslim frontiers receded, come to
replace al-thaghr al-aksa and al-thaghr al-adnd, respectively. Secondly, al-thaghr and bildd al-thaghr, when
unqualified, almost always denote the old Upper
March. For further and better particulars Bosch Vila's
Algunas consideraciones (see Bibl), though in need of
updating, is useful.
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One final point: the complex subject of the place
of the thugbur in the administrative system of al-Andalus
has been felt to be beyond the scope of this article.
Bibliography: 1. On the question of p r i m a r y
s o u r c e s , see the Bibl. to SA'IFA. 2, from which,
through an oversight, was omitted F. de la Granja
(tr.), La Marca Superior en la obra de al-'Udri, Saragossa
1966; on uses of thaghr/thughur in al-Muktabis, v,
see under "Marca" (16 separate entries) in index
to Ma J. Viguera and F. Corriente (tr.), Cronica de
'Abdarrahmdn III, Saragossa 1981.
2. Secondary sources: E. Levi-Provengal, Hist.
Esp. mus., iii, index svv. "Marche(s)" (5 separate
entries) see also map, i, 192; J. Bosch Vila, Algunas
considerations sobre "al-tagr" en al-Andalus, etc., in
Etudes d'orientalisme dediees a la memoire de Levi-Proven$al,
Paris 1962, 23-33, esp. 24-40; idem, Historia de
Albarmcin musulman, Teruel 1955; E. Manzano, La
frontera de al-Andalus en epoca de los Omeyas, Madrid
1991; idem, La Marche Superieure d'al-Andalus et I'Occident chretien, Madrid 1991; Ma J. Viguera, Aragon
musulman, 2Saragossa 1988 (containing maps and
excellent bibl.); L. Molina and Ma L. Avila, Sociedad
y cultura en la Marca Superior, in Historia de Aragon,
iii, Saragossa 1985; A. Huici Miranda, Historia musulmana de Valencia, 3 vols., Valencia 1970; Collogue la
Marche superieure d'al-Andalus et I'Occident chretien, Casa
de Velasquez and the University of Saragossa,
Madrid 1991; C. Laliena and Ph. Senac, Musulmans
et chretiens dans le Haut Moyen Age. Aux origines de la reconquete aragonaise, n.p. [Paris] 1991; Collogue de Toledo
a Huesca. Sociedades medievales en transition, a jinales del
tiglo XIe, 1080-1100, University of Saragossa 1998.
(J.D. LATHAM)
THULA, an h i s t o r i c , walled town of about
4,000 people (al-Waysi, 65, published in 1962) situated at about 45 km/28 miles from the main town
of the Yemen, Sanca3 [g.v.], and placed by Werdecker
(139), after Glaser, in 15° 36' latitude and 43° 53'. The
town is overlooked by an impregnable fortress perched
on the mountain above which can be seen from very
great distances all around. Tradition tells us that the
town takes its name from a certain Thula b. Lubakha
b. Akyan b. Himyar al-Asghar. It is also the centre
of a district (kada'} of the same name.
The town is undoubtedly of ancient origin. AlHamdanT (107), writing in the 4th/10th century, simply states that it is a stronghold (hisri) and a village
belonging to the Marraniyyun of Hamdan, and it is
clear that the town took on more political and military importance during the Ayyubid (569-626/11731228) and Rasulid (628-845/1230-1441) periods and
particularly under the later Zaydl Imams. The town
is associated in particular with the Zaydl Imam alMutahhar b. Sharaf al-Dm who died in 980/1572.
His tomb lies inside the madrasa of his son, Sharaf
al-Dln, within the walls of Thula (see Golvin and Fromont, Thula, 42-6, and photographs 30-5, pp. 196-8).
The major architectural features of the town, mosques, madrasas, tombs and gates, of the latter, nine in
all, can all be seen in Golvin and Fromont, 17,
fig. 2, which is a general plan, and the work as a
whole is an excellent study of the architecture of
Thula.
Thula was visited by both Niebuhr in the 18th
century and Glaser in December 1883. The latter
wrote a particularly detailed account of the town (see
both Grohmann's art. Thula, in EI\ and Werdecker,
38-9, both written from Glaser's manuscript account).
Glaser reckoned Thula to be the second largest town
in the Yemen after Sanca5, and its narrow streets were
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flanked with regularly-built houses in yellowish-red
stone. Glaser first thought the ascent to the citadel
to be impossible, but he was assisted by local climbers
and a strong rope. He calculated the him to be of
some antiquity. He mentions cisterns and about twenty
granaries called madafin, cone-shaped structures made
out of sandstone and about six or seven metres deep.
He also mentions caves hewn out of the rock called
ajuruf.
Bibliography. J. Werdecker, A contribution to the
geography and cartography of North-West Yemen, in Bull,
de la Societe Roy ale de Geographic d'Egypte (1939),
38-9; Husayn b. 'All al-Waysi, al-Taman al-kubrd,
Cairo 1962, 65; L. Golvin and Marie-Christine
Fromont, Thula, architecture et urbanisme d'une cite de
haute montagne en Republique Arabe du Yemen, Paris
1984, passim; Muhammad b. Ahmad al-Hadjarf,
Madj.muc buldan al-Yaman wa-kabtfili-ha, ed. Isma'Tl
b. CA1I al-Akwac, Sanca3 1984, i, 166-7.
(G.R. SMITH)
THULUTH [see KHATT].
THUMAMA B. ASHRAS, ABU MA'N AL-NUMAYRI,
M u ' t a z i l T t h e o l o g i a n , d. 213/828.
Of Arab descent (and proud of it), he entered upon
a secretary's career. He served under the Barmakids
and was put under arrest after their downfall in
186/802. However, in 192/807 his reputation had so
far been restored that Harun al-Rashfd had him join
his expedition to Khurasan. When, one year later,
the caliph died at Tus, Thumama stayed in the East
with al-Ma'mun, obviously as one of his administrative advisers. In 201/817 we find him among those
who, by their signature, bore witness to the document
where al-Ma'mun proclaimed 'All al-Rida as his successor. Yet he never held a high official post, neither
at Marw where al-Ma'mun resided until 202/818 nor
later at the court of Baghdad when the caliph had
returned to 'Irak in 204/819. Publicity was much
greater, though, in the old capital than it had been
in Khurasan; he therefore became the hero of numerous anecdotes in adab literature. People saw in him
a kind of eminence grise, influential in a way but mainly
famous for his wit and his detached and liberal irony.
His feeling for Arabic style and his interest in eloquent speech made him a typical representative of
the state bureaucracy.
As a theologian he did not write as much as did
most of his Mu'tazilT colleagues, nor does he seem
to have had the ambition of developing an overall
"system". He agreed with Mu'ammar [g.v.] in assuming that all beings have a "nature" (tabi'd), but at the
same time he was convinced that those who really
act are only God and man. Man is distinguished
among all creatures by his will; this is what he has
in common with God. By his will he may direct
nature, or rather, the natures, i.e. his own one as
well as that of other beings. This does not, however,
exclude the fact that beings, whether living or inanimate, also function by themselves. Effects are not
caused by a personal originator (muhdith) as he said,
rejecting by that the concept of tawallud developed by
his contemporary Bishr b. al-Muctamir [g.v.]. The consequences of his theory come out most clearly in his
epistemology. Knowledge is not acquired but spontaneous, and man becomes responsible for it only when
he wills it. An unbeliever therefore deserves punishment only when he consciously rejects the truth; pagans
who have never heard about Islam are not subject to
any retribution, positive or negative, but simply become
dust when they die (a fate which, according to sura
LXXVIII, 40, the real unbelievers would be happy
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to undergo instead of Hell). There is, of course, the
juridical difference between believers and unbelievers,
but this only concerns their treatment as long as they
are alive. Internal convictions cannot be ascertained
by the external appearance.
In law, Thumama no longer found the iajtihdd as
developed by the old Kufan school sufficient. He
aspired after a more systematic method, perhaps deductive reasoning, but we lack any precise information. In political theory, he took up Dirar's idea that a
non-Arab, even somebody as despised as a Nabatf in
c
lrak, deserves more respect for having accepted Islam
than a member of Kuraysh who profited from it, and
that he should therefore be preferred as a candidate
for the caliphate in the (somewhat theoretical) case
that both of them should enter into competition. With
this doctrine, as well as with his epistemology and
the corresponding definition of the unbeliever, Thumama may have influenced al-Djahiz.
Bibliography: Mir Valiuddin, Thumama b. Ashras'
Mu'tazilism examined, in 1C, xxxiv (1960), 254 ff.;
J. van Ess, Theologie und Gesellschaft im 2. und 3.

Jahrhundert Hidschra, Berlin-New York 1991-7, iii,
159-70, v, 345-52, with further references.
(J. VAN ESS)

THUREYYA, MEHMED, O t t o m a n biographer
(1261-1326/1845-1909).
Mehmed Thiireyya was born in Istanbul, the son
of Mehmed Hiisnii Bey, an Ottoman civil servant._In
1863 he joined the translation office of the Bab-i cAlf,
and for some time was also on the staff of the newspaper Qeride-yi Hawddith. He was appointed in 1886
to the Council of Education, where he served until
his death in 1909. He was buried in the Karadja
Ahmed cemetery at Uskudar (O.F. Akiin, art. Siireyya,
in L4, ix, 247).
He wrote or compiled more than forty volumes,
said to include a multi-part Arabic-Persian-OttomanChagatay-Tatar dictionary, four novels, and several
volumes on Ottoman and Islamic history. Most of
these apparently perished during a major fire in 1916
(Akiin, 248). Only two of his works were published.
The first of two volumes of Nukhbetu 'l-wakay? ("Selected events"), an annotated register of government
appointments from 1831 to 1875, appeared in 1876
(the second volume remained unpublished). His principal work, Siajill-i 'Othmdm, a biographical dictionary
of famous Ottomans, appeared in four volumes (130816/1890-9). Previous Ottoman biographical compendia, each specialising in a certain professional or social
group, constituted Thureyya's main sources, in addition to government records and surviving tombstones.
Combining data from these various sources, Siajill-i
'Othmdnl was intended to provide a comprehensive listing of Ottomans from all professions and ranks, from
the earliest Ottoman period up to 1316/1899. Despite
the brevity of its entries and the now proven unreliability of some of these, it immediately became, and
remains, a standard work of reference, an Ottoman
"national biography". It is especially valuable for lowerranking Ottomans not sufficiently prominent to appear
in other compendia or in major historical sources.
The first volume of an incomplete modern Turkish
edition, Osmanli devletinde kirn kimdi? ("Who was who
in the Ottoman state?"), appeared in 1969, but has
not been continued.
Bibliography: Akiin, art. Siireyya; Babinger, GOW,
385-87; Bursali Mehmed Tahir, COM, iii, 36-7;
G. Oransay (ed.), Osmanli devletinde kirn kimdi?., i,
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TIBA'A [see MATBA'A].

TIBAK (A.), a rhetorical figure mostly translated
"antithesis" and consisting in the inclusion, in a
verse or colon, of words of opposite meaning, as in
hulamcfu fi 'l-nddi idhd ma aji'tahum—qjuhald'u yawma
c
aajdajatm wa-likd}i "restrained in the tribal council,
when you come to them,—unrestrained on the day
of a dust-cloud and battle" (Zuhayr).
Synonymous terms are mutdbaka and, especially in
earlier theorists, mutdbak (from tdbaktu bayna 'l-shqy'qyn
"I made the two things congruent" [see Ibn al-Mu'tazz,
Badf, 36]). From the same root one also finds tatbik
(attested first in Abu Hilal al-cAskan [d. 395/1005]),
which seems to be a secondary formation in the sense
of "to create a mutdbak'. In later writings one encounters also tadddd and mutadddd. Al-Yazdadf (d. after
403/1013) says that he called (sammaytuhu) this figure
mutadddd] at about the same time one finds Ibn Sinan
al-Khafadj! (d. 466/1074) using tatddd and mutadddd
as terms in his definition of mutdbak.
The earliest terminology is rather inhomogeneous.
Tha'lab (d. 291/904 [q.v.]) calls this figure, quite sensibly, muajdwarat al-adddd "juxtaposition of opposites",
whereas he uses the term mutdbak in the sense of
taajms [q.v.]. This same "aberrant" use of mutdbak is
also found in Kudama (d. 320/932 [q.v.]) and Ibn
Wahb (1st half 4th/10th century; he prefers the form
mutdbaka). Al-Hatimi (d. 388/998 [q.v. in Suppl.]) reports
a discussion between al-Akhfash al-Asghar (d. 315/927
[see AL-AKHFASH. iii]) and Abu '1-Faradj al-Isbahanf
(d. 356/967 [q.v.]), in which the latter asks about
the two meanings of mutdbak and al-Akhfash sets the
record straight according to the majority view (Bonebakker, Materials, 38). Kudama does discuss antithesis
as well, calling it, however, by the idiosyncratic name
of takdfu3 "balancing". Kudama's deviation from the
consensus—with regard to both terms, mutdbak and
takdfu3—is much talked about in later sources (with
great sophistication by al-Sidjilmasf [<7.#.]), mostly
with the general tenor that in principle a quarrel
about terminology is pointless. Strangely, however, the
term takdfu3 is revitalised later by some to denote a
specific type of tibdk, one in which one term (thus
Nadjm al-Dln Ibn al-Athlr [d. 737/1337]) or both
terms of the antithesis (thus Ibn Abi 'l-Isbac [d. 654/
1256]) are figurative.
Ibn al-Muctazz (d. 296/908 [q.v.]) is the first to use
mutdbaka as a term to denote "antithesis". He includes
it among the five figures that he singles out as constituting the bad? [q.v.] phenomenon. He probably
does so because mutdbaka shares with the other badif
figures two characteristics: (a) it creates two (sometimes more) poles in a line (in this case the two antithetical words), and (b) it is often, particularly in
muhdath poetry, combined with the first and most
important bad? figure, the loan metaphor (isticdra, cf.
W. Heinrichs in ^GAIW, i [1984], 190-1). The first
theorist to use the form tibdk seems to have been
Abu Hilal al-cAskan [q.v.].
The main topics discussed by the theorists are the
following:
1. The nature of the opposition. Whereas most definitions of tibdk are based on the word didd "opposite" and exemplified by pairs such as "black" vs.
"white" and "laugh" vs. "weep", there is some discussion whether a mere difference within the same category,
such as e.g. "red" vs. "green", would also constitute
a tibdk. Some subsume it under the mutdbaka category (thus e.g. Hazim al-Kartadjannf), others establish a separate category parallel to mutdbak(a) under
an overarching heading (mukhdlif under tadddd in Ibn
Sinan al-Khafadji). The use of various colours in one
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line acquires the status of a separate figure, mostly
as a subcategory of tibdk., under the name of tadbidj.
"brocading" (see Mehren, 99).
2. The combination of tibdk with other figures, most
prominently the metaphor. Since a simple antithesis
is rather artless, it is frequently interwoven with
metaphorical structures, especially in "modern" poetry.
Ibn Abi 'l-Isbac distinguishes between antitheses with
hakika words and others with madjdz words; for the
latter he revives the Kudamian term takafu3 with this
new meaning. An example would be Ibn RashTk's
line: wa-kad atfa3u shamsa 'l-nahdri wa-awkadu nuajuma
'l-cawdli fi samd^i caajddji "they extinguished the sun
of day and they lit the stars of the lances in a sky
of whirling dust". The author adds that this metaphorical antithesis would be an example of the "combination of figures" which he had discovered as a
"figure" in its own right and termed mukdrana (for the
latter see Tahbir, 603-6). Interestingly, Nadjm al-Dm
Ibn al-Athfr, though also introducing the term takdfu\
restricts it to cases in which only one of the opposites
is metaphorical, as in Di'bil's line: Id tafdj_abi yd Salma
min raajulm—dahika 'l-mashibu bi-ra'sihi fa-bakd "don't be
amazed, O Salma, at a man, on whose head hoariness is laughing, whereas he is all tears", where, obviously, only dahika is metaphorical, while bakd is real.
Ibn Macsum, who likewise introduces the distinction
between tibdk hakiki and tibdk madjdzi, says that, ordinarily, the latter is defined as an antithesis based on
words used figuratively. He finds this unsatisfactory
and stipulates further that the actually intended meanings of the figuratively used words must be antithetical; otherwise, one is dealing with an ihdm al-tibdk,
a "make-believe antithesis". From this point of view
the lines already quoted do not pass muster: neither
Ibn Rashfk's "blotting out the sun" vs. "raising the
lances and letting their heads glisten" nor DicbiPs
"being bright" vs. "weeping" are real-life opposites.
The example for tibdk madj.dzi that Ibn Macsum adduces is a line by al-Tihamf (d. 416/1025 [q.v.]):
la-kad ahyd 'l-makdrima bacda mawtm wa-shdda binoj'aha
bacda 'nhiddmi "he brought the glorious deeds to life
after [a period of] death, and he [re] built their structure after [a period of] ruin". Here the two metaphorical antitheses "bringing to life/death" and
"rebuilding/ruin" reflect a real-life opposition "existence/non-existence". From this point of view, the
"make-believe antithesis" is a much greater frequency
and vibrancy in "modern" poetry than the more pedestrian tibdk madidzi of Ibn Macsum.
3. Observations on the literary history of tibdk.
There are two vantage points from which one might
view this history: "prose and poetry" and "Ancients
and Moderns". As for the first, it is clear that tibdk was
a prominent feature of early (and later) sayings (hikam)
and speeches (khutab); it moulded their style and argument. Al-BakillanT goes so far as to say that most of
the speeches of eloquent people are tatblk. Small wonder that the scribes took a great interest in this figure
and developed their own terminology: al-Khwarazrm
says that what the critics of poetry called mutdbaka,
the scribes term mukdfa'a (in view of Kudama's takdju3
this reading is preferred to the mukdfdt of the ed. van
Vloten). A large percentage of the shawdhid adduced
to exemplify tibdk are sayings and aphorisms.
As for the second perspective, the critics agree that
already the ancient Arabs produced a fair amount of
tibdk in their poetry, maybe more than any other figure of speech (al-Amidf, Muwdzana, i, 171; Ibn Aflah,
Mukaddima, 7), although they sometimes missed a
chance that later poets would not have (see Diva5 al- j
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Dm Ibn al-Athlr, Mathal, iii, 181; and al-Muzaffar alHusaynT, Ighrid, 101, on the "modern" improvement
by Abu '1-ShTs on a well-known "ancient" line by
c
Amr b. Kulthum). As with all bad? figures, the "Moderns" had a great predilection for tibdk. Some critics
even say that it is the best of all the bad? figures
(Ibn Waki c , Munsif, i, 49). Abu Tammam was particularly keen on it, with mixed results (Diya5 al-Dfn
Ibn al-Athfr, Mathal, iii, 175). Al-Mutanabbl is surprisingly credited with comparatively few (ibid., 178).
As already hinted at, the "modern" poets combined
their tibdfa with other figures of speech, metaphor
first and foremost. Ibn Macsum gives a list of various combinations with examples. He also points out
that the more "recent" poets, such as Ibn Makanis
(d. 794/1392), Ibn Nubata (768/1366 [q.v.]), and Ibn
Sana5 al-Mulk (d. 608/1211 [q.v.]), have a penchant
for combining tibdk and tawriya "double entendre".
Finally, tibdk is not specifically Arabic, as Diya3
al-Dm Ibn al-Athfr points out: the pre-Islamic Persians
used it and the Greeks as well. As Hippocrates said
at the beginning of the "Aphorisms": al-cumru kasirm
wa-'l-sindcatu tawila "vita brevis, ars longa".
Bibliography. Tibdk is dealt with in almost all
works on rhetoric and poetics. Only substantive
passages are listed below: Tha'lab, Kawd'id al-shicr,
ed. R. cAbd al-Tawwab, Cairo 1966, 62-4 (muajdwarat al-adddd); Ibn al-Mu c tazz, K. al-Badic, ed.
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24 (mutadddd); Ibn Rashlk, al-cUmda fi mahdsin alshi'r wa-dddbih wa-nakdih, ed. M.M. cAbd al-Hamld,
2 vols., 3Cairo 1383/1963-4, ii, 5-12 (mutdbaka); Ibn
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K. al-muhddara wa 'l-mudhdkara, ed. and tr. Montserrat
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[text], ii, 272-4 [tr.] (mutdbaka); Ibn Aflah, alMukaddima, ed. GJ. van Gelder, in Two Arabic treatises on stylistics, Istanbul 1987, 7-10 (tatblk); Usama
b. Munkidh, al-Badic fi nakd al-shicr, ed. A.A. Badawl
and H. cAbd al-Madjrd, Cairo 1960, 36-40 (tatblk);
Diya' al-Dln Ibn al-Athlr, al-Mathal al-sd3ir fi adab
al-kdtib wa }l-shdcir, ed. A. al-Hufi and B. Tabana,
3 vols., 2Riyad 1403/1983, iii, 171-94 (mutdbaka);
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Ibn Abi 'l-Isbac, Tahnr al-tahbir fi sina'at al-shicr wa
'l-nathr wa-baydn i'ajdz al-Kur'dn, ed. H.M. Sharaf,
Cairo 1963, 111 ff. (tibak); al-Muzaffar b. al-Fadl
al-cAlawi [al-Husaynl], Nadrat al-ighrid ft nusrat alkafid, ed. N.CA. al-Hasan,' Damascus 1396/1976,
97-103 (mutdbaka); Hazim al-Kartadjannf, Minhdaj
al-bulaghd* wa-sirda^ al-udabd3, ed. M. al-H: Ibn alKhudja (Belkhodja), Tunis 1966, 48-51 (mutdbaka);
Sidjilmasf, al-Manzac al-badf fi taajnis asdlib al-badif,
ed. CA. al-Ghazr, Rabat 1401/1980, 370-81 (mutdbaka); Nadjm al-Dm Ibn al-Athfr Ahmad b. Isma'fl
al-Halabf, Djawhar al-Kanz—Talkhls Kanz al-bardca fi
adawdt dhawi >l-yardca, ed. M.Z. Salam, Alexandria
n.d. [1974], 84-90 (tibak wa-mukdbala); Khatlb alKazwfnf, al-Talkhis fi culum al-baldgha [i.e. Talkhls
al-Miftdh], ed. CA. al-Barkukl, n.p. n.d. [Beirut 1982],
348 ff. (mutdbaka); Yahya b. Hamza al-'Alawf, alTirdz al-mutadammin li-asrdr al-baldgha wa-'ulum hakd'ik
al-icajdz, 3 vols., Cairo 1914, ii, 377-91 (tatbik); Ibn
Macsum, Anwar al-rabf fi anwdc al-badf, ed. Sh.H.
Shukr, 7 vols., Najaf 1968, ii, 31-58 (al-tibak).
R e f e r e n c e works. F. Riickert, Grammatik, Poetik
und Rhetorik der Perser, ed. W. Pertsch, Gotha 1874,
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(W.P. HEINRICHS)
TIBB (A.), m e d i c i n e .
1. Medicine in the Islamic world.
Medical care in the Islamic world was pluralistic,
with various practices serving different needs and sometimes intermingling. This medical pluralism allowed
pre-Islamic traditional and magical practices to flourish
alongside medical theories inherited from the Hellenistic world and drug lore acquired from India and
elsewhere. The medical practices of pre-Islamic Arabia
appear to have continued as the dominant form of
care into the early days of the Umayyad caliphate.
The nature of this medical care is known primarily
through various hadlths, which later formed the basis
of a genre of medical writing called al-tibb al-nabawi
(see below).
Sources tell us virtually nothing about the medical
care extended to the four Orthodox Caliphs and little
about the medical care outside the court. There is a
story of an Arab named al-Harith b. Kalada [q.v. in
Suppl.] who is said to have held learned discussions
with the Sasanid ruler Khusraw Anushirwan, to have
studied medicine at Gondeshapur (see below), to have
been sufficiently known for his care that the Prophet
referred sick people to him, and who, according to
some traditions, was connected with the final illnesses
of Abu Bakr and cUmar [q.vv.]. The therapy that he
advocated, according to later biographical literature,
reflects traditional practices of using locally available
plants rather than the Hellenistic tradition generally
associated with Gondeshapur. The accounts of alHarith b. Kalada were elaborated over time and include conflicting elements making it difficult to assess
the historical figure. For similar reasons, it is difficult
to determine the authenticity of reports regarding Ibn
Abi Rimtha, who was supposed to have been a contemporary of the Prophet and to have practised surgery. It is evident that a need was felt to justify and
defend the use of medicine by appealing to accounts
which showed the Prophet and early members of the
Muslim community having recourse to doctors.
Only a few meagre details emerge regarding the

physicians serving the early Umayyad caliphs. The first
Umayyad caliph, Mu'awiya [q.v.], is said to have employed a Christian physician of Damascus, Ibn Uthal.
The physician to the caliph 'Umar b. cAbd al-cAziz
(99-101/717-20) is said to have been cAbd al-Malik
b. Abdjar al-Kinanl, a convert to Islam who reportedly studied at the surviving medical school in Alexandria. One of the few Umayyad physicians known
by extant writings, and possibly the first to translate
a medical treatise into Arabic, is Masardjawayh [q.v],
sometimes called MasardjTs, a Judaeo-Persian physician
living in Basra. While some accounts have Masardjawayh living at the end of the 2nd/8th or the beginning
of the 3rd/9th century, others state that, for either
the caliph Marwan I or 'Umar b. cAbd al-'Aziz, he
translated into Arabic from Syriac the medical handbook (kunndsh) of Ahrun [q.v. in Suppl.], a 7th-century
physician of the Alexandrian medical school.
Modern historians have usually assigned a prominent role in the development of Islamic medicine to
the city of Gondeshapur [q.v.], in southwestern Persia,
which in the 6th century was an outpost of Hellenism.
It has been asserted that Gondeshapur had an important hospital and medical school which supported the
translation of Greek and possibly Sanskrit texts into
Middle Persian and Syriac, but this interpretation has
been challenged by recent historians. There seems to
be no evidence that there was a hospital in Gondeshapur or a formal medical school. There may have
been a modest infirmary where Greco-Roman medicine was practiced and a forum where medical texts
could be read, as was the case in other towns such
as Susa nearby to the west. The alleged prominence
of Gondeshapur as a medical centre with hospital was
possibly due to the dominance of Nestorian Christians
amongst the early physicians at the cAbbasid court
who wished to claim the hospital as their idea and
to establish a history to support their medical authority. Certainly, the Nestorian monopolisation of early
medicine in Baghdad meant that the medicine they
advocated, based upon Greek texts, was promoted
over the rival practices of Zoroastrians and Indians
or the native medicine of Arabia.
The influence of Gondeshapur upon early cAbbasid
medicine (if our sources are reliable) is evident in the
prominent role given the Bukhtlshu' [q.v.] family of
Nestorian Christian physicians. For eight generations,
from the mid-2nd/8th well into the second half of
the 5th/11 th century, twelve members of the family
served caliphs as physicians and advisers, often sponsoring the translation of texts and composing original
treatises. In 148/765 the caliph al-Mansur [q.v.], suffering from a stomach complaint, called Djurdjis b.
Djibra'fl b. Bukhtfshuc to Baghdad from Gondeshapur,
where he had been the leading physician and author
of a Syriac medical handbook. He eventually returned
to Gondeshapur, where he died after 151/768, but
his son was called to Baghdad in 171/787, where he
remained until his death in 185/801, serving as physician to the caliph Harun al-Rashld. The subsequent
generations of Bukhtlshu' remained in Baghdad. The
court physician to the 'Abbasid caliph al-Mutawakkil,
the Christian physician Sabur b. Sahl [q.v.], was also
said to have practised medicine in Gondeshapur before
coming to Baghdad.
Early in the 'Abbasid caliphate, interest was directed
toward medical and scientific works from older cultures, especially Greek—no doubt encouraged by the
Christian court physicians who spoke or read Syriac
and Greek. After translation was undertaken on ' a
major scale, the Hellenistic and Byzantine medical
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theories and practices were completely accepted and
integrated into the learned medical thinking of the
day. The most influential of the Greek writings to be
translated into Arabic were the compendium on materia medica by Dioscorides [see DIYUSKURIDIS], various
treatises by Rufus of Ephesus [see RUFUS AL-AFS!SI],
the surgical chapter from the Greek encyclopaedia by
Paul of Aegina working in Alexandria in the 7th century, and especially the voluminous medical writings
and exposition of humoral medicine by Galen [see
DJALINUS]. The Hippocratic writings [see BUKRAT, in
Suppl.], while extensively used by some Islamic physicians, were not in general as direct a formative influence as the Galenic writings.
Early in the 3rd/9th century a foundation called
bayt al-hikma [q.v.], the House of Wisdom, was established in Baghdad for promoting the translation of
foreign texts. The most productive translator (though
his relationship with the enterprise called bayt al-hikma
is unclear) was Hunayn b. Ishak al-clbadi [q.v.], another
Nestorian Christian but originally from al-Hlra in southern 'Irak. He translated into both Syriac and Arabic,
often working in collaboration with others, including
his son Ishak b. Hunayn [q.v] and his nephew Hubaysh
[q.v.], the latter sometimes translating into Arabic the
Syriac version made by Hunayn. Ten years before
his death Hunayn recorded that of Galen's works
alone, he had made 95 Syriac and 34 Arabic versions. Hunayn also composed original medical writings, including the very influential K. al-Masd'il fi
'l-tibb li 'l-muta'allimm and the ophthalmological treatise
K. al-cAshr makdldt fi 'l-cayn. Hunayn and other translators, such as the Melkite Kusta b. Luka [q.v], had
access to the court as advisers and learned men, and
through their translations, as well as original compositions, their work was fundamental to the establishment of the classical Arabic scientific and medical
vocabulary.
There are a number of early physicians who are
not known to have made translations themselves but
whose writings reflect the very early period of adaptation of foreign material. Foremost amongst this group
was another Nestorian Christian, Ibn Masawayh [</.#.],
whose father had been a physician in Gondeshapur
before coming to Baghdad. Ibn Masawayh composed
a considerable number of Arabic medical monographs,
on topics including fevers, leprosy, melancholy, dietetics, eye diseases and medical aphorisms. It was reported
that Ibn Masawayh regularly held a maajlis or assembly of some sort, where he consulted with patients
and discussed subjects with pupils, amongst them
Hunayn b. Ishak. At times, Ibn Masawayh apparently
attracted considerable audiences, having acquired a
reputation for repartee. Another important figure was
c
Ali b. Sahl Rabban al-Tabarf [</.y.], who died not
long after 240/855. He not only summarised GrecoRoman practices in his compendium Firdaws al-hikma,
dedicated in 235/850 to the caliph al-Mutawakkil, but
also devoted a separate chapter to Indian medicine.
Neither he nor subsequent writers, however, really tried
to integrate the Indian material with Greco-Roman
medicine. Approximately thirty other physicians who
practiced before the last quarter of the 3rd/9th century are known by name and some by extant writings. By the end of the century the humoral system
of pathology, particularly as had been advocated by
Galen, formed the basis of nearly all the learned
Arabic medical discourses.
Also in the 3rd/9th century there arose a genre
of medical writing called al-tibb al-nabawi, or prophetic
medicine, intended as an alternative to the exclusively

453

Greek-based medical systems. The authors were clerics rather than physicians, and they advocated the
traditional medical practices of the Prophet's day and
those mentioned in the Kur'an and hadlth over the
medical ideas assimilated from Hellenistic society, sometimes blending the two approaches. One of the earliest examples is the 3rd/9th-century Shi c l collection
Tibb al-a'imma. At about the same time, Ibn HabTb
al-Andalusf [q.v] composed Mukhtasar fi 'l-tibb based
upon hadiths concerned with medicine, while in the next
century Ibn al-SunnT (d. 364/974) compiled a treatise
on the subject that was used by later writers. In the
7th/13th and 8th/14th centuries, the genre became
quite popular and it remains so today. The treatises
by the historian al-Dhahabf [q.v.], the Hanbalf scholar
Ibn Kayyim al-Djawziyya [q.v.], and Djalal al-Dfn alSuyutl (d. 911/1505 [q.v.]) are still available in modern
printings. Treatises on prophetic medicine flourished
for centuries alongside those of the Greek-based
humoral tradition. We know of a considerable number of treatises on al-tibb al-nabawi, but we do not have
the names of any who were known for practising this
type of medicine. The reason for this may be that
our written sources are for the most part skewed
toward the Greek-based system and omit details of
other practices. It would seem that treatises on al-tibb
al-nabawi were not considered detrimental to, or competitive with, medical practices based primarily upon
Hellenistic humoral medicine. Islamic plague tracts
also had as their primary focus the collecting and
interpreting of various hadlth considered relevant to
the concepts of contagion and transmissibility of disease and the proper reaction to such occurrences [see
WABA5]. Plague tracts also attempted medical explanations and remedies for plague, and sometimes a history of plagues up to the time of composition.
Following the rather rapid appropriation of Greek
medicine (with a few Persian and Indian elements)
that occurred in the 3rd/9th century, the organisation of the vast body of knowledge into a logical and
accessible format became a primary concern. In the
4th/10th and early 5th/llth centuries, four comprehensive Arabic medical encyclopaedias were composed
that proved to be particularly influential. Yet no modern critical editions or translations of these encyclopaedias are available. Two of these fundamental works
were written by Abu Bakr Muhammad b. Zakariyya'
al-Razf [q.v.]: K. al-Mansuri f i 'l-tibb and K. al-Hdwi.
The former, dedicated in 290/903 to the Samanid
prince Abu Salih al-Mansur b. Ishak, governor of
Rayy, is a relatively short general textbook, while the
latter was assembled posthumously from his working
files of readings and personal observations. The Hawi
is a unique type of work in the history of medicine,
and, even though it was so enormous that few could
afford copies and was not tightly structured as mediaeval encyclopaedias usually were, it was frequently
used by later physicians. It was not without its critics, however, for the K. Kdmil al-sind<a al-tibbiyya by
C
A1I b. al-cAbbas al-MadjusI [q.v] was written in part
as an attempt to redress the lack of proper organisation and insufficient attention to anatomy and surgery
that is evident in the Hdwi. Al-Madjusf dedicated his
only treatise to the Buyid ruler cAdud al-Dawla Fana
Khusraw [q.v.], and it is one of the most comprehensive and well-organised medical compendia of early
medical literature. Its division into two discrete parts,
theoretical and practical, established a format common to later mediaeval medical writings. The fourth
medical encyclopaedia of fundamental importance was
K. al-Kdnun fi 'l-tibb by Ibn Sfna [q.v.]. Composed
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over a lengthy period of time as he moved westward
from Gurgan to Rayy and then to Hamadan, the
compendium consisted of five books: (1) general medical principles; (2) materia medica; (3) diseases occurring
in a particular part of the body; (4) diseases such as
fevers that are not specific to one bodily part; and
(5) recipes for compound drugs. The first book sometimes circulated by itself under the title al-Kulliyydt.
Unlike al-RazI or al-Madjusi, Ibn Slna did not name
the sources from which he drew his material. These
four attempts at collecting and systematising the rather
unorganised Hellenistic and Byzantine medical literature were enormously successful in producing a coherent and orderly medical system. Their sheer size tended
to emphasise their authoritative nature, reinforced by
titles such as al-Kdnun.
The Kdnim was, however, not greeted everywhere
with praise. In Spain, when Abu 'l-cAla3 Zuhr, who
died in 525/1130 [see IBN ZUHR. m], was presented
with a copy of the Kdnun, he so disliked it that he
refused to put it in his library, preferring to cut off its
margins for use in writing prescriptions for patients.
He also wrote a treatise criticising the materia medica
in the Kdnun. His students, like those of al-Razi before
him, compiled his therapeutic procedures and case
histories into a book, K. al-Muajarrabdt, following his
death in Seville. His son, Abu Marwan b. Zuhr [see
IBN ZUHR. iv], wrote several important works, including K. al-Iktisdd intended for a general audience and
K. al-Taysir concerned with therapeutics. His compatriot Ibn Rushd [q.v.] wrote K. al-Kulliyydt, which
became one of the most influential medical writings
from Spain. It remains to be investigated whether
Islamic medicine in Spain developed with less dependence upon the ideas of Ibn Slna than elsewhere.
Available evidence suggests that the Kdnun of Ibn Slna
had little influence in 'Irak, Syria and Egypt until the
second half of the 6th/12th century, when Ibn alTilmldh [q.v.], a physician at the 'Adudl hospital in
Baghdad who died in 560/1165, wrote a marginal
commentary in a copy he transcribed (in part from
Ibn Sina's autograph copy) of the Kdnun; portions are
extant in Cambridge, Browne ms. P 5(10), and Los
Angeles, UCLA Biomedical Library, Coll. 1062, ms.
108. The influence of the Kdnun is detectable in the
K. al-Mukhtdrdt fi 'l-tibb written in Mawsil in 560/1165
by Ibn Hubal [q.v.]. In Persia, the Kdnun's influence is
evident earlier, for the Persian handbook Dhakhirayi Ktfdrazmshdhi by Djurdjani [q.v], dedicated to the
Khwarazmshah Kutb al-DTn Muhammad (490-521/
1097-127), is highly dependent upon the Kdnun.
Both al-Razi and Ibn Sma also wrote essays on
individual topics. Al-RazI wrote an influential monograph on smallpox and measles, though the earliest
essay on the subject was by Thabit b. Kurra [q.v.].
Amongst al-Razi's other essays was one on colic (K. alKulanaj) and one criticising Galen's medical philosophy (K. al-Shukuk cald Qidlinus). Some of his case
histories are contained in his K. al-Hdwi, but many
more (nearly 900) were recorded and assembled
posthumously by his students under the title K. alTaajdrib. Ibn Sma's medical monographs included
essays on colic, on cardiac drugs and on bloodletting,
as well as a didactic medical poem (Urajiiza fi 'l-tibb)
that was especially popular (judging from the large
number of extant manuscripts and commentaries,
including one by Ibn Rushd). The 4th/1 Oth-century
writings of Ishak b. Sulayman al-Isra'ill [q.v.], particularly that on fevers, were widely read, as were
the writings of his pupil, the Tunisian physician Ibn
al-Djazzar [q.v.]. The court physician to cAbd al-

Rahman III [q.v], Abu '1-Kasim al-Zahrawi, composed
at Cordova an encyclopaedia of 30 books entitled K.
al-Tasnf li-man 'aajiza can al-tasmf that had particular
influence through its final book, which was devoted
to surgery. In the second half of the 4th/10th century,
Akhawaynl Bukharf, a student of a pupil of al-Razi,
composed the earliest medical compendium in Persian,
Hiddyat al-mutacallimmfi 'l-tibb. The general Arabic textbook, K. al-Mufdlaajdt al-bukrdtiyya, by Ahmad b.
Muhammad al-Tabarl, court physician to the Buyid
ruler Rukn al-Dawla [q.v] is preserved in many manuscript copies and merits further attention from historians, while several of the treatises by the court
physician to the 'Abbasid caliphs al-Muktadl and alMustazhir [q.vv], Sacld b. Hibat Allah (d. 495/
1101), deserve detailed attention, especially his K. alMughm ft tadbir al-amrdd and his medical-philosophical
essay Fi khalk al-insdn.
In the 5th/llth century an acrimonious debate
occurred between two important physicians. cAlf b.
Ridwan [q.v] was a self-taught physician, burdened
by an enormous ego and a quick temper. He was
appointed chief physician by the Fatimid caliph alMustansir [q.v], and attained great political power in
Egypt, where he also wrote several treatises including
K Dqf3 maddrr al-abddn bi-ard Misr, a discourse on climatological features of Egypt and their relation to
public sanitation and disease, particularly plague. When
Ibn Butlan [q.v], a Nestorian Christian from Baghdad
educated under the leading physician of the day,
arrived in Fustat in 441/1049 and challenged Ibn
Ridwan's position, an exchange of ten increasingly
vitriolic essays took place. The debate ostensibly centred upon an issue in Aristotelian biology, but was in
fact motivated by enmity and the desire to acquire
social status or to protect it. Ultimately, Ibn Butlan
was forced to leave, but rather than return to Baghdad
he went first to Constantinople and then to a monastery, where he became a monk. Ibn Butlan composed a medical manual for the use of monks, a tract
on how to detect illnesses in slaves that were for sale,
a satirical piece exposing the shortcomings of a physician and other medical personnel (Da'wat al-atibbd}),
and the extremely popular K. Takwim al-sihha, which
in the course of 40 charts presents 210 plants and
animals and 70 other items and procedures useful for
maintaining good health. Neither Ibn Butlan nor Ibn
Ridwan appear to have been aware of the Kdnun of
Ibn Sma.
Perhaps with Ibn Butlan's Takwim as a model, synoptic charts became a common didactic element in
Arabic medical literature. Such charts are found, for
example, in the therapeutic handbooks of Ibn Djazla
[q.v] and Sacld b. Hibat Allah, and in the treatises
on materia medica of Ibrahim b. Abl Sacld al-cAla°I
al-Maghribf (Jl. mid-6th/12th cent.) and Hubaysh b.
Ibrahim al-TiflisI (Jl. end of 6th/12th century). As
early as the 3rd/9th century, branch diagrams were
used to illustrate the relationship between ideas or
between related diseases. Ibn Masawayh appears to
have been amongst the earliest to employ them, though
branch diagrams are also found in some Arabic copies
of summaries (dj.awdmic] of Galenic treatises. Another
popular format for medical discourse was that of
questions and answers. Hunayn b. Ishak employed
the technique in his al-Masd'il fi 'l-tibb li }l-mutacallimm
and also in al-Masd'il fi 'l-'qyn. Others followed suit,
such as Sa'Id b. Abi '1-Khayr al-Masihl (d. 589/1193),
court physician to the 'Abbasid caliph al-Nasir [q.v],
in his introductory guide to medicine, K. al-Iktiddb.
Didactic medical poetry was also a common device,
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though given little attention by modern historians.
The Ayyubid and Mamluk dynasties were noted
for their patronage of physicians and hospitals. AlMalik al-Nasir I Salah al-Dm Yusuf b. Ayyub (Saladin)
[q.v] was said to have had no less than 18 physicians in his service, eight of them Muslim, five Jews,
four Christians, and one Samaritan. These included
the well-known Jewish physician and philosopher
Maimonides (Ibn Maymun [q.v.]) and Ibn Djumayc
[see IBN DJAMIC] . The latter had a number of students,
including Ibn Abi '1-Bayan al-Isra'IlT [q.v.], the author
of a formulary Dustur al-bimaristan for use in the Nasirf
hospital.
Nur al-Dm Mahmud b. Zangl [q.v.] had founded
a hospital in Damascus which was named after him
the Nun hospital, and al-Malik al-Nasir I (Saladin)
followed his example by founding in 567/1171 a hospital in Cairo called the Nasin hospital. The development of urban hospitals was a major achievement of
mediaeval Islamic society [see BIMARISTAN]. The relation
of their design and development to earlier poor and
sick relief facilities offered by some Christian monasteries has not yet been fully delineated, but it is evident that the mediaeval Islamic hospital was a more
elaborate institution with a wider range of functions.
The Islamic hospital served several purposes: a
centre of medical treatment, a convalescent home for
those recovering from illness or accidents, an insane
asylum, and a retirement home giving basic maintenance needs for the aged and infirm who lacked a
family to care for them. It is unlikely that any truly
wealthy person would have gone to a hospital, unless
they were taken ill while travelling far from home.
Except under unusual circumstances, all the medical
needs of the wealthy and powerful would have been
administered in the home. Though Jewish and Christian doctors working in hospitals were not uncommon,
we do not know what proportion of the patients would
have been non-Muslim. An association with a hospital seems to have been highly desirable for a physician,
and some teaching occurred in hospitals, especially in
Baghdad and later in Damascus and Cairo, but most
medical instruction was probably acquired through
private tutoring and apprenticeship.
The association of the Umayyad caliph al-Walfd I
[q.v] with the establishment of the first hospital in
Islam has been demonstrated to be unjustified, and
the formative role of Gondeshapur in their development has been overemphasised. Available evidence
suggests that the first Islamic hospital was founded in
Baghdad by order of Harun al-Rashfd. The most
important of the Baghdad hospitals was that established in 372/982 by cAdud al-Dawla and we possess
the fullest information about the great Syro-Egyptian
hospitals of the 6th/12th and 7th/13th centuries.
Following the death in 560/1165 of the head of
the cAdudf hospital in Baghdad, Ibn al-Tilmldh, several physicians left Baghdad for Damascus and the
Nun" hospital. One of Ibn al-Tilmldh's students to
emigrate was Ibn al-Mutran (d. 587/1191), a Christian who converted to Islam and found in Salah alDm a generous patron, enabling him to develop a
personal library said to contain 10,000 volumes. Ibn
al-Mutran's major writing, K. Bustdn al-atibbd* wa-rawdat
al-alibbd\ consists of numerous quotations from earlier authorities interspersed with his own comments,
somewhat in the style of al-RazT's Hdwi but on a
smaller and more organised scale. The leading figure
in the teaching of learned medicine in Syria and
Egypt in the 7th/13th century was Muhadhdhab alDm cAbd al-Rahlm b. CA1I, known as al-Dakhwar (d.
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628/1230), who had studied medicine with Ibn alMutran and in turn taught many students in Damascus,
where he was associated with the Nun" hospital. He
established upon his death a madrasa [q.v] which was
devoted solely to instruction in medicine. The school
opened in 628/1231, about a month after al-Dakhwar
died, and it was still in existence in 820/1417 when
it underwent repairs.
His two most famous students were Ibn AbT Usaybica and Ibn al-Nafts. Ibn AbT Usaybica [q.v.] was
born into a family of Damascene physicians and in
his day was a noted oculist practicing at the NurT
hospital. Today his name is more readily associated
with his K. cUyun al-anbd3 fi tabakdt al-atibbd\ in which
he gives the biographies of over 380 physicians and
scholars. His work greatly expands the earlier biobibliographic accounts given by Ibn al-Kifti [q.v].
Ibn al-Nafis [q.v.], usually referred to in Arabic
sources by his nisba al-Kurashl, was a noted jurist as
well as a prolific writer of medical tracts. He undertook an enormous medical compendium called K. alShdmil f i 'l-sindca al-tibbiyya, which was projected to
extend to 300 volumes, of which he completed only
80 (portions are preserved in nine manuscripts, one
of which is an autograph [Palo Alto, Stanford University, Lane Medical Library, ms. Z 276]). He also
wrote on ophthalmology and produced a commentary on K. al-Masd'il fi 'l-tibb by Hunayn b. Ishak.
While the earliest epitome of the Kdnun seems to
have been that by al-Ilakf (Jl. 460/1068), a pupil of
Ibn Sfna, it was not really until the late 6th/12th
century that a serious need was perceived for aids to
understanding the Kdnun. The Egyptian Jewish physician Ibn Djumayc, who died in 594/1198, composed
possibly the earliest commentary on the Kdnun. In the
7th/13th and 8th/14th centuries, commentaries and
epitomes followed in rapid succession, and it was this
industry of glossing and condensing the Kdnun that
assured the encyclopaedia its pre-eminent position in
mediaeval medicine.
The most widely read of all abridgements of the
Kdnun was that titled K. al-Mudj.iz written by Ibn alNafis. He also composed a commentary on the entire
Kdnun that became an authoritative work in its own
right, and in it he criticised Ibn Sma for, amongst
other things, spreading his discussion of anatomy over
several different sections of the Kdnun. Ibn al-Nafis
then prepared a separate commentary on the anatomy
which is preserved in several copies, one completed
in 640/1242 some 46 years before his death (Los
Angeles, UCLA Biomedical Library, Coll. 1062, ms.
80), and in it Ibn al-Nafis described the movement
of blood through the pulmonary transit (the pulmonary circulation) some three centuries before it was described by Europeans [see TASHRIH]. Ibn al-Nafis spent
much of his life in Cairo, where he died in 687/1288
bequeathing his house and library to the recentlyconstructed Mansuri hospital there.
In Damascus, an important pupil of both Ibn alNafis and Ibn AbT Usaybi'a was the Christian physician Ibn al-Kuff [q.v. in Suppl.], who taught medicine
in Damascus and composed what appears to be the
only mediaeval Arabic treatise devoted solely to
surgery. This manual (K. al-cUmda fi sind'at al-djirdhd)
covered all aspects of surgical care except ophthalmology, which he considered to be a speciality with
its own technical literature.
Only two areas of medicine developed their own
extensive specialist literature: ophthalmology and pharmacology. Nearly every medical compendium had
chapters on both subjects, but the most comprehensive
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coverage was to be found in the large number of
monographs devoted solely to eye diseases or simple
and compound remedies.
Ophthalmology was a topic in which mediaeval
Islamic writers displayed considerable originality [see
C
AYN and RAMAD]. Early in the 3rd/9th century, both
Ibn Masawayh and his student Hunayn b. Ishak wrote
influential monographs on the subject. Though based
to a large extent upon Greek sources, they already
show considerable advancement in knowledge over
that in the extant Greek writings, including knowledge
of some previously unrecognised pathological conditions such as pannus (sabal in Arabic), for which intricate surgical procedures soon developed. One of the
most highly-regarded ophthalmological manuals was
that covering 130 eye ailments written by 'All b. clsa
[g.v.] who practised in Baghdad in the 4th/10th century, the Tadhkirat al-Kahhdlm. A near-contemporary
of his was cAmmar al-Mawsill [g.v.], who was originally from clrak but moved to Egypt where he dedicated his only writing, a treatise on eye diseases, to
the Fatimid ruler al-Hakim [q.v.]. 'Ammar's treatise
discusses only 48 diseases, but contains some interesting clinical cases and a claim to have designed a
hollow cataract needle for the removal of the cataract
from the eye by suction. This method of removal was
attributed by al-RazI in his K. al-Hdwi to a Greek
physician, Antyllus, of the 2nd century A.D.; others,
such as al-ZahrawI, said they had heard of such a
procedure, but had not seen it performed. The history and efficacy of this supposed method of cataract
removal has been the subject of recent studies. The
method of cataract treatment undoubtedly widely practiced since antiquity, was that of couching, in which
the opaque lens (or "crystalline humour") is not
removed but rather pushed to one side. There is evidence that in some locales there were people who
did nothing but couch cataracts; they were probably
itinerant and not highly trained in other medical matters. For example, Kutb al-Dln al-ShlrazI [q.v.] wrote
in 682/1283 in his commentary on Ibn Sfna's Kdnun
that he carried out procedures such as bloodletting,
suturing, the surgical removal (lakt] of the eye conditions pannus and pterygium, but would not undertake couching of cataracts (kadh) as not befitting him.
For reasons as yet unknown, there was during the
6th/12th and 7th/13th centuries an unprecedented
interest in composing Arabic treatises on ophthalmology. In Spain, Muhammad b. Kassum b. Aslam
al-Ghafikl [q.v.], of whom essentially nothing is known,
wrote K. al-Murshid fl tibb al-cayn, consisting of nine
chapters covering all aspects of the medical, surgical,
and pharmaceutical treatment of the ocular disorders
then recognised. The first chapter is of particular interest for its discussion of the ethics of oculists and a
paraphrase of the Hippocratic oath. In Cairo, Fath
al-Dm al-Kays! (d. 657/1258) dedicated his ophthalmological manual to al-Malik al-Salih II Nadjm alDm Ayyub [g.v.]. His treatise, K. NaticQat al-fikar fl
'ilddj. amrdd al-basar, consists of seventeen chapters dealing with the anatomy and physiology of the eye and
with the causes, symptoms, and treatment of 124 eye
conditions, some apparently described here for the
first time. About a decade later, another comprehensive ocular manual was composed in Syria by Khalifa
b. Abi '1-Mahasin [q.v], who meticulously cited the
previous writers on the subject from whom he drew
material. Al-KaysI is not among them, and so we are
left to conclude that al-Kaysfs treatise was not yet
available in northern Syria, where Khalifa apparently
worked. The manual by Khalifa includes a consider-

able amount of novel material, including diagrammatic charts of ophthalmological instruments and the
first recorded instance of the use of a magnet to
remove a foreign object from the eye—in this case
a piece of a needle that had broken while couching
a cataractous eye.
Another important 7th/13th-century ophthalmological treatise was K. Nur al-cuyun wa-d^dmic al-funun whose
author is commonly referred to as Salah al-Dln b.
Yusuf al-Kahhal al-Hamawi; it has been demonstrated,
however, that the treatise was composed by one Abu
Zakariyya3 Yahya b. Abi '1-Radja3 (see G. Schoeler,
in hi, Ixiv [1987], 89-97). This particular manual is
unusual in examining at length the optical explanation of vision, and it also has illustrations of instruments and an interesting diagram showing a quarter
section of an eye along two different planes. A very
thorough and systematic explication of 7th/13thcentury ophthalmological knowledge was presented by
Ibn al-Nafis in his K. al-Muhadhdhab fl tibb al-cayn. Ibn
Abi Usaybi'a, in his biographical dictionary, devoted
two chapters to his contemporaries in Syria and Egypt,
and yet al-Kays! was the only one of the SyrianEgyptian oculists contemporary with him to receive
his attention. It is curious that he omitted to mention
Ibn al-Nafts or Khalifa or Ibn Abi '1-Radja' (ps.-Salah
al-Dln), though there is one manuscript copy, now in
Damascus (Zahiriyya ms. 4883 tibb, fol. 104b), of Ibn
Abi Usaybica's K. 'Uyun al-anbd3 which has a paragraph
at the end of the treatise concerning Ibn al-Nafis, but
it appears to be an addition to a recent copy. In the
following century, the Egyptian scholar Ibn al-Akfanl
[see IBN AL-AKFANI. 3, in Suppl.] wrote an ophthalmological text, K. Kashf al-rayn ft ahwdl al-cayn, and then
prepared an abridgement of it. Later in the 8th/14th
century Sadaka b. Ibrahim al-Shadhill composed his
K. al-cUmda al-kuhliyya fi 'l-amrdd al-basariyya which
contains some interesting evidence of the level and
frequency of ocular surgery in his day. The decline in
originality characteristic of the majority of medical
compositions after the 8th/14th century can be seen
in a manual written in the 9th/15th century by the
Egyptian oculist Nur al-Dln 'All b. al-Munawi, for it
actually consists of the abridgement which al-Akfanl
wrote of his own treatise, alongside of which alMunawl placed the text of al-Akfanl's longer manual
as well as the relevant passages from Ibn al-Nafis's
treatise on ophthalmology.
In pharmacology, Islamic writers surpassed their
earlier models, primarily because their broader geographic horizons brought them into contact with drugs
unknown to earlier peoples. Knowledge of medicinal
substances was based initially upon the approximately
500 substances described by Dioscorides [see DIYUSKURlDis]. From the formularies of Sabur b. Sahl and
al-Kindl [q.vv.], and a treatise on the medical regime
for pilgrims to Mecca (R. fl tadbir sqfar al-ha^dj.) written by Kusta b. Luka, it is evident that by the 3rd/9th
century many medicaments were being used that were
unknown in Hellenistic medicine, including camphor
[see KAFUR], musk [see MISK], and sal-ammoniac [see ALNUSHADIR], as well as commodities previously unknown
to Europe, such as cotton [see KUTN]. For other formularies, see AKRABADHIN. Numerous treatises were
composed on materia medica, often with extensive philological interests [see NABAT and ADWIYA]. Most influential of all was the manual by Ibn al-Baytar [q.v],
which was an alphabetical guide to over 1,400 medicaments in 2,324 separate entries, taken from his own
observations as well as over 260 written sources which
he quotes. His enormous manual formed the basis of
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many subsequent guides to medicinal substances. New
equipment was also developed for pharmaceutics.
"Albarello" is the name given today in Europe to
drug jars having a contracted waist, the earliest examples of which were made in Syria in the 6th/12th
century. There was also a large and varied industry
of mortar and pestle design and production.
The topic of poisons was of great interest in both
antiquity and in mediaeval Islam. Snake and dog bites
as well as the ill effects of scorpions and spiders and
other animals caused much concern, while the poisonous properties of various minerals and plants, such
as aconite, mandrake, and black hellebore, were exploited. A particularly important Arabic treatise on
antidotes was written in 669/1270 in Syria by 'All
b. cAbd al-'AzIm al-Ansarf (unique copy, Bethesda,
Md., National Library of Medicine, ms. A64). It not
only describes plants found in Syria at the time, but
incorporates extensive quotations from other treatises,
including some otherwise lost today, such as a treatise on antidotes by the Egyptian physician al-Tamlmr
(d. 370/980) and an illustrated herbal by the Syrian
Rashld al-Dm al-Mansur b. al-Surl (d. 641/1243) [see
further, SUMM].
Other topics were sometimes the subjects of monographs, but they did not generate a large specialist
literature. Such topics included anatomy [see TASHRIH],
colic, haemorrhoids, skin diseases, forgetfulness, headaches, melancholia, fevers, bloodletting [see FASSAD, in
SuppL], embryology [see CARIB B. SACD AL-KATIB ALKURTUBI] , and care of children [see SAGHIR] . In the case
of surgery [see DJARRAH and KHITAN], Ibn al-Kuff's
book on it was not as influential as the surgical chapter
from the encyclopaedia by al-ZahrawI, which was illustrated with drawings of instruments and often circulated independently from the encyclopaedia. A Turkish
version of al-Zahrawfs surgical chapter was prepared
for Mehemmed II Fatih [q.v], but human figures were
introduced into the illustrations, reducing the instruments to insignificance; it was probably never intended
as a guide to a physician but rather as an entertaining present to a ruler. Other topics, such as leprosy [see DJUDHAM, in Suppl.] and malaria [see MALARYA]
were discussed in encyclopaedias and have interested
modern scholars, but were not themselves the subjects of monographs.
In certain regions the functioning of medical practioners was overseen by a ra'is al-atibba3 and/or a
muhtasib. Though little is known about the actual duties
of the former, a number of manuals were written as
guides for the latter [see HISBA]. Prior to the 6th/12th
century, the manuals only briefly mentioned the medical profession, and then mostly in relation to drugs,
weights, and measures. Al-Shayzan (d. 589/1193), a
physician working in Aleppo, wrote a manual requiring that the Hippocratic oath be administered to
physicians, oculists examined for their knowledge of
Hunayn b. Ishak's K. al-'Ashr makdldtfi 'l-ayn, bone setters tested with the Arabic version of Paul of Aegina's
surgical chapter, and surgeons required to know a particular book by Galen. Later manuals repeated these
requirements, but there is little evidence as to what
extent such examinations were actually conducted. It
has also been asserted that a mediaeval Islamic physician was granted a license (idj.dza) following the completion of his education. There is, however, no evidence
for a uniform, standardised, or controlled system of
medical education, though there are preserved today
a number of signed statements at the end of treatises
that a student has read and understood a given text
in the presence of the author or established physician.
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Such certifications are not equivalent to licensing a physician upon completion of an approved period of training, nor is the term id^d^a found in such documents.
Magical and folkloric practices, as well as astrological medicine, also formed part of the medical pluralism. One of the most obvious uses of charms and
incantations was to protect against epidemics, whose
occurrences were devastating, unpredictable and little
understood, but they were also used to protect against
every sort of disease and misfortune as well as the
evil eye. Certain verses of the Kur'an were considered
especially beneficial, and magical alphabets and other
sigla were combined to form amulets, which (after the
6th/12th century) might include magic squares [see
WAFK]. That such practices were not the sole domain
of the poor is evident in the magic-medicinal bowls
made for Ayyubid and Mamluk rulers. Large numbers of magic-medicinal bowls are preserved today,
engraved with magical symbols and Kur'anic verses.
According to inscriptions on the early specimens, they
were thought useful for a variety of ailments, including stomach complaints, headache, nosebleeds, scorpion stings, bites of snakes and mad dogs, and would
assist in childbirth. Curiously, neither the magicmedicinal bowls nor the talismanic shirts (of which a
considerable number of Safawid, Ottoman and Mughal
examples are recorded) are mentioned in the written
literature that has been so far examined. The writings of learned physicians, such as al-Razf, are not
entirely devoid of sympathetic magic, for occasional
references are found to sympathetic remedies involving
magical principles. Throughout the society, in varying
degrees, there was room for popular explanations and
cures alongside the more learned approaches.
Early modern European influences can be seen in
Safawid medicine [see SAFAWIDS. IV. n. 1]. The earliest treatise on syphilis (dtishak) appears to be a Persian
essay written in 977/1569 by clmad al-Dm Mahmud
Shfrazf, who also wrote a separate tract on China
Root (cub-i am), the rhizome of an Old World species
of Smilax advocated for syphilis and as a general
panacea. This new drug for treating a new disease
was rapidly incorporated into Arabic medical writings.
For example, Dawud al-Antakl [q.v.] included in his
Tadhkira a similar description of syphilis and China
Root. Al-Antakf also relied heavily upon medieval
Islamic writers and earlier Greek sources, for which
he learnt Greek so as to study them directly.
At the Ottoman court of the llth/17th century,
the early-modern European concept of "chemical
medicine" was introduced through the writings of the
court physician to Mehemmed IV [q.v.], Salih b. Nasr
b. Sallum, who translated into Arabic several Latin
writings by Oswald Croll (d. 1609), professor of medicine at the University of Marburg, and Daniel Sennert
(d. 1637), professor of medicine at Wittenberg. Both
men were followers of Paracelsus (d. 1541), who employed mineral acids, inorganic salts and alchemical
procedures in the production of remedies. Many of
the medicaments required distillation processes and
plants that were indigenous to the New World, such
as guaiacum and sarsaparilla. Ibn Sallum's treatises
not only reflected the new "chemical medicine" but
also described for the first time in Arabic a number
of "new" diseases, such as scurvy, anaemia, chlorosis,
the English sweat (a type of influenza) and plica polonica (an East European epidemic of matted and crusted
hair caused by infestation with lice). By the 17th century it is evident that Vesalius's De humani corporis fabrica printed in Basel in 1542 was known in the Safawid
and Ottoman empires [see TASHRIH]. At the same
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time, at the Ottoman court there was a revival of interest in terra lemnia (an ancient Greek medicinal earth)
as a remedy for plague.
In the early 18th century, there was continued
Ottoman interest in Paracelsian medicine, though there
was also opposition from practitioners of mediaeval
humoral medicine. When plague befell Istanbul, Mustafa III [q.v,] ordered a Turkish translation to be made
of two treatises by Hermann Boerhaave (d. 1738), a
Dutch medical reformer. These versions, made by the
court physician Subtu-zade cAbd al-cAzfz in collaboration with the Austrian interpreter Thomas von Herbert,
attempted through explanations and glosses to harmonise the European medicine with the traditional
medicine.
In the 19th century, profound changes occurred in
the teaching of medicine, and as. European medicine
was introduced on a large scale, many European texts
were translated into Arabic and Persian. In 1828 a
medical school near Cairo was established at which
French, Italian, and German professors taught European medicine, and in 1850 a military medical school,
the Dar al-Funun, was founded in Tehran where instruction was given in French by professors from
Austria and Italy. Yet medical pluralism remains even
today, with traditional and folkloric practices and treatises on al-tibb al-nabawi still forming part of the spectrum of medical care.
In the 5th/llth century, Arabic medical theories
and practices began to filter into Europe. One of the
earliest to be translated was an abbreviated version
of Hunayn b. Ishak's K. al-Masa'il fi 'l-tibb, known in
Latin as the Isagoge, which was fundamental in establishing the basic conceptual framework of medicine
in Europe. The major writings of al-Madjus! (Haly
Abbas), al-Razf (Rhazes), and Ibn Sfna (Avicenna) were
all translated into Latin by the mid-7th/13th century.
The name Mesue was associated with several influential Latin treatises, only some of which were actually written by Ibn Masawayh. The writings of Ishak
b. Sulayman al-Isra'flr and Ibn al-Djazzar had considerable circulation through Latin versions, as did the
K. al-Kulliyyat (Colliget) of Ibn Rushd (Averroes). The
surgical chapter by al-Zahrawf (Abulcasis) enjoyed
great popularity in Europe, as did the Takwim al-sihha
of Ibn Butlan, known as Tacuim or Tacuinum sanitatis.
With only a few exceptions, no Islamic medical writers who lived after Ibn Butlan are represented by
Latin translations of their writings. A subject of debate
is whether a Latin translation of Ibn al-Nafis's description of the pulmonary circulation was available in the
16th century [see TASHR!H].
In the 16th century, Europeans again became interested in medical practices in the Islamic world. For
example, Leonhard Rauwolf travelled in Syria, Iraq,
and Palestine from 1573 to 1575 to collect plant specimens and record customs. Before travelling there, he
had read Latin translations of Avicenna, Rhazes and
Averroes. In the next century, Joseph Labrosse (Fr.
Angelus of St Joseph) went to Rome in 1662 to study
Arabic for two years and then travelled to Isfahan to
study Persian, where he used medicine as a means
of propagating Christianity. Upon return to France
he published in 1681 the Pharmacopoea persica which
consisted of a Latin translation of the Tibb-i shifa'i by
Muzaffar b. Muhammad al-Husayni al-Shifa°f (d. 9747
1556) with comments by Labrosse. In the 18th century,
two Latin translations of al-Razf s treatise on smallpox and measles were made at a time when there
was much interest in inoculation or variolation for
smallpox following the description around 1720 of the

procedure in Turkey by Lady Mary Wortley Montagu, wife of the Ambassador Extraordinary to the
Ottoman court. Pharmacopoeias in European vernacular languages continued to show the influence of
Islamic pharmacology until the beginning of the 19th
century.
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of Arabic science, ii, 716-29, iii, 963-84; S. Lieberknecht, Die Canones des Pseudo-Mesue, eine Mittelalterliche
Purgantien-Lehre (Quellen u. Studien z. Geschichte d.
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2. Medical exchanges between China and
the Islamic world.
It has been often assumed that the battle near
Talas in July 751, where Western Turks and Arabs
destroyed the Chinese army, marks the end of direct
Chinese influence in Central and Western Asia, but
this assumption must be revised.
The two main channels of contact between the
Chinese and the Muslim peoples during the Middle
Ages were the continental Silk Road leading westwards from north-west China. The other one, the
"Oceanic Silk Road", connected the south-west coast of
China with India and Persia. This latter route especially served the exchange of herbal drugs and medical knowledge from both sides. This is evidenced,
inasmuch as China is concerned, by the work Hai
yao ben cao ("Materia medica from the Oceanic route"),
written by Li Xun, a Persian who knew Chinese well
and became famous also as a Chinese poet. He lived
in the 9th/10th century A.D. Many kinds of herbs
which were imported from Persia and other Muslim
countries, as well as the names of Chinese herbs which
were exported to these countries, have been recorded
in the work Song Hui Tao ("Historical records of the
Song dynasty"). The widespread use of Chinese herbal
medicine by Muslim physicians is attested already by

al-Kindi (3rd/9th century [q.v.]) in his pharmacopoeia.
Chinese medicine soon gained increasing influence. In his Canon of Medicine, Ibn Sfna listed and recommended 17 medical herbs which, as he added,
were "imported from China" (yu}td bihd [tuajlab] min
bildd al-Sin). This is another piece of evidence of
Sino-Arabic exchange of herbal drugs at that time.
While the Muslim physicians generally followed Galen
(Djalfnus [q.v.]), Ibn Sma's pulse theory and pulse
diagnosis followed more closely the Chinese pulse diagnosis, displayed e.g. in Wang Shu-he's book Mai jing
("Classic of pulses", 2nd century A.D.). There are
many similarities between Ibn Sma's Canon and Chinese
medical theories, e.g. in regard to the holistic understanding of the human body, the principles of combining medical herbal formulae, the process of aging and
the role of the body fluids, alimentary therapy, etc.
Chinese medicine was especially promoted by the
great historian Rashfd al-Dfn Fadl Allah Tabfb (ca.
645-718/<w. 1247-1318 [q.v]}, who'served three Ilkhan
rulers as Grand Vizier. Being himself also a physician, Rashfd al-Dfn was interested in Chinese medicine. He had contacts with Chinese physicians and
ordered one of his pupils to go to China and collect
Chinese medical books. He had them translated into
Persian and edited them, together with an extensive
preface of his own, under the name Tansuk-ndma,
"Book of precious information"; the subtitle given by
Rashfd al-Dfn is "The Ilkhan's treasure book of
Chinese sciences". Of this book, divided into 4 parts,
only one part, together with Rashfd al-Dfn's preface,
has been preserved in a unique Istanbul manuscript.
Its main part has been identified as commentary
of a commentary on the Mai jue, i.e. "Pulse poem",
which was very popular in China during the Song
and the Yin-Yuan dynasties (12th-14th centuries). At
that time, the Mai jue was by mistake attributed to
Wang Shu-he. This mistake was repeated also by
Rashfd al-Dfn, although the correct name Mai jue is
also mentioned in the Tansuk-ndma. The quotations
from the Mai jue have been embodied into the Tansukndma in its original Chinese version, transliterated into
Arabic letters, together with explanatory remarks. The
manuscript of the Tansuk-ndma contains also several
drawings of high quality displaying inner organs, the
circuit of life-energy (Qj) and astronomical computations. Thus although this work is only fragmentarily
preserved, it is of great significance for the history of
Chinese medicine being the first version, known so
far, of Chinese medical literature transmitted to the
Islamic West.
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TIBBAT AL-KHURD [see BALTISTAN].
TIBBU [see TUBU].
TIBESTI, a m o u n t a i n massif of the central
Sahara, forming part of the elevated land running
from the Adrar of the Ifoghas [see ADRAR] in northeastern Mali to the Nuba mountains of Sudan.
It lies roughly between lats. 23° and 19° 30' N.
and longs. 16° and 19° 30' E., being about 480
km/300 miles long and up to 350 km/200 miles wide,
and includes the highest peak of the Sahara, the volcanic summit Emi Koussi (3,415 m/11,200 feet). Three
great, deeply-cut dry wadis indicate, as elsewhere in
the Sahara, a formerly more humid climate. There
are oases, mainly in the north and centre of the massif, the chief one being Bardai. Most of Tibesti now
falls politically within the Chad Republic, with its
northeastern outlier in Libya and its westernmost tip
on the frontier with Niger. The sparse population,
mainly nomadic but with some sedentaries, is that of
the Teda branch of the Tubu [q.v.] "people of Tibesti".
The region was traversed and partly explored by
Gustav Nachtigal in 1869, and more fully described
by Col. Jean Tilho in the early 20th century, but it
was not really pacified for France until 1930 or after.
For the recent political history of the region, see the
Appendix II "Tibesti since Nachtigal's visit", in
Nachtigal, tr. Fisher, i, 423-33; CAD, in Suppl; and
TUBU. 2.
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TIBRIZ [see TABRIZ].
AL-TIBRIZI, ABU ZAKARIYYA' YAHYA B. 'ALT
b. Muhammad b. al-Hasan b. [Muhammad b. Musa
b. (Yakut, Udabd3, vii, 286)] Bistam al-Shaybanf, imam
ahl al-adab (Yakut, Mucajam, i, 823; al-khatib is incorrect, see Kiftl, Inbdh, iv, 22), c e l e b r a t e d Arab
philologist (421-502/1030-1109). Born a son of the
khatlb of Tabriz [q.v.], the talented young man embarked on the talab al-cilm at an early age. He did not
give it up until his appointment at the madrasa [q.v.] alNizamiyya (inaugurated 459/1067) in Baghdad as professor of the adab sciences, above all nahw, lugha, carud,
and kawafi. Becoming in addition also the librarian,
he died in the ninth decade of his life on Tuesday,
28 Djumada II 502/2 February 1109.
Al-Tibrizfs extended journeys for the sake of study
give us, through his teachers and their riwdydt, information about the sources and tendencies of his own
works. As an inpecunious youth of ca. 22 years of
age he travelled, with al-Azhan's [q.v] Tahdhib allugha in his backpack, from Tabriz to Syria to join
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the great blind scholar Abu 'l-cAlaJ al-Macarn [q.v.].
After two years he moved on to Egypt, where Ibn
Babashadh (d. 469/1077; Brockelmann, I2, 365, S I,
529), an erstwhile merchant from Daylam now working as a nahwi and lughawi at the diwdn al-inshd3 [q.v]
in Cairo, was introduced by the young man to the
latest discussions of questions in Arabic philology.
Probably following a haajaj, al-Tibnz! continued his
studies of grammar and lexicography in Baghdad, and
from there made a brief journey to Basra to study
with the well-known al-Fadl al-Kasabam (d. 444/1052;
Sezgin, GAS, ix, 115). After his return to Baghdad,
he set out toward the West and joined, in Sayda
[q.v.], the son of Ibn DjinnI [q.v], cAlT (d. 457 or
458/1065), who as a philologist had specialised in
hadith, tafsir, and above all ShafTi law, and in Sur
[q.v.] or Tyre, Sulaym b. Ayyub al-RazI (d. 447/1055).
It is no surprise that among al-Tibrlzfs teachers other
traditionists are also mentioned, e.g. the famous alKhatib al-Baghdadi [q.v.]. When in 456/1064 the two
men met in Damascus and engaged in disputations,
the latter did not hesitate to acknowledge his being a
disciple of the much younger al-TibnzI (Yakut, Udabd',
i, 255, vii, 286). When later al-Tibrlz! himself had
become a famous professor, he in turn liked to call
himself a disciple of his much younger colleague, the
ShaficI jurisconsult Ibn Barhan (d. 520/1126) who was
much admired for his sharp mind. At what time he
visited the great analyst of language, cAbd al-Kahir
al-Djurdjam [q.v. in Suppl.] in Gurgan, which the latter is said never to have left, is not easy to determine.
For further, at times contradictory, information on his
journeys, teachers, etc., see Fakhr al-Dln Kabawa's
introduction to his edition (based on the autograph
of 486/1093) of al-TibnzI's shark on the Mtiydrdt alMufaddal, 4 vols. Damascus 1388-92/1968-72.
Among al-Tibnzi's numerous (ajamm ghafir] students, the following may be listed: al-Djawallki [q.v]
who studied with him for seventeen years and followed him in his position at the Nizamiyya; Ibn Nasir
al-Salaml (d. 550/1155) through whom al-TibrizT is
often quoted; Sacd al-Khayr al-Ansan from Valencia
(d. 541/1146) who as a merchant traveled as far as
China; Abu Tahir al-SmdjT (d. 548/1153 in Marw),
one of the teachers of al-Samcani [^.^.]; and Abu
Tahir al-Silaff [</.^.], who survived him the longest.
Much was told about the great master, even that he
habitually drank wine (cf. Yakut, Udabd3, i, 253!), that
he wore silk and a turban of gold brocade, and that
he had an interest in boys. He also posed as a poet;
however, he never filled the position of kddl in Baghdad
(read katin in al-Samcani, Ansdb, s.v.; cf. Ibn Khallikan,
s.v.). ' '
Al-Tibnzi's works were standard textbooks in adab
instruction. They are (a) commentaries to classic works
of poetry; (b) revised versions of, and glosses on, lexicographical monographs; (c) commentaries on introductions to syntax and on grammatical problems, also
on the Kur'an; and, finally, (d) a handbook on metrics and rhyme. In to to they consist of the following
extant, and mostly printed, works:
(a) Shark on the seven, or ten, Mu'allakdt [q.v], see
Sezgin, GAS, ii, 51, ix, 256 (ed. cAbd'al-Salam alHufi, Beirut 1405/1985); shark on al-Mufaddaliyydt [q.v]
or Ikhtiydrdt al-Mufaddal, see GAS, ii, 54, ix, 257
(cf. S.A. Bonebakker, in BiOr, xii [1965], 245-7); the
middle shark on al-Hamdsa [q.v], see GAS, ii, 71, ix,
259 (cf. Brockelmann, II2, 658); shark on the Diwdn
of al-Nabigha [q.v.], see GAS, ii, 112 (for the one on
Imra5 al-Kays see O. Rescher, in £DMG, Ixviii [1914],
63); shark on the Ldmiyyat al-cArab of al-Shanfara [q.v],
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see GAS, ii, 135; shark on Bdnat Su'ad of Kacb b.
Zuhayr [q.v], see GAS, ii, 231, ix, 272 (ed. £Abd alRahlm Yusuf al-Djamal, Cairo 1410/1990); shark, with
the title al-Mudih, on the Diwdn of al-Mutanabbf [q.v.],
see GAS, ii, 494, ix, 293; shark, with title al-Iddh, on
the Diwdn of Abu Tammam, see GAS, ii, 556
(cf. 555; viii, 132), ix, 299; shark on Sakt al-zand (Diwdn)
of Abu VAla5 al-Macarrf, see Brockelmann, I2, 296,
S I, 452 (ed. Mustafa al-Sakka et alii, in Shuruh Sakt
al-zand, 5 vols. Cairo 1364-8/1945-9.
(b) Tahdhib of Islah al-mantik of Ibn al-Sikkft [q.v.],
see GAS, viii (1982), 131-2 (ed. Fakhr al-Dm Kabawa,
Beirut 1403/1983; Fawzf cAbd al-cAziz Mas'ud, 2 vols.
Cairo 1406/1986-7); tahdhib of al-Alfdz of Ibn al-Sikklt,
see GAS, viii, 133; glosses on Tdaj al-lugha wa-sihdh
al-carabiyya of al-Djawharf [q.v.], see ibid., 216; cf. tahdhib
of Gharib al-hadith of Abu cUbayd [q.v], ibid., 87.
(c) Shark on al-Lumac fi }l-nahw of Ibn Djinm [q.v.],
see GAS, ix, 175 (cf. Kiftr, Inbdh, iv, 24); shark on alMaksura of Ibn Durayd, see GAS, ix, 86 (ed. Kabawa,
Aleppo 1398/1978); al-Mulakhkhas fi i'rdb al-Kur3dn,
see Brockelmann, I2, 331 (G. Vajda, Les certificats de lecture, Paris 1956, i [596], cf. Isma'il Pasha al-Baghdadi,
Hadiyyat al-cdrifln, ii, 519).
(d) al-Kdfifi 'l-farud (or/f cilmay al-carud) wa 'l-kawdfi,
see Brockelmann, I2, 331; S I, 492 (ed. al-Hassam
c
Abd Allah, in MMM'A, xii/1 [1386/1966], 1-250) =
al-Wdfi, etc. (ed. Kabawa, Aleppo 1390/1970, Damascus 1407/1986); for al-Badf which forms the last part
of al-Kdfi/al-Wdfi, see GAS, ii, 107.
Bibliography: In addition to the works mentioned in the text, see G.W. Freytag, introduction
to his editio princeps: Hamasae carmina cum Tebrisii
scholiis (with Latin tr.), 2 vols. Bonn 1828-51; Fakhr
al-Dfn Kabawa, Manhaaj al-Tibrizifi shuruhih, Aleppo
1394/1974; <Abd al-Husayn al-Fatlf, al-Nahw cind
al-Tibrizifi shark al-kasd'id al-cashr, in al-Mawrid, xvi/1
(1407/1987), 87-118; R. Sellheim, al-cllm wa }l-culamd3
f t cusur al-khulafd3, Beirut 1392/1972, index; idem,
Materialien zur arabischen Literaturgeschichte, Wiesbaden
1976, i, 337; G. Makdisi, The rise of humanism in
Classical Islam and the Christian West, Edinburgh 1990,
index; Zirikll, al-Acldm, Beirut 1979, viii, 157-8;
Kahhala, Mu'ajam al-mu3 allifm, Damascus 1380/1961,
xiii, 214-15; idem, al-Mustadrak cald Mu'ajam almu3 allifm, Beirut 1406/1986, 839; M/A. Mudarris,
Rayhdnat al-adab, Tabriz 1347/1968, ii, 148.
Main sources. In addition to those mentioned in
the text, see Ibn 'Asakir, Ta3nkh Dimashk, facs. ed.
Medina 1407/1987, xviii, 172-3; Ibn al-Anbarf, jV^/wtf
al-alibbd3, Cairo 1386/1967, 372-4; Ibn al-gjawzf,
Munta^am, ix, 161-3; Ibn al-Nadjdjar/Ibn al-Dimyatf,
al-Mustafdd min Dhayl Ta'rikh Baghdad, Haydarabad
1399/1979, 257-9; Dhahabf, al-'Ibar, Kuwait 1963, iv,
5; idem, Siyar acldm al-nubald3, Beirut 1405/1984, xix,
269-71; YafiT, Mir3at al-d^andn, Haydarabad 1338/
1919, iii, 172; Firuzabadi, al-BulghaJi ta3nkh a'immat
al-lugha, Damascus 1392/1972, 283; Suyutr, Bughya,
413-4 (Cairo 1384/1964-5, ii, 338); idem, al-Muzhir,
Cairo 1378/1958, index; Tashkopriizade, Miftdh alsacdda, Cairo n.d. [ca. 1388/1968], i, 217-8; Ibn alc
lmad, Shadhardt, iv, 5-6.
(R. SELLHEIM)
AL-TIDJANI, ABU MUHAMMAD £ABD ALLAH b.
Muhammad, Arabic a u t h o r who lived and
worked in what is now Tunisia, born between
670/1272 and 675/1276, last mentioned in 711/1311.
The family was of Moroccan origin; his greatgreat-grandfather Abu '1-Kasim had reportedly come to
Tunis with the troops of the Almohads [see ALMUWAHHIDUN] under cAbd al-Mu'min b. cAJf (d. 558/
1163 '[^.]).

1. Life. From that time till the disappearance of
the last known member of the family, Ahmad b.
Muhammad al-Tidjanf, d. 869/1464, the descendants
of Abu '1-Kasim distinguished themselves for over three
centuries in administrative and cultural life, notably
under the Hafsid dynasty [q.v.].
He was educated by his father and several notable
scholars, such as the Moroccan Abu Bakr b. cAbd alKarfm al-cUfT, the AndalusI Abu '1-Kasim al-Kalacr,
author of al-Sira al-kald'iyya, and the Tunisian Abu cAlr
c
Umar. He had access to the rich library of the Hafsids,
and is known to have had in his personal possession
numerous books, including the Stra of Ibn Ishak, Yahya
b. Sallam's Kur'an commentary and Ibn Rashrk's
c
Umda. From his youth onwards, Abu Muhammad
c
Abd Allah followed his father and other family members into the Hafsid chancery and met many eminent
secretaries, literary men, etc. He began his career under
Sultan Abu cAsida Muhammad II (694-709/12951309), but was soon brought by the prince Abu Yahya
Zakariyya' al-Lihyani into his own personal circle as
a secretary. Al-Tidjanf accompanied him, as his chief
secretary, on his expedition of 706/1306 against the
Spanish in Djerba/Djarba [q.v], though when his
master set off for the Pilgrimage, al-Tidjam, perhaps
for health or political reasons, returned from Tripoli
to Tunis in Safar 708/July-August 1308. Abu Yahya
al-Lihyani returned nearly three years later, and was
hailed as sultan with the honorific al-Ka'im bi-amr
Allah in Radjab 711 /November 1311, nominating
al-Tidjam as head of his chancery. In 717/1317 alLihyanl left Tunis for a tour of his dominions, leaving
his power in the hands of his son Muhammad, whose
power was then contested by a rival member of the
Hafsid family, with a battle near Siliana to the northwest of Tunis in 718/1318. Whether al-Tidjam was
killed in this is unknown, but he now disappears from
recorded history.
2. Works.
(a) Works now lost. These include a 1,000-verse
commentary, Add3 al-ldzim, on Hazim al-Kartadjannf's
poem in praise of the caliph al-Mustansir; an Ahkdm
al-nikdh; al-Durr al-ndzimfi 'l-adab wa }l-tardajim, on poets
and litterateurs of the Hafsid age; notes on the Sahths
of al-Bukharf and Muslim; Nafahdt al-nisnn, a collection
of letters between himself and the kddl Ibn Shibrih,
whom he knew in Tunis; and cAldmat al-kardmafi hardmat al-'aldma, on the merits of secretaryship and on
famous secretaries of the Hafsid period.
(b) Work in manuscript. His al-Wqfd3 bi-baydn
fawd'id al-Shifd3 is a commentary on the Shifd3 bi-tacnf
hukuk al-Mustafd by the Kadi clyad [q.v.] (2 vols., ms.
Zaytuna 1321), valuable for al-Tidjanfs biography and
background.
(c) Published works.
(i) Tuhfat al-carus wa-nuzhat (mutcat) al-nufus, first published Cairo 1301/1883 after a bad French tr. by
A. Rousseau, Touhfat el arous ou le cadeau des epoux, Algiers
and Paris 1848, and, most recently, at London-Nicosia
1992, with an introd. by Djalfl al-cAtiyya. This is far
from being a pornographic work of the Ruajuc alshaykh ild sibdhu type, but is "a compendium on love
and marriage . . . it gives advice on the choice of a
wife with very full description of the marks of beauty
arranged according to parts of the body and on their
treatment, and on married life with means to heighten
its enjoyment, all in the form of traditions and extracts from writers, roughly in chronological order"
(M. Plessner, EP art. s.v.). In it, the author tries to
present the canon of beauty and of conjugal happiness amongst the Arabs.
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(ii) Rihla. This is the work by which al-Tidjani became famous, early attracting the attention of Western
orientalists. M. Amari translated extracts in his Biblioteca
arabo-sicula, ch. 45; A. Bel also gave an extract and
its tr. in his Les Benou Ghanya, Algiers 1903; and a
partial tr. of the whole was given by Rousseau in JA
(1852-3). But the choice of extracts was arbitrary and
none of the translations fully reliable (cf. Plessner,
he. cit.}. The official press at Tunis in 1927 printed
a French translation by W. Marcais, but this was
never published, and the text was only satisfactorily
edited and published in 1377/1958 by H.H. cAbd alWahhab, with useful introduction and indices.
In it, al-Tidjani relates his journey from Tunis to
Tripoli and back, lasting two years and eight months
during which the lengthy halts and delays had enabled
him to record "everything that was of any interest in
a comparatively small stretch of country . . . The Rihla
thus became a regular mine of geographical, scientific
and particular historical information about the country passed through; extracts are also given in it from
authors whose original works must now be regarded
as lost, and copies of documents" (Plessner, he. cit.).
It is especially valuable for the literary historian of
mediaeval IfrTkiya, since it includes poems and fragments from the works of poets of Tunis and its vicinity, the Sahel of Sfax and southern Tunisia; the whole
work was much used by R. Brunschwig for his La
Berberie orientate sous les Hafsides (Paris 1940-7), H.R.
Idris for his La Berberie orientate sous les ^jrides (Paris
1962) and Ch. Bouyahya in his La vie litteraire en Ifriqiya
sous les prides (Tunis 1972).
Bibliography (in addition to references in the
article): Brockelmann, IF, 334, S I, 368; A. Demeerseman, Un type de lettre tunisien an XIVe siecle, in IBLA,
xxii (1959), 261-86, xxiii (I960), 51-76; A. Gragueb,
Notes sur le voyage de Tidjdni dans le Sud tunisien, in
CT, xxiv/93-4 (1976), 25-44; Soudan Federique, dMahdiyya et son histoire d'apres le recit de voyage de Tijdm.
Traduction annotee, in REI, Ixiii (1990), 135-88.
(M. PLESSNER-[TAIEB EL ACHECHE])
AL-TIDJANI, AHMAD B. MAHMAD b. al-Mukhtar
(1150-15 ShawwaT 123071737-21 September 1815),
founder of the Sufi order (tarika} called Tidjaniyya [q.v.] after him. The appellation Tidjani comes
from the name of the Algerian Berber tribe Tidjan
or Tidjana and was acquired by Ahmad's family when
one of his forefathers married a woman from this
tribe. Some time after launching his tarika, Ahmad
al-Tidjam claimed descent from the Prophet Muhammad, tracing his genealogy to al-Hasan b. 'All b. Abl
Talib via Mawlay IdrTs, the patron saint of Fas.
Thereafter he called himself Ahmad al-Tidjani alHasani.
The only detailed account of Ahmad al-Tidjanf's
life we have is the I^awdhir al-macdni which was composed by his trusted companion CA1I Harazim b. al'Arabl Barada and completed in April 1800. Born in
c
Ayn Mad! in Algeria, Ahmad al-Tidjani had, according to cAli Harazim's account, pious parents who died
of the plague when he was sixteen years old. Five
years after his parents' death Ahmad left cAyn Madi
in search of learning. After a stay in Fas, he went
on the Pilgrimage to Mecca in 1186/1772-3. On the
way to Mecca, during a stay in Medina, and on the
way back to the Maghrib he met holy persons who
recognised his Stiff promise. In Egypt he was appointed
mukaddam of the Khalwatiyya tarika [q.v.] by Mahmud
al-Kurdi. After returning from the Mashrik in 1191 /
1777-8, he went to Fas, then to Tlemcen in Algeria.
From there he moved to the oasis of Abl Samghun.
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There he launched his tarika in 1196/1781-2 when
he announced that the Prophet Muhammad appeared
to him when he was awake, authorised him to start
tarbiya ("Suft" education), and taught him the awrdd
(litanies) of his tarika.
The turning point in Ahmad al-Tidjani's standing
as the head of a Suft order was his emigration in
1789 from Abl Samghun to Fas. Conflict with the
Turkish authorities, whose exact nature is not known,
seems to have caused him to leave Algeria and settle in Fas (al-Nasiri, Istiksd3, Casablanca 1954-6, viii,
105). The sultan of Morocco Mawlay Sulayman (17921822), a reformist ruler who undertook a "renewal of
the scholarly elite" of his capital, amongst other things
through encouraging scholars from outside Fas to settle
in it (El Mansour, Morocco in the reign of Mawlay Sulayman, 155), welcomed the learned refugee from Algeria.
He gave Ahmad al-Tidjani a house, granted him a
regular salary, enabled him to build his own zdwiya,
and made him a member of his learned council. The
prominent scholars of Fas reacted to the Algerian
intruder with hostility. One of them, Abu '1-Kasim
al-Zayanl (d. 1249/1833-4), echoes this hostility in his
book al-Turo^umana 'l-kubrd (al-Muhammadiyya 1967)
which he completed in 1233/1817-18, some two years
after Ahmad al-Tidjam's death. In this book (461-2),
al-ZayanT describes Ahmad al-Tidjanfs teachings as
bid*a [q.v] and the followers whom he had in Fas as
a band of evildoers.
In Fas, Ahmad al-Tidjanl embarked on a formulation of his teachings in a way which would enable
him to gain acceptance in a community in which the
veneration of sharifs was a central element of religious
as well as political life. CA1T Harazim relates that shortly
after he arrived in Fas, the Prophet instructed Ahmad
al-Tidjani to put the latter's teachings in writing for
the guidance of later Suits. Thereupon Ahmad ordered
C
A1T Harazim to destroy the record he had kept of
his sayings, justifying this order with the change which
occurred in his circumstances and his hdl (mystical
state) after he came to Fas (Dj.awdhir, i, 45). The record
which cAli Harazim made of the course of his master's life and of his teachings, as he heard them from
him, was the Qiawdhir al-macdni. Not being a man of
much education with experience in the composition
of books, CA1T Harazim drew heavily in composing
D}awdhir al-macdni on the biography of the Moroccan
wall Ahmad b. Ma'n al-AndalusT by Muhammad b.
c
Abd al-Salam al-Kadiri entitled K. al-Maksad al-ahmad,
copying its preamble, chapter divisions, and the descriptions of learning and piety used in it. Ahmad alTidjanT did not apparently notice this plagiarism and
approved the work on 28 Sha'ban 1216/January 1802
after CA1T Harazim had read it to him (Diawdhir, ii,
282).
This plagiarism became known in Morocco only
after Salaff critics of the Tidjaniyya drew attention
to it in the 1920s and had the K. al-Maksad printed
in 1932. In the first decade of the 19th century, the
D}awdhir al-mdam achieved its prupose of providing
an idealised picture of Ahmad al-Tidjani's life, and
an account of his teachings which highlighted his
claim to descent from the Prophet and to having
received guidance directly from him. This claim,
together with the support which Ahmad al-Tidjani
received from the sultan, enabled him to build up his
prestige as a Suft shaykh and as the head of a new
tonka. He could also win numerous followers and initiate into his tarika learned Muslims from other parts
of the Maghrib and West Africa, who contributed
towards its expansion. After Ahmad al-Tidjanfs death
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in 1815, his zawiya in Fas, in which he was buried,
several turuk at the same time. This religious exclubecame a shrine visited by Tidjanfs coming from dissiveness is based on Ahmad al-Tidjanf's statement (cf.
tant lands.
Dj.awdhir, i, 44) that his followers have a higher spirc
c
Bibliography. Alf Harazim b. al- Arabf Barada,
itual rank than the followers of other awliya''. It was
Lfyawdhir al-macdm wa-bulugh al-amdni Ji fayd Sidi Abi
further developed by cUmar b. Sa'fd al-Futf (cf. Rimdh,
1
'I- Abbas al-Tid^dm, 2 vols. in one, Cairo 1927, and ii, 18) who asserted that, because Ahmad al-Tidjanf
later lithographs up to Beirut 1988; Ahmad b.
was the channel of all emanations from God, the spirKhalid al-Nasfrf, Kitdb alTstiksd3 ft akhbdr duwal alitual rank of an ignorant Tidjanf is higher than that
Maghrib al-aksd, 9 vols. Casablanca 1954-6, viii;
of a great non-Tidjanf wall.
Jamil M. Abun-Nasr, The Tijaniyya: a Sufi order in
The Tidjanfs' sense of spiritual superiority to other
the modern world, London 1965, with bibl.; Abu
Stiffs, offensive as it is in itself, has been held to be
'1-Kasim al-Zayanf, al-Turdj_umdna 'l-kubrd fi akhbdr
especially reprehensible religiously, because it is related
al-macmur barrm wa-bahran, al-Muhammadiyya, Moto the Tidjanfs' belief that the recitation of the awrdd
rocco 1967; Mohamed El Mansour, Morocco in the
which their master taught them was more efficacious
reign of Mawlay Sulayman, Wisbech 1990.
as a means of attaining salvation even than reciting
(JAMIL M. ABUN-NASR)
the Kur'an. In the ^awdhir (i, 114), Ahmad al-Tidjanf
TIDJANIYYA, a S u f i tank a which was founded
is quoted as having said that reciting Salat al-Fdtih
by Ahmad al-Tidjanf [q.v.] in the oasis of Abi
(see below) once is more efficacious than reciting the
Samghun in Algeria in 1196/1781-2. Ahmad al-Tidjanf
Kur'an 6,000 times. Furthermore, the Tidjanfs' belief
settled in Fas in 1789, where he developed a local
in the great efficacy of their awrdd led them to belitfollowing and initiated into his tanka Muslims from
tle zuhd [q.v.] as a means of salvation. While in Fas
other parts of the Maghrib and West Africa, through
Ahmad al-Tidjanf made no effort to affect austerity
whom it spread in these regions. The papers presented
and was known to have worn sumptuous clothes and
at the Paris conference of 1982 on the present state
enjoy good food. cUmar b. Sacfd al-Futf defined the
of the Suff orders, which were published by A. Popovic
notion of zuhd accepted by the Tidjanfs in a way
and G. Veinstein as Les ordres mystiques dans I'Islam. Chemiwhich undermines its usual sense of asceticism. He
nements et situation actuelle, document the presence of
says that true zuhd (zuhd al-kamdl] does not consist of
Tidjanfs in all countries of North and West Africa,
the emptiness of the hand from the goods of the
in the Sudan and Ethiopia, in most countries of the
world, but of not attaching any value to what one
Near East, in Indonesia as well as in Albania. The
possesses. He adds that, in the sense of emptiness of
Tidjaniyya has now great influence in West Africa,
the hand, zuhd may be nothing more than the inability
to earn one's living, a condition acceptable for women
especially in Senegal and Nigeria.
Shortly after arriving in the religious and political
but not reconcilable with true manhood (Rimdh, ii,
centre of Morocco in 1789, Ahmad al-Tidjanf had
42-3). The Tidjanfs justify turning their back on ascetihis close companion cAlf Harazim b. al-cArabf Barada
cism through the doctrine of the Malamatiyya [f/.^.J,
which emphasises that a true believer does not make
write Qiawdhir al-macdni, a book containing an account
his virtues known to others (cf. al-Kansusf, al-^awdb
of his life and teachings which he himself approved.
al-muskit, Algiers 1913, 14).
Tidjanf teachings which are contained in this book
Criticism was directed against these and other
were elaborated by later scholars of the tanka, espe- I
c
c
aspects of Tidjanf teachings already during Ahmad
cially by Umar b. Sa fd al-Futf (d. 1864 [q.v.]) in
al-Tidjanf's lifetime. Since the 1920s Moroccan and
his Rimdh hizb al-Rahim (printed in the margin of the
Algerian reformers of the Salafiyya [q.v.} school
Djawdhir), but their central elements, whose acceptance
attacked the Tidjaniyya on account of its teachings
distinguishes a believing Tidjanf from other Stiffs,
as well as on account of the cooperation of its leaders
remained unchanged, to wit, the belief that the Prophet
with the French colonial authorities (Abun-Nasr, The
Muhammad appeared to Ahmad al-Tidjanf when he
Tijaniyya, London 1965, 176-81). In Indonesia, the teachwas awake, informed him that he was the khatm alings of the Tidjaniyya have been denounced by reformist
awliyd3 and kutb al-aktdb, and taught him the awrdd
Muslims as bid(a [q.v] since the 1930s (Abdurrahman,
of his tanka. Through describing himself as khatm alDie Tijaniyya in Indonesien . . ., Hamburg 1990, 130-44).
awliyd\ Ahmad al-Tidjanf claimed that he embodied
The attacks of religious reformers in Nigeria against
wildya in the same complete form as the Prophet
the teachings of the Tidjaniyya since the 1970s, as
Muhammad, as khatm al-anbiyd3, embodied prophet3
well as the emphasis which Nigeria's Muslim leaders
hood. The Tidjanfs do not insist that no awliya would
placed on Muslim religious unity as a means of securappear after their master, but they contend that all
ing political power in a religiously-divided country,
the awliya3, including those who would come after
have prompted Shaykh Ibrahfm Salfh b. Yunis alhim, derive spiritual sustenance from him. The title
Husaynf, Nigeria's most prominent Tidjanf scholar,
kutb ("pole") means in the Suff terminology the holder
to attempt a revision of his tarika's teachings (Loimeier,
of the highest rank in the hierarchy of Suff saints.
Islamische Erneuerung, Minister 1993, 112-209). Ibrahfm
In the Dj.awdhir, the kutb is described as sahib al-wakt,
Salih has defended his tanka in two books, al-Takfir
i.e. he who dominates the universe during his lifeakhtar bidca (Cairo 1982) and al-Mughir ([Beirut] 1986).
time, to whom is entrusted ism Allah al-a'zam (God's
In the latter book (65-70) he tried to retract some of
most exalted name). Being kutb al-aktdb, and as such
the Tidjanf convictions which are held to be reprethe chief of the holders of the highest rank in the
hensible by other Muslims, such as claiming that recitSuff hierarchy, Ahmad al-Tidjanf claimed to be God's
ing the Salat al-Fdtih was more efficacious than reciting
viceregent; nothing can reach the creatures from God
the Kur'an, by asserting that some of the statements
and God from the creatures except through him
attributed to Ahmad al-Tidjanf in the printed edition
(Diawdhir, ii, 80).
of the Diawdhir, which was first published in Cairo in
Ahmad al-Tidjanf's belief in his ascendancy over
all other awliya' led him to forbid his followers from I 1927, contained many falsifications. He claims to have
in his possession the original copy of this book in cAlf
joining any other tanka besides the Tidjaniyya. In this
Harazim's handwriting, which Ahmad al-Tidjanf apway, he broke with a Suff tradition which he had
proved and which does not contain these falsifications.
accepted before launching his tanka through joining
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In spite of the controversy surrounding its teachings, the Tidjaniyya expanded rapidly, at first in the
Maghrib and West Africa. In Algeria, the Tidjaniyya
Zdwiya in cAyn Mad! headed by the founders' two
sons was sufficiently strong in the 1830s to be able
to challenge the authority of the Amir cAbd al-Kadir
[q.v.], the main leader of Algerian Muslim opposition
to French colonial occupation. As a result, friendly
relations developed between the Tidjaniyya and the
French colonial authorities in Algeria, which were
reinforced after the founder's grandson, also called
Ahmad, married a Frenchwoman, Aurelie Picard, in
1870 (Abun-Nasr, op. cit., 74-6). In Tunisia, the Tidjaniyya was introduced into the capital and acquired
great prestige through Ibrahim al-Riyahl (d. 12667
1849-50), Tunisia's most prominent scholar in his time.
Ibrahim al-Riyahl met Ahmad al-Tidjanl in Fas and
was appointed by him as mukaddam of the Tidjaniyya
in 1804.
Since the middle of the 19th century, the Tidjaniyya
has experienced its greatest expansion in West Africa.
It was first introduced into Mauritania by Muhammad
al-Hafiz of the Idaw 'All tribe. He met Ahmad alTidjani in Fas and was appointed by him mukaddam
of his tarika. The Tidjaniyya was spread into the
Senegambia by Muhammad al-Hafiz's favourite disciple Mawlud Fal. cAbd al-Karlm b. Ahmad al-Nakil
from Futa Djallon, who was initiated into the Tidjaniyya by Mawlud Fal, passed it on to the distinguished scholar and holy warrior cUmar b. Sacld
al-Futl. Under cUmar b. Sacld's leadership, the Tidjaniyya emerged as a serious rival for the allegiance of
the Muslims'in West Africa to the much older Kadiriyya. At the beginning of the 20th century, the Tidjaniyya had zdwiyas spread across West Africa from
Senegal to Bornu and as far south as Ghana, where
it was introduced by Hausa traders (Hiskett, The development of Islam in West Africa, 256). The Tidjaniyya
expanded its religious influence in West Africa further during the colonial period, especially in Senegal.
In this country its two leading centres, led by the Sy
family of Tivaouane and the Niasse (Anyas) family of
Kaolack, cooperated with the French colonial authorities. In this way the Tidjaniyya came to appeal not
only to the simple peasants but also to the Muslim
urban middle class which owes its existence to the
colonial system (Coulon, Le Marabout et le prince, 89).
At present, about half of the Muslims of Senegal, who
make up about 94% of the total population, are
Tidjanls (Villalon, Islamic society... in Senegal, 71).
A revivalist movement from within the Tidjaniyya,
which was initiated by the Senegalese Ibrahim Niasse
(1900-75), has led to a rapid expansion of this tarika
since the Second World War in West Africa and the
Republic of the Sudan. In 1348/1929-30 Ibrahim
Niasse declared that Ahmad al-Tidjanl told him in a
vision that he was the sahib al-fayda, i.e. the channel
of the infusion of grace which the Tidjanls receive
from their master (Maigari, al-Shaykh Ibrahim Any as
al-Sanighdli, 82-5). Thereafter, Ibrahim Niasse referred
to his followers as Diamd'at al-Fayda ("Community of
Grace") and to himself as Ghawth al-^amdn ("Saviour
of the Age"). He contributed towards the revival of
the Tidjaniyya through developing tarbiya ("Suit" education) in a way which enabled Muslims who had
not received an Arabic-Islamic education to be taken
into the tarika. Ibrahim Niasse started to acquire influence outside Senegal after he met the Amir of Kano
Abdullahi Bayero in 1937 during the Pilgrimage to
Mecca. Although it is said that Bayero recognised
Niasse as his shaykh at this time, it was only after the
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latter made several visits to Nigeria after 1945 that
its leading TidjanI religious personalities submitted to
his spiritual authority. Since then, the Tidjaniyya has
spread widely amongst the simple urban Muslims in
Nigeria and has started to play an important role in
local party politics.
The rites which the Tidjanls are required to perform in addition to the religious obligations incumbent upon all Muslims are three: (1) Performing the
wird of the Tidjaniyya in the morning and the evening.
The wird consists of reciting astaghfiru 'lldh ("I beg
forgiveness of God") 100 times, saying a prayer for
the Prophet, preferably in the form of Saldt al-Fdtih
100 times, and reciting the haylala (Id ildha Hid 'lldh)
100 times. Saldt al-Fdtih is not said to have been
taught to Ahmad al-Tidjanl by the Prophet but to
have been delivered from Heaven to the Suit shaykh
Muhammad al-Bakri (d. 952/1545 [q.v.]) on a tablet
of light. The Prophet is said, however, to have informed Ahmad al-Tidjanl of its great efficacy in the
remission of sins and assigned it as part of the Tidjanl
wird. (2) Performing the wagifa at least once in the
morning. The wa&fa may be performed a second time
in the evening. It consists of reciting astaghfiru 'lldh
30 times, reciting Saldt al-Fdtih fifty times, saying the
haylala 100 times, and reciting the prayer called
d^awharat al-kamdl 12 times. Tidjams believe on their
master's authority (cf. Djawdhir, i, 105) that when they
have reached the seventh recitation of djawharat alkamdl in the wa^ifa, the Prophet and the four Orthodox
Caliphs join their circle and remain there unseen as
long as it is being recited. (3) The hadra, also called
the dhikr, which takes place on Friday after the Tidjanls
have communally performed saldt al-casr and the wa^ifa
which follows immediately after it. The Tidjanl hadra,
like that of the other Sufis, consists mainly of repeating in unison Id ildha ilia 'lldh, or merely Allah, Allah.
Since Ahmad al-Tidjanl did not give specific instructions as to how many times this formula was to be
repeated, many variations have appeared in the usage
of the Tidjanls, but the majority of the Tidjanls recite
the haylala 1,000 or 1,600 times in the hadra (AbunNasr, op. cit., 50-7).
Bibliography: cUmar al-Riyahl, Ta'tir al-nawdhi
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TIDJARA (A.), "trafficking, trade, .commerce".
1. I n t r o d u c t o r y remarks.
The term is taken in the Arabic lexica to be the
masdar or verbal noun of tad^ara "to trade". Like many
of the terms in the Arabic commercial vocabulary,
this is a loanword from Aramaic and Syriac. Jeffery
thought (pace earlier authorities as cited in Fraenkel,
Die aramdischen Fremdworter im Arabischen, 181-2, who
derived tiajdra from an original noun tadjir "merchant",
Syriac tdgdrd, verb 'ettagar "to trade", cf. 3agrd "wage,
fee, hire, reward") that tidj.dra should be derived directly
from Aramaic and Syriac, in which tiggdrd and tdgurtd
respectively mean "mercatura, trading activity", with
Arabic tadjara as a denominative verb and tadjir as
its active participle, "one who trafficks, trades" (see
his The foreign vocabulary of the Qur'dn, 90-1). The root
is first attested in ancient Mesopotamia: in Akkadian
we have t/damk/gdru "merchant, importer, commercial agent, etc.", and in Sumerian damgdr (see W. von
Soden, Akkadisches Handworterbuch, iii, 1314-15). A corresponding derivative has not so far been found in
Epigraphic South Arabian, nor does it appear in classical Ethiopic; in W. Leslau's Comparative dictionary of
Geez, 571, the headword is merely assumed, and the
derivatives in modern Ethiopic languages probably go
back to mediaeval times and cultural contacts with
the Arabs.
The terms tid^ara and tddjir were known in preIslamic Arabian times, as North Arabian inscriptions
and mentions in pre-Islamic poetry (Zuhayr, al-Acsha,
etc.) attest. Early Islamic authorities noted that tdajir
was said to be synonymous with khammdr (see e.g.
Madjd al-Dfn Ibn al-Athfr, al-Nihdya fi ghafib al-hadith
wa l-athar, ed. al-Zawf and al-Tannahi, Cairo 13837
1963, i, 181), i.e. this figure was especially connected
with the wine-trade [see KHAMR. 2]; doubtless many
of the first Aramaic-speaking merchants with whom
the Arabs came into contact were dealers in the
wine of Syria and 'Irak. That the terms were foreign
ones may be shown by uncertainty amongst the Arab
philologists over the broken plurals of tda^ir; as well
as the regularly-formed ones tudj.dj.dr, tidj.dr, tud^ur, tadjr
(see Lane, Lexicon, s.v.), we also find tudj.dr listed by
Ibn al-Athlr, loc. cit.
Tddjir does not appear in the Kur'an, but tidjdra
appears in nine places (II, 15/16,' 282, IV, 33/29,
IX, 24, etc.) with the sense of "merchandise" and
sometimes with that of "trafficking", this last perhaps
a derived sense.
Bibliography: Given in the article.
(C.E. BOSWORTH)
2. The attitude to merchants and trading
in Tradition and in ethical works.

That Muhammad, who himself belonged to the
merchant class, was favourably disposed to trade was
natural in a commercial republic like that of Mecca,
whose prosperity depended to a fair extent at least
on trade. At least, so we must interpret one of the
oldest suras of the first Meccan period, CVI, the time
of the origin of which is just before the conflict with
the Meccan aristocracy: "As often as the Kuraysh
equip their winter and summer caravans, they shall
worship the Lord of this House (i.e. the Kacba)". But
even in this period, Muhammad raises a warning voice
against the evils which were beginning to be associated with trade; trade is to be conducted according
to law and justice. "Woe to those who give short
measure, who, when they receive good measure from
other men demand the full measure and when they
measure out or weigh out to them, defraud" (LXXXIII,
1 ff., cf. LV, 6-8; and from the third Meccan period,
VI, 153, VII, 83). At a later period, this attitude of
the Prophet underwent a certain change, which must
date from the Meccan period, although there is only
evidence of it in the Kur'an from the Medinan period.
Under the influence of Christian ascetic ideas, his attitude to trade was modified; he does not condemn it,
it is true, but he now sees in it something which may
detain believers from the worship of God and from
performing the saldt. This is most strongly marked in
the description of the monastery in the Medinan sura
XXIV, 37: "Men whom no trade nor purchase keeps
from the thought of God, from performing the saldt
and from paying the zakdt from fear of the day on
which hearts and eyes shall be full of trouble." In
any case, one can deduce from this passage that the
Prophet was fully conscious of the deleterious influences of trade on religious life. The result of this train
of thought was in the Medinan period an express
prohibition of trading during the Friday service, in
LXII, 9-11: "O ye who believe, when ye are called
to the saldt on Friday, hasten to the worship of God
and cease trading; this is better for you, if ye knew
it; and when the saldt is over, then disperse yourselves in the land and strive after the benefits given
by God and think often of Him that ye may prosper, and when they see trading and empty chatter,
they turn to it and leave thee standing. Say: What
is with God is better than chattering or trading and
God is the best provider." On the other hand, the
Prophet in the latest Medinan period expressly permitted trading during the Pilgrimage (II, 194). And
yet he emphasises at the same time once more that
family and clan, goods and chattels and stock in trade
are not to be preferred to God and his Prophet (IX,
24). To this late period also belong the well-known
Kur'anic regulations for the conclusion of agreements
(II, 282 ff.).
This attitude, on the whole well disposed to trade,
is also that of Tradition, although it attacks with the
greatest vigour speculation and other dishonest dealings. Trade is regarded as profitable and honourable, more remunerative than cattle-rearing or manual
labour (al-Suyutr, Kanz al-fummdl, ii, nos. 2411, 4227,
4742). The honourable merchant enjoys great esteem;
"the trustworthy, just, and believing merchant shall
stand at the Day of Judgment among the witnesses of
the blood", we are told in one tradition (Ibn Madja,
Tidj.drdt, bdb 1); he enters Paradise. The dishonest
merchant, on the other hand, must expect punishment: "On the day of resurrection the merchants will
be classed with the liars, except him who has trusted
in God and has been pious and righteous", we are
told in another tradition (Ibn Madja, Tidj.drdt, bdb 3).
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The prejudice of certain pious circles against the merchant class is even more sharply expressed in another
tradition, which is, however, quite isolated: "The
Prophet said: Merchants are liars. Then someone
said to him: O Messenger of God, has not God permitted buying and selling? He replied: Certainly, but
they talk and lie, they swear and do wrong" (Ahmad
b. Hanbal, iii, 428, cf. 444). On the other hand, it
is regarded as pleasing to God to gain profit from
trading for the support of one's family; thus in one
tradition in Zayd, Madjmuc al-fikh, ed. Griffini, no. 539
(cf. no. 544), we read: "If thou makest a profit from
what is permitted, it is a d^ihdd (i.e. like fighting in the
path of God) and if thou usest it for thy family and
thy relations, it is alms (sadakd); and truly a permitted
dirham which comes from trade is better than ten
otherwise gained." In trading, it is recommended to be
generous and conciliatory; one should give full weight
and measure and in weighing, give overweight. The
morning is recommended as particularly blessed and
profitable for trading. One should be careful to avoid
deceit and deception, which cancel the blessing (barakd)
that rests upon trade. Defects in the goods should be
pointed out to the purchaser. "If anyone sells defective goods without pointing this out, God will hate
him for ever and the angels will for ever curse him"
(Ibn Madja, Tiajdrdt, bdb 45). But if one has been
guilty of such faults in trading, he can atone for it
by almsgiving (sadakd). The Prophet is further said to
have condemned the adulteration of goods, especially
the adulteration of foodstuffs.
Trade is to be carried on by mutual agreement,
but never under compulsion. An agreement already
made can only be cancelled if buyer and seller have
not yet separated; in this period it can also be cancelled by tacit agreement (Ahmad b. Hanbal, ii, 536).
A further sale can only be effected when one has
obtained possession of the goods (kabd or istifd*; the
traditions in this connection speak only of foods (ta'drn),
but we are told by commentators that foods are only
taken as examples, and in fact one tradition talks of
a bay' in quite general terms (ibid., iii, 402). If in disputes between the contracting parties neither is able
to prove his point, the purchase either remains valid
and the assertion of the seller is taken as authoritative,
or both must abandon the transaction. If there are
two claimants to be the purchaser, the first is held
to be the actual purchaser.
The traditions in general have nothing to say against
business being arranged for a definite date or on
credit (nasl)atan). But no increase of price must take
place nor is a reduction allowed if payment is made
at an earlier date (Malik, Buyuc, tr. 81). The making
of a deposit on a credit transaction is also allowed,
as the Prophet once purchased provisions on credit
and left his mailed coat as a pledge.
Tradition frequently objects to a practice of traders
of protesting the quality of their articles with oaths;
e.g. one tradition says: "Swearing furthers the disposal
of goods but diminishes their blessing" (al-Bukhan,
Buytf, bdb 26). According to another tradition, sura
III, 71, was revealed in this connection; this verse
has, however, nothing to do with the swearing of
oaths when selling; its associations are other and are
purely religious.
A series of articles are excluded by Tradition from
buying and selling: firstly, all that is not one's own
property (Ahmad b. Hanbal, ii, 189, 190); and secondly, those articles the use of which is forbidden or
which are considered unclean—wine, swine, dogs, cats,
idols (asndm) and mayta [q.v.] and also water; water
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according to a tradition is one of the three things
which are res communes, the price of which is hardm
(Ibn Madja, Ruhun, bdb 16).
Tradition strongly condemns a practice still very
prevalent in the East, sc. haggling or bargaining; in
selling also, one should not outbid one's fellows. Tradition also condemns the raising of prices (naajsh) and
speculation in or holding up of foodstuffs (ihtikdr; on
this expression, cf. Fraenkel, Fremdworter, 189). Anyone
who holds up food supplies and thus raises prices
"is a sinner" (Ahmad b. Hanbal, ii, 351). "Him who
holds up food supplies, God will punish with leprosy
and bankruptcy" (Ibn Madja, Tiajdrdt, bdb 6); "the
speculator is accursed" (ibid.)', according to other traditions, he "will be thrown into the deepest hell-fire"
(al-Tayalisi, 928). On the other hand, the Prophet is
said to have declined as an injustice to fix prices for
foodstuffs in a time of scarcity (Ibn Madja, Tidjdrdt,
bdb 27, etc.). Generally speaking, however, Tradition
condemns any speculation in foodstuffs. It is forbidden
to buy or sell provisions wholesale without fixing
weights and measures (djuzaf)\ food should not be sold
again in the same place as it is purchased but only
in the particular market-place intended for the purpose. One should not go out to meet caravans to
purchase goods (talakki), and the townsman should not
purchase from the man from the desert in order to sell
again in the town at a profit; brokering (simsar) is
therefore condemned.
Finally, there may be mentioned a whole series of
branches of business and practices which are described
by Tradition as forbidden:
1. The conclusion of two transactions in one contract, e.g. one portion of the goods on credit and
another for cash (see Ahmad b. Hanbal, i, 398).
2. Bayc al-curbdn, a form of sale in which an earnestmoney Durban or curbun < Hebr. cerdbon < ccppapcbv; see
Fraenkel, op. cit., 190) is given which belongs to the
vendor if the transaction is not carried through (Ahmad
b. Hanbal, however, considers earnest-money permissible; cf. Madjd al-Dm Ibn al-Athir, Nihdya, s.v.).
3. Auction (bay* al-muzdyadd), which in three cases,
however, is permitted: in direst poverty, in sickness
or when deeply in debt.
4. Bayc al-muzjabana (presumably also of Aramaic
origin; see Fraenkel, 189), i.e. when any goods the
weight, size or number of which is not known is sold
in bulk for a definite measure, weight or number of
another commodity, e.g. the still green fruit of a palmtree for a definite measure of dates or the seed for
a definite amount of provisions. The unreal and speculative in this transaction is seen by Tradition in the
fact that the yield which cannot yet be defined may
bring the purchaser more or less than he has given
for it (cf. Ahmad b. Hanbal, ii, 64). This rule is in
the direction of the prohibition of profiteering. But
according to one tradition of the Prophet, an exception was allowed, the bay' al-caraya\ according to this,
a poor man who does not possess a palm-tree of his
own, in order to procure for his family fresh dates
may purchase for dried dates the fruit of a palm on
the tree, but it has to be valued. In the opinion of
several traditionists, this transaction is limited to cases
where not over five wash are involved, while cAbd
Allah b. cAmr b. al-cAs transmits a tradition according to which the Prophet prohibited even this (Ahmad
b. Hanbal, ii, 183).
5. Bayc al-mucdwama, the purchase of the yield of
palm-trees for two or three years in advance. This is
a question of the sale of things which are not yet in
existence at the time of the contract.
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6. Bayc al-munabadha. In this, the exchange is irrevocably concluded by the two parties handing over the
goods without seeing or testing them beforehand.
Another form of this transaction is bay' al-hasat (cf.
Ibn al-Athfr, Mhaya, s.v.) or bayc ilka3 al-hadj.ar (cf.
Ahmad b. Hanbal, iii, 59, 68, 71) when, as a sign
of the conclusion of the agreement, a small stone is
handed over in place of the goods (see al-Mutarrizf,
Mughrib, s.v. nabadha).
7. Bay' al-muldmasa. In this, the transaction is also
concluded without the goods being seen or examined
beforehand, the covered goods being simply touched
with the hand.
8. Bayc al-gharar "dangerous or hazardous trading".
For this kind of transaction the traditions give a series
of examples, e.g. the milk in the udder, an escaped
slave, booty before its division, fish in the water,
etc. (see e.g. Ahmad b. Hanbal, i, 302, 388, iii, 42).
The commonest example is the very complicated case
of bay* habal al-habala, namely, the sale of a pregnant
she-camel for slaughter with the prospect that it may
produce a female young one, which will again bear
young.
All these transactions are condemned by Tradition
on account of the element of uncertainty in them.
On money-changing (sarf) and the prohibition of profiteering (riba), see SARRAF, in Suppl., and RIBA. The
above transactions are in all the older collections; a
still larger number with a great wealth of detail are
given in the later collections, e.g. Kanz al-cummdl (cf.
H. Ritter, in Isl, vii [1917], 28 ff., where a series of
such traditions is translated).
In the traditions of the first three centuries, an
open and honourable attitude in business is demanded
of the merchant; he is to treat his customers "like his
brother" and refrain from cheating them in any way.
Tradition therefore also condemns any business in
which there is an element of uncertainty, in which
chance can play any part, so that no one may suffer injury. These fundamental principles of Muslim
commercial ethics have found their classical expression in al-Ghazalf's Ihyd* culum al-din, Cairo 1326, ii,
48 ff. According to al-Ghazalf (d. 505/1111), one
should strive to earn one's living with a view to the
next world. To him the acquisition of a livelihood is
a means of attaining bliss; the world is a field sown,
a preliminary to the next world. But al-Ghazalf does
not regard trade as absolutely better than any other
means of earning one's living. "Through trade," he
says, "one can either attain a sufficiency or wealth
and superfluity." He condemns the accumulation of
wealth, in so far as it is not applied to good purposes. But if the merchant obtains a sufficient livelihood for himself and his family, it is at any rate
better than begging. However, certain types of men
do well to refrain from such activities, for example,
the pious, mystics, the learned, and officials. Al-Ghazalf
then gives his views on the ethics of commerce, of
which only a brief resume can be given here.
Even if a business is legal and irreproachable, yet
it may be immoral and injurious to others, for not
every prohibition makes the agreement invalid. AlGhazalf then distinguishes two kinds of business, those
that injure the community and those that only injure
the individual. To the first group belong speculation
in foods, especially in corn (ihtikdr), and the putting
into circulation of false coins [see TAZYIF] . In the case
of false money, the merchant has to pay attention to
the following points: 1. If he takes false money, he
should throw it down a well. 2. He must acquire a
thorough knowledge of the coins current in the coun-

try. 3. If he pays another false money with the latter's consent, he is not free from guilt, as the other
may put them into circulation again. 4. If he takes
false money to oblige someone, he will only participate in the blessing which rests upon a good feeling
in trade if he does it with the intention of throwing
the false money into a well.
Al-Ghazalf then deals with the conduct of business
which is only injurious to the individual. The guiding principle in trade is that one should only do to
a fellow-Muslim as he would be done by. Therefore:
1. The seller should not praise the wares and not
emphasise his statements by oaths; he must only emphasise such qualities in the goods as the customer
cannot know without further trial, e.g. the capability
of a slave. 2. He should tell all the faults of the goods,
for example not show only the good sides of a material, nor should he exhibit materials in a dark room,
etc., for this is deception and neglect of the "good
counsel" to which his brother is entitled. The merchant
must remember two things: firstly, that though he can
dispose of his goods by concealing defects, he thereby
loses the blessing which rests upon trading, and secondly, that the benefit of the goods of this world
ceases with the end of life and that only the injustice and sin remain which were committed in trading. 3. The merchant must give just and full weight
and measure. 4. He must quote the correct price of
the day.
Al-Ghazalf then deals with the showing of little
kindnesses and civilities in trading, i.e. one should
allow the other an advantage which he is not strictly
compelled to do. Such little civilities are: 1. If the
seller refuses a price offered which is much above the
market price. 2. If the purchaser allows himself to be
charged too much when the vendor is a poor man.
3. If in the collection of arrears, one allows a remission or prolongation of the period. 4. If the debtor
brings the money to his creditor to save him the trouble of coming for it. 5. If at his request the contracting party is allowed to annul an agreement to
purchase that has been concluded. 6. If one sells to
the poor on credit and only demands the payment
when it is possible for them to pay, or keeps no
record in one's books of the debt and leaves the payment completely at their discretion.
In his pursuit of profit, however, the merchant
should not neglect the salvation of his soul. The merchant should therefore 1) begin his transactions with
good intention (niyyd) and good faith (cahida)\ 2) he
should conceive of trade as a "social duty", as a fard alkifdya, as his trade is only a part of the complicated
system of the whole; 3) he must not let the market
of this world distract him from the markets of the
next world, i.e. from visiting mosques and performing the saldts; 4) in entering the market and in it
itself he must often think of God; 5) he must not be
too eagerly set on the market and trading, not be
the first to enter it and the last to leave it, and must
not cross the sea; 6) he must not only avoid what is
forbidden, but also avoid all doubtful and suspicious
business; he should enquire after the origin of goods
and not deal with notorious swindlers or thieves; and
7) he must carefully watch his words and deeds in
business, as on the Day of Judgment he will be called
to account for them.
According to al-Ghazalf, the market for the merchant is the scene of his djihad, his "holy war", where
he has to wage a war against his own self in his
intercourse with his fellow-men. Since for al-Ghazalf,
commerce is a preliminary and a preparation for the
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next world, he therefore discards the ascetic ideal of
fleeing from the world for the ordinary mortal as an
evasion of the struggle.
Similar views, although not always of such high
moral worth as in al-GhazalT, are found throughout
adab and akhldk literature. For example, Tadj al-Dln
al-Subki, the biographer of the ShafTI jurists (d. 7717
1370), in his Mucid al-nicam discusses the merchant in
several passages. In these he no doubt takes typical
cases of his age. Thus the paper merchant should
give preference to him of whom he knows is buying
the paper for the preparation of scholarly works (kutub
al-cilm). On the other hand, he should not sell paper to
anyone he suspects will use it for the preparation of
heretical works, false documents, increases of taxation, etc. (ed. D. Myhrmann, London 1908, 188, tr.
O. Rescher, Constantinople 1925, 138). The bookseller
must not sell religious works (kutub al-diri) to people
who will destroy or criticise them. He furthermore
must not deal in works by heretics or by astrologers
nor in imaginative works like the Sirat (Antar, nor must
he sell copies of the Kur'an or works on Tradition
and Law to unbelievers (cf. thereon al-ShaficT, Umm,
iv, 132, and W. Heffening, Fremdenrecht, 49, n. 5, where
the "keine" should be deleted before "hanaf. Werke").
Lastly, the dealer in land must take care that he does
not sell wakf estates (ed. Myhrmann, 205, tr. Rescher,
150-1).
A more selfish morality, on the other hand, is
championed in the book (ed. and tr. by Ritter) K. alIshara ild mahdsin al-tidj.ara, by Abu '1-Fadl Dja'far b.
C
A1T al-Dimashki (5th-6th/llth-12th centuries), see Ein
arabisches Handbuch der Handelswissenschqft, in Isl., xvii
(1917), 1 ff. The book consists of two parts, one dealing with the merchant and the other with his goods.
On the subject of merchandise there are many other
works, some independent and some in the well-known
Muslim encyclopaedias, on which see Ritter, op. cit.,
17 ff. Here we are mainly concerned with the sections on the merchant. The classes of merchants
distinguished are: 1. The wholesaler (khazzari). He
endeavours to purchase his goods under the most
favourable conditions in order to sell them again when
there is a scarcity of them and the price has gone
up. He must therefore keep accurately informed about
the position of the market at the places of production and the security of the roads thither, so that he
does not let the best time for buying and selling pass
him by. A purchase of larger consignments is recommended to be carried through in four instalments
at intervals of 15 days so that no loss may be suffered by a sudden change in price or by some other
unforeseen circumstance. The wholesaler must also
take account of the state of the government of the
country, whether it is just and strong or if it is just
but weak or tyrannical. 2. The travelling merchant
(rakkdd). He must take special heed as to what goods
he buys and must exercise great caution, for his journey may be prolonged or some unforeseen accident
may happen to him, like danger on the road, which
will delay him so that he must again sell the goods
in the place where he has purchased them and thereby
suffer considerable losses. He must also know the average prices which the goods he is buying will attain
in his native land as well as the tariffs, lest he throw
away his profit even before purchasing in a foreign
country. He should also look out for a reliable agent
and a suitable warehouse, etc. at his destination. 3. The
exporting merchant (mud£ahhiz). Here we have to deal
with agencies. He must have a reliable agent in the
place to which he is exporting; to him he sends the
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goods under reliable care; the agent then has to sell
the goods and buy others, sharing the profit.
Besides much other valuable advice for the merchant and warnings against swindlers and deceivers,
al-Dimashki's work also contains discussions of questions of economic theory such as the fixing of the
market price, the "average price" about which the
merchant must keep himself accurately informed.
Ibn Khaldun in the chapters on trade in his Mukaddima, ed. Quatremere, ii, 272 ff, Eng. tr. Rosenthal,
ii, 309 ff, expresses himself in similar terms. He also
classifies his observations under the heads of the wholesale and the travelling merchant, while he apparently
omits the export merchant. He defines commerce as
the art of increasing one's fortune by buying goods
and selling them again at an increased price, either
by storing them and awaiting an increase of price,
or by taking them to another country where the price
is higher.
Ibn Khaldun's verdict on merchants in general is
of interest; for the trade of merchant, one requires
much skill, and the ability to praise his goods unduly
and to deal cunningly and stubbornly with his customers, all things which affect a man's sense of honour
and justice and unfavourably influence his character.
It is the small trader who succumbs more readily to
this influence as he has to deal with his customers
day in and day out. It is otherwise with the merchant who, through some favourable circumstance,
has risen rapidly to wealth and fortune and has
attained a position of esteem; he is protected from
the evil influences of trading as he can leave the
actual dealing to his employees and has only to supervise them and give them general directions.
Bibliography: In addition to references in the
article, see Wensinck, A handbook of early Muhammadan
tradition, 30-3, s.v. Barter; A.K.S. Lambton, The merchant in medieval Islam, in W.B. Henning and
E. Yarshater (eds.), A locust's leg. Studies in honour of
S.H. Taqizadeh, London 1962, 121-30. See also SINACA
on ethical attitudes towards craftsmen and their
trades.
(W. HEFFENING*)
3. Economic history and legal aspects.
The complete picture of the economic history of
Islamic trade between the 7th and 16th centuries is
hampered by the selective provenance and non-archival
nature of the sources, but this does not detract from
our view of its magnitude and structures. The standard source material available for the study is literary in nature and lacks statistical evidence, which
makes a quantitative analysis difficult. The findings of
the Geniza [q.v.] letters concerning Jewish merchants
greatly enhance our knowledge of details, but should,
ideally, be used together with the Arabic sources. For
the later Middle Ages, we benefit from the use of
European archives, which permit a limited form of
quantification. On the other hand, numerous collections of Islamic coins and other items, together with
the excavations of seaports and trading stations, compensate somewhat for the lack of archives in the study
of the nature and patterns of trade. In contrast to
the general haphazardness of the sources, several regions, such as Egypt, and to some degree also, Spain,
have yielded an adequate amount of source material.
This makes a continuous history of trade there feasible, but we cannot assume that the economic history of one region was identical to another.
There are three chronological units in the economic
history of the Islamic trade, defined by economic factors, such as supply and demand, legal and technical
tools, monetary and market conditions, by type of
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sources, and by dynastic and political shifts. An early
period, 7th-10th centuries, concerned the trade with
Asia and the Far East, and the main source of information is the geographers' works and merchant's
guides. Politically and geographically, the shift to inland
'Irak, a region aligned towards the East, and away
from the Mediterranean oriented Syria, was manifested by the cAbbasid caliphate replacing the Umayyad
dynasty. This period also saw the formation of the
legal structures relating to Islamic trade, and with
Islamic seafaring at its height, established Baghdad as
a far more influential national and international centre of trade than Damascus had ever been. The second period, 11 th-13th centuries, coincided with the
changing regional and international conditions in the
Far East and Southern Europe which triggered an
economic, political and geographical shift away from
the East back to the Mediterranean and to Mediterranean trade patterns. Under the political dominance of the Fatimid and the Ayyubid dynasties in
Egypt, we note the consolidation of trade in domestic production and port cities in Sicily, Tunisia, Muslim
Spain and Egypt, converging into a tight trading
Mediterranean network, largely portrayed by the
Geniza documents. A third phase, 14th-16th centuries,
saw the European merchants become dominant in the
Levant trade, a process which had started in the 12th
century, shipping items acquired through transit in
the Islamic lands or grown and semi-finished there,
to Europe as well as to other Islamic regions, in
European ships. The Italian, French and Catalan
archives reveal that Muslim traders were relegated to
fulfilling a mainly intermediary role of supplying the
transit trade, and minimal export of raw materials
and semi-finished goods was left in their hands. The
subsequent outline and annotated bibliography will
follow this chronological division, and use it as a
framework for presenting the development and structures of Islamic trade, focusing on the economic features and organisational dimensions as they become
apparent in the sources. It will address what was particularly Islamic about this trade, and evaluate its performance, the sophistication of its tools and its role
in the economic progress of the Islamic societies.
We have little solid historical evidence about the
organisation of the Islamic trade during its first phase.
However, thanks to the numerous geographical works
written in the 9th and 10th centuries, and excavations in the port cities of the Persian Gulf, Red Sea
and Indian Ocean, we know a great deal about the
long-distance trade routes stretching over continents,
linking the caliphate with Inner Asia, Africa and
Eastern Europe. The main eastward overland route
followed the ancient "Silk road", connecting Baghdad,
through the Persian highlands, with Transoxiana and
Inner Asia, while a maritime route linked Basra and
its adjacent ports of Sfraf and Ubulla, as the main
point of entry for the short-distance maritime trade
between East Africa and the Red Sea ports, and for
the long-distance route through the Indian Ocean to
India and China. Routes to and from Europe traversed the Rhone valley and the Mediterranean,
embarking either in Byzantine territory or Frankish
France, and landing in Antioch or Egypt. The overland European routes were either from northern
Europe through al-Andalus and into North Africa, or
through the land of the Slavs, the southern part of
Russia and into Baghdad. The trade with Africa was
conducted from two areas, one the Bildd al-^an^, i.e.
East Africa, and the other, al-Suddn, i.e. West Africa,
through five axes, all ending in the Red Sea and the

Indian Ocean, and sending products to clrak, China
and India. Merchants who settled in the southern
Maghrib did reach Ghana and the Western Sudan,
but the developing trade with West Africa, and the
trans-continental African trade as a whole, had to be
managed and directed from commercial centres, some
in the southern Maghrib or the northern Sahara oases,
such as Sidjilmasa, Nafzawa, Tuwat, Wargala and
Dar'a. In subsequent times, the terminus of this section of the Saharan trade moved to Mediterranean
North Africa.
The trading patterns which developed in the Islamic
East were not merely a continuation of Roman and
Persian trade patterns. Since both maritime and land
itineraries were unchangeable and determined by geographical conditions, the Islamic urban development,
the legal apparatus with the formulation of the contractual and financial instruments, and above all, the
scale of production which underpinned Islamic trade,
showed major differences. The Romans and Persians
permitted incoming and outgoing Eastern trade to
pass through certain cities only, and they imposed
high duties on incoming goods and limited export to
agricultural products and some manufactured goods.
In comparison, Islamic duty rates on numerous and
varied items were lower, with many exit and entry
points, pointing to a far more comprehensive, sophisticated and intensive trading pattern. In fact, the domination of Islamic trade by Asian luxury imports was
of short duration. The nature of this trade, as specified by the traders' manual of the pseudo-al-Djahiz
and the travellers's guides, included slaves, furs, spices,
rare metals, luxurious textiles, foodstuffs, precious
stones, and even rare animals, luxury items imported
to satisfy a demand created by individuals, who were
a wealthy clientele, concentrated in the palace. As
more evidence surfaces and a more perceptive analysis can be applied to it, this image, while not inaccurate, is seen to be nonetheless misleading. A correct
reading of the items traded shows that they originated
in all parts of the Islamic regions and consisted of
local raw materials, mined ores or manufactured metal
utensils, agricultural products and foodstuffs, and
products of the textile and leather industries, which
were manufactured and finished in the eastern and
northern regions of the caliphate, especially in Persia.
As early as the 9th century, Islamic trade was already
fuelled by regional production, handling locally manufactured items. Cloth came from eastern and northern Persia, silk and silk products, and carpets from
Samarkand, Marw and Nishapur. Rayy and Yazd
were also important centres of cotton manufacturing,
while skins and hides were traded from Transoxania,
Ramadan or Khwarazm, soap was manufactured in
Balkh and perfumes came from Fars and Adharbaydjan. Persia also supplied the caliphate with non-perishable food stuffs, honey, sesame oil, grease, dried
fruit and dried fish. Precious metals were traded, silver more than gold, and wood from the Caspian
forests as well as minerals, sal-ammoniac and petroleum from Baku.
However, Persia, which probably had a manufacturing infrastructure in place earlier but nonetheless
benefitted from the other changes brought by the
coming of Islam, was not the only region to show
patterns of trade linked to local production. Early and
strong evidence of this trade is also found in Egypt,
where the 9th-century papyri documents reveal the
organisation of local trade in items manufactured to
order for export, a pattern later confirmed by the
Geniza documents. The limited archaeological evi-
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as well as government institutions and the identity of
dence of luxury imports along the overland road also
traders, came into full view during the second period,
contradicts the perception of the luxury trade. Even
and were mainly, but not exclusively described in the
though excavations imply that it was largely supplied
by the maritime road, they also suggest that demand Jewish merchants' letters and accounts of the Cairo
Geniza. Using Islamic legal arrangements for trading
for foreign items never developed in the Islamic regions
transactions, the Jewish documents show above all
and that local artisans quickly learned to produce simhow Islamic law provided a congenial environment
ilar-looking items. Only those items that were judged
for the promotion of trade and other economic transindispensable and could only be found outside the
Islamic lands, such as slaves, who were used for labour, I actions. The contracts permitted investment of capital, gold, silver and currency in trade, regulated the
domestic and military service, and certain metals such
practical aspects and legitimised the gain from finanas silver or timber, which the Islamic regions did
cial dealings. Investment in trade could be silent, comnot have in sufficient amounts, were imported. What
menda (kirdd [q.v]}, and/or sharing trading transactions
is called international trade was more regional in
with partners (shirka or sharika [q.v.]}. An investment
nature, conducted between Europe, Byzantium and
partnership could comprise any size of capital investthe neighbouring Islamic areas, and largely with locallyment, shares of the different participants, duration,
produced items. Russia, for instance, traded with
whether a single venture or multiple ventures, all posCentral Asia and not with the Near East, as the
sibilities of investment shares, and division of profit
hoards of Samanid coins, rather than those of the
between the investor(s) and the trading agent.
caliphate, found in the Baltic and Russian areas, show.
Investment in trade could be made on credit, using
By the same token, Yemen and the Persian Gulf
instruments like the hawdla [q.v.], transfer of debt, and
traded with countries in the Indian Ocean region,
the suftad^a [q.v.], letter of credit, while credit sales
East Africa, Malaysia and China, rather than with
could consist of deferred payments for goods sold as
the Mediterranean countries. North Africa and Spain
well as advances for future delivery. All legal provitraded with Western Europe rather than with the
sions were used in tandem or independently. They
Islamic East. The lack of monetary unity within the
were probably used by Arab merchants in the period
Islamic lands during this first period also contributed
predating Islam and were certainly in practice from
to and prolonged this pattern of trade, with Irak,
the 8th century onwards, and as demonstrated in the
Central Asia and Spain remaining mono-metallic silver, and Egypt, Syria, Arabia and the Maghrib, mono- fatwds from the Malik! West, they displayed a great
degree of flexibility in implementation. The significant
metallic gold. The hoards of Islamic coins found in
dimensions of the monetary circulation gave rise to
Europe, which date from this period but which disappear later, indicate intensive monetary circulation,
two financial institutions which met the needs of the
large commercial network and credit transactions of
but also decentralised, independent regional mints in
trade. The first, money changing, was needed because
the Muslim regions, and point to trade patterns linked
of the variety of coins in circulation, and the lack of
to market fluctuations in prices and supply, which
unity in the systems of minting and payment. The
could provide opportunities for quick profits.
second, merchant banking, which extended credit,
A new cycle in the organisation of the Islamic trade
helped in financing, assisted in the transfer of funds,
can be detected during the second phase, that of the
and provided guarantees [see further, SARRAF, in
Fatimids and the Ayyubids. The Asian trade did not
disappear, but the centre of trade moved from 'Irak
Suppl.]. In addition to investment in trade, the legal
to Egypt and from the Far East to the Mediterranean,
system regulated travel on the open sea and along
while its fundamental character, regional and manuthe coast, ship leasing contracts, seasonal leasing, sharfacturing-oriented, intensified. Tunisia and Sicily, which
ing profits and losses from wreckage, piracy and enemy
served as the point of contact with Europe, slowly
attack, misconduct, jettison and salvaged goods.
ceded their position to the Italian merchant cities in
Explicit and continuous sources on the elaborate
the 12th century. Despite the unification of the monsystem of taxes and customs imposed on trade are
etary system, regional specie did not disappear, as
available for Egypt, covering most of the period
coins of one region were easily converted into coins 1 between the 11 th and 16th centuries with varied
of another without hampering the circulation of goods
degrees of consistency, but intermittent information is
or payment for services. However, trade did suffer
also available for other regions. In addition to taxes
from the deterioration and dissipation of silver coins
on merchandise, there were tolls for passage, the
which occurred from the 11 th century onwards and
Islamic state's taxes for the poor, and wages for porters,
which was responsible for strong fluctuations in the
custom officials, weighers, brokers and criers. The
rate of exchange of the dirham to the dinar in all
rates for each of the categories, except for the canonthe Mediterranean regions. This fluctuated between
ical cushr or tenth, fluctuated in response to market
12 and 40 dirhams to the dinar during the Geniza
conditions, supply and demand, labour shortages, local
period, and was also affected by manipulations of its
and political conditions, prices of merchandise and
silver content by the mint. The balance of payments
availability of precious metals and coins. On the whole,
in Egypt and North Africa was probably compensated
the structure of the taxation system shows remarkable
by a rise in quality of the gold coins, which was a
stability over hundreds of years. The place and timtestimony to the strength of the Saharan gold trade
ing of payment of the different categories also varduring the reign of the Fatimids but evidence of its
ied. Tolls and taxes had to be paid on arrival or
decline under the Ayyubids. The continuous minting
departure at the gates, but payments for services were
of Islamic coins after the appearance of the Crusaders
due when the service was rendered and completed.
and by the Christian rulers in Spain was an acknowlGoods arriving by the maritime route could be assessed
edgment of the role this money played in internaat sea, where registration of prices, merchandise and
tional transactions, requiring good-quality gold and
identification of merchants took place. The cargo was
silver coins.
taxed after it was unloaded and weighed in front of
The main features of the organisation of Islamic
the port officials in the agency building, ddr al-wakdla.
trade, especially the whole array of legal arrangeSome ships were taxed based on the total value of
ments, investment contracts and financial instruments,
merchandise carried. Others, and probably most
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commonly, were taxed according to the identity of the
merchandise, which had a variety of rates. Tax was
collected from the 2% paid to the brokers by the
buyer. Items of local provenance, traded in territorial, small scale markets were also taxed, and many
of the taxes were known to have been collected by
tax-collectors, damins. Local traders who rented stores
paid a monthly tax to the government in addition to
their rent [see further, MAKS]. The staff involved in
the activities surrounding the merchants at the port
of arrival and departure, weighers, messengers of the
customs' house, revenue officers, registrar, packers,
inspectors of the workshops, warehousemen, mosque
janitor, porters, watchmen, sealer and herald, were
paid last. The Fatimid author al-Dimashkl describes
three prototypes of Islamic institutional merchants, differentiated by the nature of their mercantile activity:
the hoarder, who stores goods and sells them when
the price is high; the peregrinator, who transports
wares from one country to another; and the shipper,
who is stationary but sends shipments abroad (see in
more detail, above, 2.). The occupational classification methodology of numerous sources from the three
periods offers a better analysis of the different activities involved with trade. It appears that the largest
group of commerce occupations were those selling raw
materials grown, extracted or gathered in the countryside and brought unprocessed into the city. The
second group of occupations were the middlemen,
whose specialised occupational terms revealed a significant internal division by location, enumeration and
selling techniques. The transport occupations, crucial
to the maintenance of trade, were numerically less
important but had a division of labour as specialised
as the other groups. The riders of camels, mules, donkeys and horses, and the mariners, were respectively
involved in the shipment over land and the maritime
transport of bulk commodities over long distances,
with porters and couriers moving smaller items in
smaller quantities over short distances. Caravans, ranging from several animals to 500 camels, departed from
urban centres, where camel owners, camel drivers and
other organisers and participants, were also to be
found. In spite of the general tendency to minimise
the level of Muslim navigation, particularly in the
Mediterranean, the use of navigational devices, the
Arabic navigation manuals, the different kinds of boats
and the variety of boat building occupations in port
cities indicate the existence of maritime industries
and a significant commercial fleet, which reached a
peak in the 9th-10th centuries [see MILAHA; SAFINA],
Merchants who owned lighter boats also contributed
to the development of river transportation, but the
growth in ship building had come to an end in the
llth century, caused by factors ranging from lack of
wood and monopolisation of the arsenals by the state,
and by the use of forced labour corvee, notoriously
the weakest link between production and trade. The
diversified occupational structures of the commercial
and industrial sectors, which provided the linkages for
the economic activities of trade, were matched by the
diversified scales of the markets. Daily and weekly
markets which provided fresh food and locally produced items, were held in the city's quarters and outside the city's walls. A permanent larger-scale central
market, selling larger quantities, of greater variety,
higher value and luxury merchandise, some produced
locally but most imported from regional markets, was
located near the mosque [see further, SUK], The prices
at this level responded to fluctuations in the exchange
rate, new mints, offer and demand from local and

distant producers, and availability of items. A seasonal
or yearly market was held for the diffusion of merchandise, shown in inns and warehouses [see FUNDUK;
KHAN; WAKALA] and consisting of imported foreign
manufactured goods or transit goods, brought by foreign merchants, which were items in demand in Islamic
regions or European destinations.
How Islamic was Islamic trade? The nature of the
merchants' alliances, and their religious and ethnic
identity, were all significant for the performance of
the Islamic trade, even though distinct groups in trade
activities moved in and out of the scene according to
the sources used. Jews, for instance, were fully delineated in the Geniza documents but completely ignored
by al-Makhzumf [q.v.], an important contemporary
observer. The participation of Persians and Christians,
prominent in the first phase, was enhanced by that
of the Jewish Radhanites (see AL-RADHANIYYA, and add
to its Bibl., Ch. Verlinden, Les Radaniya. Intermediaires
commerciaux entre les mondes Germano-Slave er Greco-Arabe,
in Graeco-Arabica, (Athens), vi [1995], 111-24), KharidjI
traders, in particular those of the Ibadiyya [q.v.] subsect, and Armenians, but different ethnic groups were
also subject to changes in the kind of trade they conducted, from one period to another, and from one
region to another. Slaves, wheat and arms, all disappeared as items of Jewish trade in the 11 th century. They became a major commodity handled by
Muslim traders, carried in Muslim-owned boats and
financed by large capital investment from Muslim
princes and dignitaries. Jewish merchants were driven
from the trade with India in the 12th century, leaving the lucrative spice trade in the hands of the
Muslim Karimf [q.v.] merchants, and by the beginning of the 13th century they could only be found
in local trade. Muslim merchants lost the importation
of slaves for the Mamluk dominions to Genoa in the
14th century. The Jewish merchant of the Geniza
documents based the decision whom to employ in his
service, and with whom to establish trade partnership, upon social and family connections. Such patterns can be explained by the nature of the investment
transactions in trade, which required personal trust
and guarantees, better provided by blood or marriage
alliances. Since the merchants originating in the
Muslim regions, whether Muslims or not, used the
same financial and legal tools, the chance of this pattern being repeated throughout is very likely. On the
other hand, it also shows that the framework provided by the law for the conduct of trade, was not
sufficient to generate institutional, impersonal, anonymous local, regional or international co-operation.
The most striking change in Islamic trade during
the third period was the massive penetration of Islamic
markets by foreign Christian merchants. This brought
in its wake changes not only in patterns of trade but
also in production, since the two were always linked.
The presence of Christians, either Byzantine or Sicilians, was already noted in the Egyptian ports in the
11 th and 12th centuries, through the instructions issued
by the administration on how to handle their embarkation, taxation and buying of merchandise. But the
lack of references in al-Makhzumf to their presence
in the Red Sea ports, which later became the focus
of their interest, appears to indicate that, if they participated in the commerce on that stretch of the route,
then either there were not many of them or they
were held in complete equality with Muslims. Historically, the status of foreign merchants and foreign
vessels in Islamic territories was legally organised by
the awarding of a license to travel or engage in trade,
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a safe-conduct aman [q.v.~\. Such standard safe conducts could be issued by the imam or any legallyqualified Muslim, for a year or longer, and guaranteed
safe passage for the merchandise, the rate of taxes
the merchant had to pay, where he could sell his
commodities, and how long he could stay, testamentary rights, freedom of worship, burial, dress, ship's
repair, emergency rations, aid against attack by corsairs, and permission to address complaints to the
head of the Muslim community. There was no distinction between local and foreign merchants. Each
was given a bard'a [q.v.], proof of payment of the
dues, and the Islamic state had the right to confiscate merchandise in times of civil war, or war between
states, a general financial crisis, or if the merchant
was unable to pay tariffs. The port and its premises,
ships and sailors was subject to state jurisdiction and
inspection, as were the goods in the port's warehouses
and in the holds of vessels anchored in the harbour.
The Crusades were greatly held responsible for changing the patterns of the Italian cities' trade with the
Levant, but in fact, the structures of Islamic trade in
the Mediterranean were being eroded and modified
because of the impact and appeal of the growing
European markets, to which it had never previously
had access. Pisa, Genoa and Venice were participants
and sometime partners of the Islamic trade of the
Far and Near East before and during the Crusades,
but their instrumental role in the transportation and
naval warfare of the Crusaders, gave them beneficial
status in the cities they conquered, especially the port
cities of Jaffa, Ascalon, Caesarea, Acre, Tyre, Sidon,
Beirut and Antioch. Their privileges, which included
preferred tax-rates on trade transactions, also provided
for quarters for any prolonged stay, internal legal
freedom and the right to engage in importing and
exporting activities. After the liquidation of the Crusading states, the Italian merchants' familiarity with the
region's trade, and the foothold they had in the local
markets, enabled them to make the link with the
growing markets in Northern Europe, which now
demanded and could afford oriental spices and other
Eastern products. Thanks to their superiority in the
Mediterranean shipping, they were also able to seize
the regional Islamic trade proper and to increase the
scale of their trading activities in the Islamic lands.
Changing political conditions in the area favoured
their penetration as well. The Mongol conquest of
Persia and Trak caused a shift in the Far Eastern
trade, especially in spices, which had moved away
from inland Trak to the Persian Gulf and the Red
Sea, where Egypt was a stable outlet. They became
a permanent feature of the Islamic port with their
consuls and their notaries. Muslim traders failed to
notice the evolving markets in Northern Europe
because they were never involved in European trade
and were never in competition there. As a result,
when European traders began to exploit the Levant
trade products to feed their own markets, Muslim
traders experienced not only the loss of the opportunity to trade the imported spices with the new markets but also lost their own regional markets, which
acquired these spices as well as other products. The
access of the European merchants to ports in the
Western Mediterranean was regularised in the 12th
century, when the Almohads, after conquering Tunisia,
signed treaties with Pisa, establishing regular trade
tariffs. Italian cities contributed to the development
of the ports of Tunisia and Algeria, whereas Marseilles conducted active trade with Ceuta in northern
Morocco, in addition to Bougie in Algeria, from the
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13th century onwards. The Catalans and Portuguese focused their activities on the Atlantic ports of
Morocco, where other factors played a similar role,
benefitting the growth of the European economy.
There, gold from the Sahara, arriving through Sidjilmasa [q.v.], stimulated trade with the Atlantic ports
such as Arzila, Anfa and Sale. Merchants from Marseilles who visited Bougie and Tlemcen were paid in
gold dust for importing, glass, copper utensils, perfumes and spices, which were then traded across the
Sahara. The great gold surplus in Morocco was
reflected in the regular and lavish payments in gold,
metal and coins which the Marlnids [q.v.] made for
hiring Castilian cavalrymen and Aragonese ships in
the 13th and 14th centuries. From the 14th century
onwards, the Provengal and Aragonese archives,
together with the acts of notaries from Majorca and
Barcelona who resided in the Moroccan and Tunisian
ports, reflect the same vigorous penetration by European merchants into Andalusian and North African
markets. The Western Mediterranean trade, which
was dominated by the Catalan ships, also displayed
similar patterns of regional trade, re-exporting pepper, ginger, silk sugar, cotton, gallnuts, sumac and
indigo, bought in Egypt or Syria. The only sector of
the Islamic trade left in Muslim hands was that of
the inland routes and the local markets.
The history of Islamic trade has been described as
one of early success and later decline, resulting from
the general impoverishment of the Islamic lands in
the later Middle Ages, the decline in population, agricultural production, manufacturing, scarcity of resources
and technical stagnation, all aggravated by the state's
exploitation of producers and merchants, over-taxation, the monopolisation of sales and the discouragement of private initiative. Some historians have blamed
the nature of the Islamic mercantile economy, which
did not encourage production for export purposes and
which distanced the merchant class from the state's
political apparatus, all these being obviously at variance with the Italian case. This estimate, however,
fails to take into account the role played by Islamic
trade in the context of its own economy and society
and to grant it its just place as a vigorous economic
agent and as a catalyst of growth and prosperity for
rural and urban centres. Trade fulfilled an economic
role by stimulating the economy, encouraging production for existing markets and creating new ones,
and by integrating the different manufacturing areas,
thereby working as a double catalyst, by providing
raw materials and manufactured items for finishing
or for local specialisation, and by creating demand
and markets for import products. The manufacturing
sector of the Islamic economy had a large, diversified and well-structured system of production. Division
of labour was prevalent and extensively developed,
and industrial productivity was much greater than it
had been before Islam; and this remained pretty much
constant throughout. Trade played a historical role
by integrating these sectors of productivity and generated industrial productivity by stimulating production and by relaying orders for markets, which had
been identified or created for specific merchandise.
The textile industry is a good example of how this
mechanism worked. Merchants in the cities placed
orders with weavers in the rural areas, or shipped
locally-grown dyeing and tanning materials such as
indigo, sumac, and gall-nuts from and through Egypt
to other regions. This is well documented in the
Geniza letters, and the Islamic fatwds, too, speak about
linen cloth and indigo imported from Egypt and
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bought by the dyeing workshops of Tunis. The stimulating aspect is also visible in the diffusion of raw
material needed by the industries, or the moving of
semi-finished items to urban centres for finishing, as
is shown in the regular exchange of olive oil and textiles between Egypt and Tunisia. The integrational
role of trade also contributed greatly towards the balance of payments in the regional economies. As long
as regional trade functioned, the transit trade did not
throw the regions out of balance, but in the last phase,
the integrational role of trade failed because the
economies of the participating regions fell out of balance. The buying of slaves, which became the main
pillar of Egypt's political regime, constituted a major
drain on its precious metal resources, and since parts
of the spice cargoes in transit were consumed locally,
trade in them did not provide as much revenue.
Islamic trade promoted economic growth based not
on markets abroad but on internal growth and regional
integration. It was supported by a full range of industrial services, including wholesale and retail commerce
occupations, marketing and financing and a developed
transport system, which made up the largest and most
diversified group of occupations in the urban centres.
The link with the industrial sector is displayed by the
fact that commercial occupations follow the division
of labour in the manufacturing sector, and diversify
according to the raw materials used in manufacturing. The key to an accurate evaluation of Islamic
trade is to judge it by the role it played in integrating the different sectors—agriculture, manufacturing
and services—in a model of peripheral/regional integration, rather than a model of centre/international
integration. Based on regional exchange, it brought
together neighbouring or remote regions rather than
serving solely as contact between centre and peripheries. Through the integration of the different sectors
into a fully-balanced economic system, it performed
a central role in the urbanisation process and in the
economic progress of Islamic societies during the period
studied.
Bibliography: Two manuals dealing with the
practise of trade, and one with its theoretical and
moral dimensions, were composed in the 8th-11 th
centuries. The first was a merchant's guide, by an
anonymous author, commonly referred to as pseudoDjahiz, Kitdb al-Tabassur bi 'l-tidjara, ed. H.H. cAbd
al-Wahhab, in RAAD, (1932), tr. Ch. Pellat,'in Arabica, i (1954), 153-65. The second was a treatise
by an author of the Fatimid period, Abu '1-Fadl
Dja'far al-Dimashkr, Kitdb al-Ishdra ild mahdsin altidj.dra, Alexandria 1977. The third, a small Hanball
treatise, denounced asceticism and called for the practice of trade and commerce, which it equated with
manual labour: Abu Bakr al-Khallal, al-Hathth 'aid
'l-tiajdra wa 'l-sind'a wa 'l-famal wa 'l-inkdr cald man
yad'i al-tawakkul fi tark al-camal, ed. M.Z. al-Kathrf,
Damascus 1929. A fiscal manual composed in Ayyubid Egypt by an employee of the Egyptian administration, Abu '1-Hasan 'All b. cUthman al-Makhzumf
(d. 585/1189), was edited by Cl. Cahen and Yusuf
Ragib, Kitdb al-Minhddj_ fi cilm kharddj Misr, Suppl.
aux Annales Islamologiques, Gahier n° 8, Cairo
1986. Cahen also used it for studying a variety of
trade aspects in his Makhzumiyydt. Etudes sur I'histoire
economique et financiere de I'Egypte medievale, Leiden
1977. Some of the surviving Islamic documents are
mostly concerned with Egypt, such as the papyri,
which provide information about the organisation
of local and regional trade: see Ragib, Marchands
d'etqffes du Fayyoum au IIP/IX* siecle, d'apres leurs archives

(actes et lettres], 2 vols. IFAO, Cairo 1982-5, and
Gladys Frantz-Murphy, A new interpretation of the economic history of medieval Egypt, in JESHO, xxiv (1981),
274-97. The Geniza documents, which also originated in Egypt, supply many details about trading
techniques and goods, and they cover other regions
in the 11 th-13th centuries, such as Tunisia, Palestine
and Aden as well as Egypt: S.D. Goitein, A Mediterranean society, i, Economic foundations, Berkeley and
Los Angeles 1967. Notarial registers from the Italian,
Provencal and Catalan archives contain commercial treaties between the Islamic states and European
powers, as well as notarial registers of shipments
of goods to Islamic lands; see e.g. M.L. de Mas
Latrie, Traites de paix et de commerce, Paris 1866, i.
A treaty signed in 894/1489 was published by
J. Wansbrough, A Mamluk commercial treaty concluded
with the republic of Florence, in S.M. Stern (ed.),
Documents from Islamic chanceries, Oxford 1965, 39-79;
see also his The safe-conduct in Muslim chancery practice, in BSOAS, xxxiv (1971), 21-35. The surviving
collections of Arabic legal documents do not contain trade contracts, but see A.L. Udovitch, At the
origins of the Western commenda: Islam, Israel, Byzantium?
in Speculum, xxxvii (1962), 198-207, for the use of
fikh for teasing out the legal arrangements. Legal
discussion of commenda trade, as reflected in the
fatwds, is treated in H.R. Idris, Commerce maritime et
kirdd en Berberie orientale, in JESHO, iv (1961), 22539. On maritime law and trade, see H.S. Khalilieh,
Islamic maritime law. An introduction, Leiden 1998. On
the Arab chronicles dealing with the struggle with
the Portuguese in the Indian Ocean and around the
Aden area, and with the arrival of the Ottomans,
see J. Chelhod, Les Portugais au Yemen, d'apres les
sources arabes, in JA, cclxxxiii (1995), 1-18. For a
general view and a list of primary sources, as well
as on the division of labour and specialisation of
commercial occupations and the role of trade in
economic integration, see Maya Shatzmiller, Labour
in the medieval Islamic world, Leiden 1994.
There is no general history of the Islamic trade,
but see the general survey of 10th-century trade in
A. Mez, Die Renaissance des Isldms, chs. 24-9, and
there are monographs on the trade of individual
cities and regions and on various separate topics.
The numerous monographs and articles dealing with
individual aspects of trade in separate historical
instances cannot all be mentioned here. However,
on Meccan trade, see Patricia Crone, Meccan trade
and the rise of Islam, Princeton 1987, and R. Simon,
Meccan trade and Islam, problems of origin and structure,
Budapest 1989. Regional studies are available for
Egypt: Subhi Y. Labib, Handelsgeschichte Agyptens im
spdtmittelalter (1171-1517), Wiesbaden 1965, and for
Spain, Olivia R. Constable, Trade and traders in
Muslim Spain. The commercial realignment of the Iberian
Peninsula 900-1500, Cambridge 1994. On the Levant
trade, with an alphabetical list of items imported
and exported by Muslim traders, see the classic
work of W. Heyd, Histoire du commerce du Levant au
moyen-dge, tr. F. Raynaud, 2 vols. Leipzig 1885. On
the last phase of the Levant trade, with a comprehensive list of archival sources, E. Ashtor, The
Levant trade in the later Middle Ages, Princeton 1983.
On the trade with Asia, routes, items and organisation, B. Spuler, Trade in the Eastern Islamic countries in the early centuries, in D.S. Richards (ed.), Islam
and the trade of Asia, Oxford 1970, 11-20. On luxury items destined for individual and limited clientele, G.T. Scanlon, Egypt and China: trade and imitation,
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in ibid., 81-97. On Indian Ocean seafaring, G.F.
Hourani, Arab seafaring, Princeton 1951, new ed.
1995, with an updating by J. Carswell on recent
excavations in this region. On the monetary evidence for the Eastern trade, N.M. Lowick, Trade
patterns on the Pesrsian Gulf in the light of recent coin
evidence, in D.K. Kouymjian (ed.), Near Eastern numismatics, iconography, epigraphy and history. Studies in honor
of George C. Miles, Beirut 1974, 319-33. On taxation, Cahen, Quelques problemes economiques et fiscaux
de I'lraq Buyide d'apres un traite de mathematique, in
AIEO Alger, x (1952), 326-63. Regarding the payment of customs dues in early 'Irak, see A. Ehrenkreutz, Al-Buzajam (A.D. 939-997) 'on the "Md'sir",
in JESHO, viii (1965), 90-2. For taxes on trade in
Egypt, Hassanein Rabie, The financial system of Egypt,
London 1972, 89-106. On the decline of Islamic
trade, there are two insightful articles by Cahen,
Quelques problemes concernant I'expansion economique
musulmane au Moyen Age, in Settimani de Spolete, 1964
(publ. 1965), 391-432, and Quelques mots sur le declin
commercial du monde musulman a la fin du moyen-dge, in
M.A. Cook (ed.), Studies in the economic history of the
Middle East, Oxford 1970, 11-31. For legal aspects,
see above, 2., and also BAYC; HISBA; MUKHATARA;
SALAF; SHIRA. For the structure of Islamic markets
and the activities carried on in them, see SUK. For
workers and their crafts, see SINACA.
(MAYA SHATZMILLER)
TIDORE, a small v o l c a n i c island to the
west of Halmahera belonging to the North
Moluccan islands, now in northeastern Indonesia,
part of the Administrative District of Halmahera
Tengah (Central Halmahera) and administered as a
kecamatan. Its ca. 38,000 inhabitants are mostly Muslims.
In the 13th century, the kolano or king of Tidore
started to extend his kingdom, thus initiating continuous conflict with neighbouring Ternate [q.v.]. These
two islands formed part of the original "Spice Islands",
the home of cloves and nutmegs. Around 1430, a
Muslim trader, called according to tradition Shaykh
Mansur, began teaching Islam, and in ca. 1495 the
ruler of Tidore, whose predecessors had used the
Hindu title of rad^a, is said to have been converted
and to have called himself sultan, with the honorific
of Djamal al-Dln. As eager proponents of the new
faith, subsequent rulers carried Islam as far as the
shores of Irian or New Guinea. In 1521 some survivors of Fernando Magelhaes' expedition harboured
at Tidore, and in 1522 the Portuguese were allowed
to open a factory there. They soon clashed with the
Sultan of Tidore, who rejected the Portuguese claim
to a trade monopoly, and Tidore found here support
from Spain, whilst Ternate supported the Portuguese.
However, with the union of the two Iberian kingdoms in 1580, both Spaniards and Portuguese were
established on Tidore, until in 1607 the Dutch United
East India Company (VOC), backed by Ternate, conquered Tidore. Subsequently, the Dutch not only tried
to prevent outside trading but also sought to prevent
uncontrolled production of nutmegs and cloves by
destroying trees, thereby impoverishing the traditional
society of the North Moluccas.
At the end of the 18th century, with British assistance,
a prince from the ruling family of Tidore, Nuku, tried
to reassert his sultanate's power, and defeated the Dutch
fleet in 1799; but after his death in 1805, Tidore lost all
importance. After 1905, the throne became vacant and
in 1909 the sultanate's autonomy was ended; the sultanate of nearby Jailolo on Halmahera had already disappeared from history when its last ruler was in 1832 exiled.
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Bibliography: Katrin Polman (ed.), The North
Moluccas. An annotated bibliography, The Hague 1981;
H.G. Schuurman, Sultanaat, Residensie, ^endingsvelde.
Politiek en pending op Halmahera 1866-1942, Oegstgeest
1981 (mimeographed); Lany Probojo, Tradition und
Moderne in Tidore/Indonesien. Die Instrumentalisierung
islamischer Rituale und ihre politische Relevant (= Siidostasien, Bd. 8), Hamburg 1998.
(O. SCHUMANN, shortened by the Editors)
T'lEN WU, a C h i n e s e - s p e a k i n g
Muslim
(Hui-min) religious teacher and commander
from Yen-ch'a-ting district in Kansu province, Northwest China. He was a disciple of the Chinese Nakshbandi-Djahriyya Sufi order founder, Ma Ming-hsin
[q.v.], also known as Ibrahim Wikayat Allah (1718-81).
He was also ahung (imam) of a local mosque in the
Hsiao-shan area. His birth date is not recorded in the
official sources, but he died in a Muslim uprising in
1784.
On his return from T'ien-fang, sc. Arabia, Ma
Ming-hsin started to propound new teachings and to
train many khalifa disciples (T'ien Wu included) to
spread his teachings in the Northwestern provinces.
This was to reform the Hua-ssu Men-huang, the socalled Ke-di-mu Lao-chiao (Ar. Kadim), a NakshbandiKhufiyya Sufi order founded by Ma Lai-ch'ih, whose
Islamic name was cAbd al-Halim (1681-1766). Ma
Ming-hsin's reform was to purify the Ke-di-mu Laochiao's syncretised religious traditions and rituals.
Because his followers performed dhikr in a loud voice,
Ma Ming-hsin's group was called Che-ho-lin-yeh, the
Djahriyya, to distinguish them from Hu-fei-yeh, the
Khufiyya group of the Hua-ssu Men-huang. His fundamentalist reforms attracted a great number of poor
Salar Muslim followers of the Hua-ssu Men-huang
around the Hsiin-hua area. This enraged the Khufiyya;
quarrels started in 1769, and eventually armed fighting broke out in September 1780. In the course of
these conflicts, local Imperial Manchu governors, who
regarded the DjahrTs as heretics, sided with the Khufis.
In July 1781 the Khufis, supported by Manchu forces,
defeated the Djahris. Leading figures, together with
their pir Ma Ming-hsin, were all executed, and a massacre of the Djahris by the Manchu government followed. The families of the DjahrT dissenters were
forced into exile to remote uncultivated lands in the
East Turkestan (Hui-chiang, nowadays Hsin-chiang
[= Sinkiang] province), Yunnan and Tibet borderlands. Through exile, the Djahriyya was thus spread
more widely, and DjahrT exiles later took part in
Muslim rebellions in these regions.
After its failure in the Hsiin-hua and Ho-chou areas,
the Djahriyya dgihad movement was carried on by
T'ien Wu. Since 1769 T'ien Wu had been actively
preaching Ma Ming-hsin's teachings in the Yen-ch'ating, Wei-yuan, Chin-yuan, Ku-yiian-chou, and Kuanch'uang areas. On 30 May 1784, T'ien Wu, together
with Ma Ming-hsin's nephew Chang Wen-ch'ing ahung,
openly took up arms. According to the official Manchu Imperial court report, T'ien Wu's uprising was
to avenge Ma Ming-hsin and Su Ssu-shih-san (Ma's
would-be successor's martyrdom. However, in reality,
it was rather a continuation of Ma Ming-hsin's reform
calling for djihad against corrupt Khufis and Manchu
infidels. Shortly afterwards, on 8 June, T'ien Wu was
wounded in battle and died.
On T'ien Wu's death, Chang Wen-ch'ing, other
leading ahungs and their Djahri followers made Shihfeng-pao in the Siao-san region their headquarters and
continued their d^ihad, and from Shih-feng-pao the
movement spread rapidly throughout Kansu province.
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A vigorous fighting spirit helped the Djahns defeat
the Manchu army in almost every battle, but some
Djahrfs were suborned, so that the Djahrf forces disintegrated and suffered several defeats. Eventually the
Manchu army captured Shih-feng-pao, and brutal
massacre followed, with reportedly more than 11,000
Muslim dissidents were killed. The Djahrf remnants
were either imprisoned or sent into exile, with captured women and children sold to Han Chinese as
slaves and dispersed all over China. From then on,
the Djahriyya order was totally banned by the Imperial
government. Nevertheless, the Djahriyya movement
did not come to an end with this suppression, and
later, between 1862 and 1874, its militant spirit instigated the great Chin-chi-pao rebellion led by Ma
Hua-lung [q.v.].
Bibliography: A Kuei et ai, Ch'in-t'ing Lan-chou
Chi-lu ("Official gazette of Lan-chou district"), repr.
of the 1783 imperial edition, Taipei 1970; Mu
Shou-chi, Ka-ning-ch'ing Shih-lue ("History of Kan-su,
Ning-hsia and Ch'ing-hai provinces"), repr. of 1936
edition, v-vi, Taipei 1965; Chi Yiin et al, Ch'int'ing Shih-feng-pao Chi-lile ("Official report of Shihfeng-pao event"), repr. of the 1789 imperial edition,
Yinchuang 1987; Yang Huai-chung, Lun Shih-pa
Shih-chi Che-ho-lin-yeh Mu-si-lin te Ch'i-yi ("The
Djahriyya rebellions in the 18th century") in Huitsu-shih Lun-kao (Essays on the Hui people), Yinchuang 1991, 371-439. See also MA HUA-LUNG and
its Bibl.
(CHANG-KUAN LIN)
AL-TIFASHI, Sharaf al-Dm Abu VAbbas AHMAD
B. YUSUF al-Kaysf, Egyptian scholar and manof-letters (580-651/1184-1253).
Al-Tffashr is the author of a few works on sexual
hygiene, the most well-known and quite representative being the Kitdb Ruajuf al-shaykh ild sibdh fi }l-kuwa
f
ald 'l-bdh (tr. into English by an anonymous writer
under the title The old man young again, Paris 1898)
which is divided into two parts. The first part deals
with the physiology of the sexual organs and beneficial and noxious aspects of sexual intercourse, provides a large number of both simple and compound
drugs which serve as aphrodisiacs, and describes
magical practices to increase sexual potency; the
second part deals with the secrets of women, their
physiognomy, cosmetics, again aphrodisiacs, how to
practice coitus, and teems with anecdotes and poems
of a rather obscene nature.
Al-Tlfashf, however, is particularly famous for his
main work on mineralogy entitled Azhdr al-qflcdr Ji
dj.awdhir al-ahajdr "The blooms of thoughts about the
precious stones". In 25 chapters, al-Tffashf describes
25 stones according to the following system: etymology, etiology, mines, quality and purity, medical and
magical properties, value and price, defects, and substances which are supposed to improve or dull the
shine of a stone. Al-Tffashf, who quotes his sources
with great accuracy, drew upon a variety of both
Greek and Arabic works on this and on related subjects, and his thorough compilation with its clear disposition thus became the most widespread and popular
Arabic stone book.
Bibliography: J. Ruska, Das Steinbuch des Aristoteles,
Heidelberg 1912, 23-32; idem, Tabula Smaragdina,
Heidelberg 1926, 151-5; Brockelmann, I, 495, S I,
904; M. Ullmann, Die Medium im Islam, LeidenCologne 1970, 196-7; idem, Die Natur- und Geheimwissenschaften im Islam, Leiden 1972, 125-7; editions
of the "Stone book": S.F. Ravius, Specimen Arabicum
continens descriptionem et excerpta libri Achmedis Teifaschii
de gemmis et lapidibus pretiosis, Utrecht 1784 (chs. 1-4);

A.R. Biscia, Fior di Pensieri sulle Pietre Preziose di Ahmed
Teifascite, Florence 1818 (with Italian tr., second
ed. C.R. Biscia, Bologna 1906); M.Y. Hasan and
M. Basyunf, Kitdb Azhdr al-qfkdrfi ajawdhir al-ahajdr,
Cairo 1977.
(J. RUSKA-[O. KAHL])
TIFINAGH, the name of the indigenous writing system of the Berberophone Touareg people
(Algeria, Niger, Mali). The name is a Touareg plural
noun meaning "Phoenician letters" (sg. tafinekk],
Origin. The Tifinagh script is a descendant of the
old Libyan-Saharan script, which in turn is a restyled
and adapted version of the Phoenician-Punic script
[see LIBIYA. 2.]. The Touareg themselves ascribe the
invention of the script to a legendary hero, variously
known as Aniguran or Amamellen.
Traditional usage. The traditional Tifinagh
script, known as tifinagh ti-n-elesel "original T.", exists
in several regional versions. The "classical" Tifinagh
alphabet is the version of the Hoggar region (southern Algeria) [see table in BERBERS, vi.].
Traditional Tifinagh is a consonant script, like its
Semitic ancestor, but a dot (named tegherit) is used to
indicate any word-final vowel, while /y/ and /w/ are
sometimes used to write word-final i/e and u/o. The
direction of writing is not fixed: texts may be written
horizontally, vertically and in boustrophedon. Words
are usually not separated. Various ligatures of two letters are used. In the Hoggar version, the letters have
names which are formed by prefixing^- to the represented consonants, e.g. ydb "letter b",yad "letter d",yad
"letter d" (Air eba, eda, eda). There is no fixed alphabetical order in which the names of the letters are recited.
Knowledge of traditional Tifinagh is widespread
among the Touareg. Almost all children are given
instruction in the script, a task traditionally undertaken by the women. Among some groups, about half
of the women and one-third of the men are reportedly able to write Tifinagh without hesitation.
Tifinagh is used for short inscriptions on rocks
(almost invariably of the type "X was here"), on tombstones, and on objects such as bracelets and weapons.
It is also used for short letters and notes written on
paper, leather or animal bones. Tribal chiefs and
traders use it for simple administrative purposes. A
few Christian religious texts have been published in
traditional Tifinagh as well as a translation of Le
petit prince. The script continues to be used in small
government-sponsored publications in Niger.
Modern usage. The absence of vowel-signs has
been felt as a serious shortcoming by some Touareg
users of Tifinagh, and various schemes were developed to remedy this.
In the region of Timbuktu, Arabic vowel signs are
used in conjunction with Tifinagh, with tegherit serving as "chair" for a word-initial vowel. (Touareg texts
written entirely in vocalised Arabic script are also
known from this area.)
Another system for writing vowels was developed
in 1973 by a certain Ibrahim of Tamanrasset, nicknamed Mao. In this system, known as tifinagh n-dzzdman
"modern T.", a new sign in the shape of an hourglass representing e (schwa) has been added. Two diacritics are used in combination with /e/ and /y/ to
form signs for the other vowels. The consonant letters of modernised Tifinagh are based on the traditional script of the Air region in Niger which, unlike
that of Hoggar, does not distinguish the emphatic
consonant phonemes from their unemphatic counterparts. In addition to this, the vowel o is not distinguished from u. The modernised Tifinagh is consistently
written horizontally, from left to right.

TIFINAGH
I. Tifmagh (Touareg, modernised)

II. Neo-Tifmagh (Riffian)
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III. Neo-Tifmagh (Kabyle)

I. 1. Tifmagh
2. Touareg Latin orthography
3. Alternative transcriptions
The Latin orthography presented here is the standard of Niger, based on the orthography adopted by Unesco in 1968. The vowel
phoneme d, difficult to discern even for native speakers, is represented either by a or by 9 in Tifmagh as well as in Latin orthography.
II. 1. Tifmagh
2. Riffian Latin orthography
3. Alternative transcriptions
Standardised Latin, Arabic and Tifmagh orthographies for Riffian were adopted at an international conference held in Utrecht
(Netherlands) in November 1996.
III. 1. Tifmagh
2. Kabyle Latin orthography
3. Alternative transcriptions
The conventional Kabyle Latin orthography is based on the transcription devised by J.-M. Dallet. The superscript dots which are
used to indicate non-spirantised consonants are usually omitted in modern publications. Undotted k represents a voiceless palatal
fricative ("Ichlaut") and undotted g represents a voiced palatal fricative.
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Modernised Tifinagh has gained some currency
among young Touareg in Algeria. One of its best
known users is the French-domiciled Touareg poet
Hawad, who also developed a cursive version. A bilingual French-Touareg edition of poems by Hawad using
modernised Tifinagh was published recently (Buveurs
de braises, Saint-Nazaire 1995). The modernised script
is also used in a small Touareg magazine entitled Amnas
ihgawgawen "The stammering camel" (first issue December 1991).
Neo-Tifinagh. In the early 1970s, a group of
modern Kabyle scholars and students, united in the
"Academic berbere" (founded 1967 in Paris), invented
a script commonly known as Neo-Tifinagh (Kabyle:
tifmagh tiynayin}. This script is based on the traditional
Tifinagh script of the Touareg and is used for the
writing of Berber languages, in particular Kabyle (Takbaylit) and Riffian (Tarifiyt), which have no tradition
whatsoever of being written in Tifinagh. Letters were
added in Neo-Tifinagh to represent consonant phonemes not found in Touareg, as well as signs for the
vowels. Various typographical changes were made to
existing letters. The result is a script which resembles
the traditional Tifinagh, but which is in fact incomprehensible to a literate Touareg.
Neo-Tifinagh is frequently used as a cultural icon
in headings of magazines and the like. Although the
Neo-Tifinagh script has acquired a cult status among
young educated Berberophones, most of whom would
support its adoption as the official Berber script, very
few, if any, are able to read or write it at speed.
Those who know the script were already fully literate in at least one other script (Arabic or Latin) before
they learned Neo-Tifinagh: there are no Berberophones
literate exclusively in Neo-Tifinagh. In addition to this,
the technical problems involved in printing the script
as well as government discouragement have prevented
the publication of more than a handful of texts in
Neo-Tifinagh (e.g. poems and a translation of the
Gospel of St. John).
Bibliography: For extensive bibliographies, see
BERBERS, LIBIYA and the article Ecriture in the Encyclopedic berbere. Also M. O'Connor, The Berber scripts,
in P.T. Daniels and W. Bright (eds.), The world's
writing systems, Oxford 1996, 112-16; F. Coulmas,
The Blackwell encyclopedia of writing systems, Oxford
1996, s.v. Tifinagh. An excellent survey of the
Touareg tradition is provided by M. Aghali Zakara
and J. Drouin, Recherches sur le tifinagh, in Comptes
rendusdu GLECS, xviii-xxiii (1973-9), 241-71, 279-92.
A table showing the regional variants of the traditional Tifinagh script as well as information on
its use are found in K.-G. Prasse, Manuel de grammaire touaregue, 3 vols., Copenhagen 1972-4, i, 14557. Information on modernised Touareg Tifinagh
is provided by H. Claudot-Hawad, Tifinar'. Du burin
a la plume, Dauphin 1985, and idem, Tifinay. De la
plume a I'imprimante, in Travaux du LAPMO, Aix-enProvence 1988. Vol. xi of Etudes et documents berberes
(1994) contains articles on the various writing systems employed for the Berber languages, including
(Neo-]Tifmagh.
(N. VAN DEN BOOGERT)
TIFLI, AHMED CELEBI (d. 1071/1660-61), Ottoman poet and storyteller, born the son of cAbd
al-cAzfz, in Trabzon according to most sources, the
only exceptions being Sheykhf Mehmed Efendi (Wakd'i*
al-fudald, i) and Mehmed Thiireyya (Sidjill-i 'Othmdni,
252) who claim that he was born in Istanbul. He
began producing poetry as a child and so took the
pen-name of Tiflf ("Child"). He was also called "Leylek
(the Stork) Tiflf", because of his long neck.

In his day he was more famous as a storyteller
(madddh [q.v.]) and boon-companion of the sultan (nedim)
than as a poet. A member of the inner circle of
Sultan Murad IV [q.v.], he, at one time or another,
held the official positions of Shdhndmeaji [q.v.] and
kissakhdn (storyteller), which brought him some prosperity and a comfortable life. Nef c i [q.v.], in his famous
satire with the redif. . . a kopek ("O dog"), lampoons
him for associating with the Grand Vizier Gurdjii
Mehmed Pasha [q.v] by reviling his reading of the
Shah-name. It is also said that he belonged to the
Malamiyye branch of the Bayramiyya [q.v] dervishes
and was an accomplished calligrapher. Tiflf was buried
in Istanbul, and several poets, including Na'ilf [q.v],
wrote chronograms (tdnkh) commemorating his death.
Tiflf's rather small diwdn exists in a number of
manuscripts but has never been published in a printed
edition. He has kasides to Sultan Murad and the viziers
Musa Pasha and DjaTer Pasha and, in a prose story
(Istanbul University, TY 250) called Hikdyet-i Khwddj.e
Sa'id veya Sansar Mustafa Hikdyesi, both Tiflf and Sultan
Murad appear as characters. Another prose tale of
his, Khandierli khanim ("Woman with a dagger"), was
published by the Djerfde-yi Hawadith Press and summarised by Ibnulemin Mahmud Kemal Inal in TOEM,
xcvi (1928). There is no published study on Tiflf or
his work, although there is at least one dissertation
(Ka§if Yilmaz, Atatiirk Univ. in Erzurum, 1983) and
two recent (1991) master's theses (Berrin Uyar Akalm,
Hacettepe Univ.; and Vicdan Ozdingi§, Selcuk Univ.).
Bibliography: For a detailed list of sources, see
I A art. Tifli (Kopriiliizade Mehmed Fuad). See also
Mehmed Fuad Koprulii, Meddahlar, in Tiirkiyat
Mecmuasi, i, 31-4; Abdulbaki Golpmarli, Meldmilik
ve meldmiler, Istanbul 1992, 130-5; Belfgh, Nukhbet
al-dthdr, Ankara 1985, 294-9; Ewliya Celebi, Seydhatndme, i, 671; Rida, Tedhkire, Istanbul 1316, 63;
Tedhkire-yi Sdlim, Istanbul 1315, 568.
(MEHMET KALPAKLI and W.G. ANDREWS)
TIFLIS, the form found in Islamic sources for the
capital of Georgia, Tiflis or modern Tbilisi.
The city is situated on hilly ground in the Kura river
valley [see KUR] (lat. 41° 43' N., long. 44° 49' E.),
and has a strategic position controlling the routes
between eastern and western Transcaucasia which has
ensured it a lively history.
The city is an ancient one, being founded in A.D.
455 or 458 when the capital of Georgia was transferred thither from nearby Mtskheta. For the subsequent history of the city, from Byzantine and Sasanid
times through the long period of political, military
and cultural contacts with e.g. the Muslim powers of
Arran, Adharbaydjan and Armenia, to the absorption
of the Georgian monarchy into Imperial Russia and
the period of Communist rule, the history of Tiflis is
largely inseparable from that of Georgia as a whole;
hence see for this, AL-KURDJ. One need only note, in
supplementation of this, that on 9 April 1991 Georgia
became an independent republic, with its capital at
Tbilisi.
Tiflis in Islamic descriptions. The Islamic
geographers of the 3rd-4th/9th-10th centuries give few
details about Tiflis. It was in Muslim hands froin the
mid-1st/7th century until it was recovered as the
Georgian capital by the Georgian king Bagrat IV
(r. 1027-52), but according to al-Mascudf, Muruaj, ii,
65 = § 498, Muslim prestige and authority there had
weakened after al-Mutawakkil executed the local governor of Tiflis, Ishak b. Isma'fl al-Kurashf, in 238/852.
It is described as large, with a double wall pierced
by three gates. It spilled out across the river, and the
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two parts were connected by a bridge of boats. The
geographers especially mention its thermal springs,
which supplied the baths with constant hot water. On
the Kur river were water-mills (furub). Tiflis was an
outpost of Islam, surrounded by ddr al-kufr, and Abu
Dulaf was unable to visit an interesting cave nearby,
presumably because the countryside was in the hands
of infidels. Al-Baladhuri has the interesting detail that
the houses of Tiflis were built of pine wood (sanawbar).
For the information of the geographers, see Le Strange,
Lands of the Eastern Caliphate, 181; also Abu-Dulaf Mis'ar
ibn Muhalhil's travels in Iran (circa A.D. 950), ed. and
tr. V. Minorsky, Cairo 1955, 35, § 14, comm. 73,
and Hudud al-cdlam, tr. Minorsky, 144.
In the Il-Khanid period, Zakariyya5 b. Muhammad
al-Kazwini tells us that, on the one bank of the Kur
at Tiflis could be heard the call of the mu'adhdhin,
and on the other, the peals of the Christian ndkus.
The Christians were in the majority. Hamd Allah
Mustawfi describes the houses of Tiflis as built one
above the other, the roofs of the one being the courtyard of the next.
From the 17th century, we have the Turkish descriptions of Hadjdji Khalifa (his brief narrative refers to
the years 1630-5, ^ihdn-numd, 394) and Ewliya Celebi
(in 1648, Seydhat-ndme, ii, 315-19), and also the first
detailed description by a European (Chardin, 1673,
Voyages, ed. Langles, ii, 72-88). Ewliya gives many
details of the citadels. The larger (that on the right
bank of the Kur) was 6,000 paces in circumference
and its walls were 60 ells (dhirdf) high. It had 70 towers and a garrison of 3,000 men. There was no protective ditch. There was a tower fitted up to supply
the fortress with water (suluk kule). In the large citadel
there were 600 houses roofed with clay. In the smaller
citadel (on the left bank) there were only 300 houses,
but it was very strong on account of its walls. PI. iii
of Chardin's Atlas gives a general view of Tiflis, in
which the traveller shows the 19 principal features
(churches, palace, etc.).
For the 18th century, we have the descriptions by
Tournefort (1701, Relation d'un voyage au Levant, Paris
1717, ii, 307-20, with a view, 314), and in Prince
Wakhusht's Geography (the difficulties in which have
now been cleared up by Brosset, Hist, de la Georgie, i,
180). A panoramic plan of Tiflis was published by
De 1'Isle, Avertissement sur la carte generale de la Georgie,
Paris 1766 (the editor had received it during his
sojourn in Russia from the "prince of Georgia"). The
gazetteer by P. losselian (1866) is valuable, since it
locates ancient buildings.
Old Tiflis consisted of four quarters, of which three
lay on the right bank of the Kur (which here bends
from north to south to north-west to south-east):
1. Kala or Kalisi (= Arabic kalca), the old quarter intra
muros (between the streams Sololaki and Daba-khana
which flow into the Kur), with the citadel Narin-kala.
2. The town properly called Tbilisi, which grew up
around the hot springs (according to Brosset, i/1,
p. Ixxx, it was founded by Armenian inhabitants). The
town was situated on the bank of the Kur opposite
and below the Kala. The Safawid Shah Sail had settled a colony of Sayyids on the heights of T'abor (to
the east of Daba-khana), whence the Persian name
of this district Sayyidabad. 3. The outer quarter
Garetc-ubani near the race-course (asparez), above and
to the north of the first two quarters. 4. The quarter on the left bank opposite the Kala was called
Isani or Nisani (later Awlabar) and had the heights
of Makhatca to the north of it. Isani corresponds to
the Sughdabll of the Arabs. It is the cemetery
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Sagodebel, in Georgian "place of groanings", mentioned in the Life of St. Abo; cf. Brosset, Additions,
136, and Schulze, Das Martyrium d. hi. Abo von Tiflis,
Texte und Untersuchungen, 1905, xiii/4, 35. The same
name occurs twice in the Georgian Chronicle (cf.
Brosset, i, 407, 633).
Three citadels have to be distinguished at Tiflis:
1. The old citadel of T'abor (Korci-kalca) on the hill
on the right bank of the Daba-khana destroyed in
1618, in 1725, and finally in 1785; it defended the
southern gate of the Kala, called the Gandja Gate.
2. The citadel Narin-Kalca on the hill of Kala. Before
Islam, this fortress seems to have borne the name of
Shuris-tsikhe (Wakhusht). It was dismantled in 1818
(cf. the picture in Gamba's Atlas). 3. The citadel of
the left bank (Isani) served as a bridge-head; in 1728
the Turks began to fortify this place for the last time
but left the work unfinished.
As to the royal palaces, the oldest was that of
Metekhi on the left bank in front of the old bridge.
In 1638 the Muslim king Rostom built a palace about
400 feet in length along the Kur in Tbilisi. Here
Chardin was received by Shah-Nawaz. A little farther to the south, King Wakhtang VI built a palace
very richly adorned in the Persian style; it was
destroyed by the Turks in 1725, see P. losselian,
Opisaniye drevnoshey Tiflisa, Tiflis 1866 (on the mosques,
see 239).
From the nature of the site, compressed between
the Kur and the heights of the right bank, Old Tiflis
attained no considerable extent (cf. Chardin). In the
19th century, the town began to extend far beyond
its ancient limits, developing subsequently especially on
the left bank along which run the railway lines (TiflisBaku, Tiflis-Batum, Tiflis-Djulfa and Tiflis-Kakhet'ia).
Modern Tbilisi is a major cultural centre, the seat
of the Georgian Academy of Sciences and possessor
of a university and several other colleges. Its flourishing economy is based on such activities as engineering, textile, wine-making and food processing. A
road and rail system links it with Sukhumi of the
Black Sea, with Baku on the Caspian and with Erivan
or Yerevan in Armenia and Kars in Turkey.
Population. In 1783, after the prosperous reigns
of Tceimuraz and Erekle, the town had 4,000 houses
with 61,000 inhabitants. In 1803, it had only 2,7003,000 with 35,000 inhabitants. This was the result of
Agha Muhammad Kadjar's invasion in 1795, traces
of which could everywhere be seen even in Gamba's
time. The more exact figures for 1834 (Dubois de
Mantpereux, Voyage autour du Caucase, Paris 1839, iii,
225-75) give 3,662 houses, 4,936 families and 25,290
inhabitants, not including Russians. The population
grew rapidly: in 1850 34,800, in 1865 70,000, in 1897
160,605. Of the last figure, the Armenians formed
38.1%, the Georgians 26.3% and the Russians 24.8%.
The census of 1922 gave 233,958 inhabitants for Tiflis,
of whom 85,309 were Armenians, 80,884 Georgians,
38,612 Russians, 9,768 Jews, 3,984 Persians, 3,255
AdharbaydjanI Turks, 2,457 Germans, etc.; cf. the
Zakavkazye, Tiflis 1925, 156-7. The population in 1991
was 1,271,440.
Bibliography (in addition to references in the
article): See that for AL-KURDJ;.
(V. MINORSKY-[C.E. BOSWORTH])

AL-TIGHNARI, Abu cAbd Allah Muhammad b.
Malik al-Murri, leading member of the school
of agronomists in al-Andalus which reached its
peak in the 5th/llth century and flourished until the
middle of the 8th/14th one. Unlike other agronomists
of his age, such as Ibn Bassal, Abu '1-Khayr and Ibn

480

AL-TIGHNARI — AL-TIH

Hadjdjadj, we have a few, if limited, biographical details
on him. He stemmed from a Granadan family of noble
Arab lineage at the time of the last Zfrids, but neither
the exact date of his birth nor of his death is known.
According to his main biographer Ibn al-Khatfb,
he came originally from a village of the Granadan
Vega, now disappeared, called Tighnar. With the
arrival of the Almoravids, he moved from Granada to
Seville, where it is related that he pursued his studies
in 49471100. He then travelled to various towns of
al-Andalus, North Africa and the East. He must have
made the Pilgrimage, since Ibn al-cAwwam cities him
in his treatise on agronomy as al-Hdajdj. al-Gharndti. He
was a fine writer, but except for his treatise on agronomy, we possess only fragments of his poetry and
prose. Despite the brevity of these last, they reveal a
very terse and spare style. It could be inferred that
he was also a physician, in light of the detailed knowledge of medicine shown in his treatise, but we have
no sure indications that he ever practiced this skill.
His work on agronomy, the K. ^uhrat al-bustdn wanuzhat al-adhhdn, brought him considerable fame. It
was written ca. 50471110 and dedicated to the Almoravid governor of Granada Abu Tahir Tamfm b.
Yusuf b. Tashfih. The original text, known only in
an incomplete unicum (no. 2163, National Library,
Algiers) had 12 makdldt or books and 360 abwdb or
chapters, according to Ibn Luyun [q.v], who had a
copy of it. Whatever the case, there exist as many as
eleven copies of a resume of the work, which include
the first part, lacking in the original. The contents
of al-Tighnarf's treatise are largely similar to the other
Andalusian works on agriculture. He begins by considering different soils, fertilisers and hydrology, and
follows this up with a series of practical counsels on
domestic economy. Then there are chapters on plant
growth: planting, sowing and grafting (an important
and widespread practice), the treatment of diseases,
and other agricultural tasks. It is possible that the last
makdldt., certainly numbering more than three, lacking
in all the mss., were devoted to the rearing of animals, as is the case in the treatises of Ibn al-cAwwam
and Ibn Wafid, but we do not know for sure.
Al-Tighnarf cites numerous sources, but does not
limit himself to reproducing them: he uses a rigorous
analysis to sift them and to verify them with a critical sense often associated with practical agricultural
experience. Al-Tighnarf was, in his turn, used by other
authors such as Ibn al-cAwwam and Ibn Luyun. His
treatise is probably the most systematic of the AndaJusian ones, being on many points more detailed and
precise than the others. Moreover, he includes many
elements of a local nature on agricultural practice and
the various types of plants characteristic of the various regions of al-Andalus, which makes the treatise
both a highly original text and, at the same time, a
specifically Andalusian one. Despite all the above, this
unique text from al-Andalus remains unedited, apart
from short published extracts; the present writer is at
work on a critical edition.
Bibliography: Ibn Bassam, Dhakhira, ed. Ihsan
'Abbas, Beirut 1398/1978, i/2, 805-8; Ibn al-Khatfb,
Ihdta, ed. clnan, Cairo 1394/1974, ii, 282-4; Brockelmann, S I, 1033 (who, following other biographers,
identifies him with Hamdun al-Ishbflf); M. Ullmann,
Die Natur- und Geheimwissenschqften im Islam, LeidenKoln 1972, 446; E. Garcia-Sanchez, El tratado agricola del granadino al-Tignari, in Quaderni di Studi Arabi,
v-vi (1987-8), 278-91; E. Garcia, Al-Tignari y su lugar
de origen, in Al-Qantara, ix (1988), 1-11.
(EXPIRACION GARCIA-SANCHEZ)

TIGIN, TAKIN (T.), in the oldest known Turkish
tegin, an ancient Turkish title with the original
meaning of "prince".
In the early Turk empire, it denoted the legitimate
son or grandson of the Supreme Kaghan. It appears
as such in the Orkhon [q.v.] inscriptions, one of which
is known as that of Kiil Tigin (literally "the younger
brother [of Elterish Kaghan], the crown prince"), cf.
Talat Tekin, A grammar of Orkhon Turkic, Bloomington
1968, 237. G. Doerfer (Turkische und mongolische Elemente
im Meupersischen, Wiesbaden 1963-7, ii, 533-41, no. 922)
and Sir Gerard Clauson (A dictionary of pre-thirteenth
century Turkish, Oxford 1972, 483) have surmised that
the word came into Turkish from some earlier, nonTurkish language; Doerfer suggests (op. cit., ii, 541)
that it came from the (unknown) language of the
Juan-Juan who followed after the Huns and preceded
the Turk empire. Since royal princes usually held high
military and administrative office in the Turk empire,
the title gradually became detached from the necessity of royal descent to becoming one of function, and
its eminence as a title diminished.
Tigin retained its meaning of "prince" amongst the
eastern Turks, e.g. amongst the Uyghurs, amongst
local rulers of Farghana such as Suwar Tigin, and
amongst the Karakhanids or Ilek Khans [q.w.]; thus
amongst the onomastic of the latter rulers we find
e.g. 'Alf Tigin [q.v,], Arslan Tigin and Toghan Tigin.
Further west, however, it decreased in status and
could be applied to any Turkish military leader, even
if the latter were a slave, as was the case with the
founder of the Ghaznawids, Sebiiktigin [q.v.] and the
eunuch Saldjuk commander Sawtigin. By the time of
the Mongol invasions, it seems to have fallen out of
use. It is almost unknown in Mongolian.
Bibliography: Given in the article. See also C.E.
Bosworth and Sir Gerard Clauson, Al-Xwdrazml on
the peoples of Central Asia, in JRAS (1965), 7.
(C.E. BOSWORTH)
TIGRE [see DJABART].
TIGRIS [see DIDJLA).
AL-TIH, properly Fahs al-Tfh, the name in mediaeval Islamic usage for the desert forming the
frontier zone between Palestine and Egypt
and spanning the Sinai Desert.
The name' itself is not found in the Kur'an (which
in sura XXIII, 20, uses Sfna', and in II, 60/63, 877
93, IV, 153/154, etc., Tur, for the Sinai peninsula),
but the verb from which it is presumably derived
occurs as yatihun "they wander about in a confused,
lost manner" (V, 29/25), said of the Children of Israel,
condemned by God to wander distractedly through
the Sinai Desert because of their refusal to Moses to
enter the Holy Land.
Hence the mediaeval Arab geographers also call
the Sinai Desert "the Desert of the Banu Isra'fl". As
early as the Tabula Peutingeriana we find the legend
Desertum ubi quadraginta annis errauerunt filii Israel ducente
Moyse, and on the map of Madaba Spruce, [OTTOD] -coix;
'lapariAiicct; eacoa [ev] 6 xakKovc, ocpic; and eprificx; Ziv OTTOD
mieTtepupOri to JLKXDDOC mi r\ 6pTuyonr|Tp(x. In the desert
there was a fortress of the same name (De Guignes,
Perle des merveilles, in Notices et extraits, ii, 31); there is
a Wadi '1-Tfh in the eastern part of it (Quatremere,
Memoire sur I'Egypte, i, 186). The desert of al-Tfh, which
formed the most southerly district of Filastfn [q.v.],
was 40 farsakhs long, about as much broad, and
stretched from the district of al-Djifar (the region of
al-Farama', al-cArfsh and al-Warrada) to the mountains of Sinai (Tur Sfna°); in the west, it was bounded
by the Egyptian province of al-Rff (Maspero-Wiet, in
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MIFAO, xxxvi, 101-2), in the east by the districts of
Jerusalem and southern Palestine. According to the
description of the Arab geographers, it consisted partly
of stony and partly of sandy soil, contained also saltmarshes and red sandstone hills, a few palm-trees and
springs. In the desert districts of Tin Ban! Isra'il, alDimashkl mentions the Jewish towns of Kadas (Kadesh
Barnea), Huwayrik, al-Khalasa (Elusa), al-Khalus (Lyssa), al-Sabac (Beersheba) and al-Madura. He had
already mentioned al-Tlh among the districts of the
kingdom of al-Karak, by which he seems to mean
the lands that had once belonged to Reynaud of
Chatillon. From the desert of al-Tih one went down
through the cAkabat Busak to Ayla (Yakut, Mucaj_am,
i, 610); this road was first made passable for the pilgrim caravans in the time of the Tulunid Khumarawayh (270-82/884-96). It was two stages' ride from
Ayla right through the desert to the sea of Faran.
When in 652/1254-5 the Bahrl Mamluks fled from
Cairo, a body of them wandered for five days in the
desert; on the sixth, they discovered a great abandoned city with walls and marble halls, buried in the
sand. They found vases and articles of dress, but these
fell to dust at the first contact; there was also a reservoir with ice-cold water. When they reached al-Karak
on the next day and paid for goods with dinars which
they had found in the buried city, they learned that
they belonged to the time of Moses and that they
had been in the "green city of the Israelites".
The caravan and military road from Cairo to Syria
ran in normal times through al-Djifar, without touching the desert of al-Tih; only in the period when this
was interrupted by the Frankish occupation did the
route straight through the desert gain a certain strategic importance, as we see in the campaigns of Salah
al-Dln and in the building of the fortress of Sadr
(now Kal'at Gindl). For the Sinai Desert in more
recent and modern times, see SINA'.
Bibliography: Istakhrl, 53; Ibn Hawkal, ed.
Kramers, 14, 158, tr'. Kramers and Wiet, 142, 156;
MukaddasI, 179; Idrisi, ed. Gildemeister, in £DPV,
viii/1, 21, tr. 119, 139; Yakut, Mu'&am, i, 912; Safi
al-Dln, Mardsid al-ittildl', ed. Juynboll, i, 123;
Dimashkl, ed. Mehren, 213; Makrlzl, Khitat, ed.
Bulak, i, 213, tr. Bouriant, in MMAF, xvii (1900),
631; Le Strange, Palestine under the Moslems, 27-30;
R. Weill, La presqu'ile du Sinai, in Bib I. de I'ecole des
haul etud., clxxi, 1908; 114-16 and passim', R. Hartmann, in ^DMG, Ixiv, 679-83; J. Maspero and
G. Wiet in MIFAO, xxxvi, 62; M. GaudefroyDemombynes, La Syrie a I'epoque des Mamelouks, Paris
1923, 6, 8, 129; A. Miquel, Ahsan at-taqdsim ...La
meilleure repartition pour la connaissance des provinces,
Damascus 1963, 150 n. 30, 189. On Sadr, see
Barthoux and Wiet, in Syria, iii, 44-65, 145-52.
(E. HONIGMANN*)

TIHAMA, also not infrequently appearing as alTaha'im in mediaeval sources, the area of the
Red Sea coastal plain stretching from c Akaba
in the north to the Bab al-Mandab in the
south of the Arabian Peninsula, some even
claiming that it extends further along the southern
Indian Ocean coast. Today, inhabitants of the Hidjaz
[q.v] divide Tihama into three: Tihamat al-Hidjaz
from the north as far south as al-Layth, Tihamat
c
As!r from al-Layth to Djizan/Djazan and, from the
latter south, Tihamat al-Yaman. Historically, it is the
second and third areas that are of great importance
here, and during the zenith of Rasulid power in the
Yemen (628-845/1230-1441 [see RASULIDS]), say in the
late 7th/13th and 8th/14th centuries, Tihama would

481

have reached north to include the whole of cAsir; in
fact, Tihama then would have meant the combined
areas of Tihamat al-Yaman and Tihamat 'Aslr.
As for the origin of the word, the root t-h-m is
common in Semitic languages: e.g. the Hebrew plural
e
t homot (e.g. in Exod. xv. 5, see Brown, Driver and
Briggs, A Hebrew and English lexicon, Oxford 1962, 1063)
appears to refer to the depths of the sea, in particular the Red Sea, and other languages have the word
in the same meaning. In Arabic the root covers such
connotations as "foul odour", "stench", "intense heat"
and "unwholesomeness". Taham and tihdma carry a
primary meaning of "land descending to the sea" (see
Lane, i, 319-20). In the pre-Islamic Sabaic, the word
is attested as a proper name THMT (for example
CIH 537/6 and 596/6) and with a meaning in antithesis to that of twd (which signifies "mountain"), i.e.
"plain" (e.g. CIH 540/3 and 541/8).
1. History. Nothing much can be said in specific
terms of the history of Tihama before Islam and little more can be written of the early Islamic period,
since the Islamic governors were posted only to San'a3
[q.v.], Hadramawt [q.v] and al-Djanad near Tacizz
[q.v.] in the highlands. Hearing of a rebellion in
Tihama of two Arab tribes, al-Ashacir and cAkk, the
'Abbasid caliph al-Ma'mun [q.v.] despatched to the
Yemen a protege of his wa^ir, Fadl b. Sahl, a man
called Muhammad b. Ziyad. Ibn Ziyad arrived in
Tihama in 203/819 and, having quelled the rebellions and generally pacified the coastal plain, he built
a capital, Zabid [q.v.], as he had been directed by the
caliph, a town which was to become of huge importance in mediaeval times and which remains to this
day, albeit much reduced in size and significance. Ibn
Ziyad thus brought into being in Tihama the earliest
dynastic state in the Yemen, the Ziyadids. It is not
possible to unravel the meagre and confused accounts
of this early dynasty; suffice it to say that it appears
to have lasted for about two centuries, controlling
much of Tihama and even beyond. The last firm
date which we have for it is 409/1018.
Still extremely scant is our knowledge of the successor state in Tihama, that of the Nadjahids (412551/1021-1156 [q.v.]} who were black Abyssinian
slaves. The reader is referred to the article s.v. for
what historical information it is possible to collect. The
year 551/1156 saw the killing of the last Nadjahid
slave minister by the Mahdids [q.v.] and thus the
dynasty passed into oblivion.
Before mention of the Mahdids, it is necessary to
deal briefly with the Sulaymanids, HasanI shanfi originally from Mecca, who ruled over an area of Tihama
to the north centred on Harad during the period
ca. 462-569/1069-1173. Apart from their incessant
squabbles with the Nadjahids to the south, very little is known of these Sulaymanl shanfi. In 560/1164
c
Abd al-Nabl b. Mahdl had brought an end to Nadjahid rule in Zabid and southern Tihama and had
marched north and heavily defeated a Sulaymanl army
under Wahhas b. Ghanim. The latter was killed and
his brother, Kasim, is said to have appealed for help
from the Ayyubids [q.v] in Egypt. When the Ayyubids
did arrive in Tihama in 569/1173, an alliance was
formed between them and the Sulaymanis against the
Mahdids. The former did continue in Tihama, but it
can be said that with the Ayyubid conquest of the
Yemen an end was brought to the effectual participation of the Sulaymanis in the affairs of the land.
For the Mahdids (554-69/1159-1173), the Ayyubids
(569-626/1173-1228) and the Rasulids (626-858/12281454), see also Smith, Political history, 130-8, where a
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detailed account of the dynasties, including their activities in Tihama, can be found. The Ayyubid conquest
brought a swift end to the Mahdids, and the Yemen
province of the empire centred in Egypt was created.
The Ayyubids in just 57 years brought peace and stability by force to the southern highlands and Tihama.
Their successors, the Rasulids, were able to build on
the hard-won military conquests of the Ayyubids to
form a southern Yemen and Tihama of unparalleled
political stability and administrative and intellectual
development. Zabid became an educational and religious centre of tremendous importance in the Yemen
and its fame spread far and wide throughout the
Islamic world. Particularly under the Rasulids' successors, the Tahirids (858-923/1454-1517 [q.v.]), the town
assumed political importance also, for the Tahirid
court moved from the southern highlands to Zabld
each year when it became the winter capital. Little
is heard of Tihama for some two centuries. When
we read the detailed account of much of Tihama
written by Niebuhr (Voyage en Arable, etc., Amsterdam
and Utrecht 1776, i, 235-96), the lone survivor of
the 18th-century Danish expedition, it is clear that
the real heyday of the area had long passed. Thereafter, in fact, the region became a rather loose appendage of Zaydl authority centred in the northern
highlands of the Yemen.
2. Geography and agriculture. Despite its oppressive
climate (temperatures up to 45° C and a relative
humidity of 70-90% in summer), Tihama, approximately 30-60 km/48-160 miles wide, with its several
wadis in which flood water runs down from the mountains westwards, is a major agricultural area. The
important wadis are, from north to south, WadF Harad,
Mawr, Surdud, Saham and Rimac. The main agricultural products are cotton, sorghum, millet, sesame,
watermelon, mango, banana, okra and tomato.
Bibliography. Ibn al-Mudjawir, Ta'nkh al-Mustabsir, ed. O. Lofgren, Leiden 1951-4, esp. 58-91;
Francine Stone (ed.), Studies on the Tihamah, Harlow
1985, passim (on the whole an excellent study, see
G.R. Smith, Studies on the Tihamah, in JRAS, 1986/1,
30-40, a review article); Smith, The political history
of the Islamic Yemen down to the first Turkish invasion
(1-945/622-1538), in W. Daum (ed.), Yemen: 3000
years of art and civilisation in Arabia Felix, Innsbruck
and Frankfurt [1988], 129-40; Francine Stone, art.
Tihama, in Ahmad Djabir cAfrf et alii, al-Mawsuca
al-Yamaniyya, i,' Sanca' 1992, 286-9.
(G.R. SMITH)
AL-TIHAMI, ABU 'L-HASAN CALI B. MUHAMMAD
(d. 416/1025), Arab poet. His nisba points to the
Tihama [q.v.], the coastal plain on the Red Sea coast
of Arabia, or to Mecca, which is sometimes synecdochically called "Tihama". Ibn Khallikan (iii, 381)
admits his ignorance as to which of these two locations is intended. He is said to have come from the
lower classes (min al-suka, al-Bakharzi, i, 188-9). The
poet spent most of his life in Syria, where he attached
himself in particular to the Djarrahids [q.v.], who tried,
with limited success, to consolidate their little principality in Palestine, with al-Ramla as its centre. It is
probably on their behalf that he was appointed, at
an unspecified date, khatib of al-Ramla. In 416/1025
he served as a secret messenger of the Djarrahid
prince Hassan b. Mufarridj to the Banu Kurra Bedouins in Egypt, who had already a history of revolt
against the Fatimids, but was intercepted, identified
as al-Tihami, locked up in the Cairene Flag Arsenal
jail (khizdnat al-bunud) on 25 Rabrc II/6 July 1025 and
unceremoniously killed there on 9 Djumada 1/19 July

of the same year. The nature of Hassan's scheme is
not spelled out.
Al-Tihamf's poetry was collected into a small dlwan
which, according to Ibn Khallikan (iii, 379), consisted
mostly of "selections" (nukhab). This is not clearly borne
out by the existing editions of the Dlwan. Al-Bakhara
(i, 188) characterises al-Tihamf's poetry as "more delicate than the religion of a sinner and more tender
than the tears of a lover" (adakku min dini 'l-fdsik—
wa-arakku min damci }l-cdshik).
As for genres, the lion's share is taken up by panegyrics. Among his more than thirty mamduhs we find
princes of the various Bedouin dynasties that had
sprung up at the time: the 'Ukaylid Kirwash (d. 391/
1001; three poems, 66-8, 130-7, 283-7), the Djarrahids
Mufarridj b. Daghfal (d. 404/1013; four poems, 62-6,
218-25, 324-30, 360-6) and his son Hassan (d. after
433/1041-2; three poems, 240-50, 262-6, 375-82), and
also the Kurdish Marwanid Nasr al-Dawla Abu Nasr
Ahmad b. Marwan (d. 401/1011 [see NASR AL-DAWLA];
one poem, 333-50). The others are lesser luminaries:
viziers (among them al-Wazfr al-Maghribf [q.v], 8296), kadis, kdtibs, and one fellow-poet, one Abu CA1F
Ibn Nafic al-Ramlf (138-40). Other genres are poorly
represented. Of note are four sicQniyydt, written during his arrest in Cairo (104-12, 311-14, 424-7, 42931) and three dirges written on the death of his little
son (461-73 [inc. the three lines on 477], 478-86,
490-1). The first of these, some ninety lines in kdmil
with the rhyme -an, is the most famous of his poems,
often quoted or alluded to, and still well known at
the present time (see 'Atawf's introd. to his ed. of
the Dlwan, 5, and Brockelmann (see Bibl.) on an early
modern commentary on it by Mahmud al-Sharff).
Bibliography: The Diwan has not yet been critically edited, although the number of extant mss.
is quite considerable, see Sezgin, GAS, ii, 478-9.
The ed. Alexandria 1893 (not seen) is clearly the
only basis of that of Muh. Zuhayr al-Shawfsh,
Damascus 1384/1964, as well as that of cAlf
Nadjfb 'Atawf, Beirut 1986 (quoted in the article).—
Biographical and anthological sources.
Tha'alibf, Tatimmat al-Yatlma, ed. Muffd Muhammad
Kamfha, Beirut 1403/1983, 48-53; Ibn Bassam, alDhakhira, ed. Ihsan 'Abbas, iv/2, Beirut 1399/1979,
537-49; Bakharzf, Dumyat al-kasr, ed. Samf Makkf
al-cAnf, i, Baghdad 1390/1970,' 188-99; Ibn Khallikan, Wafaydt, ed. cAbbas, iii, 378-81; Brockelmann,
S I, 147; Kahhala, iii, 278, vii, 219.
(W.P. HEINRICHS)
TIHRAN, the name of two places in Persia.
I. Tihran, a city of northern Persia.
1. Geographical position.
2. History to 1926.
3. The growth of Tihran.
(a) To ca. 1870.
(b) Urbanisation, monuments, cultural and socioeconomic life until the time of the Pahlavfs.
(c) Since the advent of the PahlavFs.
II. Tihran, the former name of a village or
small town in the modern province of
Isfahan.
I. Tihran, older form (in use until the earlier 20th
century) Tihran (Yakut, Bulddn, ed. Beirut, iv, 51,
gives both forms, with Tihran as the head word; alSam'anf, Ansdb, ed. Haydarabad, ix, 103-7, had given
only the form al-Tihranf), conventional European renderings Tehran, Teheran/Teheran, etc., a city of
northern Persia, a town of only moderate size and
fame in earlier Islamic times, but since the end of
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the 18th century the capital city of Persia (modern Iran). For speculations on the etymology of the
name (none of them convincing), see Minorsky's EI]
art. Teheran, at the beginning.
1. Geographical position.

It lies in lat. 35° 40' N., long. 51° 26' E. at an
altitude of 1,158 m/3,800 feet, in a depression (gawd]
to the south of the outer, southern spurs of the Elburz
range [see ALBURZ], with the fertile Waramln [q.v.]
plain, traditionally the granary of Tihran, stretching
southwards from the town's centre. To the east of
the plain, a southern spur of the Elburz chain, the
Sih pay a "tripod", forms a low barrier, and at the
southern end of this lies the little town of Shah cAbd
al-cAzfm [q.v.~\. The ruins of the great pre-Islamic and
mediaeval Islamic city of Rhages or Rayy lie between
Shah cAbd al-cAzim and the historic centre of Tihran
[see AL-RAYY]. The villages on the Elburz slopes to
the north of Tihran, such as Kulhak (Golhak), Tadjrlsh
and Shamiran, have traditionally provided summer
retreats for the people of Tihran, avoiding the summer heat which forms part of the town's continental
climate; and in the 19th century Shamiran also provided Tihran's water supply (and supplies much of it
today), by means of subterranean channels (kandts
[</.y.], kdriz). All these settlements, once separate, are
now however within the vast urban sprawl of contemporary Tihran (see below, section 3b).
For all its undeniable strategic position in the corridor connecting western Persia with Khurasan, Tihran's geographical position is not obviously one for a
capital city; other cities of Persia, in the western highland region and south of the great central deserts,
have had much more significant roles in political and
military affairs and in the economic and commercial
life of the country. Certainly, the choice of the hitherto undistinguished town of Tihran by Agha Muhammad Khan in 1200/1786 as his capital (see below,
section 2), in order that he might be in close touch
with the Kadjars' Turkmen tribal followers in the
Mazandaran-Gurgan plains region, did not immediately improve either the status or the amenities of the
town. All early Western travellers describe early Kadjar
Tihran as mean and insignificant, lacking in public
buildings, with a poor water supply, and extreme climate and an eccentric position in regard to the main
roads crossing northern Persia. In any cases, centrifugal forces in the country, and the ancient traditions of provincial autonomy, were still strong at this
time. Only towards the middle of the 19th century
did Tihran's position improve. With regard to communications, for connections with Mazandaran and
the Caspian coast a road passable only by horses and
mules was built by the Austrian engineer Gasteiger
Khan in 1875. Between 1883 and 1892 a carriage
road was begun by the Persians and finally finished
by the English company of Lynch Brothers (150 km/95
miles). Communication with Russia used to be by
KazwTn-TabrTz-Djulfa-Tiflis. In 1850 a regular line by
Russian steamers began to run between Baku and
AnzalT. Although, as the crow flies, the distance
between Tehran and the Caspian is only 110 km/70
miles, the passage of the Alburz was always very
difficult. In 1893 the Russians obtained the concession to build a carriage road from Rasht to the capital (it was opened as far as MandjTl on 1 January
1890 and to Tihran on 15 September 1899).
Henceforth, the great majority of travellers took this
route, which also became of considerable commercial
importance. Only in the 20th century did Tihran
acquire the usual modern transport services by means
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of motor roads, airlines and railways (see below, section 3b).
Bibliography: Naval Intelligence, Admiralty
Handbooks, Persia, London 1945, 39, 538-40 and
index; Camb. hist, of Iran, i, 445-61; W.C. Brice, A
systematic regional geography. VIII. South-West Asia,
London 1966, index; W.B. Fisher, The geography of
the Middle East1, London 1978, 318-20.
(C.E. BOSWORTH)
2. History to 1926.
It is uncertain when the name Tihran first appears
in geographical and historical literature. De Goeje, in
his edition of al-Istakhrl, 209 n. k, proposed to identify with Tihran the B.h.zan, B.h.tan or B.h.nan mentioned by al-Istakhrl, loc. cit.; Ibn Hawkal, ed. Kramers,
379, tr. Kramers-Wiet, 369; and al-Mukaddasi, 375.
But according to Yakut, Bulddn, ed. Beirut, i, 515
(although late and not very explicit), the place Bihzan,
which represented the old site of Rayy, lay 7 farsakhs
(?) from this latter town, while the same geographer
places Tihran, as one would expect, one farsakh from
Rayy. The earliest reference to Tihran is provisionally that of Ibn al-BalkhT's Fdrs-ndma, ed. Le Strange,
134 (written before 510/1116); its author talks highly
of the pomegranates of Tihran, also mentioned "by alSam'ani (in 555/1160), ix, 103. But independently of
these references, the village of Tihran must have
existed before the time of Istakhrl (in 340/951-2), for
al-Samcam mentions his ancestor Abu cAbd Allah
Muhammad b. Hammad al-TihranT al-RazT, who died
at cAskalan in Palestine in 261/874. According to
Rawandl's Rdhat al-sudur (written in 599/1202), ed.
Iqbal, 293, in 561/1166, the mother of the Saldjuk
Sultan Arslan, who was on her way from Rayy to
Nakhciwan, made the first stop (the regular nakl-i
makdm of the Persians) "near Tihran". The sultan himself occasionally stayed near Dulab (the name of a
place to the south-east of Tihran, where the Russian
cemetery now is). Ibn Isfandiyar in his history of
Tabaristan (written in 613/1216; abridged tr. Browne,
19), narrating the wars of the kings of the Persian
epic, says that Afrasiyab's camp was pitched at the
place where "Dulab and Tihran" now are. Eight years
later, Yakut gave a brief note on Tihran which he
had visited just before the Mongol invasion. It was a
considerable town, with 12 quarters. As the dwellinghouses in Tihran were built underground, and the
gardens around the town had very dense vegetation,
the town was well protected and the government in
its dealings with the inhabitants preferred to be tactful with them. Civil discord raged to such an extent
in Tihran that the inhabitants tilled their fields with
the spade out of fear lest their neighbours should steal
their animals. Zakariyya' al-Kazwim (674/1275) compares the dwellinghouses in Tihran to the holes of
jerboas (ka-nafikd'i 'l-yarbuc), and confirms Yakut's
account of the character of the inhabitants; cf. his
Athdr al-bildd, ed. Wiistenfeld, 228.
All later writers note the subterranean dwellings,
but only Ker Porter (Travels, i, 312) says in this connection that 200-300 yards from the Kazwln gate he
saw inside the town "an open space full of wide and
deep excavations or rather pits", which served as shelters for the poor and stables for the beasts of burden (cf. pi. 57 in Hommaire de Hell, Voyage). This
must be a reference to the old darwd^a-yi naw (pdkdpuk), to the south of which the quarter is called
Ghar ("caves"). This name was also applied to the
whole district stretching to the south of Tihran. As
to the troglodyte life in the vicinity of Tihran, see
Eastwick, Journal, i, 294: a village to the east of the
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bridge of Karadj, and Crawshay-Williams, Rock-dwellings
at Rainah, in JRAS (1904), 551, (1906), 217.
The growth of Tihran was the result of the disappearance of other large centres in the neighbourhood. The decline of Rayy dates from its destruction
by the Mongols in 617/1220. In the Mongol period,
Tihran is occasionally mentioned in the Dj.dmic alTawdnkh: in 683/1284, Arghun, after the victory
gained near Ak-Khwadja (= Sumfkan, see Hamd Allah
Mustawff, Mtzhat al-kulub, ed. Le Strange, 173) over
al-Yanak, Ahmad Takudar's general, arrived at
"Tihran of Rayy" (see Muhammad Kazwfnf, Tihran,
38). In 694/1294 Ghazan, coming from Firuzkuh,
stopped at "Tihran of Rayy" (Dorn, Auszuge, 138).
According to the Nuzhat al-kulub (written in 740/1340;
55), Tihran was a considerable town (mu(tabir), with
a better climate than Rayy. Formerly (ma kabl), the
inhabitants of Tihran were very numerous. The last
remark may support the hypothesis of the identity of
Tihran with B.h.zan (?).
In the T f m u r i d period, the village of "Tihran
of Rayy" is mentioned in 806/1403 as the place where
the Shah-zade Rustam spent 20 days to assemble the
troops with whom he marched against Iskandar- Shaykh
Calawf (Sharaf al-Dm Yazdf, £afar-ndma, ii, 572 = cAbd
al-Razzak Samarkand!, Matlac al-sacdayn; Dorn, Auszuge,
175). About the same time (6 July 1404), Tihran (ciudad que ha nombre Teheran) was visited for the first time
by a European traveller, the Spanish Ambassador
Clavijo (ed. St. Petersburg 1881, 186, tr. Le Strange,
London 1928, 166). At this time, the province of Rayy
was governed by Tfmur's son-in-law, the Armr
Sulayman-Shah (^afar-ndma, ii, 591; Clavijo, 189, 351:
Zuleman or Cumalexa Mirassa). He lived in Waramin
(Vatami). The town of Rayy (Xahariprey) was not
inhabited (agora deshabitada). In the tower of Tihran
was a representative of the governor, and there was
a house where the king stopped on his visits (una
posada onde el Senor suele estar quando alii venia). Tihran
had no walls.
The Safawids. Under the Safawids, the capital
was moved in turn from Ardabfl to Tabriz and then
to Kazwm and finally to Isfahan. The district of Rayy
was no longer of great importance. There were only
two towns of note in it: Waramin, which after a brief
spell of glory under Shah Rukh had rapidly declined,
and Tihran. According to Rida Kulf Khan (Rawdat
al-safd-yi Ndsiri), the first visits of the Safawids to
Tihran were due to the fact that their ancestor Sayyid
Hamza was buried there near Shah cAbd al-cAzfm.
The prosperity of the town dates from Tahmasp I,
who in 961/1554 built a bazaar in it and a wall
(bard) round it which, according to the %inat al-madj.dlis,
was a farsakh in length (Sanfc al-Dawla, Mir'dt albulddn: 6,000 gam "paces"). The wall had four gates
and 114 towers, the number of the suras of the Kur'an
(on each of the towers a sura was inscribed). The figure of 114 towers is still given in Berezin's plan (1842).
The material for the construction of the citadel was
procured from the quarries of Cal-i Maydan and Cali Hisar, which have given their names to two quarters. Ahmad Radf, himself belonging to the district of
Rayy, talks in laudatory terms of the incomparable
abundance of the canals and gardens of Tihran and
the delights of the plateau of Shamfran, and of the
neighbouring district of Kand and Sulakan (ms. Bibl.
Nat., Suppl. Pers., no. 357, fols. 436-67, the greater
part of which is devoted to the great men of the old
town of Rayy). According to the Maajdlis al-mu3mimn
of Nur Allah Shushtarf, the village of Sulaghan was
founded by the celebrated Sayyid Muhammad

Nurbakhsh, founder of many religious movements,
who died in 869/1464 [see NURBAKHSHIYYA] .
In 985/1577, Tihran was the scene of the execution of Prince Mfrza, whose enemies had accused him
to Shah Isma'fl II of aiming at the throne. In
998/1589 Shah cAbbas I, going against the Uzbek
c
Abd al-Mu'mfn Khan, fell severely ill at Tihran ('Alamdrd, 275, tr. R.M. Savory, History of Shah 'Abbas the
Great, Boulder, Colo. 1978, ii, 589), which enabled
the Uzbeks to seize Mashhad. It is said that this gave
Shah cAbbas a great dislike for Tihran. It is, however, from his time that the building of the palace
of Cahar Bagh dates, the site of which was later occupied by the present citadel (ark). Pietro della Valle
visited Tihran in 1618 and found the town larger in
area but with a smaller population than Kashan. He
calls it the "town of plane trees". At this time, a beglerbegi ("gran capo di provincia") lived in Tihran; his
jurisdiction extended as far as Firuzkuh. In 1627 Sir
Thomas Herbert estimated the number of houses in
Tihran at 3,000.
The Afghans. On the eve of the Afghan invasion, Shah Husayn Safawf made a stay in Tihran and
it was here that he received Durri Efendi, the ambassador of the Ottoman Sultan Ahmed III [q.v.] (at the
beginning of 1720; Relation de Dourri Efendi, Paris 1810).
Here also was dismissed and blinded the grand vizier
Fath cAlf Khan Ptimad al-Dawla ("Athemat" of the
Europeans), which precipitated the debacle; see
Krusinski (publ. by Du Cerceau), Hist, des revolutions
de Perse, Paris 1742, i, 295. Shah Husayn only returned
to Isfahan (1 June 1721; La Mamye Clairac, Histoire
de la Perse, Paris 1750, i, 200) to lose his throne.
Tahmasp II made a stay in Tihran in August 1725,
but, on the approach of the Afghans, he fled to
Mazandaran. European writers say that Tihran resisted
and Ashraf lost many men (Krusinski, op. cit., 351;
La Mamye Clairac, op. cit., ii, 250; Hanway, Historical
account, ii, 234). Some time afterwards, Tihran fell in
spite of the feeble attempt by Fath cAlf Khan Kadjar
to relieve the town (see Olivier, Voyage, v, 89 and
Mifdt al-bulddn). According to this last source, the
Darwdza-yi Dawla and Darwdza-yi Ark gates date from
this period, for the Afghans everywhere showed themselves careful to secure the ways of retreat. The reference is, of course, to the old gates of those names.
After the defeat of Ashraf at Mihmandust (6 Rabf c
I 1141/20 September 1728), the Afghans in Tihran
put to death the notables and left for Isfahan. The
inhabitants fell upon the impedimenta which they had
left and, through negligence, a powder magazine was
exploded (Histoire de Nadir Chah, tr. Jones, London
1770, 78). Ashraf himself was soon driven out of
Waramin, and Shah Tahmasp II returned to Tihran.
Nadir Shah. In 1154/1741, Nadir gave Tihran
as a fief to his eldest son Rida Kulf Mfrza, who had
hitherto acted as ruler of all Persia. The nomination
to Tihran was preliminary to the fall and blinding of
the prince; see Jones, ii, 123; Hanway, ii, 357, 378;
c
Abd al-Karfm, Voyage de I'Inde a la Mekke, ed. Langles,
Paris 1825, 93.
During the fighting among the successors of Nadir,
'All Shah cAdil (1160/1747) took refuge in Tihran
but was seized and blinded by Ibrahim's supporters
(Ta'nkh-i bacd-i Nddiriyya, ed. O. Mann, 34). After the
fall of the Nadirids, Tihran passed into the sphere of
influence of the Kadjars, rivals of Karfm Khan Zand.
Karfm Khan. In 1171/1757-8, Sultan Muhammad
Hasan Khan Kadjar, after an unsuccessful battle with
Karfm Khan near Shfraz, retired to Tihran where
his army was disbanded. Having learned that he had
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withdrawn from Tihran, Karim Khan sent his best
general Shaykh 'All Khan there with an advanceguard. With the help of Muhammad Khan Dawalu,
Muhammad Hasan Kadjar was killed and Karim
Khan with his army (ordu) arrived at Tihran in
1172/1759. The head of Muhammad Hasan Khan
was buried with all honour at Shah cAbd al-cAzim.
The next year, the order was given to build at Tihran
a seat of government (cimdrat) "which would rival the
palace of Chosroes at Ctesiphon", a dlwan-khana, a
haram and quarters for the bodyguard; cf. Sadik Nami,
Ta'rikh-i Giti-gushd, Bibl. Nat., Suppl. Pers., no. 1374,
fol. 29. Sanic al-Dawla added to these buildings the
Djannat garden, and he says that Karim Khan
intended to make Tihran his capital. It was to Tihran
that Aka Muhammad Kadjar, captured in Mazandaran, was taken to Karim Khan, who treated him
generously, for which he was very badly requited later.
In 1176/1762-3, however, Karim Khan decided on
Shiraz, to which he moved the machinery of government. Ghafur Khan was left as governor in Tihran.
The rise of the K a d j a r s . Karim Khan died
on 13 Safar 1193/2 March 1779. By 20 Safar, Aka
Muhammad was in Shah cAbd al-cAzfm, and the next
day he ascended the throne (cfrulus) in the vicinity of
Tihran (Mir*at, i, 525). Tihran, however, passed into
the sphere of influence of CA1T Murad Khan, halfbrother of Dja'far Khan Zand (CA1I Rida ShfrazT,
Ta'rikh-i ^andiyya, ed. E. Beer, Leiden 1888, 8, 13,
25). In 1197/1783, Aka Muhammad Khan made a
first attempt to get possession of Tihran, but the governor Ghafur Khan TihranI managed to procrastinate, and an outbreak of plague forced Aka
Muhammad to withdraw to Damghan (Mir*at). After
the death of CATI Murad Khan (1199/1785) the town
was besieged by Aka Muhammad's troops. The inhabitants did not wish to surrender the fortress (kal'd)
before Aka Muhammad had taken Isfahan. The news
of the advance of Dja'far Khan Zand from Fars caused
Aka Muhammad's troops to disperse. He was, however, received with open arms by the chiefs of Tihran
(hakim wa fummdl) and henceforward the town was his
capital (makarr-i saltanat, ddr al-saltana and later ddr alkhildfa), from which he led the expeditions which
united all Persia under his rule. According to the
Ma'dthir-i sultdm, tr. Sir Harford Jones Brydges, Dynasty
of the Kajars, 18, Tihran became the capital in
1200/1786 and the foundations of the palace were
laid then. After the capture of Shiraz, all the artillery
and munitions of the Zands were taken to the new
capital. The last Zand ruler, Lutf CA1T Khan, blinded
and kept prisoner in Tihran, was put to death there
in 1209/1794-5 and buried in the sanctuary of the
imam-zjade Zayd; ibid., 25, 30, 76, 82, 101.
After the assassination of Aka Muhammad Shah
(21 Dhu '1-Hidjdja 1211/16 June 1797), his brother
C
A1I Kuli Khan appeared before the capital, but the
chief minister Mlrza Shaft~c would not allow him to
enter. In the meanwhile, the heir to the throne Baba
Khan (= Fath 'All Shah) was able to reach Shfraz,
and after the defeat of the second claimant Sadik
Khan Shakaki, was crowned in mid-1212/the beginning of 1798. The ShakakI [q.v.] prisoners were
employed to dig the ditch of the capital (cf. SchlechtaWssehrd, Fath 'All Schah und seine Thronrivalen, in Sitz.
A.W. Wien [1864] ii, 1-31).
During the period of Anglo-French rivalry, a series
of ambassadors visited Tihran: on the one side Sir
John Malcolm (1801 and 1810), Sir Harford Jones
Brydges (1807), and Sir Gore Ouseley (1811), and on
the French side, Gen. Romieu (d. at Tihran in 1806),
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A. Jaubert (1806), and Gen. Gardane (1807). The Russians concentrated their efforts on Tabriz, the residence
of the Persian Crown Prince. It was only after the
treaty of Turkmancay [q.v] in 1828 that the Russian
minister A.S. Griboedov paid a short visit to the capital. Just before his return to Tabriz, Mfrza Ya'kub,
one of the Shah's chief eunuchs, an Armenian of
Eriwan forcibly converted to Islam, presented himself
at the Russian legation and asked to be repatriated
by virtue of article 13 of the treaty.
This "apostasy" provoked an attack on the Russian
embassy, and on 11 February 1829, 45 members of
it were massacred (Griboedov, his secretaries, Cossacks
and servants). The tragedy took place in the legation's quarters (house of the zamburakcibashi near the
old Shah cAbd al-cAzfm gate; now the street called
Sar-pulak in the Zargarabad quarter). On the death
of Griboedov, celebrated in the annals of Russian literature, see sub anno Rida Kull Khan, Rawdat al-safdyi Mdsiri, Tihran 1274/1858; Mlrza Taki Khan,
Ta'nkh-i Kad^driyya, Tihran 1273/1857, i, 221; Sam c
al-Dawla, Ta'rikh-i munta^am-i Ndsiri, iii, Tihran 1301/
1883, 144; Relation des evenements qui ont precede et accompagne le massacre de la derniere ambassade russe en Perse, in
Mono. Annales des voyages [1830], part 48, 337-67; Berge,
Smert' Griboedova, in Russ. Starina [1872], viii, 162-207;
Malyshinsky, Podlinnoye delo, in Russ. vestnik [1890],vi,
160-233; Zukovski, Persidskije letopistsi, in Novoye Vremya
[1890], no. 5068; Allahverdiants, Koncina Griboedova po
armianskim istocnikam, in Russ. Starina [1901], no. 10, 44-68;
V. Minorsky, "Tsena krovi" Griboedova, in Russ. Mis I.
(Prague 1923), iii, 1-15; D.P. Costello, The murder of
Griboedov, in Oxford Slavonic Papers, viii [1958].
When the death of Fath CA1T Shah (19 October
1834) became known in the capital, his son CA1I Mlrza
Zill-i Sultan proclaimed himself king under the name
of cAdil Shah and struck coins. But the heir to the
throne Muhammad Mirza arrived from Tabriz, accompanied by representatives of Britain and Russia, and
entered the capital without striking a blow on 2
January 1835. cAdil Shah only reigned for six weeks
(cf. Tornau, Aus. d. neuesten Geschichte Persiens, in ^DMG
[1849], 1-15). The succession of the next three Shahs
took place without incident [see KADJAR] (even after
the assassination of Nasir al-Dln Shah on 1 May
1896). The history of Tihran under these Shahs is
that of all Persia. The tranquillity of the town was
only disturbed by epidemics and the periodical migrations caused by famine; cf. the rioting on 1 March
1861, described by Eastwick, op. cit., and Ussher,
Journey from London to Persepolis, London 1865, 625.
Among the more important events may be mentioned the persecution of the Babls [q.v], especially
in 1850 after the attempt on Nasir al-Din Shah's life.
The movement against the concession of a tobacco
monopoly to the Tobacco Monopoly Corporation in
1891 also started in Tihran; see E.G. Browne, The
Persian Revolution of 1905-1909, Cambridge 1910, 46-57.
The C o n s t i t u t i o n a l Revolution. After the
Persian Revolution, the capital, previously somewhat
isolated from the provinces, rapidly became the political and intellectual centre of this country. The chronology of the events of the period was as follows: The
bast [q.v.] of the merchants in the Mas^id-i Shah,
December 1905. The bast of the constitutionalists at
the British legation from 20 July to 5 August 1906.
The opening of the Madjlis in the palace of Baharistan
on 7 October 1906. The heir to the throne Muhammad CA1I Mlrza signs the constitution on 30 December
1906. Death of Muzaffar al-Dln Shah on 8 January
1907. The assassination of the Atabeg Amln al-Dawla
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on 31 August 1907. Counter-manifestations by the
"absolutists" from 13-19 December 1907. Bombardment of the Madjlis on 23 June 1908. Capture
of Tihran by the nationalist troops commanded by
the Sipahdar-i Aczam of Rasht and the Sardar-i Ascad
Bakhtiyarf on 13-15 July 1909. Abdication of
Muhammad cAlf Shah on 16 July; accession of Sultan
Ahmad Shah on 18 July 1909. See Browne, The Persian
Revolution', D. Fraser, Persia and Turkey in Revolt, London
1910, 82-116; Vanessa A. Martin, Islam and modernism.
The Iranian revolution of 1906, London 1989; and the
Bibls. of DUSTUR. iv, and EIr, art. Constitutional Revolution,
ii (Vanessa Martin). On the events of 12 May 1911
to 11 January 1912, information can be found in
Morgan Shuster, The strangling of Persia, London 1912.
In 1915, Tihran became involved in the First World
War. The representatives of the Central Powers nearly
carried Ahmad Shah off to Kum with them. The
capital was outside of the zone of military operations
proper, but on several occasions movements of troops
took place in its vicinity (skirmish on 10 December
1915 near Rabat-Karim between Russian Cossacks
and the Amir Hishmat's gendarmes, who were on the
side of the Central Powers; cf. Emelianov, Persidskii
front, Berlin 1923). Down to 1917, Russian troops controlled the region between the Caspian and Tihran.
From 1918 British troops took their place; cf. L.C.
Dunsterville, The adventures of Dunsterforce, London 1920.
The division of Persian Cossacks commanded by the
old Russian instructors was also employed to protect
Persia against a possible offensive from the north. The
Russian officers were dismissed on 30 October 1920.
The greater part of the division was stationed at
Kazwfn, where a British force under General Ironside
was still quartered. On 21 February 1921, 2,500
Persian Cossacks, who had come from Kazwln under
the command of their general Rida Khan, occupied
the capital. Sayyid DiyaJ al-Dfn formed the new cabinet (24 February-24 May) and Rida Khan was
appointed commander-in-chief (Sardar Sipah; cf. J.M.
Balfour, Recent happenings in Persia, London 1922).
Towards the end of 1923, Ahmad Shah left the country, at the same time as the prime minister Kawam
al-Saltana (from 4 June 1921), who was accused of
intriguing against the Sardar Sipah. The latter
remained master of the situation and was finally
crowned on 25 April 1926 [see RIDA SHAH].
Bibliography: In addition to the Arabic and
Persian sources quoted in the text, see cAbd alRashfd Baku3!, Talkhis al-djhdr, in Notices et extraits,
ii (1789), 477; Zayn al-'Abidfn, Bustdn al-siyahat,
Tihran 1315, 354; Hadjdjr Khalifa, Qihan-numa,
Istanbul 1145/1732-3, 92; Ewliya Celebi, Seydhatndme, iv, 382-3, s.v. Rey (not very accurate); Sanf c
al-Dawla, Mir3at al-bulddn, Tihran 1294, i, 508-94
(an important compilation); Muhammad Khan
KazwFnf, Tihran, in Bist makdla-yi Kazwim, Bombay
1928, 36-9; Kaveh (1921), no. 2.
European works. Langles, in his edition of
Chardin, viii, Paris 1811, 162-70 [Chardin himself
only mentions the name of "Theran, petite ville du
pays Comisene", viii, 174]; Ritter, Erdkunde, viii,
Berlin 1838, 604-12; Le Strange, The lands of the
Eastern Caliphate, Cambridge 1905, 217; Schwarz,
Iran im Mittelalter, Leipzig 1926, 807.
Pietro della Valle (1618), Viaggi, Brighton 1843,
i, 703 (parte II, lettera IV); Sir Thomas Herbert
(1627), Some Tear's Travels, 3rd ed. London 1677,
206; J. Hanway, Historical account, London 1754, i,
246 (in the itinerary of van Mierop); G.A. Olivier
(1797), Voyage, Paris 1807, v, 87-94, vi, 47; J. Mal-

colm, Sketches of Persia (1807), London 1827, ii, 10352, chs. xvii-xix; J. Macdonald Kinneir, A geographical
memoir on Persia, London 1813, 118; A. Jaubert,
Voyage en Armenie et en Perse (1806), Paris 1821, 221,
228, 233, 331-5; General Gardane, Journal d'un voyage.... en 1807 et 1808, Paris 1809, 48, 55; A. Dupre,
Voyage (1808), Paris 1819, ii, 186-94; Sir Harford
Jones Brydges, An account of the transactions of H.M.'s
mission (1807-11), London 1834, 185 ff.; J. Morier,
A journey through Persia (1808-1809), London 1812,
185-97, 224; Sir Gore Ouseley, Travels (1811-1812),
London 1823, iii, 115-200 and Atlas; W. Price,
Journal of the Brit. Embassy to Persia (1811), 2nd ed.,
London 1832, 28-39, views of Tihran and Kasr-i
Kadjar; Morier, Second journey (1810-1816), London
1818, chs. xi-xii, 169-99; R. Ker Porter, Travels
(1817), London 1821, i, 306-65, general view from
the south, p. 312; J.B. Fraser, A winter's journey
(1838), London 1838, i, 416; Baron F. Korf,
Vospominamja o Persii (1834-5), St. Petersburg 1838,
197-261; Prince A. Soltykoff, Voyage en Perse (1838),
Paris 1851, 85-115, view of the streets; Berezin,
Puteshestviye po Vostoku (1842), Kazan 1852, ii, 14377, with an important plan of Tihran and Rayy;
Hommaire de Hell, Voyage (1846-8), Paris 1856, ii,
115-213, and Atlas, Paris 1859, pis. 57-73: excellent
views of Tihran, the palace, the Maydan-i Shah,
etc. by Laurents (cf. below, d'Allemagne); Lady
Sheil, Glimpses o f . . . Persia (1849), London 1856,
118 and passim, A. de Gobineau, Trois ans en Asie
(1834), Paris, 175, 211-25; A.H. Mounsey, A journey
(1865-6), London 1872, 127-47; E.B. Eastwick,
Journal (1860-1), London 1864, i, 217-45 and passim;
Brugsch, Reise d. K. Preussischen Gesandtschaft (18601), Leipzig 1865, i, 207-34 and passim, several
coloured plates; J. Basset, Persia (1871-84), London
1886, 102-19; Mme. Serena, Hommes et chases en
Perse (1877-8), Paris 1883, 48 ff.; E. Stack, Six months
in Persia, London 1882, ii, 151 -69; Orsolle, Le Caucase
et la Perse (1882), Paris 1885, 210-94; S.G.W.
Benjamin, Persia and the Persians (1883-5), London
1887, 56-108; G.N. Curzon, Persia (1889-90),
London 1892, i, 300-53 (still the most important
description); E.G. Browne, A year amongst the Persians,
London 1893, 82-98; S.G. Wilson, Persian life11,
London 1896, 140-55; Feuvrier, Trois ans d la cour
de Perse (1889-91), n.p. n.d., 126-219 (numerous illustrations); Sir A. Houtum-Schindler, Teheran, in Encycl.
Brit., 1911, l l t h ed., xxvi, 506 (excellent resume);
H.R. d'Allemagne, Du Khorasan . . ., Paris 1911, iii,
215-68 and index: plan of the Ark, many illustrations (including several drawings by Laurents, 1848).
See also H. Hirsch, Teheran, Paris 1862; Forges,
Teheran et la Perse en 1863, in Revue des deux mondes,
15 mai 1864; G. Spasskii, Nineshnii Teheran i ego
okrestnosti, in I&. Russ. Geogr. Obshc. (1866), ii, 146;
A. Vambery, Meine Wanderungen in Persien, Pesth
1868, 106-23, 260; G.R.G. Hambly, The traditional
Iranian city in the Qajar period, in Camb. hist. Iran, vii,
542 ff. See also the Bibls. to ZAND and KADJAR.
(V. MlNORSKY*)

3. The growth of Tihran.
(a) To ca. 1870.
Yakut's account of the houses of Tihran suggests
that the oldest part of the town is in the south (the
Ghar quarter) and that it developed from south to
north (i.e. from the desert to the mountain and to
the springs). There is little left in Tihran of the Zand
period. The modern town has been entirely created
under the Kadjars. On its antecedents, see Chahriyar
Adle, Le jardin habile ou Teheran de jadis, des origines aux
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Sqfavides, in idem and B. Hourcade (eds.), Teheran capitate, bicentenaire, Paris-Tehran 1992, 15-37.
Olivier, who visited Tihran in 1796, says that the
town, which looked entirely new or rebuilt, was in
the form of a square of a little more than 2 miles
(?), but only half of this was built upon. The population did not exceed 15,000, of whom 3,000 were
soldiers, and Olivier remarks with justice that "the
gold scattered around the throne" did not fail to
attract inhabitants. The palace in the citadel was built
in the time of Aka Muhammad Shah. In the Tdldri takht-i marmar were placed the pictures, glass and
marble pillars taken from the palace of KarTm Khan
in Shiraz. Under the threshold of a door were buried
the bones of Nadir Shah so that the Kadjar prince
could trample over them every day (Ouseley). On the
accession of Rida Shah, the bones were taken away.
According to General Gardane (1808), only the
poor remained in Tihran in summer, but in winter
the population reached 50,000.
Morier (1808-9) says that Tihran was 4Vz-5 miles
in circumference. Kinneir, about the same time, put
the summer population at 10,000 and the winter at
60,000. The town was surrounded by a strong wall
and a great ditch with a glacis, but the defences were
only of value in a country where "the art of war was
unknown".
Ouseley (1811) counted 6 gates in Tihran, 30
mosques and colleges and 300 baths; he put the population in winter at 40-60,000. Ker Porter (1817) mentions 8 (?) gates, before which large round towers were
built (cf. his plan) to defend the approaches and control the exits. In winter, the population was from 6070,000.
Fath 'All Shah had considerably improved the town,
but towards the end of his reign it passed through a
period of neglect. According to Fraser (1838), there
was not another town in Persia so poor-looking; "not
a dome" was to be seen in it. Under Muhammad
Shah, things were improved a little.
Berezin has given a particularly detailed description of the palace (darb-i dawlat-khdna) with its four
courts and numerous buildings (Dawlat-khana, Daftarkhana, Kulah-i firangl ["pavilion"], Sanduk-khana,
Zargar-khana, Tmarat-i Shlr-i Khurshid, Sarwistan,
Khalwat-i Shah, Gulistan). The same traveller gives
a plan of the palace and of the town, very important for the historical topography of Tihran. At this
date (1842), the town within its walls measured about
3,800 Persian arshln (roughly yards) from west to east
and 1,900-2,450 from north to south, i.e. occupied
an area of about 3 square miles (J.E. Polak's calculation, in Topogr. Bemerkungen z.. Karte d. Umgebung und
zu d. Plane v. Teheran, in Mitt, der K.K. Geogr. Geseli,
xx [1877], Vienna 1878, 218-25 (with a map 1:108,000
and a plan of 1:20,700 made by Comm. Krziz in
1857-8), at p. 223, as 83,750 m2 is obviously wrong).
The citadel (ark) was in the shape of a parallelogram
(600 arshin west to east by 1,175 north to south, i.e.
a fourth of the whole town). The north side of the
ark touched the centre of the northern face of the
outer wall. Gardens occupied the parts of the town
next to the wall. The most animated quarter was that
which lay to the south-east of the citadel in the direction of the Shah cAbd al-'Azim gate. Only five gates
are marked on this plan. The only open space, the
Maydan-i Shah close to the citadel on the south side,
was not large (cf. the plate in Hommaire de Hell).
Among the mosques, that of the Shah and the imdmZdda of Zayd and Yahya alone are of any importance. Gardane had seen the Masajid-i Shah being
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built in 1807. Its inscription, from the hand of the
court calligrapher Muhammad Mahdl, is dated 1224/
1809, but according to Schindler, the mosque was
not finished till 1840 (cf. Fraser, above).
The plan by Krziz (publ. Tihran 1857) much resembles that of Berezin, but around the town he marks
by dotted lines the bounds of a new extension of the
town, which according to an explanatory note by Dr.
Polak, had been begun considerably before 1857. Polak
himself in 1853 had built a hospital to the north of
the north gate of the town. These new buildings were
few in number and not built under any regular scheme.
In 1861 the town was still within the old square; the
population was 80,000 in summer and 120,000 in
winter (Brugsch).
Bibliography: See the references listed in the
Bibl. to section 2 above, and, for the last years of
the period dealt with above, Mansoureh Ettehadieh,
Patterns in urban development: the growth of Tehran (18521903), in C.E. Bosworth and C. Hillenbrand (eds.),
Qajar Iran. Political, cultural and social change 18001925. Studies presented to Professor L.P. Elwell-Sutton,
Edinburgh 1983, 199 ff.
(V. MINORSKY)
(b) Urbanisation, monuments, cultural and
socio-economic life until the time of the
Pahlavls.
(i) Urban development
Despite the political role evolved by the Kadjars,
Tihran retained the appearance of a traditional Persian
Islamic township until the reign of Muhammad Shah
(1834-48). Urban activity was centred intra muros,
around the royal citadel of the Arg (or Ark) and the
lanes of the Bazar quarter, site of the ancient village
of Tihran, as far as the Shah cAbd al-cAzIm [q.v.~\
gate. Huge gardens were laid out in the very interior of the eastern quarters (cAwdladjan, Gala Maydan)
and the western (Sangiladj). Besides the Arg, the town
contained few large buildings. The only open public
space was the small square, Maydan-i Shah, between
the Bazar and the Arg, where the Russian legation
was accommodated, while that of Great Britain was
situated close to the Shah cAbd al-cAzim gate (see
Moghtader, 43, and Berezine's plan from 1842-3
[Moscow 1852]: adapted and reprinted with captions
by J. Calmard [1974], 124-6; redrawn, with quarters
identified by Moghtader, extra-textual plate I).
Until the mid-19th century, the majority of European observers considered Tihran a dismal township
which, with its unhealthy climate, lack of water provision and dearth of prestigious monuments could
never rival the ancient Persian capitals such as Tabriz,
Isfahan and Shiraz, and could even be supplanted as
capital by other sites of royal residence.
The real promotion of the city to the status of capital was owed to the initiatives of Nasir al-Dm Shah
(1848-96 [</.y.]). But transformation was very gradual.
The Islamic town is still clearly visible in the plan
drawn by Krziz, published in December 1858 (not
in 1857) (partially inaccurate and incomplete document; see Gurney, 56, no. 21; redrawn by Moghtader,
extra-textual plate II and Plan of the Arg according
to Krziz, 45). This colour-coded map supplies abundant information on the nature of buildings (mosques,
businesses, residences, gardens, etc.). It indicates a first
step towards urbanisation, as is confirmed by the earliest register of houses (not a true census) made at
the Shah's behest by an anonymous individual in
1269/1852 (Ettehadieh [1983], 200; Amdr, 37-345).
The town is divided into five quarters (mahalld): Ark,
'Awdladjan, Bazar, Sangiladj and Gala Maydan. This
document gives information on the social, commercial
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and professional infrastructure of the quarters, espeical study of European testimony, the population of
cially regarding their socio-religious aspect. BuildTihran, during the summer months, had increased
ings are divided between: houses (those of officials,
from 15,000 inhabitants in the 1790s to 100,000 at
nawkars, those of subjects, ra'qyds, commoners and
the beginning of the reign of Nasir al-Din Shah (thesis
minorities); official edifices (palace or house in the
of J. Brown, Durham 1965, quoted by Gurney, 54-5).
service of the crown or of the civil service, madrasas,
Without supplying precise figures, the report of the
numerous takyas (Persian tekyes, communal places, pricensus of 1269/1852-3 indicates urban development
marily for the celebration of Shi'f mourning rituals);
close to the gates: Muhammadiyya and Shah cAbd
commercial premises (those that are in operation, those
al-cAzfm to the south; Shamiran to the north, in the
that are closed or abandoned). Each quarter is divided
extra-mural zones of Bagh-i Sardar, properties of the
into pdtuk (on this term, signifying primarily the place
Kalantar, the Takht-i Khan, the Mahalla-yi Barbariha
where Shfcf funereal flags are stored, see Calmard
and immigrants from Afghanistan (Gurney, 55).
[1972], 36) and gudhar (passage). This register gives
Some fifteen years later, the report of the (incomthe names of the owners of buildings or of tenants,
plete) census of cAbd al-Ghaffar (Nadjm al-Mulk, later
if the property is part of a wakf, etc. One section
Nadjm al-Dawla) compiled at the very beginning of
(336-45) relates to zones in the process of urbanisa- I the changes, in February 1868, shows an expansion
tion beyond the five gates of the city.
of the quarters of Gala Maydan and Sangiladj, to the
The first projects of urbanisation, in the years 1851-2,
detriment of the gardens, and in particular a signifirelated to the quarters of the Arg and the Bazar and
cant increase in the number of extra-mural houses,
included the renovation of the public square, the Sabza
where some 15% of the population then lived, includMaydan, formerly the Maydan-i Shah (Gurney, 52).
ing numerous immigrants. It was also there, in the
But the sovereign was still intent on the construction
residential zones to the north of the ancient wall,
of prestigious buildings extra muros, as is illustrated in
that the Europeans and their embassies were to be
particular by the erection, in 1856, of the first stateinstalled (Gurney, 56 ff.).
run takya/tekye, the Tekye DawlatF of Niyawaran which
2. Security needs. The establishment of the new
was to replace the tekye of Muhammad Shah's vizier
quarters, especially the affluent ones to the north,
Hadjdjf Mfrza Akasf (Calmard '[1976-7 A], 157-162).
required protection, to be supplied by a ditch, a ramThe Shah, the court and the nobility continued to
part and twelve new gates guarded day and night.
flee the unhealthy atmosphere of the town, especially
This also provided the means to control the popuin the summer and in particular during the cholera
lace, in the event of threats of revolt, tribal raids and
cholera epidemics, as well as facilitating the levying
epidemics which had afflicted Tihran since 1823 (see
X. de Planhol, EIr, art. Cholera. L In Persia). The diploof taxes on merchandise (Gurney, 59).
mat Arthur de Gobineau, who spent two periods of
3. Flooding and its consequences. The new
needs of urbanisation also required the development
time in Tihran (1855-8 and 1862-3), reckoned that
one-third of the inhabitants of the city died of cholera
of carriageable roads and provision of water. This
in 1856 (Trois ans en Asie, Paris 1859, repr. Paris 1922,
was problematic since, besides earthquakes and epidemics, this city, being situated on the plain at the
ii, 234). He noted, however, that in 1862, as a result
foot of a mountain range, was subject to flooding.
of the Shah's efforts, the city was embellished and
The catastrophic flood of May 1867 caused much
"augmented by two substantial quarters"; the bazars
damage in the north, affecting the access road to the
were abolished and the majority of the ruins replaced
palace, the new quarters, the gardens, the summer
by attractive buildings (A.D. Hytier, Les depeches diploresidence of the Russian legation, etc., as well as
matiques du Comte de Gobineau en Perse, Geneva-Paris
numerous quarters and roads extending as far as the
1959, letter dated 28 February 1862, 169).
sanctuaries of Shah cAbd al-cAzim. The network of
However, during the 1850s, the city began to exkandts [q.v.] supplying the city with water having also
pand extra muros, as is shown by Polak's comments on
been damaged, and with a cholera epidemic claimanother map of Tihran and its surroundings estabing numerous victims in August, the Shah, who had
lished by Krziz. This extension took place principally
been making the pilgrimage to Mashhad, delayed his
towards the north, mainly in the direction of the
return to the city until mid-October. By this time,
summer palaces. Garden suburbs (Bagh-i Sardar and
the ravages of the flood had been repaired and new
Nigaristan) flanked the road leading from the Shamiran
architectural projects partially realised (see below). But
Gate to the Kasr-i Kadjar. From the Dawlat Gate,
the warning had been drastic.
another road led to this palace via the garden-boule4. Foreign influences. The introduction of new
vard of Lalazar. Alongside another road were situideas and techniques, including photography, from
ated military installations, "proto-industrial" premises,
the 1840s onward, the creation of the Dar al-Funun
a new hospital, etc. (Gurney, 56-7). Affluent new build(1851-2), where teaching was given by Europeans,
ings were located in these zones, as well as poorer
the multiplication of contacts with Europe, especially
ones to the south, near the clay quarries and the brickthrough the creation of new embassies, were also facworks. As is also noted by Polak, the city itself was
tors of change. Besides the demolition of the ancient
choked within its delapidated walls, some quarters,
walls, the modernisation of Tihran was first imposed
such as that of Cala Maydan, becoming unwholesome
on the Arg quarter, to the north-east of which a large
places to live (Moghtader, 44).
square was created, the Maydan-i Tup-khana, centre
In the specific context of Kadjar Persia, the modernof the renovated capital. A new gate, Darwaza-yi Nasiri
isation of Tihran required at the very least expanor Shams al-Imara, breaching the wall of the Arg,
sion, to be achieved by the destruction of the ancient
and a new avenue (the future Khiyaban-i Nasiri) linked
walls. While the motivation and procedure of the prothe citadel to the Bazar. Among architectural projects
ject remain obscure, the decision was taken in Decemrealised during the 1860s, the Shams al-Imara palace
ber 1867, when Nasir al-Dfn Shah had been in power
shows a European influence, as does the Bagh-i Gulfor almost twenty years (Gurney, 51-2). Among the
istan garden, transformed by a French gardener. As
motives leading to this decision, the following have
for the new rampart, it was designed by the French
been evoked:
polytechnic engineer Alexandre Buhler, a teacher at
1. Demographic changes. According to a crit-

TIHRAN
the Dar al-Funun, on the model of the first system of
fortifications of Vauban. The 1860s were the decade
of modernisation of great capitals, including Istanbul
and Cairo. Major architectural achievements were displayed at the prestigious universal exhibition held in
Paris in 1867, where the moderniser of Egypt, Ismacil
Pasha, was able to visit renovated Paris, guided by
Baron Haussmann. This exhibition and the renovation
of Paris influenced the urbanisation of Cairo, Istanbul
and, indirectly, that of Tihran. The reformist Mirza
Husayn Khan Mushlr al-Dawla [see MUSHIR AL-DAWLA],
ambassador of Persia in Istanbul, attempted to persuade Nasir al-Dm Shah to participate. Some Persians,
including courtiers, had seen Paris and the exhibition.
Photographs, paintings, engravings and other documents, sent to Tihran, showed the changes being undertaken in the major capitals. These diverse factors
may have influenced the decision of the Shah (Gurney,
64 ff.).
Solemnly proclaimed, the decision of December
1867 was not implemented by the reformer Mushlr
al-Dawla and his supporters, who came to power in
December 1870. Begun before and at the time of the
floods of 1867 with the renovation of the Arg, the
modernisation of the city (and dealing with the related
problems of property ownership) was entrusted to conservative officials already in office: MustawfY alMamalik, minister of finance, and Mirza clsa, vizier
of Tihran. Projects of expansion, the construction of
a rampart (which had no military or defensive function) and of the twelve gates, lasted some four years,
until 1288/1871-2 (Gurney, 53, 67 ff.). As is shown by
the plan of cAbd al-Ghaffar (published in 1892), the
initial intention was to mark out the new quarters
with rectilinear avenues flanked by trees and streams.
The most prosperous quarter was the Mahalla-yi
Darwaza Dawlat, also called Dawlat, although it was
never to become the quarter occupied specifically by
administrative agencies of the state nor a European
or foreign enclave. In fact, the northern residential
zone predominantly remained the affluent quarter, the
site of diplomatic winter residences. Examination of
the 1892 map, in conjunction with the registrations of
1900 to 1902-3, shows that in the new quarters, of
initially modern aspect, there were created sub-quarters of traditional structure, most of them centred
around the palaces of princes and of dignitaries. At
the end of the reign of Nasir al-Din Shah, these new
quarters were still property mostly held by the descendants of MustawfT al-Mamalik and of Mirza Tsa, thus
illustrating the traditional social inequalities which were
intensified with the growth of financial speculation
(Gurney, 70-1; for the register of Akhdar 'All Shah,
begun in 1317/1900 and concluded in'1320/1902-3,
see Ettehadieh [1983], 200; and comparative table
with preceding registers, 204 ft0.; Amor, 353-651).
In spite of governmental and private initiatives, modernisation remained limited. Always problematical, the
supply of water was still operated by means of kandts
and water drawn from the Karadj river, transported
by a promenade-canal to the north of the city (from
the 1840s onward). Public facilities appeared gradually:
horse-tramways and street-lighting, with oil or gas
(1880); carriages for hire (1891); steam railway, Tihran
to Shah cAbd al-cAzIm (1888-93); electrification, in
the palace (1887) then in the city (1908; eight years
after Mashhad!). The creation of a modern policeforce (1879) was followed by the promulgation of the
first rules regulating urban policy and utilisation of
public highways (1896). The first motor cars appeared
ca. 1900 (initially in the service of the Shah). Lorry
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transport, organised by the Russians, began to reach
Tihran in 1910. It was also after the tumult of the
Constitutional Revolution (1905-6) that, to alleviate
the congestion of Tihran, regulations were enacted
for the operation of carriages. With the intensification of carriage and then of motorised traffic, during
and after the First World War, other measures were
taken (see Moghtader, 48; Floor, 176 ff.) Public lighting remained poor, on account of deficiencies in the
gas-works installed in 1880. In spite of the introduction of electricity (1908), until 1926 lighting was predominantly supplied by oil-lamps rather than by electric
bulbs (Floor, 193). The chief of the new police force
(1879), the Austrian "Count Monteforte", established
an office for the control of prices and a section
entrusted with maintenance of the highways and the
removal of horse-dung. However, the condition of the
streets remained deplorable; strewn with excrement
and generally unpaved, they were muddy in winter
and dusty in summer. Funds allocated to paving, raised
by a tax on vehicles, effected little improvement. But
despite their limited effects, the initiatives taken under
the Kadjar government in respect of urbanisation, traffic management and public hygiene, laid the foundations of an urban infrastructure worthy of a modern
city (Floor, 194 ff.).
Although its appearance had changed little under
the successors of Nasir al-Dln Shah, it seems that
Tihran experienced a relatively slow growth in population until the time of the Pahlawls. But the figures are unreliable, particularly on account of seasonal
migrations, fluctuating numbers of immigrants, temporary residents, etc. According to testimonies and
the interpretation of reports, estimates vary. From the
first "census" (cAbd al-Ghaffar, 1868), a population of
155,736 inhabitants has been estimated (Moghtader,
46, quoting N. Pakdaman [1974]). <Abd al-Ghaftar's
estimate (in 1890-2) of 250,000 inhabitants, half of
them living extra muros, is exaggerated (Moghtader,
48). A recent study has supplied more reliable numbers: 106,482 in 1883; 160,000 in 1891; 210,000 in
1922; and 310,000 in 1932. An increasing proportion of the population lived outside the walls or outside the administrative district of Tihran. The figure
of one-and-a-half million was not exceeded until 1956
(H. Zandjani, Teheran et sa population: deux siecles d'histoire, in Teheran, capitate bicentenaire^ 251-66, 251-2).
(ii) Built-up space and monuments
Compared with that of prestigious former capitals
of the Persian world, the architectural appearance of
Tihran remains rather disappointing. On account of
their lack of interest, through negligence or arbitrary
decision, few ancient constructions have survived, as
is shown by the chronology of architectural projects
sketched below.
Although benefiting by the destruction of Rayy by
the Mongols (1220), the decline of Waramin and the
attention of certain potentates, this large agricultural
village, "garden of troglodytes", only became an important town under the last Ilkhanids in the 8th/14th
century. According to Clavijo, ambassador to the court
of Tlmur, in 1404, the "city" (ciudad) possessed one
residential palace. There were also at least two other
palaces and some mausolea (Adle, 23 ff.; localisation
of the residential palace in the Tlmurid park, 31).
The mausolea were situated within or on the periphery of the Tlmurid town: Bukca-yi Sayyid Isma'Tl,
Imamzada Yahya, Imamzada Zayd and Imamzada
Sayyid Nasr al-Din (Adle, 32-3, with localisation and
current state of the monuments). Under the Safawids, in
1554, Tahmasp I was responsible for the construction of
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a Bazar (partially covered) and a perimeter wall furnished with four gates and 114 towers (see above);
frequently repaired, this wall survived until its demolition in 1868. Despite his contempt for Tihran, Shah
'Abbas I had a Cahar Bagh (garden-promenade) laid
out, and constructed a palace-citadel (Arg). Shah
Sulayman was responsible for the building of a diwdnkhdna where Shah Sultan Husayn received the Ottoman ambassador DiirrF Efendi in 1722 (Dhuka, 2-3;
KarFman, 120 ff.).
Despite these architectural projects, the proportion
of open space broadly exceeded that of the buildings.
In the 17th century, Tihran retained its appearance
of an "inhabited garden" (Adle, 35). The bone of
contention between various potentates, the town and
its inhabitants suffered during the Afghan interlude
(1722-9), and also during the reigns of Nadir Shah
(1736-47) and of his successors, with the rivalry between the Kadjar tribal chieftains and KarFm Khan
Zand (see above). The latter took the city from Muhammad Hasan Khan Kadjar in 1759 and intended to
make it his capital. In 1772 he had the walls restored
and built structures (haram, khilwat-khdna, diwdn-khdna)
in the Safawid Arg (Kanman, 181 ff.). It was probably
he who first provided the Arg with a rampart and a
ditch, apparently non-existent in the Safawid period.
He entrusted this work to Ustad Ghulam Rida-yi
TabrFzF. Unable to maintain his position in the north,
he established his capital at ShFraz in 117671762-3
(Dhuka, 4 ff., 17).
Agha Muhammad Khan was well acquainted with
Tihran where, as a very young man, he had been
sent, as a prisoner, to Kanm Khan (see above). Since
his return to the north and his long struggle for
power, he had organised the construction of palacegardens at Mazandaran, at Astarabad (1791) and at
San, with a reception-hall opening on a tdldr (monumental porch) with columns in the style of the Safawid
palaces. When making Tihran his capital (1200/1786)
he laid the foundations of the monumental complex
of the imperial palace of the Arg, the Kakh-i Gulistan
of Fath 'All Shah and his successors. He enlarged
the Zand palace (Dfwan-i Dar al-Imara), incorporating into it elements from the palace of the Wakfl
(Karfm Khan), brought back from ShFraz, and had
the Arg surrounded by a ditch. To the north-east of
Tihran, beyond Damavand, he had a garden-pavilion
constructed (Dhuka, 45 ff., I l l ff.; KarFman, 187 ff.;
Scarce [1983], 333-4). But the true founders of the
metropolis of Tihran were Fath CA1F Shah and his
great-grandson Nasir al-Dfn Shah, their way of life
and manner of government being reflected in the style
of their capital. Unlike his uncle Agha Muhammad,
a traditional tribal khan, Fath CA1F Shah had a taste
for luxury and ostentatious ceremonial and he maintained an extensive haram. To satisfy his peripatetic
predilections, appropriate to the way of life and political interests of his tribal family, in relation to Tihran
and its environs, he constructed and maintained extramural palatial gardens close to the northern fringes
of the town (Nigaristan, 1810; Lalazar) or further afield
(Sulaymaniyya, at Karadj, and in particular Kasr-i
Kadjar in the Shamiranat, 1807, which survived until
the 1950s). Through piety or the need for prestige,
he also endowed Tihran with its first public buildings:
the Masdjid-i Shah, built according to the principles
of traditional Persian architecture, near the northern
entrance of the Bazar, between 1808 and 1813; North
Gate of the Bazar on the Sabza Maydan adjacent to
the Maydan-i Shah; and Shah cAbd al-cAzFm Gate,
the southern entrance to the city. Also owed to him

are other more modest religious edifices: Masdjid
Sayyid cAzFz Allah (1824); Madrasa-yi Khan-i MarwF
(1830); see Moghtader, 41-2, Scarce [1992], 75 ff. As
for the citadel of the Arg, it seems that, from 1806
onwards, Fath CA1F Shah had set about transforming
or renovating, with_ additions, the constructions of
KarFm Khan and Agha Muhammad Khan. These
changes were modified in their turn by Nasir al-DFn
Shah in the course of the modernisations commenced
in 1867. Among these architectural projects, which borrowed especially from the tdldrs with columns of Isfahan, notable are: the monumental gate called Darb-i
Sacadat, also known as 'AlF Kapu or clmarat-i Sardar,
which opened on the garden of the throne room,
Aywan-i Takht-i marmar, a monumental tdldr sheltering an impressive marble throne, also called Takht-i
Sulaymaniyya or DFwan-khana, serving as a reception
room, much influenced by the architecture of ShFraz
under KarFm Khan: the clmarat-i Badgir (palace with
wind tower). Some of these constructions, as well as
the Khilwat-i KarFm KhanF, were progressively incorporated into the palatial complex of the Kakh-i
Gulistan, the biggest monumental structure of the Arg;
the stages of the latter's construction remain uncertain.
The Gulistan served as an administrative and residential centre, in winter, for Fath CA1F Shah, his extensive family and his allies (Dhuka,'47 ff.; Scarce [1983],
335 ff.; KarFman, 201 ff.; Scarce [1991], 910 ff.; eadem
[1992], 78 ff).
Under Muhammad Shah (1834-48), with the extra
muros development, the vizier HadjdjF MFrza AkasF had
residences and gardens built in the north (Muhammadiyya, cAbbasabad). He had a 42 km-long canal
dug to convey to Tihran some of the waters of the
Karadj river. In the Arg, he built an arsenal and a
takya, near the Russian legation, for commemorations
of Muharram and staging of ta'ziyas [q.v.]. Religious
buildings were also built in Tihran: Masdjid HadjdjF
Rida CA1F, Imamzada Isma'Fl in the bdzdr (KarFman,
212; Moghtader, 42; Calmard [1974], 100 ff.). Muhammad Shah and HadjdjF MFrza also founded the quarters of the New Gate (Mahalla-yi Darwaza-yi naw/
Darvaza Muhammadiyya) and cAbbasabad, which
would be populated by immigrants from Adharbaydjan
and from khanates which had fallen into Russian hands
(KarFman, 210-11).
Like Fath CA1F Shah, Nasir al-DFn Shah was an energetic builder. He maintained the Kadjar custom of
abandoning or adapting the constructions of his predecessors. His migrations to summer residences were
less wide-ranging, being concentrated essentially in the
Shamiranat. The development of contacts with Europe
and the travels of the Shah, from 1873 onwards, led
to innovations in the architectural projects undertaken,
with the renovation of Tihran since 1867 (see above).
The three-phase renovation was applied first of all to
the constructions of the Arg and the Gulistan palace,
which was redesigned between 1867 and 1892, according to a plan maintaining segregation between
public and private zones. In the first phase (1867-73),
he was responsible for the erection of the Shams alc
lmara, the first five-storey building seen in Persia.
Commissioned at the same time, the Takya Dawlat,
a large circular edifice covered with a velum during
religious or civil ceremonies, was built later (completed
in 1873?). An andarun was built behind the Takht-i
Marmar. In the second phase (1873-82), he obliterated
the constructions undertaken by Fath CA1F Shah to
the north of the palace, with the exception of the
Takht-i Marmar. In their stead, he had built the imposing two-storey facade of the Gulistan palace, the
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entrance hall of which, decorated with multiple mirrors, led to a large staircase of two flights, giving
access to a massive rectangular chamber with alcoves.
This Talar-i Salam or Utak-i Muza (Museum) accommodated the Shah's collections of heterogeneous
objects. An orangery (Narandjistan) was built and the
walls of the palace decorated with ceramic tiles. In
the third phase (1888-92), he ordered the construction of a new andarun, the rooms of which opened
on a courtyard, a private building in European style
(Khwabgah) and a small palace, Kakh-i Abyad. In the
Shamiranat, above and below the Kasr-i Kadjar, he
had built, in 1888, the palaces of Tshratabad (Khwabgah) and Saltanatabad, its architectural style resembling
that of the Gulistan palace. Other summer palaces were
built, the northernmost being the Sahibkiraniyya at
Niyawaran, after the obliteration of the palace constructed by Path CA1T Shah and adapted by Muhammad
Shah (Scarce [1991], 921 ff.; eadem [1992], 88 ff.).
Despite the sometimes ostentatious piety of Nasir
al-Dln Shah (cf. his pilgrimages to Shah cAbd alc
Azim where he was assassinated), his reign marks an
overall decline in religious constructions. He seems to
have confined himself to restoring or embellishing the
constructions of Fath CA1I Shah (Masdjid-i Shah, Shah
c
Abd al-cAzTm). He had two small madrasas built:
Shaykh cAbd al-Husayn (1862); the old Madrasa-yi
Sipahsalar in the Bazar-i Marwl (1866). But the most
prestigious monument, the Masdjid-Madrasa-yi Sipahsalar, was financed and constructed by two of his
viziers, Mirza Husayn Khan and his brother Mfrza
Yahya Khan, between 1879 and 1890. Erected to the
north-east of the new town, it constitutes one of the
most successful examples of the Persian architecture
of the 19th century. Although it is of classical square
design, with four aywdns, in a break with tradition its
recessed main entrance, flanked by two minarets, opens
on a vestibule giving access to a huge courtyard surrounded by arcaded loggias. The facade of the southern aywdn is dominated by four imposing minarets.
Although of classical crafting, the decoration with
ceramic tiles shows European influences. Numerous
secular buildings were also constructed in Tihran under
Nasir al-Dln Shah by princes or members of the
nobility. In 1878, his eldest son Mas'ud Mlrza Zill alSultan had a palace constructed close to the site of
the Masdjid-i Sipahsalar. Although this building has
been converted to become the Ministry of Education,
its entrance facade remains a fine example of Kadjar
style (Dhuka, 122 ff. and index; Kariman, 212 ff.;
Scarce [1983], 338 ff., eadem [1991], 921 ff.; eadem
[1992], 82 ff.).
The summer palace of Nasir al-Din Shah constitutes the apogee of civilian architecture under the
Kadjars. Among his successors, only Muzaffar al-Dln
Shah (1896-1907 [q.v.~\) also undertook architectural
projects, and this to a very limited extent. Decorations
with ceramic tiles representing Persian motifs in a
Euro-Persian style were effected in the Gulistan palace
(1899). A lover of Persian gardens, he had a gardenpalace constructed to the east of Tihran, at Dushan
Tepe, a country retreat especially favoured by Nasir
al-Dln Shah (Scarce [1983], 341). The Kadjar style,
influenced to an increasing extent by Europe, recurs
in numerous private or public buildings (takyas, in particular) erected at the expense of princes, dignitaries,
merchants or other individuals or groups. Revived in
public or private construction projects, these architectural vestiges have gradually disappeared, especially since
the 1960s, the destruction of Kadjar urbanism ultimately rendering the 19th-century city unrecognisable.
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(iii) Cultural and socio-economic life
Like the city of Rayy on which it was dependent,
Tihran must have accommodated, at a very early stage,
a Shi'i community. Its inhabitants were also renowned
for their belligerent, quarrelsome and rapacious nature;
rebellious towards political authority, they were particularly reluctant to pay taxes (Adle, 27 ff., criticising Karlman, 100 ff.).
The earliest known inhabitant of Tihran is apparently, in the 3rd/9th century, the muhaddith Muhammad b. Hammad Abu cAbd Allah al-Tihranl al-Razi,
ancestor of al-SamcanI (Adle, 21, and above). Other
c
ulamd\ as well as numerous scholars, poets, politicians,
etc., have been natives of Tihran, especially since the
Safawid period and under the Kadjars. Besides the
nisba Tihranl or TihranI RazT, they are often known
by the names of the villages or quarters which ultimately constituted the extended area of Tihran: Djaybayni, DulabI, Durushti/Turushti, Kan!, KasranI,
Narmakl, etc. (see Karlman, 455 ff.). Since the Kadjar
period, increasing numbers of immigrants, especially
from the Caspian provinces, have become Tihranis, but
use of the nisba, including that of adoption, has generally disappeared.
Cultural life developed with the establishment of
the political power and the court of Fath CA1I Shah
in Tihran, at least during the winter period. Influenced
by Europe since the mid-17th century, painting was
in overall decline. But alongside the production of
paintings in oil on canvas according to the European
technique, a reversion to Safawid models is observed,
especially in the miniature, painting on lacquered
papier-mache or on glass, the art of the book and
ceramics. The most attractive Kadjar paintings are
those effected on lacquered or enamelled objects. In
addition to traditional designs featuring flora and fauna,
the art of the portrait—of the sovereign and of leading courtiers—occupies a significant position in this
pictorial corpus, especially in the decorations of palaces.
Interesting productions are supplied by architecture
and its related decor, in secular as well as religious
buildings, and by the arts of metalwork and of textiles (produced in traditional centres, marketed and
used to a certain extent in Tihran): see B.W. Robinson,
Persian painting under the Zjind and Qajar dynasties, in CHIr,
vii, 870-89, at 874 ff.; Scarce [1983, 1991, 1992]. But
it was in particular the literary revival (baz gasht-i
adabi], beginning in Isfahan and Shlraz in the 18th
century, and the neo-classical poetry of the court
which gave the greatest lustre to the Kadjar dynasty
(see IRAN. vii. Literature, D). However, the poets of
the Kadjar period were for the most part residents
of towns and provinces where literary production continued to be highly prized, and Tihran lagged far
behind Kashan, Shlraz, Kirman, Tabriz, etc. (Ettehadieh [1992], 128, 136). The literary revival coincided with an upsurge in western influence in Persia,
new ideas first penetrating the court of the prince
'Abbas Mlrza in Tabriz, defeated militarily by the
Russians (1813, 1828). After the premature death of
this reforming prince (1833), cultural life was concentrated rather in Tihran, which assumed a predominant role largely through the development of
techniques of printing (typography, more aesthetic lithography, then return to typography [see MATBA'A. 3.])
and modern methods of education, particularly following the creation in Tihran of the Dar al-Funun,
on the initiative of the vizier Mlrza Taki Khan "Amir
Kablr" in 1268/1851 (see J. Gurney and N. Nabavi,
EIr, art. Ddr al-funuri).
These modern methods were to facilitate access to
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numerous ancient and contemporary texts, including
travel literature, memoirs, history, etc. which were at
that time widely distributed. Also assisted by this development was to be the publication of translations
of works into European languages which, undertaken
under 'Abbas Mfrza in Tabriz, would be continued
in Tihran on the initiative of the vizier Hadjdjf Mfrza
Akasf. Under Nasir al-Dfn Shah, Muhammad Hasan
Khan Than! al-Dawla (later known as Ttimad alSaltana), trained at the Dar al-Funun and then in
France, was to be responsible for a department of
translations. It was also in Tihran in 1253/1837 that
the first Persian newspaper appeared, the Kdghaz-i
akhbdr, published by Mfrza Salih. It lasted no more
than a year or two. In 1851, Amfr Kabfr was responsible for the appearance of a kind of official periodical, published weekly, the Wdkayic-i ittifakiyya which
became, in 1860-1, the Ru^ndma-yi dawlat-i cdliyya-yi
Iran, then the Ruzndma-yi Iran published by Ttimad
al-Saltana [see DJARIDA. ii].
Other titles followed and publishing houses proliferated in Tihran, as well as intellect/ual and educational activities, particularly for the benefit of women
and especially in the wake of the Constitutional Revolution of 1905-6. Under the Kadjars, it was in
Tihran that the greatest number of books and journals was published, Tabriz coming in second place
(Ettehadieh [1992], 129 ff.) On literature and the press
under the Kadjars, see in particular B. Fragner, Persische
Memoiren-literatur als Quelle zur neueren Geschichte Irans,
Wiesbaden 1979; Y. Aryanpur, Az Sabd td Mmd,
2 vols., Tihran 1354/1974-5; P. Avery, Printing, the
press and literature in modern Iran, in CHIr, vii, 815-69;
M. Edjtehadi, ^erfall der Staatsmacht Persiens unter Nasir
ad-Din Schah Qdgdr (1848-1696}, Berlin 1992; articles
on Persian journals feature alphabetically, under their
titles, in EIr).
Even before the appearance of the Persian opposition press (published abroad) criticising the autocratic
power of the Kadjars, poets and other scholars had
used their writings for the cautious expression of discontent and of demand for reforms. Criticisms of the
court of Nasir al-Dfn Shah were formulated by a
noted courtier, Ptimad al-Saltana, in his memoirs
(Ruzndma-yi khdtirdt, ed. I. Afshar, Tihran 1345-50/
1966-71, and in a more virulent form in his polemical work intitled Khalsa or Khu'db-ndma (ed. Tihran
1348/1969; see Calmard [1976-77 B], 172 ff.; Edjtehadi, op. tit. above; B. Alavi, Critical writing on the
renewal of Iran, in Qajar Iran, 243-54, at 249-50). Originating from all quarters, criticism intensified with the
constitutional movement (see below).
In an effort aimed at the centralisation of secular
and religious powers, Fath cAlf Shah attempted to
attract certain important Imamf mudjtahids to Tihran.
But it was Isfahan which remained a kind of religious capital until the beginning of the reign of Nasir
al-Dfn Shah, numerous Imamf 'ulamd' also residing in
other religious centres in Persia and especially in the
c
atabdt [q.v. in Suppl.]; see Algar, 51 ff. When Sayyid
Hasan Wa'iz Shfrazf established himself in Tihran,
with the approval of Fath 'Alf Shah, he had takyas
converted into madrasas (ibid., 51). However, it was
with the development of popular religion, especially
of Shf'f rituals, and the spread of takyas designed for
performances of taczjya-khwdrii or shabih-khwdm that the
Tihranfs, of diverse origins regained their social cohesion (Calmard [1976-7 B], 189). With the taste for
ceremonial and diverse spectacles (popular story-tellers,
clowns, puppets, theatre of traditional comic improvisation, or that inspired by or based on European

models, etc.), places of such entertainment increased
in Tihran. But the Takya Dawlat, which enjoyed great
success from the 1870s onward, rapidly became a
symbol of the ostentatious bad taste of the Kadjars.
Abandoned after the Constitutional Revolution, this
site of religious and secular ceremonies was destroyed in 1325/1946-7 (see Calmard, Mecenat, ii, 141 ff.;
F. Gaffary, Les lieux de spectacle a Teheran, in Teheran,
capitale bicentenaire, 141-52; P. Chelkowski, Popular entertainment, media and social change in twentieth-century Iran,
in CHIr, vii, 765-814). With its composite character,
the population of Tihran was the reflection of a Persian
society that had been in crisis since the end of the
Safawid period. Although the introduction of new
ideas and competition for political or religious power
often took place elsewhere, it was in Tihran that conflicts were resolved, and it was there that the often
confused aspirations for change gained solid expression. Messianic themes, variously articulated among
usuli and akhbdfi Imamfs, among Shaykhfs and Sufis, and
in popular religion, found their full expression in the
Babism which was firmly repressed under the government of Amfr Kabfr (1848-51) and especially in Tihran,
after the failed Babf insurrection against Nasir al-Dfn
(15 August 1852), followed by the schism between disciples of Subh-i Azal [q.v.], designated successor of
the Bab (the Babf Azalf movement), and supporters of
Baha3 Allah [q.v] (the Baha'f movement, with modernist and universalist themes): see D. MacEoin, EIr,
arts. Babism and Bahai faith or Bahaism.
Despite the mistrustful attitude of Imamism towards
temporal power and reforms, certain Imamf 'ulamd9
collaborated with the Kadjar administration. This was
especially evident in regard to the attribution of the
post of Imam djumca of Tihran to a trusted ally of the
monarchy (Algar, 161-2). But in general, the Imamf
'ulamd', who were then consolidating and politicising
their leadership, were opposed to the politics of modernisation and objected in particular to the granting
of concessions in the Persian economy to foreign firms,
initially British ones, and then Russian or European
ones after 1872. This struggle against foreign influence
took concrete shape in the revolt against the granting of the monopoly on Persian tobacco to a British
concessionaire after the Shah's third visit to Europe
(1889). Agitation began after the ruthless eviction of
the reformist Asadabadf, known as al-Afghanf, from
the sanctuary of Shah cAbd al-cAzfm in January 1891.
Promoted by discontented merchants and certain
c
ulamd) at the catabdt, the general boycott of the consumption of tobacco, effective throughout Persia,
including in the Shah's andariin, led to the cancellation of the concession in early 1892. Agitation was
maintained in Tihran by the most respected chief of
the 'ulamd3, Hadjdjf Mfrza Hasan Ashtiyanf, acting on
behalf of the marajac-i taklid [q.v] Mfrza Hasan Shfrazf,
in his letter denouncing the monopoly (N.R. Keddie,
Religion and rebellion in Iran. The Iranian tobacco protest of
1881-1892, London 1966, index, under "Tehran";
Algar, 211 ff.).
Maintained in Tihran by certain 'ulamd' and reformist or radical elements grouped into various associations (see M. Bayat, EIr, art. Anjoman. i. Political),
agitation culminated under Muzaffar al-Dfn Shah [q.v.]
in the so-called Constitutional Revolution of 1905-6.
In this huge socio-religious movement there were
found in Tihran all the elements of the struggle
against Kadjar autocracy: conflicting attitudes of the
pro- and anti-constitutionalist 'ulamd'', activism blended
with conservatism on the part of the merchants and
the "petite bourgeoisie"; ambiguity of demands, rang-
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ing from an 'adalat-khana ("house of justice") to a constitution (mashrutiyyat) and the establishment of an
elected assembly, madj.lis] expanded role of the press,
of tracts (shab-ndmas); increasing presence of crowds;
protests undertaken in the religious or diplomatic sanctuaries (bast [q.v.] and see also Calmard, EIr, art.
Bast); etc. After the granting of a constitution and of a
ma^lis, the efforts of the constitutionalists were countered by a reaction, as much royalist as religious,
under Muhammad CA1T Shah (1907-9 [</.y.]). Two religious leaders, bearing the honorific title of Ayat Allah
[q.v. in Suppl.] supported the constitution: Sayyid
Muhammad Tabataba'I, in favour of the reforms, and
Sayyid cAbd Allah Bihbahanl, allied to the leading
merchants, opposed to customs and fiscal reform.
Shaykh Fadl Allah Nun [q.v.] opposed the constitution. The stances adopted by political and religious
leaders led to a virtual civil war between pro- and
anti-constitutionalists (June 1908-July 1909, entry into
Tihran of northern revolutionaries commanded by
the Sipahddr-i a'^am and of Bakhtiyarls from Isfahan;
and execution of Shaykh Fadl Allah). Muhammad 'All
Shah had organised the suppression of the insurrection
in Tihran by the Cossack Brigade and ordered the
closure of the Madjlis; this was re-opened by his successor Ahmad Shah (1909-25 [q.v.]) in November 1909.
This second legislature was marked by disagreements
within the assembly, the continuation of the civil war,
principally in the north but extending as far as Tihran,
and attempts at reform (by American financial experts
led by Morgan Shushter). The Russian military threat
caused the departure of Shushter and the fall of the
Second Madjlis (December 1911) and of the revolutionary movement, parliamentary functions passing henceforward into the hands of the bureaucracy and of
landowners (see Vanessa Martin, Islam and modernism. The Iranian Revolution ofl 906, London 1989; E. Abrahamian, Iran between two revolutions, Princeton 1982, 69 ff.).
The weakness of Persia was clearly evident during
the First World War. Occupied by Russian and Turkish troops, the land was the object of rivalry between
the major powers (Russia, Turkey, Germany and Great
Britain) which fomented local seditions. The sovereignty of Tihran was much reduced. Russian revolutionary movements had more effect on Adharbaydjan
(Tabriz) or Gllan (the Djangall movement [<7-^.])
than on Tihran, where foreign domination, especially
Russian and later British (Anglo-Persian Accord of
1919, never implemented) was strongly resented. The
coup d'etat of the Cossack colonel Rida Khan in Tihran
(February 1921) was presented by the latter as intended
to save the monarchy from revolution (Abrahamian,
ibid., 102 ff.). The too often fickle or opportunistic
character of the TihranI population, as revealed at
the time of the dramatic events of the Constitutional
Revolution and its aftermath, have sometimes been
severely criticised by intellectuals. This was notably
the case of the eminent poet, writer, journalist and
professor Muhammad TakI Bahar (1886-1951). Scion
of a family of wealthy merchants from Kashan, established in Khurasan, he set out at a very early age
for Tihran where he became both an activist and a
critical observer of events. A fervent patriot, in numerous poems he expresses his hatred of Tihran (often
called Rayy in poetry), the urban milieu and the
TihranI population, whom he accuses of weakness,
immorality, inconsistency, perversity, lack of patriotism, etc. (see H. Saraj, La notion de patrie "Vatan" a
travers la poesie de Mohammad Taqi Saburi dit Bahdr Malek
al-Socard (1886-1951), diss. University of Paris III, June
1997, 181 ff., 419 ff.).
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Although promoted to the status of capital, in the
1840s Tihran occupied only the second or the third
place in commercial activity, after Tabriz (report of
the British consul Abbott, in Ch. Issawi, The economic
history of Iran, 1800-1914, Chicago 1971, 118). However,
although the city was then above all a distributive
centre for merchandise, diverse factors were to facilitate the development of its economy. As had been
the case with Isfahan or Shlraz, Tihran benefited by
the centralisation common to the great Persian capitals:
concentration of governmental revenues ("despotic capitalism"); population movements (rural exodus); the
attraction of elites, of landowners and of tribal chiefs.
These factors were to enable it to emerge in the 20th
century as a place of economic importance in world
commerce (see E. Ehlers, Capitals and spatial organization
in Iran: Esfahan, Shiraz, Tehran, in Teheran, capitale bicentenaire, 155-72).
Bibliography (and abbreviations): On the numerous primary and secondary sources in Persian and
in European languages, see the Bibls. of the works
listed below:
C. Adle, Le jardin habile ou Teheran dejadis des origines aux Safavides, in Teheran, capitale bicentenaire, 1537; Amdr = S. Sacdwandiyan and M. Ittihadiyya
(Ettehadieh), Amdr-i dar al-khildfa-yi Tihran, Tihran
1368; Calmard [1972] = J. Calmard, Les etendards
funeraires shiites et leurs designations turco-mongoles, in Traditions religieuses et para-religieuses des peuples altai'ques, Paris
1972, 27-40; Calmard [1974] = idem, Le mecenat
des representations de ta'zjye. I. Les precurseurs de Ndseroddin
Chdh, in Le monde iranien et I'islam, ii (1974), 73-126;
Calmard [1976-77 A] = idem, Le mecenat des representations de ta'zjye. II. Les debuts du regne de Ndseroddin
Chdh, in ibid., iv (1976-7), 133-62; Calmard [197677 B] = idem, L'Iran sous Ndseroddin Chdh et les dermers Qajdrs, in ibid., iv (1976-7); 169-94; CHIr =
Cambridge history of Iran; Dhuka = Y. Dhuka, Tdrikhayi sdkhtumdnhd-yi Arg-i saltanati-yi Tihran . . ., Tihran
1349/1970; Ettehadieh [1983] = M. Ettehadieh,
Patterns in urban development: the growth of Tehran (18521903), in Qajar Iran, 199-212; Ettehadieh [1992] =
M. Ettehadieh Nezam-Mafi, The emergence of Tehran
as the cultural center of Iran, in Teheran, capitale bicentenaire,
127-39; Floor = W. Floor, Les premieres regies de
police urbaine a Teheran, in ibid., 173-98; Gurney =J.D.
Gurney, The transformation of Tehran in the later nineteenth century, in ibid., 51-71; Karlman = H. Kariman,
Tihran dar gudhashta wa hdl, Tihran 2535 shdhdnshdhi/
1976; Qajar Iran = E. Bosworth and C. Hillenbrand
(eds.), Qajar Iran. Political, social and cultural change 18001925, Edinburgh 1983; Moghtader = M.-R. Moghtader, Teheran dans ses murailles (1553-1930), in Teheran,
capitale bicentenaire, 39-49; N. Nadjml, Dar al-khilafa-yi
Tihran, 2nd ed. Tihran 1362/1983; idem, Tihrdn-i
c
ahd-i Ndsin, Tihran 1364/1985; Scarce [1983] =
J.M. Scarce, The royal palaces of the Qajar dynasty: a
survey, in Qajar Iran, 329-44 (15 extra-textual plates);
Scarce [1991] = eadem, The role of architecture in the
creation of Tehran, in Teheran, capitale bicentenaire, 7394; Dj. Shahri, Tdnkh-i idj.timdci-yi Tihran dar karn-i
sizdahum, 6 vols. Tihran 1367-8/1988-9; Teheran,
capitale bicentenaire = C. Adle and B. Hourcade (eds.),
Teheran, capitale bicentenaire, Paris-Tehran 1992.
(J. CALMARD)
(c) Since the advent of the Pahlavls.
On the accession of Rida Shah, in 1925, the structure of Tihran had not changed since the construction of new defensive walls during the reign of Nasir
al-Dln Shah. The development of the city proceeded
to the detriment of gardens and the region outside
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the walls, particularly to the south of Darwaza Kar
In summer he resided in the palaces of Sacdabad at
where an impoverished population Jived in close proxTadjrish, thus contributing to the accelerated develimity to the municipal brickworks. Despite the enlargeopment of these aestival quarters (yayldk] of Shamiran
ment of certain streets, there were no modern buildings
in the foothills of the Elburz mountains, where wealthy
or avenues appropriate to the status of a capital city.
citizens of Tihran had long been accustomed to seekWith the reign of Rida Shah Pahlavf, the strucing refuge from the heat of summer. To the east of
tures of the city were radically transformed and Tihran
the old Shamiran road, the avenues of Kakh and
became in truth the capital of the country. In 1930,
Pahlavf (Filastfn and Waif cAsr) were constructed,
the Law of the Municipality (kanun-i baladiyya) led to
fringed by plane-trees, to link these two palaces and
the realisation of the first urbanisation plan with the
the two parts of the city, some 10 km/6 miles apart.
construction of major avenues (Law of 1312/1933),
Towards the south, the sanctuary of Shah cAbd alc
crossing the ancient urban fabric or the line of the
Azfm [q.v.] and the lower-class town of Rayy remained
defensive walls (Habibi, 200). Iran was also endowed
separated from Tihran by ancient clay quarries and
with a proper government (first national budget in
brickworks which had been relocated towards Wara1933), which entailed the hasty construction of buildmfn, at Karcak and Katumabad.
ings for various ministries (Foreign Affairs, War,
Despite the opening of an international airline by
Finance and Justice) and public services (post, rail
the German company Junkers between 1927 and 1932,
station and archaeological museum constructed by
then by Lufthansa from 1938 onward (Fleury, 214,
Godard, 1936) on the old parade ground (Maydan-i
250), Tihran remained in 1941 an incomplete and
Mashk) and to the north of the quarter of Sangiladj
still quite mediocre capital, poorly connected with the
which was completely demolished to be replaced later,
rest of the world. Despite the excavation in 1930 of a
in 1950, by the Park-i Shahr.
new canal 52 km/32 miles in length, diverting water
The city was henceforward organised on the basis
from the Karadj river towards what is now the site of
of large rectilinear avenues, oriented north-south or
the Kishavarz boulevard (its predecessor was constructed
east-west, fringed by trees. This chequer pattern definin 1845), the traditional areas of the town were still
itively shattered the cultural and social logic of the
supplied with water by kandts and the modern quarters
quarters of the old Islamic town; henceforward, culby wells. Running water was not to be installed until
after the inauguration of the barrages of Karadj in
tural and social differentiation was determined on
the basis of sectors bordered by the major avenues,
1961 and of Latyan (Djadj Rud) in 1967 (de Planhol,
the more affluent living at a higher altitude, towards the
62). The population of the city nevertheless increased
north, and the poorer towards the south, at a level
rapidly, from 210,000 in 1922 to 540,000 in 1940,
where the water of the numerous d^ubs was polluted.
although the area of the city grew only marginally,
The urban landscape was radically transformed by
from 24.7 ha (area enclosed within the defensive walls
the creation of a new public space, around numerof Nasir al-Dfn Shah) to 32.2 ha.
Under the reign of Muhammad Rida Pahlavf, the
ous squares (mqydan) and along avenues flanked by
Iranian capital became a major international metroservices (banks and administrative premises) and shops
polis, with average annual growth in excess of 6%: 1.5
with display-windows open on the street.
For the first time, Tihran was endowed with modern J million inhabitants in 1956, 3 millions in 1966 (including Tadjrish and Rayy), 6 in 1986 (Zandjani, 252).
buildings, constructed by foreign professional archiIn 1996, Greater Tihran embraced some 10 million
tects (Andre Godard, Maxime Siroux and Nicolai
inhabitants including 7.5 for the city itself, henceforMarcoff) and especially by Iranians (Mohsen Forughi,
ward surrounded by a massive suburban area. Since
Vartan Avasessian, Gabriel Guevrekian, Ali Sadegh
the 1960s, Karadj has developed very rapidly (15,000
and Iraj Moshiri) (Marefat, 104-22). The new domiinhabitants in 1956, 500,000 in 1991) with the influx
nant architecture broke with tradition. It was characof migrants seeking work in the new industrial zone
terised by a monumental European style, especially
(Bahrambeygui, 158). New towns have appeared like
German (the station) combined with a "national style"
Islamshahr (350,000 in 1991), Mihrshahr, Radjdja'fshahr
of neo-Achaemenid inspiration (Ministry of Justice) and
and Karcak, while ancient cities such as Waramfn have
Kadjar elements which remained dominant in indiexpanded more slowly (Hourcade [1997], 168). The
vidual houses. These urbanisation projects entailed the
arrival in Tihran, since the Kadjar period, of a subdestruction of a vast quantity of ancient monuments,
stantial population originating from Adharbaydjan has
in particular most of the ancient royal palaces of the
made Tihran the biggest Azeri-speaking town of Iran.
Arg (with the exception of that of Gulistan and of
Since the 1970s, the origin of migrants has been more
Shams al-Imara), of the famous Dawlat takiyya and of
diverse, with the influx of numerous Kurds, especially
the twelve monumental gates (photographs in Bahramin Karadj.
beygui, 25-7).
In 1972, Tihran covered an area of 210 km2, with
The city was then bordered to the south by the
a continuation of urban space between Tadjrish and
Shush avenue, the railway and the station (constructed
Rayy, and was marked by a decisive social segregation
in 1938), to the east by the Shahbaz avenues (17
between the affluent north and the impoverished south
Shahrivar), to the west the Simetri avenue and to the
(Hourcade [1974], 36-40; Seger [1978] and [1992].
north by the major Shah Rida avenue (now called
Towards the south, where many migrants congregated,
Khiyaban-i 17 Shahrivar, formerly Kh.-i Inkilab) which
development was blocked by industrial zones and by
today cuts the city in two and then marked the start
prohibitions on construction imposed by the urbaniof the modern quarters, notably including the
sation plan. Development of the city therefore took
University of Tihran, of which the foundation-stone
place towards the north, accelerated by the expansion
was laid in 1935. Tihran was split into two parts,
of a new middle class and the installation of modern
with a traditional centre around the bazaar, and a
heating systems in houses, meaning that the summer
modern centre between Tup Khana square (Sipah),
quarters to the north of the city could be inhabited
Lalazar avenue and the new sector of embassies and
throughout the year. This movement engendered subbanks to the north of Embassy avenue (Firdawsf).
stantial property speculation which brought wealth to
Rida Shah abandoned the Gulistan palace for the
a new bourgeoisie (Vieille, 1970). The bazaar quarter,
Marble Palace, construction of which began in 1935.
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the same quarter, around the Marble Palace, with
inhabited by the many migrants from the provinces,
Parliament (Maa^lis-i shura-yi isldml] in the former Senate
rapidly became the centre of lower-class Tihran; at
and the Prime Minister's office in Pasteur Avenue,
the same time, what had been the modern centre at
also revitalised the urban centre.
the beginning of the century was gradually abandoned
The Islamic Republic soon legalised the illegally
by the affluent classes, while retaining its administraconstructed "revolutionary habitat" (1982), and detive function. To the north of the modern centre of the
molished slums and shanties erected in former quarNadirT-Istanbul avenues there developed, from 1960
ries (gawd] to the south of the city (Hourcade and
onward, an American-style centre between Takht-i
Khosrokhavar), but major urbanisation projects, includDjamshld avenue (TalikanT), site of the headquarters
ing the Shahistan-i PahlavT and the metro, were abanof the Iranian National Oil Company (NIOC) and
doned. The nationalisation of vacant urban land in
Elizabeth II boulevard. A new modern centre was
1981, then the introduction of a new urbanisation
subsequently constructed between 'Abbasabad avenue
plan in 1992, marked the inception of a new urban
and Vanak square. By leaving the Marble Palace and
policy. The construction of urban motorways was
transferring to the new palace of Niyavaran in 1962,
pursued, and a massive programme for the renovathe royal family reinforced this new social geography
tion of southern districts of the city was launched, with
of the city which resulted in prodigious daily shifts of
the construction of cultural centres (Bahman Centre
population between the residential north and the centre.
in the former abattoirs) and sport facilities (AmirThe first urbanisation plan, realised in 1969 by the
Ebrahami [1998]), the improvement of public services
Victor Gruen and Farmanfarmayan partnership, set
and the opening in 1997 of the monumental Nawab
the limits of the city (mahdudd) for a period of 25
Avenue, giving access to the motorway leading to Kum
years (Hourcade [1992b], 211). To block the develand the new international airport. The destruction of
opment of the capital towards the south, several urban
old buildings in the ancient centre continues (Anwar),
clusters were envisaged in the direction of Karadj,
while the creation of numerous parks and public garalong the piedmont. On the model of the Pars quardens favours the development of new public space.
ter of Tihran built in 1956 with Parsi funds from
In the north of the city (Ilahiyya, Niyavaran) the
Bombay (de Planhol [1962], 71), or the programme
construction of large tower-blocks has revolutionised
of popular habitation of Cahdr sad dastgdh, in 1947,
the urban landscape of quarters, the social composinumerous developments (shahraK) were constructed using
tion of which has also changed with the departure of
public or cooperative funds: large hotels, museums,
the old imperial bourgeoisie and the arrival of new
office buildings or luxury apartments, as well as more
Islamic cadres. Since 1980, private cars have been
modest building projects near to the airport (Ektaban)
banned from the city centre, between the bazaar and
and at Lavizan. Movement of transport within the
c
Abbasabad. This situation has accelerated the deparcity was guaranteed by a network of freeways, modture of residents and their replacement by offices,
elled on that of Los Angeles.
businesses, administrative premises and government
With the increase in oil prices in 1974, there was
agencies (Atlas d'Iran, 146). This new centre is the
a new impetus to the expansion of the capital: a
hub of the "Greater Tihran" as defined by the new
metro scheme was undertaken, and of particular imporurbanisation plan of 1992, which includes the new
tance was the sovereign's decision to construct the
suburbs and extends over more than 120 km from
Shdhistdn-i Pahlavi, a new administrative, cultural and
political district of international status on 554 ha of [ Abyak to Rudehen, and 30 km from Tadjrish to Ribat
Kanm; Kazwfn and Kum may now be considered
vacant, formerly military land between 'Abbasabad and
Shamiran, according to plans drawn up by the British
suburbs of the capital (Hourcade [1997]).
With 14% of the total population of the country,
firm of surveyors Llewellyn Davis International. This
Tihran is not a city of inordinate size on the national
very ambitious project threatened the development of
scale, but its economic, administrative and cultural
other quarters of the city, abrogating the urbanisation plan of 1969 and exacerbating the housing criweight is excessive, since the capital accounts for a
sis. In the south of the city illegal popular constructions
half of Iran's students, administrators and doctors and
proliferated for the accommodation of the huge numthree-quarters of all industrial production (KhalTlTbers of new immigrants.
Arakl, 54-6; Hourcade [1998], 20).
The Islamic Revolution, which began in provincial
Tihran remains a capital poor in public monucities, reached Tihran on 4 September 1978 (the day
ments. The infrastructure has only been developed
c
of the ld al-fitr) with the demonstration called by
since the 1960s and in particular since 1970, with
Ayatullah TalikanT between the Kaytariyya park to
the development of the industrial zone of Karadj, the
the north of the city and the University of Tihran.
construction of the first major hotels, modern hospiOver more than three years, public demonstrations
tals, auditoria (RudakI Opera [Wahdat]) and public
assembling on Shah Rida Avenue (renamed Inkilab
buildings such as the Mill! University (Shahid Bihishti)
"Revolution") were much larger and more frequent
to the north of the city. Their architecture, somethan those which had accompanied the nationalisation
times original (carpet museum by Hasan FathI), rarely
of oil and the coup d'etat against Musaddik (Mosadbenefits from a good environment and despite numerdegh) in 1951-3, and contributed significantly to a
ous statues in public squares, decorative monuments
change in the relationship between the city and its
are rare. Those representing the Pahlavi sovereigns
inhabitants. Although the north-south social segregawere demolished in 1979, often being replaced by
tion characterising the capital was not abolished, the
modern sculptures (Filastln Square) or those representpopulation of the south became familiar for the first
ing major historical figures (such as the statue of RazI
time with the modern centre and the northern quarters
erected on Kargar Avenue in 1995). The Shahyad
(visits to the residence of Ayatullah KhumaynT at
Tower, constructed in 1972 near Mihrabad airport to
Djamaran) and changed the attitude towards public
mark the 2,500th anniversary of the foundation of
space which characterised the Islamic city (Hourcade
the Persian Empire, has paradoxically become very
[1980], 34). The relocation of the main political bodies
popular as a symbol of Tihran under the name of
and institutions (Directorate of the Islamic Republic,
Azadl ("freedom") Tower.
Presidency, Prime Ministry, Parliament and Justice) in
Bibliography. X. de Planhol, De la ville islamique
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de la revolution iranienne, in Herodote, xviii (1980), 16-45;
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(B. HOURCADE)
II. The former name of a village or small town
in the modern province of Isfahan, in the
bakhsh of Nadjafabad, lying to the west of that city
in lat. 32° 41' N., long. 51° 08' E. in the lower
Karwan district.
Al-Sam'anf, Ansdb, ed. Haydarabad, ix, 103-6 (cf.
Yakut, Buldan, ed. Beirut, iv, 52), knew of this Tihran
as "a large village at the gate of Isfahan", although
he says that it is less known than the Tihran of alRayy. He nevertheless lists several culama? from this
Tihran, the oldest of whom being the traditionist Abu
Salih 'Ukayl b. Yahya al-Tihranf, d. 258/872. In
more recent times, the name of this place has become
Tfran, cf. Sir A. Houtum Schindler, Eastern Persian
Irak, London 1896, 124, 127, 131, who mentions a
Tfran canal which brings water to certain suburbs of
Isfahan. In ca. 1950 Tfran had a population of 6,100
(Farhang-i ^ughrqfiyd-yi Irdn-zamin, x, 52).
Bibliography: See also Schwarz, Iran im Mittelalter,
659.
_
(C.E. BOSWORTH)
AL-TIHRANI, AGHA BUZURG, Twelver S h f c f
scholar and bibliographer (born Tehran 11 Rabfc
I 1293/6 April 1876, died Nadjaf 13 Dhu '1-Hidjdja
1389/20 February 1970. He stemmed from a merchant family. From 1315/1898 onwards he studied at
Nadjaf. After the death in 1329/1911 of his teacher
Shaykh Muhammad Kazim Khurasanf [q.v.], Agha
Buzurg went to Kazimayn and shortly afterwards to
Samarra3 in order to study under Muhammad Takf

al-Shfrazf [q.v]. Only in 1354/1936 did he return to
Nadjaf, where he remained until his death. Agha
Buzurg's renown as a man of learning is based mainly
on the following two reference books:
1. al-Dharica ila tasdmf al-shica, so far the most comprehensive and complete bibliography of works written by Shf'fs. The new edition of Beirut 1983 is in
25 parts, contained in 28 volumes. According to the
often transmitted "foundation myth", the composition
of the Dhari'a was provoked by the Ta3nkh Addb allugha al-(arabiyya (4 vols., Cairo 1910-3) by the Lebanese
Christian Djirdjf Zaydan [q.v.]. In this work the contribution of the Shf ca to Arabic literature had allegedly
not been properly appreciated. Consequently, Sayyid
Hasan al-Sadr (d. 1354/1935), Shaykh Muhammad
al-Husayn Al _Kashif al-Ghita' (d. 1373/1953-4) and
their student Agha Buzurg agreed to refute Zaydan's
statements through appropriate publications about the
Shf c a and their culture.
While Kashif al-Ghita' composed a detailed criticism of Zaydan's work (see the note in GAL, S III,
407—al-Murdaja c dt al-rayhdniyya and al-Nukud wa
'l-rudud, part ii), and Hasan al-Sadr occupied himself
with the part taken by the Shfca in the foundation
and development of Islamic learning (Ta'sts al-shica
li-culum al-isldm, Kazimiyya 1951; original title al-Shica
wa-funun al-islam, Sidon 1912-13), Agha Buzurg promised to draw up an index of Shf c f works. For this
purpose, he not only used memoirs, biographies, juridical works, library catalogues, handwritten lists of the
inventories of private libraries, but also took advantage of his travels and pilgrimages to Persia (four
times between 1931 and 1963, especially to Mashhad)
and to Mecca in order to visit public and private
libraries. On the occasion of his journey to Persia in
1931, his family name Munzawi ("the ascetic") was
registered for the first time (cf. al-Dhanca, xv, 128);
however, only his sons are known under this name.
The DharVa contains ca. 70,000 Persian, Arabic,
Turkish and Urdu titles of works composed by Shf'I
authors (according to some critics the assignment of
certain works to the Shf c a is not always justified, cf.
C
A1F Nakf Munzawl, 1971, p. lam}. The works are
arranged alphabetically according to their titles; apart
from bibliographical indications, each work usually
comprises a summary of the contents, information
about the author and, in the case of larger thematic
units, introductory remarks.
In order to have this work printed, Agha Buzurg,
after returning to Nadjaf, founded the Matba'at alc
Sa ada. Because of unfavourable political circumstances,
he was, however, forced to sell the printing office.
The first three volumes appeared in Nadjaf between
1936 and 1938, while the following ones, with the
exception of volumes xiii and xiv which were also
published in Nadjaf, were published in Tehran by his
two eldest sons cAlf Nakf and Ahmad MunzawL
2. Tabakdt a'lam al-shlca. This work, a by-product
of the Dhari'a, contains biographies of Shf C I scholars,
arranged alphabetically according to centuries and
names of the authors. During al-Tihranf's lifetime,
there appeared in Nadjaf two volumes on the 13th century A.H., and four volumes on the 14th century A.H.
and part of the 5th century A.H. up to Shaykh Tusf.
The volumes on the 4th-10th centuries A.H. were
published in Beirut or Tehran by cAJf Nakf Munzawf
between 1971 and 1984.
In addition to these works in several volumes,
numerous other published and un-published writings
by Agha Buzurg have survived, including:
— Hadiyyat al-razi ila 'l-mu^addid al-Shtrd^i, a biog-
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raphy of Mirza Muhammad Hasan al-Shirazi [q.v.],
Nadjaf 1392/1972, Persian tr. Tehran 1362/1983;
Agha Buzurg's father HadjdjT 'All had already written in Persian a work on the tobacco protest, which
included Mirza-yi ShfrazT's fatdwd (see Dharl'a, iii,
252).
- Musqffa 'l-makdl fl musannifl cilm al-riajdl, Tehran
1337/1958. This work contains the biographies of
some 600 ShI'T traditionists; an abridgement was published in Nadjaf in 1356/1937.
- Tawdlh al-rishdd fl ta'rikh hasr al-id^tihdd (Dharl'a.
iv, 493), on the restriction of id^tihdd in Sunn! Islam.
- al-Nakd al-latlf fl najy al-tahrlf can al-Kur'dn alsharlf. This work is, among other things, a defence of
Husayn b. Muhammad TakT al-Nun al-TabarsT's view,
represented in Fast al-khitdb fl ithbdt tahrlf al-kitdb
(Tehran 1298/1919) about the "forgery" [see TAHRIF]
of the Kur'an. Notwithstanding the sympathy for
Agha Buzurg and the appreciation for this work, the
publication was forbidden in a fatwd by Muhammad
Husayn Kashif al-Ghita* "because of the prevailing
circumstances".
Agha Buzurg established in 1954 as a wakf [q.v.],
together with a part of his house, his library with
some 5,000 printed volumes and 200 manuscripts,
according to AmmT (1990), among which were a number of rare ones. Notwithstanding multiple reverses of
fortune, among others the early death of his first wife,
then of his first-born son and of a grandson at an
early age, the imprisonment and assassination of his
son Muhammad Rida as a result of the fall of
Musaddik [q.v.] in February 1955 (see for this event,
his father's remarks in al-Dhanca, x, 166-7), Agha
Buzurg pursued "with iron discipline" until the end
of his days his scholarly work and other activities
(such as those of imam al-djum'd}.
Bibliography: Djalal Al-i Ahmad, Mufarrifi-yi
d^ild-i pand^um-i al-Dharlca, in Sukhan (Tehran), ii/
11-12 (Day-Bahman 1324 U./Jan.-Febr. 1945),
907-9; Ddnishmanddn-i mu'dsir wa-dthdr-i dnhd: Shaykh
Aghd Buzurg Tihrdnl, in Rdhnamd~yi kitdb, iv/1340
h.sh. (= Aug.-Sept. 1961), 525-9; Muhammad Hirz
al-Dm, Ma'drif al-ridj_dl fl tardd}im al-'ulamd* wa 'ludabd\ Nadjaf 1964, ii, 186-9; Agha Buzurg alTihranl, al-Dhanca ild tasdnlf al-shlca, Tehran-Nadjaf
1970, xx, Foreword on the author's life; cAbd alRahfm Muhammad 'All, Shaykh al-bdhithin Agha
Buzurg al-Tihrdnl, Nadjaf 1390/1970; Muhammad
Rida HakimT, Shaykh Akd Buzurg-i Tihrdnl, Tehran
ca. 1970, 3-67; Mfrza Muhammad CA1T Mudarris,
Rayhdnat al-adab, i, 3Shiraz 'l970, 52 ff.; Sharh-i hdl
wa-dthdr wa ahwdl-i Hddiajl Shaykh Aghd Buzurg-i
Tihrdnl, in Wahid, vii/3 (1970), 250-63; CA1I Nakl
MunzawT, Aghd Buzurg al-Tihrdnl, in Tabakdt a'ldm
al-shl'a, al-karn al-rdbic, Beirut 1390/1971, td'-ldmhd*;
M. Bamdad, Sharh-i hdl-i rid^dl-i Iran dar karn-i ydz~
dahum wa-slzdahum wa-cahdrdahum, Tehran 1351
h.sh./1972-3, vi, 57-8; M.R. Hakiml, Cahdr-sad kitdb
dar shindkht-i shl'a, in Tdd-ndma-yi cAlldma-yi Aminl,
ed. DjaTar Shahrdl and M.R. Hakimi, Tehran 1352
U./1973, 543-5, 549-51; Nurallah Muradl, Shaykh
Akd Buzurg-i Tihrdni, in Kayhdn-i farhangl, iii (1987)
11, 25-8; H. Algar, art. Aqd Bozorg Tehrdnl, in EIr,
ii (1987), 169-70; al-Shaykh Muhammad Had! alAminl, Makhtutdt maktabat al-shaykh Aghd Buzurg alTihrdnl, sahib al-dharlfa (al-Nadj.af al-ashraf-al-flrdk), in
al-Mawsim (Damascus), ii (1990), 7, 1054-73; idem,
Aghd Buzurg al-Tihrdnl, in Mudj_am rid^dl al-fikr wa
'l-adab f i ;l-Na&af khilal alf cdm, n.p. 21992 i, 47-8;
E. Kohlberg, art. al-Darlca eld Tasdnlf al-Slca, in EIr,
vii (1994), 35-6.
(ROSWITHA BADRY)
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TIHRANl, HAr^r^i MIRZA HUSAYN KHALILI (12361326/1821-1908), Persian mu&tahid noted for his
role in supporting the constitutional movement of 1906-8.
He was born in Nadjaf and educated there. He
began teaching at Nadjaf in the mid-1860s and rose
to prominence in 1312/1894 with the death of Mirza
Hasan ShfrazI, the principal mudj.tahid of the day. From
then until his death in 1908, he presided over the
conglomeration of madrasas that made up the teaching institution in Nadjaf and was accepted as mard^d
al-taklld [q.v.] by ShT'Is in Persia, Trak, Syria and
India.
The question of constitutional rule in Persia only
came to the fore during the last two or three years
of HadjdjI Mirza Husayn's long life, although there
had been signs of political engagement on his part
as early as 1903, and in the autumn of 1905 he
began writing to influential acquaintances in Tehran,
urging the dismissal of Amm al-Sultan, the minister
whom he held responsible for the growth in Russian
influence and for other related ills (Kasrawl, Tdnkh-i
mashruta-yi Iran, i, 32). His activities on behalf of the
constitutionalist cause were mostly carried out in collaboration with two other influential muditahids resident in Nadjaf, Shaykh cAbd Allah Mazandaram
(d. 1330/1912) and Akhund Muhammad Kazim Khurasanl (d. 1329/1911); the trio were collectively designated as the culamd-yi thaldtha ("the three scholars").
The first message of support they collectively sent
from the relative safety of Nadjaf came during the
migration to Kum of constitutionalists from Tehran
in July 1906, and in January 1907 he signed a joint
fatwd with his colleagues declaring it religiously incumbent (wda^ib) for constitutional government to be established in Persia and for all Persians to obey measures
passed by the Madjlis. In spring 1908, Shaykh Fadl
Allah Nurl (d. 1909 [q.v.]), an influential religious
leader of the capital, began agitating against the constitutionalist cause, with the result that the three scholars of Nadjaf, responding to an appeal by their
colleagues in Tehran, declared it forbidden (hardm) for
Nurl, as a "worker of corruption" (mufsid), to be permitted any say in affairs; thus anathematised, Nun
retorted by declaring the trio in Nadjaf to be unbelievers. As Muhammad CA1T Shah [q.v.] was preparing to suppress the constitutional movement by force,
he sent HadjdjI Mlrza Husayn and his colleagues in
Nadjaf a telegram appealing to them to abandon their
support of the movement because of its alleged dominance by Babls, but they rejected this, and on 19
June 1908 sent a message of support and encouragement to the two principal leaders of the constitutionalists in Tehran, Sayyid 'Abd Allah Bihbihani and
Sayyid Muhammad Tabataba'T. Their communications
reached the capital two days before the bombardment
of the Madjlis and the dispersion of the constitutionalists.
HadjdjT Mirza Husayn died in Kufa on 6 November
1908. When the news of his death reached Tehran
three days later, there were riotous scenes of grief:
the bazaar was closed and massively-attended mourning ceremonies were held in the Masdjid-i Shah. Given
the tense political situation, it was perhaps inevitable
that rumours of foul play should arise, although
Hadjdjr Mirza Husayn had been ninety lunar years
old when he died. It is in any event possible that his
support for the constitutionalist cause was beginning
to weaken precisely at the time of his death.
Commenting on his passing, Nazim al-Islam Kirmanl
wrote, "It is true that this great man was a supporter
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of the constitution, but he was not at all pleased with
this anarchy, and if he had become aware of the
goals of the Europeanisers (farangi-ma3db-hd), corrupt
and malevolent people, he would never have given
his consent and agreement to constitutionalism"
(Tdnkh-i biddn-yi Trdmydn, ii, 238), but such reports
may have been inspired by a desire posthumously to
exonerate him at a time when many 'ulamd3 had come
to regret their support of constitutionalism.
Hadjdjf Mirza Husayn was not a prolific author;
his whole output appears to have been restricted to
a few treatises on fikh. His legacy consisted primarily
of six sons and numerous students, some of whom
went on to become noted scholars in their own right;
and he built two mosques in the cAmmara district of
Nadjaf and a canal carrying drinking water to the
city.
Bibliography: E.G. Browne, The Persian revolution
of 1905-1909, Cambridge 1910, 421-2; 'Abbas
Kumrnl, Fawd'id al-Riqjdl, n.p. 1327 j£./1948;
Mahdf Malikzada, Tdnkh-i inkildb-i mashrutiyyat-i Iran,
Tehran 1330 sh./l95\, iii, 30-2, v, 111-13; Yahya
Dawlatabadf, Tdnkh-i mifdsiryd haydt-i Tahyd, Tehran
1331 &/1952, ii, 358-65,'iii, 32; Muhammad Hirz
al-Dfn, Ma'drif al-riajdl fi tarddjim al-culamd3 wa
>l-udabd3, Nadjaf 1383/1964, i, 276-82; H. Algar,
Religion and state in Iran, 1785-1906. The role of the
c
Ulamd3 in the Qajar period, Berkeley and Los Angeles
1969; Nazim al-Islam Kirmanf, Tdnkh-i biddn-yi
Irdniydn, ed. 'All Akbar Sa'idf-Sirdjanf, Tehran 1361
j^./1982; Ahmad Kasrawi, Tdnkh-i mashruta-yi Iran,
Tehran 1363 ^71984; Mfrza Muhammad cAlf
Mudarris, Rayhdnat al-adab, 2Tabrfz n.d., ii, 159-60.
(H. ALGAR)
TIK WA-TUM, a technical term in Arabic
music, corresponding to the learned term to?', also
used in Arabic dialectic metres for the ^aa^al. It means
the note struck, sharp and heavy: a. on the edge of
the tambourine, sometimes on the little cymbal that
is fixed there; b. on the back of the closed left hand
when the hands are beaten; c. with the left foot on
the ground when dancing.
It is one of the two terms of the fundamental metrical dualism of the popular songs in Arabic dialects
(called muwashshahdt [see MUWASHSHAH] , where between
the pauses there only follow a pair of antithetic values (like the iambic of classical metres, except that
the antithesis depends not on the length but on the
intensity): ta3 (usually tik) and dih (usually turn}', the
first being the sharp and heavy blow and the latter,
dih, the dense and sonorous. The latter is struck on
the stretched skin: a. at the centre of the tambourine;
b. on the centre of the open left palm if the hands
are beaten; c. with the right foot on the ground when
dancing.
Just as classical prosody built up a series of metres
by arranging long and short in varying order, so the
popular Arabic prosody of the muwashshahdt built up
the series of special rhythmic types (called dumb) on
differentiated series of td'dt and dlhdt with pauses
between. The masmudi rhythm, for example, may be
thus written:
k, m, s / k, s / m, m, s /
(where k=td\ m=dih, j=silence and /=caesura).

So that the phrases in the song may coincide with
the series of characteristic beats of the rhythm selected,
the following rules are observed: 1) each syllable must
correspond to at least one beat (nakra); 2) one or more
td3dt may be intercalated (intercalation = ribdt) in the
rhythmic series; 3) but certain pauses must not be

interfered with, intangible caesuras, characteristic of
the rhythm (first by pause after a dih, otherwise short
pause after a td')\ 4) contrary to Arabic classical metre,
we may have open syllables when the time is strong
and closed when the time is weak. Martin Hartmann
was therefore wrong in trying to reduce the rhythm
of the muwashshahdt to the tafdcil of the Arabic classical metres. Several Oriental musicians have given
tables of identification, confusing intensity and duration, so as to force the Arabic dumb to correspond
with European musical notations.
Bibliography, Kamil Khula'f, Musiki sharki, Cairo
n.d., 64-77; idem, Aghdm casriyya, Cairo 1921; anon,
Maghdm misriyya, Cairo 1911; M.O. Guindi, Rawd
al-musirrdt, Cairo 1313; Shaykh Shihab, Safinat almalak wa-nqfsiyyat al-falak, Cairo 1309 (and many
other editions), 9-16; the note published in RMM,
xxxix (1920), 146-50; and see REI (1928), 526.
• (L. MASSIGNON) ,
TIKRIT [see TAKRIT].
TILANGANI, KHAN-I DJAHAN [see KHAN-I
DTAHAN MAKBUL].
TILIMSAN, or, according to Yakut, Bulddn, ed.
Beirut, ii, 44, Tinimsan, conventionally TLEMCEN, a
town of western Algeria, situated in lat. 34° 53'
N., long. 1° 21' W. between Oran/Wahran [q.v] to
the north-east (138 km/86 miles away), Sidi bel Abbes/
Sid! Bu 'l-cAbbas [q.v.] to the east (91 km/56 miles)
and the Moroccan frontier (63 km/40 miles). It is at
the junction of the great national route linking Tunis
with Oujda/Wadjda [q.v.] and the "Gold and Ivory
Road" connecting the Mediterranean (ports of Hunayn
[q.v. in Suppl.] to the west and Rachgoun, the ancient
Arshakul, to the east) with Tfzfl and then Sidjilmasa
and the gates of the Sahara. At the back of the town
lie the Tlemcen Mountains, which rise in stages from
north to south to 1,842 m/6,040 feet, and they turn
towards the sea, which is visible from the higher parts
of the town at 50 km/31 miles' distance through the
trough of the Tafna through the coastal chain of
the Traras. The town dominates, from its altitude of
827 m/2,712 feet, the plains of Hennaya to the north
and Maghnia to the east, which form the vast territory
of the Haouz, watered by the Tafna, the Isser and
their affluents as well as by numerous streams which
cascade down from the mountain massif and which,
with their perennial flow, nourish in that region olive
groves, vines, large-scale and small-scale cultivation,
woods and pastures.
Tilimsan is "the town of springs", sc. cAyn al-Hadjar,
c
Ayn al-Hut, the waterfalls of El Ourit, the underground river of the Ghar, cUyun Abu '1-Muhadjir
Dinar (the vanquisher of the Berber chief Kusayla
[q.v.]), just near Tilimsan, etc. A plausible, if not certain, etymology derives the town's name from tilmisdn,
pi. of Berber tilmas "spring, water-hole", and there is
another one from the Zanata words talam "junction"
and sdn "two", i.e. the town which brings together
two opposites, the desert and the mountain (Moubarak
Mili, Hist, de I'Algerie ancienne et moderne, Constantine
1932, ii, 348). Muslim travellers (e.g. al-Bakn, Masdlik,
ed. Van Leeuwen and Ferre, Tunis 1992, § 1250; alIdnsf, Nuzha, Beirut 1989, i, 248) speak frequently of
its baths and its water-mills. It has had other names,
after the time of Roman Pomaria ("the Orchards"),
such as Agadir, on the site of the Roman city, where
in 174/790 Idris I built a mosque, of which there
only remains, to the east of the present town, the
minaret added by the first cAbd al-Wadid or Zayyanid Yaghmurasan b. Zayyan. This then became the
capital of the Zanata Banu Khazar and Banu Yacla,
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and was cpnquered by the Almoravid Yusuf b. Tashufin, who in 474/1081 founded, to the west of Agadir,
the town of Takrart (Berber "camp"). Out of the
fusion of Agadir and Takrart arose the present town
of Tilimsan, which the Almohad cAbd al-Mu'min
surrounded by a strong wall in 540/1145 (al-Nasirl,
Istiksd3, Casablanca 1954, ii, 65, 95; Mili, op. tit, ii, 350).
The Marmids subjected it to a long siege (699-707/
1299-1307), and for this siege founded an encampmenttown, al-Mansura ("the Victorious"), to the west of the
town, of which substantial vestiges remain. Tilimsan
is yet again called Madlnat al-Djidar or Ard al-Djidar
("town, land of the Wall"), alluding to the wall in
Kur'an, XVIII, 76/77, 81/82, where Moses met alKhadir (see al-Warthilani, Mizha, ed. Ben Gheneb, 290),
and these names with d^idar could be reflections of
the name Agadlr, which is itself probably derived
from Punic gader — Ar. dgidar. But out of all these
names, only Tilimsan has survived today.
The Zanata Berber dynasty of Yaghmurasan (r. ,63381/1236-83 [q.v.]) (see above) was the goal of attempted
conquests by the Hafsids of Tunis and the Marmids
of Fas. The thirty or so princes who succeeded him
in Tilimsan had various fortunes in their attempts to
maintain their power, allying themselves with one or
another of their rivals, fighting against the HilalT tribes
but in case of need allying with them, and finally
appealing to the Turks of Algiers against the Spaniards
in Bougie/Bidjaya, B6ne/al-cAnnaba, Mers el-Kebir/
Marsa al-Kablr and Oran, and agreeing to pay the
Turks tribute. Abu £Abd Allah Muhammad VII alThabitl (910-23/1504-17) had in 912/1506 to give
them 12,000 ducats a year, twelve assorted horses and
six falcons (Mili, op. cit., ii, 365). The Turks of Algiers,
under Salah Re'Ts, deposed the last cAbd al-Wadid
Abu Zayyan IV al-Hasan and annexed Tilimsan in
962/1555, ending 319 years of the town's independence. For three centuries, Tilimsan decayed under the
rule of the Beys of Algiers, years marked by struggles in the town between the indigenous Arab and
Berber Hadar (who also included Andalusiyyun who
had fled before the Christian Reconquista of Spain) and
the Turkish Kul-oghlu [q.v] troops, whose unions with
the local womenfolk left a permanent element in the
town's demography. Then came the French occupation
of Algeria, with Tilimsan first captured in 1836, returned to the amir cAbd al-Kadir [q.v.] by the Treaty of
the Tafna of 30 May 1837 between him and Bugeaud,
followed in 1842 by a second, definitive occupation
which was to last 120 years.
Amongst the remarkably fine Islamic monuments
of Tilimsan and its vicinity, one may mention the
remains of the ancient walls of AgadTr, Takrart and
al-Mansura; the Great Mosque of Tilimsan with its
7th/13th-century minaret; the minaret of the Great
Mosque of Agadfr; the Mosque of SldT Bel Hasan,
now the Museum of Islamic Art; the citadel of
Mashwar, the fortified palace built by Yaghmurasan;
and the great basin (now dry) of the Sahrldj (200 m x
100 m x 3 m) dug out by Abu Tashufin I (718-37/
1318-37) allegedly to please his daughter but more
probably to irrigate his gardens. The stone minaret
of the mosque of al-Mansura is impressive, 40 m in
height and with polychrome tile work, reminiscent of
such great Almohad buildings as the Giralda of Seville,
the Kutubiyya of Marrakesh and the Hasan Tower
at Rabat. To the east-south-east of Tilimsan is the
mosque and mausoleum of SldT Bu Madyan [see ABU
MADYAN], the famous AndalusT mystic and patron saint
of Tilimsan (d. in the town 594/1197), built by the
Marlnid Abu '1-Hasan; the saint's tomb still today
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remains an object of great popular devotion. Finally,
to the north of the town and at the very foot of its
wall is the mosque of another Andalusi mystic, Sldl
al-Halwi, built by the Marmid Abu Tnan Faris in
754/1353 and in construction related, in several details,
to that same sultan's Bu Tnaniyya madrasa at Fas.
During the French Protectorate, Tilimsan became
in 1854 a commune de plein exercice and in 1858 the
chef-lieu of an arrondissement. In the 1920s it had a
population of ca. 30,000 Muslims, 6,000 Jews and
4,000 Europeans. In the present-day Algerian Republic, the population is entirely Muslim, the Jewish and
European population having all emigrated to France,
Israel, etc. It is today the chef-lieu of a wildya or governorate of the same name, covering 8,067 km2, with
five arrondissements and half a million people. In 1987
the town itself had ca. 140,000 inhabitants, a population constantly rising by 3.4% annually, in part from
the prosperity arising from special development programmes and the creation of institutions of higher
learning (including the Imama University, with over
5,000 students in its five institutes). Industrial development involves factories for olive oil, tanneries, spinning and manufacture of silk textiles, manufacturing
gas cylinders and telephone equipment, etc., permanently employing some 4,500 people. The industrial
and new housing zones have considerably expanded
the town's limits and encroached upon the cultivated
area of the Haouz/Hawz which nevertheless continues
to provide employment for 2,000 people.
Bibliography: For older bibl., see the £7' art.
Tlemcen of A. Bel, to which should be added the
standard histories of Islamic North Africa by Julien,
Abun-Nasr, etc.; Naval Intelligence Division. Admiralty Handbooks, Algeria, London 1943-4, ii,
109-12; al-Asdla, Algiers, no. 26 (1975) (= special
number devoted to Tilimsan); G. Michell (ed.),
Architecture of the Islamic world, its history and social
meaning, London 1978, 219; M.L. Bates, The Ottoman
coinage of Tilimsan, in ANS Museun Motes, xxvi (1981),
203-14; anon. (Ibn Mahshara?), K. al-Istibsdr, ed.
Sacd Zaghlul cAbd al-HamTd, Casablanca 1985;
R. Hillenbrand, Islamic architecture, form, function and
meaning, Edinburgh 1994, index at 624. See also
C

ABD AL-WADIDS.

(A. BEL-[M. YALAOUl])

AL-TILIMSANI, nisba from the Algerian town
of Tilimsan [ q . v . ] , to which n u m e r o u s aut h o r s and scholars are a t t r i b u t e d . Kahhala, in
his Mucdj.am al-mu'allifm, lists no fewer than 37 persons called (Ibn) al-Tilimsanl, usually with a more
defining nisba, e.g. al-cUbbadi, al-cUkbanf; or a function, al-Kadl; a specialisation, al-Faradi, al-Mantikf;
or simply, a lakab, kunya or family name. Hence many
of these persons should be sought under their more
particular name, e.g. the historian al-Makkan, the
fakih Ibn Zakri, or the families of Ibn Marzuk or
al-Sharlf al-Tilimsanl [</.w.].
Some authors can nevertheless be conveniently
grouped together under the nisba al-Tilimsanf:
1. IBN ZAOSU, AHMAD B. MUHAMMAD b. cAbd
al-Rahman AL-MAGHRAWI AL-KHAZR!, Malik! fakih, b.
782/1380, d. of plague at Tilimsan in 845/1441. The
Andalusi author al-Kalsadf (d. 891/1486 in Tunisia)
had followed his courses in Tilimsan, and gives him
a eulogistic notice in his Rihla, celebrating his piety,
modesty and asceticism, plus his vast erudition in all
branches of knowledge: exegesis (he wrote a commentary on the Fdtihd), Malik! fikh (a commentary on the
Mukhtasar of KhalTl b. Ishak), mysticism (glosses on
al-Ghazali's Ihyd*), the division of inheritances (a commentary on the Tilimsdniyya of no. 2 below), etc. He
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also gave legal decisions and thus figures in the great
astrological and other magic signs or an object covcollections of nawdzil such as al-Wansharfsf's Mi'ydr.
ered with such inscriptions, especially also with figBibliography: Kalsadl, Rihla, ed. Boulajfan, Tunis
ures from the zodiacal circle or the constellations and
1978, 102; Ahmad Baba, Nayl al-ibtihadj., in margins
animals which were used as magic charms to protect
of Ibn Farhun, Dibdaj, 78 (reproduces Kalsadf);
and avert the evil eye. The Greek name is evidence
Kahhala, iii, 116; Makhluf, Shaajarat al-nur, Cairo
of its origin in the late Hellenistic period and gnos1349/1931, 254 no. 921.
(M. YALAOUI)
tic ideas are obviously reflected in the widespread use
2. IBRAHIM B. ABI BAKR b. cAbd Allah AL-ANSAR!,
of such charms.
Malikf fakih, from a family originally of Washshak
The sage Balmas or Balmus [q.v.], i.e. Apollonius
(Huecas, in the region of Toledo in al-Andalus), born
of Tyana (fl. 1st century A.D.), is said to have been
at Tilimsan in 609/1212, died 690/1291 or 699/1300
the great master of talismans (sahib al-tilasmdt). Acat Ceuta, where he had settled after studies in Malaga.
cording to tradition, he left in many towns charms
At the age of 20 he composed his urajuza on the
for protection against storms, snakes, scorpions, etc.,
division of inheritances (ford3 id), which became celeand there is extant a Paris manuscript of a A! Taldsim
brated as the Tilimsdmyya, stimulating the writing of Balinds al-Akbar (see BALINUS, at Vol. I, 995a, and add
numerous commentaries. He was also versed in
to the Bibl. there Sezgin, GAS, iii, 77-91). Many rules
grammar, as a student of the famous Abu 'All alfor preparing talismans are also ascribed to Hermes
Shalawbfn [q.v], and in prosody, on which he comTrismegistus, i.e. Hirmis or Hirrms, Harmis, etc. (see
posed another versified treatise. He also wrote edifying HIRMIS, and add to the Bibl. there, Sezgin, iii, 31-44).
eulogies of the Prophet and Companions.
One of the most widespread uses of talismans was
Bibliography: Ibn Farhun, 90; al-Wadi'ashi,
in the form of amulets, often worn on or close to
Barndmaaj, ed. Muhammad Mahfuz, Beirut 1982, 114;
the human body, and used for protective purposes.
Baghdad!, Hadiyyat al-cdrifin, i, 13; Kahhala, i, 16;
Early Arabic poetry and other literature shows that
2
Makhluf, 202 no. 695; Brockelmann, I , 482, S I, 666.
the use of amulets was found amongst the pre-Islamic
3. SULAYMAN B. 'AiJ b. cAbd Allah . . . b. Yasfn
Arabs, in whose poetry is mentioned e.g. the amulets
(? Yatfnann) AL-KuMi (from a Berber tribe, the Kumiya
(tamd}im, sing, tamima, or tacdwidh, sing, ta'widh) hung
round children's necks to ward off the evil eye (see
[q.v.] living in the coastland near Tilimsan, and not
G. Jacob, Das Leben der vorislamischen Beduinen nach den
al-Kuff), 'AriF AL-DiN, usually known as AL-'AFIF
AL-TILIMSANI, born at Tilimsan or Damascus in 610/
Quellen geschildert, 2Berlin 1897, and CAYN).
The use of amulets in these and similar circum1213, died at Damascus in 690/1291.
He was a poet, with mystical tendencies—he had I stances was absorbed into the religious life and folklived in the Sufi khdnakdh of Sa'Id al-Sucadas in
lore of the early Muslims, with both Islamic religious
Cairo—and was accused of heterodox views, includand magical elements combined in these (see below).
Dervishes and beggars often did a good trade in
ing as a "zindik of the Sufis" (al-Dhahabf), a partisan
c
amulets for which they claimed special efficaciousness.
of ittihdd (Ibn al- lmad), and even of the Nusayriyya
Thus the 4th/10th century author Abu Dulaf al-Khaz[q.v] or of mainstream Shfcism (the latter, according
to the modern Shff author Hasan al-Sadr). Neverradjf [q.v] mentions beggars who wrote out talismanic
charms (harraza, i.e. wrote out ahrdz, sing, hirz) and
theless, there are hardly any spiritual traces to be diswho sold to credulous Shic Is little clay tablets allegedly
cerned in the poetry of his cited by his biographers.
made from the earth on the tomb of al-Husayn at
However, as well as his diwdn, collected by al-Safadf
Karbala5; these would doubtless be used for amulets
and published at Cairo in 1308/1889, he is said to have
(C.E. Bosworth, The mediaeval Islamic underworld. The
written commentaries on several mystical works, including Ibn al-cArabfs Fusus al-hikam, al-Niffarf's Mawdkif, Banii Sdsdn in Arabic society and literature, Leiden 1976,
i, 86, 87-8, 90, ii, 192, 198-9, 221, 243: the munfidh
al-Ansarf al-HarawF's Mandril al-sd)inn (published at
al-tin). In the shadow-play [see KHAYAL AL-ZILL] 'Adjib
Tunis), a gloss on Ibn al-Farid's td'iyya called Nagm
wa-Ghanb of Ibn Daniyal (later 7th/13th century [q.v.]).,
al-suluk, and al-Kashf wa 'l-baydn fi ma'rifat al-insdn on
the man who writes out amulets is called cAwwadh
a poem on the soul by Ibn Sfna. Al-'AfTf was equally
al-Sharmat (ibid., i, 128). In the next century, the
skilled in grammar, prosody and the religious sci'Iraki poet Safi al-Dm al-Hillf [q.v] lists the nqffddh
ences. He occupied various official positions in Syria,
or seller of amulets and images as a well-known figincluding that of inspector of mukus, market dues, in
ure amongst the swindlers who preyed on the credDamascus under the Mamluk sultan al-Nasir Kalawun
ulous (ibid., ii, 297, 319).
[q.v.], clashing with the latter's representative over the
In more recent times, the terms most frequently
withholding of his accounts.
used for "amulet" have been such words as hurz (Class.
Bibliography: Dhahabr, 'Ibar, v, 367, year 690;
hir$ in the Maghrib; hiajdb in Egypt; himala (cf. Dozy,
Ibn al-clmad, Shadhardt, v, 412-13; Ibn Kathfr,
Supplement, i, 327), hdfi£, cudha, mi'w adha amongst the
Biddya, year 690; Ibn Shakir al-Kutubi, Fawdt, ed.
Arabs of the Mashrik; yqfta, nuskha and himala amongst
'Abbas, ii, 72-6 no. 179; Safadi, Waft, xv, 408 no.
the Turks; and tilism amongst the Persians.
557; Hasan al-Sadr, Ta'sts al-Shfa, Beirut 1981,
Amulets are often carried in little bags, lockets or
129; Brockelmann, I2, 300, S I, 458.
4. MUHAMMAD B. SULAYMAN, Shams al-Dfn, son of purses, which are worn round the neck or fastened
to the arm or turban. Among rich people they are
no. 3, called al-Shdbb al-garif "the Elegant, Witty Youth",
of gold or silver. Children are given these amulets as
also a poet, born at Cairo in 661/1263. He predesoon as they are forty days old; the crudest articles
ceased his father by two years, dying in 688/1289 at
may be used as amulets, such as a shell, a piece of
Damascus, where he was an official in the treasury.
bone, sewn into leather and fastened under the left
For his life and works, see IBN AL-CAFIF AL-TILIMSANI,
arm (see Sayyida Salme/Emily Ruete, An Arabian printo the Bibl. of which should now be added Dlwan
cess between two worlds. Memoirs, letters home, sequels to
al-Shdbb al-^anf, ed. Shakir Had! Shakr, Nadjaf 1967
the memoirs, Syrian customs and usages, ed. with intro
(373 pieces^ totalling 2,247 verses).
E. van Donzel, Leiden 1993, 202-3). Bedouin girls
(F. KRENKOW-[M. YALAOUI])
have an amulet which they call hurz and prize highly;
TILSAM, also tilsim, tilism, tilasm, etc. from the
it is a book of prayers 7 cm long and 4-5 cm broad
Greek teA,ea|Lia, a talisman, i.e. an inscription with
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enclosed in a gold or silver box, and is worn as a
brooch.
The prayers, signs and figures on these talismans
are of very different origin and their investigation
offers great difficulties. We find on them divine names,
names of angels, verses from the Kur'an, astrological
symbols, Kabbalistic letters, magic squares, signs of
geomancy, figures of animals and men [see DJADWAL] .
According to Muslim tradition, God has 99 names,
which in reality are only epithets, such as "the Great",
"the Wise", "the Knowing", "the Merciful"; some
authors like al-TirmidhT and Ibn Madja enumerate
them all. (They are also given in Doutte, Magie et
religion dans I'Afrique an Nord, 200; see also J.W.
Redhouse, in JRAS [1880], and AL-ASMA' AL-HUSNA.)
These names may be used as one pleases or arranged
according to the numerical value of the letters composing them. Besides these, God has a name not to
be spoken, which men do not know but which is
revealed only to prophets and saints.
The names of the angels are also numerous. The
best known are those of the four archangels Mfkha'il,
Djabra'Il, 'Azra'Tl and Israffl, which are found on
many amulets. Besides these, there is a host of others, which are given in the angelologies. There are
several works of this kind in Arabic which are ascribed
to suppositions authors like Andrun or Andahriush;
they contain a doctrine, which is derived from the
notion of the Gnostic aeons. There are angels who
preside over the planets; others preside over the months
or the days of the week. Seven are given for each
day; their names, barbaric in their sound, frequently
appear in pairs, e.g. TalTkh and Ilfkh, Kaytar and
May tar, Kintash and Yakintash, a kind of combination such as we find in the Gog and Magog of the
Bible and the Yadjudj and Madjudj [q.v] of Arab
tradition. An angel very prominent in the world of
magic, who presides sometimes over the planet Jupiter
and sometimes over Mercury, and whom the Arabs
seem sometimes to have confused with Mikha'il, is
Metatron. He is one of the great figures in Kabbalistic
literature. We find him also in the Zohar, where he
fills the part of a kind of demiurge. Two other angels,
who have a history of their own and are also mentioned in the Kur'an, likewise appear on talismans,
namely, Harut and Marut [q.v.]. Besides the angels,
several mythical beings are also invoked, notably the
seven sleepers (Ashdb al-Kahf [q.v]).
Of the verses of the Kur'an, the most efficacious as
amulets are the short suras CXIII and CXIV: "Say:
I take refuge (cfudhu) in the lord of the dawn, etc.—
Say: I take refuge in the lord of men, the king of
men, etc". These two suras are called al-mucawwidhatdnl
("the two who preserve"). In the first, the evil women
are mentioned "who blow upon knots", it is believed
that it is particularly efficacious against the ills of the
flesh; the other is credited with more power against
psychic afflictions. Besides these, the sura Td-Sin is
highly esteemed by pious Muslims. This is also true
of the Fatiha, the Ayat al-Kursi (II, 256) and the
throne-verse, Ayat al-fArsh (IX, 130). Other verses than
these are also used in special circumstances.
The astrological signs, the signs of the planets and
of the zodiac are well-known; they are naturally used
for talismans. We often find quite peculiar signs which
may be traced to different Kabbalistic alphabets; these
frequently turn out to be transformations or corruptions of Hebrew or Kufic letters. Kabbalistic alphabets are given by Ibn al-Wahshiyya in his K. Shawk
al-mustahdm. Small circles, or rings or ornaments are
often found behind the Hebrew letters; these scrolls
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are called "little moons" or "crowns". According to
the Sefer Yetsird, every letter in a talisman ought to
have its crown (Sepher Yetsira., tr. M. Lambert, 114).
Geomantic figures formed by points arranged in
different groups are also sometimes used. Geomancy,
the Arabic 'Urn al-ramal, is divination from points
formed in sand. Four lines are drawn in the sand,
points marked at regular intervals and some of them
wiped out at random. The remainder form definite
figures to which names and different meanings have
been given. These figures are used on talismans; for
further details, see RAMAL.
Magic squares (wqfk, wijk [see WAFK]) are also often
met with. They consist of 9 or 16 compartments.
Usually, the same number is added to each of the 9
or 16 numbers of which they consist. This gives the
thing a more learned look. Thus they begin with 9
instead of 1 and run from 9 to 24 instead of 1 to
16. Instead of numbers, letters are often written in
the squares, e.g. the four letters of the name Allah,
alUi, four times in different order. The problem of
magic squares has been thoroughly studied by the
Arabs, for we see from the Ikhwan al-Safa5 that squares
of 9 columns were known.
Forms of men and animals are rarely found in
North Africa on talismans; but in the East we find
them on amulets and charms, which have been produced under the influence of Persian art. Lookingglasses, cups and seals to which magic power is
ascribed, are often adorned with them. For this purpose, figures of angels or animals, particularly griffins
with human heads or the signs of the zodiac are used.
A talisman which Reinaud saw represented a man
drawing something out of a well; this talisman had
the peculiar property of helping to locate hidden treasure. Several other examples are given in G.A.
Herklots, The customs of the Musulmans of India, 339.
The human hand is a very popular symbol among
Muslims. It is carried around the neck, cut out of
gold or silver or engraved on a medallion; it is said
to avert the evil eye. This charm is usually called
"the hand of Fatima". The Shi c Is interpret the five
fingers as the five saints: Muhammad, CA1T, Fatima,
Hasan and Husayn.
To sum up, it may be said that the subjects used,
except the verses from the Kur'an, may for the most
part be traced back to Gnostic or Talmudic sources.
According to Arab tradition, Adam himself discovered
or rather revealed the talisman. According to the
Akhbdr al-zamdn, of unknown authorship, (tr. Carra
de Vaux, L'Abrege des merveilles, Paris 1898, 142), 'Anak,
the son of Adam, stole from Eve, while she slept, the
charms she used to conjure spirits; but he made
bad use of them. Solomon was a great magician,
according to Muslim belief; his ring plays a great part
in Talmudic legends and Arabian tales. The ($,inm,
who appears in the story of the fisherman in the
"Arabian Nights", was confined in a vase, which had
been sealed with Solomon's ring. The talisman, still
known as Solomon's seal and worn by Muslims and
Jews alike, represents a six-pointed star. The Berbers
also, according to the Abrege des meweilles, were very
skilled in magic and, when they threw their talismans
into the Nile, they were able to bring numerous
plagues upon Egypt.
In Arabic literature, there are various treatises on
the science of talismans. The most celebrated writers
on this subject are Maslama al-MadjrftT (ca. 398/1007
[q.v.]), who brought the ideas of the Ikhwan al-Safa'
to Spain, Ibn al-Wahshiyya, the author of the Nabataean
agriculture^ and al-Buni [q.v. in Suppl.]. A number of
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amulets preserved in the Bibliotheque Nationale in
Paris are ascribed—certainly wrongly—to the great
theologian al-Ghazalf.
Muslim theology, which prohibits black magic and
sorcery [see SIHR], tolerates the use of amulets. They
are usually prepared by dervishes, who belong to various orders, and are only of value when they are
received from their hands.
Bibliography: Ibn Khaldun, Mukaddima, ed. Quatremere, iii, 129 ff., Eng. tr. Rosenthal, iii, 161 ff.;
Lane, The manners and customs of the modern Egyptians,
ch. XI "Superstitions"; O. Depont and X. Coppolani, Les confreries religieuses musulmanes, Algiers 1$97,
140; Abdes Selam b. Chocaib, Notes sur les amukttes
chez les indigenes algeriens, Tlemcen 1905; D.C. Phillott
and Muhammad Kazim Shirazi, Notes on certain Shi'ah
tilisms, in JASB, N.S. ii (1906), 534-7; E. Doutte,
Magie et religion dans I'Afrique du Nord, Algiers 1909;
S. Seligrnann, Die Siebenschldfer-Amulett, in Isl., v
(1914), 370-88; H. Ritter, Picatrix. Ein arabisches
Handbuch hellenistischer Magie, in Vortrdge der Bibl.
Warburg, 1923; L. Thorndike, A history of magic and
experimental science, New York 1923; W.R. Taylor,
An Arabic amulet, in MW, xxv (1935), 161-5; S.M.
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T. Canaan, The decipherment of Arabic talismans, in
Berytus, iv (1937), 69-110, v (1938), 141-51; Bess
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(1949), 34-5; H.-S. Schuster, Ein Talisman mit magischen Quadraten, in Festschrift Werner Caskel, Leiden
1968, 290-307; G.G. Anawati, Trots talismans musulmanes en arabe provenant du Mali (marche de Mopti], in
AI, xi (1972), 287-339; S. Matton, La magie arabe
traditionelle, Paris 1977; P.W. Schienerl, Eisen als
Kampfmittel gegen Ddmonen. Manifestationen des Glaubens
an magische Kraft im islamischen Amulettwesen, in Anthropos,
Ixxv (1980), 486-522; idem, %u magischen Wirkungsweise
re-enter dgyptischer Skorpionamulette, in Archiv fur Vb'lkerkunde, xxxvi (1982), 147-59; A. Fodor, Amulets from
the Islamic world, Budapest 1992 (= Budapest Studies
in Arabic, 2); C. Burnett, Magic and divination in the
Middle Ages. Texts and techniques in the Islamic and
Christian Worlds, 1996.
(J. RUSKA and B. CARRA DE VAux-[C.E. BOSWORTH])
TIMAR (P.), literally "care, attention", Tkish. equivalent dirilik, dirlik "livelihood", a term denoting nonh e r e d i t a r y p r e b e n d s to s u s t a i n a c a v a l r y
army and a military-administrative hierarchy
in the core provinces of the Ottoman Empire. The
system of timdrs was not only the underpinning of
the military-administrative organisation of the empire
but also the determining factor for its'mm [q.v.] land
system and for the peasants' status and taxation, as
well as for its agrarian economy in the classical age,
1300-1600.
1. Origins.
The earliest documentary reference to the timdr
system dates back to Sultan Orkhan's time. Timdrs
distributed by cOthman I to his comrades-in-arms
(cAshik-Pasha-zade, 105) appear to be rather appanages
or types of yurd, similar to tiyul or ulka (Hike] in the
Turcoman states of eastern Anatolia. The terms ulka
and yurd survived in the same area under the Ottomans
in the sense of hereditary appanage. However, already
in Persia under the Saldjukids and in Egypt under
the Mamluks, certain characteristics of the Ottoman

timar can be seen. The number of the auxiliary cavalry to be brought to the field by the tef-holder was
to be in proportion to the amount of his iktdc, a practice found in the Ottoman timdr system and, earlier,
in the Byzantine empire. It seems that in Anatolia
under the Saldjukids there were appanage-type timdr?,
as well as military prebends similar to the Ottoman
timdr. Generally speaking, in a state in which a cash
economy and a central treasury were not adequately
developed, and the soldiery consisted mainly of cavalry, a feudal or prebendal system imposed itself as a
necessity. The cavalry's needs could be met only in
a rural environment, and tithes on grain as the main
source of the state revenues could be collected and
turned into cash only in a local market. Conditioned
by these basic factors, such a system became prevalent in ancient Persia, the Byzantine empire, Western
Europe, the Islamic states, and the Turco-Mongol
states (cf. Doerfer, s.w. tiyul, nutug,yurd}. The Ottoman
state developed its distinct timdr organisation, apparently borrowing in its successive periods of expansion
elements from each of these feudal systems.
In general, the horse and armour were the principal features distinguishing the professional sipdhi
class from people engaged in economic activities subject to taxation. It was a strict rule that these two
classes did not mix with each other, this being believed
to be the principle of good order in society. In the
Balkans, the Ottomans found a class of professional
armoured cavalry in possession of pronoia or bashtina',
and considering them sipdhis or a military elite, different from the tax-paying recdyd, they incorporated
them into their own timariot army without any discrimination, expecting their loyalty to the sultan. In
sum, sipdhilik, the sipdhi profession and class was a
prevalent idea with the Ottomans until the use of
hand guns made it necessary to resort to mercenaries during the war against the Habsburgs in 15931606 (see Inalcik, Transformation). Armoured cavalry, of
a type known in ancient Persia, made up the select
divisions in the Il-Khanid, Ak-Koyunlu and Safawid
armies in Persia. Such terms in the Ottoman timariot army as ajebe and gedj.im, all from Mongolian, may
be taken as a proof of the prevalent influence. The
influence of the Byzantine pronoia system may also be
discerned in the later development of the Ottoman
timdr system, being the exact translation of the Greek
pronoia. On the other hand, the Ottomans came into
direct contact with the Mamluks and they must have
been familiar with the iktdc system.
2. The developed system.
As the timdr idj.mdl registers drawn up under Murad
II demonstrate, the Ottoman timdr system was already
fully developed in all its basic principles and features
as described in the 16th-century regulations. The typical Ottoman province was one where the timdr system was in force. Those provinces whose revenues
were not distributed as timdrs, sc. Egypt, Baghdad,
Yemen, Habesh, Basra, Lahsa (al-Hasa), Algiers, Tripoli
and Tunis, were sdlydneli. A province under a beylerbeyi [see EYALET] was divided into sandj_ah under a
sand^ak-beyi, and each sandj_ak into subashillks or zi'dmets
under a subashi or za'im. One of the zaclm& was chosen and was given the title of alay-beyi to be responsible for all matters concerning the sipdhis in the
sandjak. All of these were commanding officers bearing the title of beg/bey. In fact, the sandjak was the
basic administrative and military unit, but the territory of a beylerbeyilik could be changed by adding or
taking away sana^aks. It was a basic rule that a sipdhi
had to stay within his initial sand^ak and changes in
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his timar has to be implemented only in this sanajak.
Transfer from one sanajak or beylerbeyilik to another
was exceptional. When the campaign season started,
as a rule in March or April, ceri-bashh rounding up
the sipdhls in the zi'dmet joined the subashi. Subashh
then met the sanajak beyi. Uniting the sipdhls from the
sanajaks under his command, the beylerbeyi reviewed
his troops before arriving at the meeting place with
the imperial army.
A reliable source, Idns-i Bidlisi, in his Hasht bihisht,
estimated the timariot army of Anatolia at 20,000 and
that of Rumili at 24,000 in 1473. In these figures,
obviously the auxiliary d^ebelu^ (see below) were included. In the official account of 933-4/1527-8, the
timariot army numbered 37,521 (for the distribution
among the beylerbeyiliks, see Table I).
Out of 37,521 ^mar-holders, 9,653 were hisdr-eri or
guards in the fortresses and the rest eshkiinaji or cavalry participating in the campaigns. Excluding the revenue from Egypt, where the timdr system was not
applied, almost half of the public revenues was allocated to timars. Each timdr, zi'dmet and khdss-holder
had to bring with him a number of ajebelu or fullyarmed auxiliary horsemen to the campaign commensurate with the amount of his timdr (see Table II).
Although the Kdnunndme of CA1I Cawush is dated
1653, his sources must be of the period 1560-80.
The figures in Table II suggest that, in general,
the number of djebelus was twice as many as that of
the £fmar-holders. It is difficult to determine the exact
number of the djebelus which the £fmar-holders had to
equip and bring to the field as their retinue (see
Beldiceanu, Timar, Tables I-III). In accordance with
the regulations, a ajebelii sipdhl enjoying small timdrs
as low as 730 akces had to wear a dj_ebe, a simple
armour perhaps made of metal plates, but after 3,000
akces he would wear a biirume or coat of mail consisting of linked steel rings (see the photo in Die Karlsruher
Tilrkenbeute, 85, 90) apparently a more efficient and
expensive armour.
In the timdr organisation, categories were distinguished on the basis of function and heredity. Functionally, tlmdrs were essentially divided into three
categories: khdss, zi'dmet and timdr. The khdss (pi. khawdss) were of two types, khawdss-i humdyun, and khawdssi wuzerd* and umerd3. Khawdss-i humdyun or imperial
revenues, belonging theoretically to the sultan but
actually within the public treasury, were basically distinguished from all the other categories. The richest
and most reliable sources of revenues were reserved
for this category, although it was possible to transfer
them to other categories at any time. Khawdss-i wuzerd3
and umerd> were reserved for the members of the government and provincial governors, sanajak-beyis/mlrliwds and beylerbeyis/mlrimlrdns. In the Arvanid register
of 835/1432, timdn are seen categorised only as khdss
and timdr?,. Subashh' prebends were either called timdr
or khdss, obviously in deference to their rank in the
military hierarchy rather than the amount of the timdr.
Only later, those timdrs recorded in the iajmdl as
20,000 akces are referred to as zi'dmet, and their recipients as subashi or za'lm, i.e. commanding officer who
bore the title of beg/'bey. A zi'dmet could go up to
100,000 akces by additions through promotions. Khdss
was supposed to start from 100,000 akces, reserved
for sanajak-beyis and beylerbeyi. Toward 1609, the lowest khdss of a sanajak-beyi was that of the Kurdish bey
of Egil, 96,750, and the highest that of Kilis in Bosnia,
642,500. The highest khdss for a beylerbeyi was that of
Diyarbekir, 1,200,660, and the lowest, that of Kibris
(Cyprus), 600,000 akces.
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The surveyor, responsible for drawing up the iajmal
register, so arranged each khdss and each zi'dmet unit
that its components, villages or shares, were dispersed
in various parts of the sanajak or zi'dmet territory. So
the sanajak-beyi or za'lm, responsible for security, felt
a personal interest in visiting various parts of his
sanajak or zi'dmet. Shares in the ordinary timdr were
also dispersed in different villages. In addition to security, this arrangement must have been motivated by
the state's concern to prevent the #mar-holder from
turning the village into a personal estate. So khdss,
zi'dmets and timdrs made up a mosaic throughout the
beylerbeyilik. The sanajak-beyi and za'im had to make
regular tours in their area of jurisdiction, looking for
wrongdoers and punishing them after obtaining a verdict from the local kadi by due process of law. A
contingent of sipdhis was left behind for security when
the soldiery went to a campaign. The distribution of
the fines [see RUSUM] between these three gave rise
to frequent disputes, so that the Porte had to arrange
the shares in special regulations.
A timdr registered in the iajmdl register constituted
an indivisible fiscal and military unit called klll^
which had boundaries coinciding with those of the
villages included in the timdr. Also, the registered peasant households within the boundaries were legally the
^mar-holder's raciyyet. The uncultivated land or khdli
or waste land, and all other natural resources within
the timdr, could be exploited by the fimar-holder, who
allowed farmers from outside to settle on such lands.
All of the incumbent taxes belonged to the ^marholder until a new survey or tahnr [q.v.~\ was made.
So, when the /fmar-holder had one whole village or
a cluster of villages as his timdr, one can speak of a
timdr territory. The ^mar-holder was called sdhib-i ard,
or the lord of the land, and sdhib-i raciyyet, or the lord
of the peasants in his timdr, because he had exclusive jurisdiction over the land and peasantry there
with full authority to implement the stipulations of
the regulations concerning mm land and recdyd. If he
transgressed these laws, he was subject to investigation and dismissal. Usually peasants from a neighbouring ^mar-holder came to cultivate.
In this case, the law-maker ruled that personal taxes
such as cift-resmi and ispenaj.e [see RUSUM] were paid
to the sdhib-i raciyyet and tithes to the sipahl who had
jurisdiction over the cultivated land. In case of nonpayment of the tithes, he had to pay a compensation
called cift-bozan resmi or a second tithe. The attachment of the peasant to the land was secured by the
law stipulating that the ftmar-holder was empowered
to bring back a fugitive peasant within ten (in later
regulations, fifteen) years. This stipulation was designed
to ensure productivity and ^mar-holder's income. Later
on, kdnuns gave more freedom in this respect. In principle, the Ottoman regime was against exploitation of
peasant labour by the local authorities as well as the
establishment of personal ties between the military and
peasants. A ra'iyyet was hurr, independent in the sense
that he was free to organise his productive activities,
and the ^fmar-holder could not impose any tax or
forced labour against the stipulations of the law. It
was true that the state maintained some pre-Ottoman
feudal corvees deemed necessary for the sipahl to provide hay for his horse, to work on a sipahl'?, khdssa
ciftlik, to build his house and to carry tithes to the
market place, to mention only the main angary as or
corvees. However, most of these services were converted into cash payments under the Ottomans. As
in the Byzantine-Balkan context, the Ottoman timdr
was also a fiscal unit. The hdsil, or the grand total
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TABLE I
Revenues allocated to timars in the budget of 933-34/1527-28 (in million akces)
Province

Total
Revenue
million akces

Rumeli
Anadolu,
Karaman,
Dhulkadriyye,
Rum
Diyarbakir
Syria
(Aleppo and
Damascus)
Egypt
Total

Imperial
Khass
percentage

Ewkdf and
Emldk
percentage

Khass; zi'dmet and
timdrs for
beys and sipdhis
percentage

number

198.2
129.6

48
26

6
17

46
56

17.288
16.468

22.7
51.8

31
48

6
14

63
38

1.071
2.694

135.4
537.7

86
51

14
12

37

37.521

(Based on O.L. Barkan, IA, art. Timar.)

TABLE II
Kilidj or tfmar units and djebelilr by beylerbeyilik/eyalet according to cAli Cawush of Sofia
Beylerbeyilik

Foundation
Date

Number of
Sandjah

1.
2.
3.
4.
5.
6.
7.

ca. 1362
1580
1341
1552
1395
1468-1512
1522

24
7
17
6
14
7
4

10,187
1,980
2,864
310
8,619
2,500
2,869

24,813
5,010
8,136
2,190
16,381
3,500
3,631

1413
ca. 1578
1568

7
2
1

3,937
554
-

4,063
1,446
-

11. Diyarbekir (Amid)

1515

22

4,017

13,983

12.
13.
14.
15.
16.
17.
18.

Sham
Haleb
Erzurum
Cildir (Akhisar)
Kars
Van
Rakka and Ruha
(Urfa)
19. Shehrizol (Shehrizor)

1516
1516
1533
1578
1580
1548
1515

11
6
11
13
6
13
7

1,250
1,150
5,618
556
819
1,215
1,100

2,750
2,950
4,382
1,444
1,681
1,785
1,400

1560 (?)

19 (6)

590

2,410

20.
21.
22.
23.
24.

1516
1535
1570
1533

5
5
20
8
13

Rumeli
Bosna
Budin
Temeshvar
Anadolu
Karaman
Mar'ash
(Dhulkadriyye)
8. Sivas (Rum)
9. Trabzon
10. Kefe

Musil (Mawsil)
Trablus-Sham
Baghdad
Kibns
Djeza'ir-i Bahr-i Sefid

248

Number of the
Ttmdr-Holders

610 (?)
610 (?)
980
1,800
2,320
56,455

Number of
Djebelus

2,390 (?)
2,390 (?)
3,520
3,200
4,680
118,135

for the reference
to timdrs, see
BeldiceanuSteinherr
et alii, La Crimee
see Kurdish
oajakllk and
yurdluk timdrs below

see Mehdi Ilhan,
Shehnzol, 184-6
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in some areas in northern 'Irak. Yurdluk oajaklik was
of the ftmar revenue put at the end of each timar in
applied also among the Yoriik tribes in the beylerbeyidjmdl, indicated the ftmar itself.
ilik of Konya. Over the course of time, od^aklik tlmdrs
In general, the relationship between the timdr-ho\der.
came into being in Bosnia, too. From the end of the
and villagers was an uneasy one, since each party
16th century, because of the constant threat of invatried to exploit to the maximum, or tried to escape
sion by the Habsburg armies, the Porte had to accept
the obligations. The recaya\ rights vis-a-vis the sipdhi
the Bosnian sipdhi^ demand that their tlmdrs or zi'amets
were detailed in the kanunnames [^.z;.], the stipulations
should pass in heredity not only to the sons but, in
of which were enforced by the local kadi, and the
re'aya were also free to take their complaints directly I the absence of a son, to other male members of the
family; such ^mar-holding families were known as odjak
to the sultan.
Ottoman law-makers took various measures to keep j and their ftmars as odjaklik. The decision granting the
the territorial and fiscal unity of the fimdrs so that j privilege appears to go back to the reign of Ahmed
I (1603-17), confirmed by Ibrahim in 1644.
the number of sipahis remained stable. Each ftmar unit,
On the other hand, a category of ftmars called sercalled kilidj., was recorded as a separate item in the
best enjoyed certain immunities. All khdss and zi'dmets
icfrmdl register, and these units were kept unaltered as
belonging to ddbits, or those who had police authormuch as possible. In order to preserve the ftmar organity in their jurisdiction, including beylerbeyi, sandjak-beyi,
isation and the number of kilidj. units, as settled in
alay-beyi, za'ims, ceribashi (ser-casker), dizddr and cawush,
the idjmdl register, the state declared certain rules. A
were of this category. They did not share with other
timar unit as recorded in the register could not be
authorities the tax revenue accruing from fines, marpartitioned and bestowed as hisse, or shares, or added
riage tax and income from the sale of runaway slaves
in its entirety to another unit; at the death of a ftmdr[see RUSUM]. All yurdluk-odj_aklik ftmars enjoyed the same
holder the hisses could be taken away and added to
immunity.
other units; a sipdhi's son could not get a timar in his
Timdrs and zi'dmets of the arpalik, hukumet and odjaklik
father's lifetime except in certain special cases; in the
types were distinguished from the ordinary ftmars and
transfer or faragh of the ftmar to a son, only the origzfdmets by the fact that they enjoyed some kind of
inal kilidj. unit could be transferred. In principle, a
autonomy under the so-called mafrud al-kalem and maktuc
kilid} unit could not be held by more than one sipdhi.
al-kadem status. That is, the taxes in their prebends
But in practice, as may be observed in the registers
were "excluded from the registers" and "the interferof Murad II and in later ones, a timar was given
ence of the local authorities are cut" as far as the
mushterek, jointly, to more than one sipdhi. In that case,
pursuit of wrong-doers and the collection of fines were
they went to campaigns together or each in turn (benewbet). The practice of mushterek appears to be the
concerned.
Timdrs and zi'dmets of the heads of groups organresult of the pressure by those waiting for timdrs, as
well as of the Forte's need of more men in the field.
ised in odjaks, such as yaya, musallam (muselleni), yoriik,
One of the main characteristics of the Ottoman
akindji and voynuk, as well as commanders in the
timar system, distinguishing it from western feudal pracfortresses, were also registered under the same category of arpalik since headship was transferable only
tices, was that a timar was not a patrimony inherited
within the group. Tlmars bestowed on religious funcby the heirs. However, the Ottoman law recognised
the right of the son to a part of the deceased father's
tionaries, including kddls, imams, metropolitans and
timar in proportion to a beginner's timar, or, to the
bishops appear to have been of the arpalik type, too,
sons jointly, to the father's timar in its entirety, a pracsince they often succeeded in the same function with
tice commonly found in the early registers (for the
the same timar.
sons eligible for ftmars in each rank, see the table in
Other forms of the Ottoman timar adapted to local
Howard, Ottoman administration, 97-8, 110-12).
conditions were mdlikdne, eshkinajilu, be-newbet and
Following their policy of istimdlet or conciliation,
mushterek ftmars. In need of additional troops, Mehemthe Ottomans applied modified forms of the timar sysmed II required those in possession of the yurd-\ikt
tem in the conquered lands. For instance, during the
freehold or mulk land to equip and send auxiliary solBalkan conquests, the Ottomans left many former
diery called eshkundji to his campaigns. These were
Christian pronoi'a-holders or feudal lords of the preincluded in the idjmdl registers. He was also responOttoman regime in their former pronoia or estates as
sible for a large-scale land reform abrogating many
Ottoman ^mar-holders. Conversion to Islam was not
useless ewkdf and emldk lands in order to create ftmars
a prerequisite to be an Ottoman sipdhi. The number
for sipdhis.
of Christian timariots reached as high as 35% of the
A regulation determined, on the basis of the amount
total sipdhi^ in some sandjaks. In Anatolia, in the
of the timar, the type of the equipment and the numKaraman and Dhulkadriyye sanajaks, members of the
ber of ajebelii, or fully-equipped armoured horsemen
sipdhi class were bestowed timars whenever they
and oghlan/ghuldm or esquire a ftmar-holder had to
declared loyalty to the Ottoman dynasty. It appears
bring with him to a campaign. Already towards
that for the Ottomans, sipdhllik was a universally
835/1432, these rules were fully in force. For instance,
inheritable quality. Sons of the established military
all ftmar-holders enjoying a timar from 1,000 or less
families were called odjak-zdde.
up to 2,000 had to be present in the campaign with a
To ensure their loyalty in his struggle against the
d^ebe, armour, but he had to bring with him a ghuldm
Turkmens and Kizilbash, Sellm I recognised miilkiyyet
when promoted to 2,000. An oghlan/ghuldm was usuor freehold rights on their yurdluk land, and odjaklik,
ally a slave captured or bought by the sipdhi.
hukumet or internal autonomy to the nine Kurdish
Apparently after a certain period of service, a ghuldm
sand).ak-bey§ in the beylerbeyilik of Diyarbekir. Lesser
was promoted to the ^ebelii position. Runaway ghuldms
tribal chiefs, cashmt beyleri treated as £affms, also enjoyed
are often mentioned in the sources. A simple sipdhi
yurdluk and odj_akllk status. Their zfamet and timdrs
had to equip one diebelii for each extra 3,000 akces
were inheritable among the family members. The
of his timar, but the commanding officers, subashh and
yurdluk-od}aklik system was applied in other beylerbeyihigher, enjoying a ftmar over 20,000 brought one
lik&j to eight sandjaks in Van, one sandjak in Haleb,
djebelu for each 5,000 akces. Thus the Ottoman sipdhi
four sandjaks in Cildir and one sandjak in Shehrizol, and
army was altogether an armoured cavalry force. But
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when confronted by its eastern rivals, Turkmen, Persian or Mamluk armoured cavalry armies, the Ottomans secured military superiority mainly thanks to
fire-power of artillery and muskets. The sipdhi with
3,000 akces of timdr had himself to wear a biirume and
bring a ajebelii with him. The one with 5,000 had to
wear a biirume and bring one dj.ebelu\ one ghuldm and
a small tent.
Over the course of time, the sipdhi?, undoubtedly
became impoverished. A sipdhi had to take with him
all he needed in equipment and food for a campaign.
In addition to the decrease in the real value of timdrs,
high prices for necessary equipment must have made
it difficult or impossible for a timariot to participate
in a distant campaign. The final blow came with the
100% inflation in the period after 1584, whereas the
rate of the timdrs remained unchanged (see Inalcik,
Transformation). Ottoman archival sources speak of an
increasing number of sipdhis involved in exactions from
their peasants and of many joining brigand bands.
It was a strict rule not to allow anybody of re'aya
status to become a member of the sipdhi class and to
get a timdr. However, volunteers or gdniillii [q.v.] and
gharib-yigids of re'dyd origins who came to participate
in the campaigns as fighters, as well as aklndjls [q.v.]
and members of the fortress garrisons, might be recommended by commanders for timdrs. The pressing
demand for more men during the long wars against
Persia and the Habsburgs in 1578-1618 made field
commanders more tolerant in this matter, and thousands of Anatolian Turks, Kurds and other elements
of the re'aya found their way into the privileged class
of sipdhis. The complaints against eajnebts or outsiders
were spelled out already in the imperial orders under
Suleyman I. Further strict rules were then introduced
to verify the sipdhi origin of applicants. Besides those
who were legally eligible for timdrs, there were muldzims, that is, ma'zuls or dismissed sipdhis, and the
young sons of the sipdhis who participated in the
campaigns with the hope of getting a timdr as well
as eli-emlrlus (see below). Thus those claiming timdrs
constituted an impatient, tumultuous host ready to
join any rebellious movement against the central
government. All these, and discontented sipdhis, joined
rebellions, such as those of Sheykh Bedr al-Dm in
1416, Shahkulu in 1511 and the Kizilbash uprisings
in the 16th century. Rival Ottoman princes struggling
to succeed their father under Bayezfd II and Suleyman
I promised timdrs to those who supported them, and
finally the Qeldli bands in Anatolia [see DJALAL!, in
Suppl.] in 1593-1609 comprised similar elements.
The reasons for dismissal from a timdr included in
the first place failure to participate in a campaign. A

yoklama or roll-call was made by the beylerbeyi during
the campaign and the register of absentees was sent
to the Porte [see ISTI'RAD, CARD, at Vol. IV, 268a].
c
Aynf CA1F emphasises the crucial importance of these
registers in determining which timdrs became vacant
and in preventing double assignments and disputes.
Among other reasons for dismissal were committing a
grave crime such as murder or robbery or engaging
in oppressive acts against the re'dyd. A ma'ziil timariot had to participate in the campaigns under the
beylerbeyi in miildzemet or "attendance" in order to be
eligible for a timdr again. If he did not join the army
in campaign within seven years after his dismissal, he
lost his eligibility and became a simple rcfiyyet, subject to taxation. So sipdhilik, too, was not strictly
hereditary. CA%1 or dismissal was frequently practiced
by the Porte, obviously in order to provide vacancies
for a host of pressing candidates and to encourage
the timdr-holders to be present in campaigns. However,
many sipdhis were unenthusiastic for distant campaigns
which were too expensive for their timdr income. Those
Anatolian sipdhis who were not present at the crucial
imperial campaign of 1596 were dismissed permanently from sipdhilik, which caused grave disorders in
the empire. There is no evidence that, to find jobs
for many sipdhis waiting for vacancies, the Porte introduced a rotation system through muldzemet. Discouraged
because of the widespread practice of bribery and
favouritism in the last decades of the 16th century,
many ma'zuls joined other discontented or rebellious
groups. At the same time, following their growing
inefficiency in the field when faced with the increasing fire-power of the Habsburg armies, sipdhis were
replaced by the increasing number of Janissaries and
sekbdn we saridja mercenary troops in the campaigns,
so that the timdr system declined and the government
channelled most of the timdr revenues into the central treasury, or else these ended up in the hands of
palace favourites as sinecures, or as timdrs and zi'dmets
of influential people such as cawushes, muteferrikas or
kdtibs at the Porte (see Table III).
The same source tells us that in the campaign of
1030/1621, 2,882 cawush and sons of cawush, 94 gedikli
cawush, 681 miiteferrika and their sons, and 522 secretaries at the Porte were in possession of timdrs. This
confirms the complaint that a great number of timdrs
went to people outside the sipdhi army.
Bibliography: 1. O t t o m a n archives and
document publications. The bureaus dealing
with timdr affairs were (1) defterkhdne where the mufassal
and iajmdl tahnr registers were located; (2) the tahwil
kalemi where tahwil tedhkires or memos for bestowal
were delivered; (3) then, tahwil tedhkires were dis-

TABLE III
Timariot sipahfj in seventeenth-century campaigns
Beylerbeyilik/
Eydlet

The campaign
of 1025/1616

The campaign
of 1030/1621

The campaign
of 1065/1655

3,864
814
1,250
4,633
4,306

3,447
974
1,558
4,157
4,922

1,897
639
471
2,696
349

14,867

15,058

6,052

Anadolu
Karaman
Sivas
Rumeli
Others
Total
(Source: Barkan, Timar, 327.)
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patched to the begliaji kalemi, where the final berat
or nish.au or imperial diploma was prepared and
delivered to the recipient of the timar. The 91 registers of the tahwil kalemi cover the period 1024-13357
1615-1916. The timdr tahwil or ruzndmce registers
number about 2,000 from Bayezid II's time, to be
found in the Osmanli Ar§ivi, Istanbul, see D.A.
Howard, The BBA ruzndmce tasnifi, in TSAB,
v/10 (1985), 11-19; N. GoyiAnc, Timar ruzndmc,e defterleri, in Belleten, Ix (1996), 127-38, which contains
most comprehensive documents on timar since it
summarises the complete procedure of bestowal
before issuing the tedhkire for the delivery of the
final berat.
The basic sources for the timar system are the
Defter-i khakdni registers, idjmal defterleri in particular, see Ba§bakanhk Osmanli Ar$ivi katologlar rehberi,
Ankara 1995: Tapu tahnr defterleri, 118-23, 253-4;
Ba§bakanhk Osmanli Ar§ivi rehberi, Ankara 1992, 12642, 186-230; i^mdl is a register drawn up to show
the distribution of the revenues among the holders
of khdss, zi'amet and timar; arranged on the basis
of timar units. The earliest idjmdl registers in the
Osmanli Ar§ivi belong to the reign of Murad II;
see Hicri 835 tarihli suret-i defter-i sancak-i Arvanid, ed.
H. Inalcik, Ankara 1954. Also V. Velcov et alii,
Fontes turcici historiae bulgaricae, xx, Sofia 1974;
Hiidavendigdr livdsi tahnr defterleri, i, ed. O.L. Barkan
and E. Mericli, Ankara 1988, 47-115, at 92-104, 11215; P.M. Emecan, XVI asirda Manisa kazasi, Ankara
1989, 288-97, 326-90; N. Beldiceanu, Le timar dans
I'etat Ottoman, Wiesbaden 1980, 13-17, 102-4;
5. Pulaha, Defteri i regjistremi te sanxhakut te shkodres i
vitit 1485, 2 vols. Tirana 1974; H. Sabanovic, Kragjiste
Isa-Bega Ishakovica zbirni katastarski popis iz, 1455 godine,
Sarajevo 1964; D. Bojanic, Vidin i Vidinskijat Sandjdk
prez 15-16 vek., Sofia 1975; Timar tezkire defterleri,
Osmanli Ar§ivi, Istanbul MM 17893 (Bayezid IPs
reign); Timar ve zeamet tevcih veyoklama defterleri katalogu,
2 vols., Fon 10/1 and 10/2, covering the period
923-1079/1517-1668, Divan-i Humayun tahvil kalemi,
Kamil Kepeci classif; other vols. in the same
collection: Ahkdm tezkire kayidlan, no. 2924/377, All
Emiri classif; Timar ve zeamet, Fon 1/2, covering the
period 918-1058/1512-1628; edicts and laws on
timar in the sand^ak kdnunndmes, collected by Barkan,
XV ve XVIinci asirlarda Osmanli imparatorlugunda zirai
ekonominin hukuki ve mall esaslan, I. Kanunlar, Istanbul
1943, esp. the Kdnunndme of Nigebolu, 267-71;
A. Akgiindiiz, Osmanli kanunnameleri ve hukuki tahlilleri, 8 vols., Istanbul 1990-4, which includes the
sandj_ak kdniinndmes and the general kdnunndmes with
chapters on timdr.
The edicts and kdnuns on timdrs may be found
in the munsha'dt collections of Istanbul libraries
and the B.N., Paris. For other collections, see cAym
C
A1T, Kawdnln-i Al-i C0thmdn der khuldsa-yi meddmln-i
defter-i diwdn, Istanbul 1269/1853; Hamid Hadzibegic, Rasprava AH Causa iz Sofije timarskoj organizaciji
u XVII stoljecu, in Glasnik ^emalskog Muzea, ii (1947),
39-205; Sofyah AH Qavu$ kanunnamesi, ed. Midhat
Serroglu, Istanbul 1992; 3. numarah muhimme defteri,
Ankara 1963; 5. numarah muhimme defteri, Ankara 1994;
6. numarah muhimme defteri, Ankara 1995; 438. numarah
muhasebe-i vildyet-i Anadolu defteri [937/1530], i, Ankara
1993; D.A. Howard, Ottoman administration and the Timar
system. Suret-i kdnunndme-i C0smdm berdy-i timdr ddden,
in In Memoriam Abdulbaki Gb'lpmarli, hatira sayisi, ii,
mjnal. of Turkish Studies, xx (1996), 46-124; L §ahin,
Timar sistemi hakkmda bir risdle, in TD, xxxii (1976),
906-35; N. Goyiing, Timar tevcihleri hakkmda, in
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Osmanli tiirk diplomatigi semineri, Istanbul 1995, 6774; idem, Timar ruzndmfe defterlerinin biyografik kaynak
olarak onemi, in Belkten, Ix (1996), 127-38; C. Romer,
Drei Urkunden Murads III. zu Timarengelegenheiten, in
Jnal of Ottoman Studies, xii (1992), 289-306.
2. Studies. V. Boskov, Ein Nisan des Prinzen
Orhan, in W^KM, Ixxi (1979), 127-52; Howard, The
BBA Ruzndmfe Tasnifi. A new source for the study of
the Ottoman timar system, in ASS Bulletin, v/10 (1985),
11-19, 127-38; L. Fekete, Die Siyaqat-Schrift im der
tiirkischen Finanzverwaltung, Budapest 1955; N. Beldiceanu, Le Timar de Muslih ed-din, precepteur de Selim
§dh, in Tumca, viii/2, 91-109; K. Rohrborn, Untersuchungen zur Osmanischen Verwaltung, Berlin 1973;
Barkan, Tiirkiye'de servaj varmiydi? in Belleten, xx (1956),
227-46; idem, Feodal du'zen ve osmanh timan, in Tiirkiye
Iktisat Tarihi Semineri, Ankara 1973, 1-32; idem,
Mdlikdne-divdni sistemi, in THITM, ii (1939), 11984; idem, Osmanli devrinin e§kinciilu mulkleri veya miilk
timarlan hakkmda notlar, in %eki Velidi Togan'a armagan,
Istanbul 1950-5, 61-70; idem, I A art. Timar,
I. Beldiceanu-Steinherr et alii, La Crimee Ottoman et
institution du timar, in AIUOM, xxxix (1979), 523-62;
H. Sahillioglu, IA, art. garnet; G. Veinstein, L'hivernage en campagne, d propos des sipahi de Rumelia en
1559-1560, in St. IsL, Iviii (1983), 109-48; N. Beldiceanu and I. Beldiceanu-Steinherr, Recherches sur
la province de Qaraman au XVP siecle, etude et actes,
Leiden 1968; Beldiceanu-Steinherr, La loi sur la transmission du Timar (1536), in Turcica, xi (1979), 78102; Howard, The Ottoman Timar system and its
transformation, 1536-1656, unpubl. Ph.D. diss. Indiana
University 1987; idem, The historical development of the
Ottoman imperial registry Defter-i Hakani, in Archivum
Ottomamcum, xi (1988), 213-30; idem, The life and
career of an Ottoman sipahi, in D. Sinor (ed.), Aspects
of Altaic civilization, iii, Bloomington 1990, 45-57; T.
Gokbilgin, Kanuni Sultan Suleyman'm timar ve z^dmet
tevcihi He ilgili fermanlan, in TD, xxii (1968), 37-43;
Z. Arikan, Hamid Sancagindaki timar diizenine ili§kin
ara$tirmalar, in TED, xii (1982), 101-11; V.P. Mutafcieva and Str. Dimitrov, Sur I'etat du systeme des timars
des XVir ss., Sofia 1968; Mutafcieva, Sur le caractere du Timar Ottoman, in Acta Or. Sci. Hungaricae, ix
(1954), 5-61; A. Sucesca, Ocakhk timar, in //. Tiirkoloji
Kongresi. Bildiriler, Ankara 1970; N. Filipovic, BosnaHersek'de timar sisteminin inki§afmda bazi hususlar, in IU
IFM, xv (1954), 154-88; idem, Ocakhk Timars in
Bosnia and Hertzegovina, in OF, 149-80; M. Akdag,
Timar sisteminin bozulu§u, in AUDTCFD, iii (1945),
419-29; for reforms in the timdr system, see Nizamname, in Tdnkh-i Diewdet, ii, 61-251; A. Veli, Osmanli
imparatorlugunda timar sisteminin kaldinlmasi, Ph.D. diss.
Ankara Univ.; M. Ilhan, XVI. yilzyilda §ehrizol sancagi,
in Osmanli Tarihi Ara^tirma ve Uygulama Merkezi Dergisi,
iv (1993), 161-70; Die Karlsruher Turkenbeute, Munich
1991; H. Inalcik, Fatih devri iizerinde tetkikler ve vesikalar,
i, Ankara 1954, 137-84; idem, Comments on "Sultanism". Max Weber's typification of the Ottoman polity, in
Princeton Papers in Near Eastern Studies, i (1992), 4972; idem, The problem of the relationship between Byzantine
and Ottoman taxation, in Akten des XI. International
Byzantinisten-Kongresses 1958, Munich 1960, 237-42;
idem, Osmanhlarda raiyyet rusumu, in Belleten, xxiii
(1969), 575-610; idem, IA, art. Mehmed II; idem,
Military and fiscal transformation in the Ottoman Empire,
1600-1700, in Archivum Ottomanicum, vi (1980), 283337; idem et alii, An economic and social history of the
Ottoman Empire, Cambridge 1994; idem, Osmanli
burokrasisinde akldm ve muameldt, in Jnal. of Ottoman
Studies, i (1980), 1-14.
(H. INALCIK)
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TIMBUKTU

TIMBUKTU or TIMBUKTU, in earlier writings
Timbuctoo (Fr. Tombouctou), a city of commerce
and learning in West Africa, situated at lat. 16°
46' N., long. 3° 01' W., and now the administrative
headquarters of the sixth region of the Republic of
Mali. The earliest recorded form of the name is
"Tunbuktu" (Ibn Battuta, iv, 430), or in European
sources "Tenbuch" (Catalan Atlas of 1375). Al-Sacdf
(Ta'rikh al-Suddn, 21), glosses the name with al-'uajra,
"protuberance" or "knot", and says that "in their language" (presumably Znaga) it was the name of the
slave woman who was guardian of the first nomadic
camp there; later writers have glossed this as "she of
the enlarged navel". However, the name may more
plausibly be derived from the Znaga root b-k-t meaning "to be distant or hidden" (R. Basset, Mission au
Senegal., Paris 1909, 198), and the feminine possessive
particle tin.
The city lies about seven miles from the main bed
of the river Niger, but only some four miles from the
town of Kabara which is reached by the rising waters
of the Niger between September and April, and was
linked year round to a creek of the Niger by a canal
in former times. During the years of greatest flood,
water from the Niger reaches to the heart of Timbuktu
through a meandering channel that begins a little east
of Kabara. At the time of its occupation by the French
in 1894, the area of permanent settlement was approximately half-a-mile from north to south and 700 yards
from east to west at its widest point; the fixed population was estimated at 7-8,000, with a floating seasonal population. In 1853 Barth estimated the settled
population at 13,000, and the seasonal influx at an
average of 5,000. He estimated that, at its height in
the 16th century, it was perhaps twice the size, but
there is as yet no archaeological evidence to indicate
its fullest extent. Late 18th and early 19th-century
accounts speak of low walls and gates, but by Earth's
day these had disappeared. Houses were (and still are)
mainly made of adobe with flat roofs, often of two
storeys.
Historically, Timbuktu has been a point of exchange
for caravan traffic of the Sahara and waterborne
traffic that reaches downstream into present-day Nigeria, and upstream through the inland delta of the
Niger into the heart of Mali. Its population has always
been mixed. Founded by Sanhadja Berbers, it was
settled by Arabs from various Saharan oases (Walata,
Tuwat, Ghadamis), by Soninke and Dyula merchants
and scholars, by Songhay initially as conquerors, and
by Fulbe and Tuareg as temporary occupiers. In the
early 16th century, Leo Africanus considered it a
Songhay-speaking city, and Songhay is still the dominant tongue, though Arabic and Tamadjak are widely
used.
Al-Sacdf places the origins of the city at the end
of the 5th century of the Hiajra, or ca. 1100, but it
was clearly of little importance during its first two
and a half centuries of existence, as it earned no
mention in the external Arabic sources until Ibn
Battuta visited it. He described it as mainly inhabited by Masufa, one of the component groups of the
Sanhadja of the veil (al-mulaththamun). It was probably Masufa who first settled the area, moving southwards and eastwards from their Saharan ranges at a
time when others of their group moved northwards
with the Almoravid movement into the Maghrib and
Andalusia. Indeed, Masufa moved farther east in the
late 5th/llth century to intervene in the affairs of
Kawkaw (Gao [q.v.]) and eventually migrated into the
Takidda region [q.v.].

When Ibn Battuta visited Timbuktu, the city was
under Malian domination, as it had been for probably half-a-century. In about 1325, the Malian ruler
mansd Musa [q.v] visited the city on his way back
from the pilgrimage to Mecca, and had in his company an Andalusian notary and man of letters Abu
Ishak Ibrahim al-Sahilf, known as al-Tuwaydjin. The
latter, who was from Granada, had met mansd Musa
in Mecca and was persuaded to accompany him back
to Mali. Although his chief attraction to the mansd
was no doubt his knowledge of MalikF jurisprudence,
he evidently had architectural skills, for he is credited with building for Musa a residence in Timbuktu,
as well as the Djingere-Ber (Great Mosque).
By the end of the 8th/14th century the power of
Mali was in decline, and by 837/1433-4 the city had
come under the domination of a group described as
"Maghsharan" Tuareg (al-Sacdf, 22), who installed a
Sanhadja governor. In 877/1468 the Tuareg were
driven out and the city was incorporated into the rising Songhay empire under Sunni CA1L Many of the
Sanhadja 'ulamd* of Timbuktu fled to Walata, and
harsh measures were taken against some of the nonSanhadja 'ulama' who stayed behind. Timbuktu remained part of the Songhay empire from this time
until 1000/1591. From 899/1493 Songhay was ruled
by Askiya al-hddjdj. Muhammad b. Abl Bakr [q.v] and
his descendants, and Timbuktu entered upon a period
of prosperity and growth, its culamd} generally respected
by the rulers and in some cases shown material marks
of favour.
In 1000/1591 Timbuktu again changed masters
when Songhay suffered defeat at the hands of a force
sent by the Sacdian ruler of Morocco, Mawlay Ahmad
al-Mansur. In the preceding century it had enjoyed
some measure of autonomy, since the capital of the
askiyas was at Gao. Under the bdshds (the military
title retained by the new rulers), the capital was
Timbuktu, and again the culama* suffered. Several
members of the Masufa Akit family, the leading
jurisprudents of the city, whose members had filled
the office of kadi under the askiyas, were exiled to
Marrakush. Other scholars left volontarily. Intellectually, and to a large extent economically, Timbuktu
now entered into a long period of decline. Over a
period of some forty years the military oligarchy gradually shook off its ties to the Sacdians, who were
themselves in political disarray after the death of
Ahmad al-Mansur in 1603. Thereafter and until the
early 19th century, the bdshds maintained a weak state
around the Niger river from Djenne to around Bamba
(in the early days, to a little beyond Gao), with their
headquarters at Timbuktu. Arabic sources refer to
them as rumdt ("arquebusiers"), and with the passing
of time, their descendants evolved into a distinct social
class and their name passed into Songhay as arma.
The state they ruled over was weak and a prey to
attack by Tuareg of the Sahara, and later, in the
18th century, by Bambara from the south-west and
by Fulbe. Members of the Moroccan and Andalusian
divisions that made up the rumdt quarrelled among
themselves and there were frequent changes of bdshd
and subordinate officers; between 1591 and 1832 there
were no less than 242 holders of the office, some
individuals having multiple tenures. The 18th century
was marked by ecological stress producing famines
and epidemics which spawned a scramble for scarce
resources. Late in that century, the Bambara kingdom of Segu [q.v] harrassed the western reaches of
the Bashalik, but could not hold any part of its
territory. Similarly, the Kel Tadmekkat Tuareg har-
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rassed Timbuktu on several occasions, most notably
in 1770-1 when a siege of the town was only lifted
after the intervention of the Kadiriyya shqykh and
scholar al-Mukhtar al-Kuntl [see KUNTA].
In 1826 the rising Fulbe state of Masina under
Shaykh Ahmad Lobbo [q.v.] took control of the city,
but in 1844 the Tuareg forced them out temporarily.
Two years later, having used their power to deny
grain imports to Timbuktu from the inland delta
region, the Fulbe regained control, but the agreement
brokered by Shaykh Ahmad al-Bakka'I, grandson of
al-Mukhtar al-Kuntl, while involving tribute, stopped
short of military occupation. When the Tukulor Tidjani
conqueror al-Hadjdj cUmar [q.v.] defeated the Fulbe
of Masina in 1862, al-Bakka'f defended the independence of Timbuktu, and in 1864 he besieged Hamdullahi together with Fulbe forces. His clan continued to
dominate the affairs of Timbuktu for a while, but by
the time of the French occupation in 1893-4 they
had withdrawn to the Azawad, leaving various Tuareg
groups in control of the city's hinterland, and the city
itself an easy prey.
French rule lasted until Malian independence in
1960, and Timbuktu was the headquarters of a cercle.
Though trans-Saharan trade atrophied, salt caravans
(azalai) continued to come in from Taoudeni. Since
1960 the city has survived mainly as a tourist attraction, though drought and a long Tuareg rebellion,
ended only in 1996, have taken their toll. An archive
and research centre, the Centre de Documentation et
de Recherche Ahmad Baba, was established there in
the early 1970s and has collected over 6,000 Arabic
manuscripts (see J.O. Hunwick in Sudanic Africa, iii
[1992], 173-81).
In European writing, Timbuktu became a fabled
city based on its role in the gold trade. While gold
was an important item in trans-Saharan trade, especially in the 15th and 16th centuries, the more prosaic staples of Timbuktu's prosperity were salt, cloth,
grain and slaves, and in the 19th century, ostrich
feathers. The principal desert routes led to Ghadamis,
Ghat, Warghla, Tuwat and the Darca valley. These
in turn led on to North African cities such as Tripoli,
Tunis, Algiers, Tlemcen, Fas and Marrakush, the first
three of which were ports of entry for European manufactured goods such as paper, cloths, metalware and
glassware. To the south, Timbuktu's principal trading
partner was Djenne, whence routes led into central
Mali and down to the savannah and forest lands of
what are now Ivory Coast and Ghana. It was from
these distant lands—the Bure region of Mali and the
Akan forests of Ghana—that gold dust (tibr) was
obtained. Gold dust was the principal medium of
exchange for external trade, while smaller local transactions were conducted in cowries (wada'}. Timbuktu's
reputation made it the European explorer's prize in
the early 19th century. The British officer Major
Alexander Gordon Laing was the first to reach the
city in 1826, but he was murdered in the Sahara
while on his way back. The first traveller to survive
the trip and bring back an account of the city was
the Frenchman Rene Caillie in 1828. An earlier
account of Timbuktu by the shipwrecked American
sailor Robert Adams (published in London, 1816),
though full of difficulties, is probably genuine.
Timbuktu was also, in the 10th- 12th/ 15th- 17th centuries, one of the major centres of Islamic learning
in West Africa. The Sankore mosque and the quarter of that name in the north-east of the city were
the focus of the teaching tradition, the older DjingereBer and the 9th/15th-century Sidl Yahya mosque
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being better known for devotional recitations. Two
Sanhadja familes who intermarried provided most of
the imams of Sankore and the kadis of the city in
the period 1450-1650: the descendants of Anda-AgMuhammad (Jl. 1450) and his contemporary cUmar
b. Muhammad Aklt. From the latter family came the
celebrated Ahmad Baba (d. 1036/1627 [q.v.]), who
gained wider fame during his exile in Marrakush
1002/1594-16/1608, when he taught at the Djamic
al-shurafa'. Other notable scholarly families of the
period were the Dyula Baghayogho (Muhammad
Baghayogho (d. 1002/1594) was the principal teacher
of Ahmad Baba), the descendants of the Fulbe scholars Muhammad Gicfado (d. ca. 1577) and of Muhammad Gurdo (d. 1065/1655-6), and the descendants of
Ahmad Mughya (d. 1002/1593). In the 13th/19th
century, Arab scholars of the Kunta revived the city's
scholarly tradition for a period, and in the 14th/20th
century the families of Haydara and Bu 'l-Acraf have
upheld it. The French also established a madrasa in
Timbuktu in 1911 where Islamic sciences were taught
in Arabic and select secular subjects were taught in
French.
Bibliography: 1. Sources. Leo Africanus (alHasan b. Muhammad al-Wazzan al-Zayyati), tr.
A. Epaulard, Description de I'Afrique, Paris 1956, ii,
467-9; cAbd al-Rahman al-SacdI, Ta'rikh al-Suddn,
ed. and tr. O. Houdas, Paris 1898-1900; anon.,
Tadhkirat al-nisydn, ed. and tr. Houdas, Paris 18991901; M. Abitbol (ed. and tr.), Tombouctou au milieu
du XVIir siecle d'apres la chronique de Mawldy al-Qasim
b. Mawlay Sulaymdn, Paris 1982; account of al-Hadjdj
c
Abd al-Salam al-Shabaynl, in J.G. Jackson, An
account of Timbuctoo and Housa, London 1820 (see
also I. Wilks and P. Ferguson, In vindication of Sidl
al-Hdjj cAbd al-Salam al-Shabayni, in C. Allen and
R.W. Johnson (ed.), African perspectives, Cambridge
1970); The letters of Major Alexander Gordon Laing,
1824-1826, in Missions to the Niger, ed. E.W. Bovill,
i, Cambridge 1964; Th. Monod, De Tripoli a Tombouctou: le dernier voyage de Laing, 1825-1826, Paris
1977; R. Caillie, Journal d'un voyage d Tembouctou et
a Jenne dans I'Afrique centrale, Paris 1830; H. Barth,
Travels and discoveries in North and Central Africa,
New York 1857-9, repr. London 1965; O. Lenz,
Timbouctou. Voyage au Maroc, au Sahara et au Soudan,
Paris 1886; General [J.-J.-C.] Joffre, My march to
Timbuctoo, London 1915; E. Bonnier, Uoccupation
de Tombouctou, Paris 1926. Two unpublished biographical dictionaries held at the Centre Ahmad
Baba deserve mention: Ahmad b. Baber al-Arawanl,
al-Sacdda al-abadiyya f i }l-tacnf bi-'ulamd* Timbuktu albahiyya, and Ahmad Bu 'l-Acraf, Izdlat al-rayb wa
'l-shakk wa 'l-tafrit f i dhikr al-mu''allifin min ahl alTakrur wa 'l-Sahrd* wa-ahl Shinkit.
2. Studies. F. Dubois, Tombouctou la mysterieuse,
Paris 1897; A. Hacquard, Monographic de Tombouctou,
Paris 1900; P. Marty, Etudes sur ITslam et les tribus
du Soudan, ii, La region de Tombouctou, Paris 1920;
A. Dupuis-Yakouba, Industries et principales professions
des habitants de la region de Tombouctou, Paris 1921;
Lt. Pefontan, Histoire de Tombouctou de sa fondation d
^occupation fran$aise, in Bull, du comite d'etudes hist, et
sci. de I'AOF, v (1922), 81-113; idem, Les Armas, in
ibid., ix (1926), 153-79; R. Mauny, Notes d'archeologie
sur Tombouctou, in Bull, de VIFAN, xiv (1952), 899918; H. Miner, The primitive city of Timbuctoo, Princeton 1953 (revised ed. New York 1965); S.-M.
Cissoko, Famines et epidemies d Tombouctou et dans le
Boucle du Niger du xvie au xviiie siecle, in Bull, de 1'IFAN,
xxx (1966), 806-21; idem, Tombouctou et Vempire
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songhqy, Paris 1975; H.T. Norris, Sanhajah scholars of
Timbuctoo, in BSOAS, xxx (1967), 635-40; M. Zouber,
Ahmad Bdbd de Tombouctou (1556-1627): sa vie et son
oeuvre, Paris 1977; Abitbol, Tombouctou et les Arma,
Paris 1979; Muhammad al-Gharbf, Biddy at al-hukm
al-maghribi fi 'l-suddn al-gharbi, n.p. [Baghdad] 1982;
Elias N. Saad, Social history of Timbuktu, Cambridge
1983; Elizabeth Hodgkin, Social and political relations
in the Niger Bend in the seventeenth century., doctoral diss.
Univ. of Birmingham 1987, unpubl.; M.A. Gomez,
Timbuktu under imperial Songhqy: a reconsideration of autonomy, in J. African Hist., xxxi (1990), 5-24; J.O.
Hunwick, A contribution to the study of Islamic teaching
traditions in West Africa: the career of Muhammad
Baghayogho, 930/1523-4—1002/1594, in Islam et
societes au Sud du Sahara, iv (1990), 149-63; idem,
An Andalusian in Mali: a contribution to the biography of
Abu Ishdq al-Sdhili, c. 1290-1346, in Paideuma, xxxvi
(1990), 59-66; idem, Secular power and religious authority in Islam: the case of Songhqy, in J. African Hist.,
xxxvii/_2 (1996), 175-94.
(J.O. HUNWICK)
TIMS AH (A., pi. tamdsih), masculine substantive
denoting the Nile crocodile (Crocodilus vulgaris] of
the class of reptiles (zahhdfdf) and the order of saurians (ca£dliyydt); it is the only crocodile known in the
Arabophone countries. The name appears to be derived from the Coptic 3imsah.
According to ancient authors, this crocodile is said
to have been formerly present in the waters of the
Jordan and the Euphrates. A carnivore, it devours all
kinds of meat and fish. Of naturalists writing in the
Arabic language, al-Damm (see Bibl.) is the only one
to have dealt at length with the crocodile; he mentions all of its particular features, most of his information being borrowed from Aristotle (see Bibl.}. The
crocodile has as its avowed enemies the lion, the hippopotamus (faras al-md3), the otter (kalb al-md3} and the
weasel (ibn cirs); the latter gains access to the interior
of the crocodile's belly by way of the open mouth, and
devours its liver. The only effective defensive weapon
at the crocodile's disposal is the violent thrashing of
its tail, which can fell a man or an ox. It spends most of
the time submerged; however, being oviparous it leaves
the water to lay its eggs in soft soil and cover them.
In Islamic law, the consumption of the flesh of the
crocodile is formally prohibited, the animal being a
carnivore.
On the other hand, this saurian presents several specific qualities. Thus one of its eyes worn by a rheumyeyed person (ramad) cures him rapidly, whether this
be the left eye for the left or the right for the right.
To carry one of its .teeth about one's person has an
aphrodisiac effect and, if it is from the left side, it
dispels any kind of shivers (kasjha'rir). Its fat is a beneficial ointment for treating otitis and its gall makes
an effective eye-wash for the treatment of albugo.
When dried, pulverised and used in fumigation, its
liver alleviates epilepsy (sarc) and its dung, extracted
from the intestine and applied as a lotion to the
affected skin of the leper (baydd), makes the disease
disappear. In spite of all this, the crocodile remains,
in the opinion of most, an exceedingly harmful beast,
as is shown by expressions such as a^lam rain timsdh
"more tyrannical than a crocodile". As against this,
there is a small bird which profits by association with
the aquatic monster, this being the Egyptian plover
(Pluvianus aegyptius) called tayr al-timsdh "crocodile bird"
and also known as saksdk, zakzdk or tawram.', it enters
the open mouth of the saurian and, with its sharppointed beak, feeds on the morsels of meat stuck
between the teeth.

In botany, there is the habka al-timsdh "crocodile
basil" which is the common calamint (Clinopodium vulgare or Calamintha clinopodium], a labiate member of the
Melissa genus.
In oneiromancy, seeing a crocodile in a dream
presages the defeat of an enemy.
Bibliography: Aristotle, Histoire des animaux, tr.
J. Tricot, Paris 1957, i, 130-1 and passim; Damm,
Haydt al-hayawdn al-kubrd, Cairo 1937, i, 163-4; Dr.
Chenu, Encyclopedic d'histoire naturelle, Paris 1874, vol.
Reptiles et poissons, 45-50; A. Malouf (Amln al-Macluf),
Mucdj_am al-hayawan. An Arabic zoological dictionary, Cairo
1932, 76, s.v. Crocodile; H. Eisenstein, Einfuhrung
in die arabische ^pographie, Berlin 1990, index s.v.
Krokodil.
(F. VIRE)
TIMSAH, Lake, one of the series of swamps
and lagoons in the Eastern Nile Delta region
of Egypt (now administratively in the muhdfa^a of
Isma'iliyya) through which the Suez Canal passes on
its way from Port Sacfd south to Suez. The Canal
enters the Lake at the 80th kilometre. On the northern shore lies the town of Isma'fliyya [q.v.]. The Lake
is about 6 sq. miles in area, although before the construction of the Canal it was brackish and reedy. Now
it is very picturesque, with its bright blue waters and
the background of desert hills. The name means
"Crocodile Lake" [see the preceding art.], being once
upon a time the haunt of that creature. Archaeologists
are undecided as to the part it played in historic
times. Wallis Budge (Hist, of Egypt, v, 131-2) supposes
that it was somewhere in its neighbourhood that the
Israelites crossed during their flight from Egypt. He
identifies it with the jam-sup or Sea of Reeds mentioned in Exod., xiii. 18.
Bibliography: CAH Mubarak, al-Khitat al-dj.adida,
viii, 46; S.W. Baker, Ismailia, i, 190; E.A^W. Budge,
Cook's Handbook for Egypt and the Sudan, 3London
1911, 403; Baedeker, Egypt, Leipzig 1929, 191, 198.
(J. WALKER)
TIMTHAL [see SANAM].
TlMUR LANG ("Timur the Lame") b. Taraghay
Barlas, the founder of the T f m u r i d dynasty [q.v]
which ruled in Central Asia and eastern Iran from
1370 to 1507. The birthdate commonly ascribed to
Timur, 25 Sha'ban 736/8 April 1336, is probably an
invention from the time of his successor Shah Rukh
[q.v], the day chosen for astrological meaning and
the year to coincide with the death of the last IIKhan (Manz, Tamerlane and the symbolism of sovereignty, in
Iranian Studies, xxi/1-2 J1988], 113-14 n.) Tnnur rose
to power in the Ulus Caghatay, a tribal confederation
forming the western section of the Mongol Caghatay
Khanate [q.v.] He was a member of the Barlas of
the Kish region. This was an important Mongol tribe
within the Ulus, tracing its leadership back to Cinggis Khan's commander Karacar, who shared a common ancestor with Cinggis, and was later attached
to his son Caghatay. Timur descended from Karacar
but was not of the chiefly lineage, and gained power
through skilful politics and the help of a personal,
non-tribal following.
1. His career.
The histories first mention Tfmur on the invasion
of the Eastern Caghatayid Khan Tughluk Timur in
Rabf c II 761/February-March 1360. Hadjg^r Beg, chief
of the Barlas, fled the Ulus, and Tlmur obtained
appointment to. his place. He forged an alliance with
Amir Husayn Kara'unas, nephew of the former tribal
ruler of the Ulus. During the next ten years Tmiur
campaigned and intrigued, first in alliance with Husayn
against the Eastern Caghatayids, and after Husayn's
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seizure of the Ulus in 767/1366, usually in competition with Husayn. He frequently had to take refuge
in Khurasan and Mazandaran. According to contemporary histories, it was at one of these times, in a
campaign for the kings of Sistan, that Timur received
the wound which deformed his right arm, but examination of his skeleton suggests that this was in part
due to illness.
In 771/1369 Timur gathered the tribal aristocracy
behind him and defeated and killed Sultan Husayn.
Since he was not descended from Cinggis Khan,
Timur ruled through a puppet khan from the Ogedeyid branch, while posing as an upholder of the
Caghatayid order. He took for himself a Cinggisid
wife (Saray Malik) and assumed the title of guregen
"royal son-in-law", making his capital at Samarkand,
which he embellished and fortified. On 12 Ramadan
771/9 April 1370 he had his government formally
reaffirmed by the members of the Ulus Gaghatay.
Nonetheless, he found the tribal leaders of the Ulus
quick to react against any assertion of power. For the
first twelve years of his reign he suffered numerous
tribal uprisings and desertions, which he put down
largely without force, especially in his first years of
rule.
Timur soon began to lead his armies outside the
Ulus Gaghatay. In 772-3/1370-2 he began campaigning in the Farghana Valley, and over the next
several years gradually expanded his claims into the
Eastern Caghatayid regions, where the seizure of power
by tribal leaders in 1369 offered opportunities for
interference. By 777/1375 he had installed a governor
in AndTdjan, and in 779/1377-8, in Kashghar. These
claims required effort to maintain, and Tlmur stretched
his forays as far as the Irtysh and Yulduz. Tlmur's
first attack on Khwarazm came in 773-4/1372-3, after
its ruler refused to cede to him the cities of Kath and
Khiwa, to which he laid claim. This also embroiled
Timur in a set of continuing campaigns, culminating
in the seizure and sack of Urganc in 789/1387.
In 777/1376 TTmur espoused the cause of Tokhtamish or Toktamish [q.v], a pretender to the throne
of the Djocid Blue (or in some sources, White) Horde
north of the Syr Darya, and helped him to power in
778/1377. By 1382, Tokhtamish had taken control
over the Golden Horde with the Russian lands, and
re-imposed tribute over Lithuania. During this time,
Timur was active in Persia. In 782/1380 he appointed
his third son, Mfran Shah [q.v.~\ governor of Khurasan,
and in winter 1380-1, began his Persian campaigns.
Over the next years, Timur campaigned in Khurasan,
Slstan and in Mazandaran. In Shawwal 786/Nov.Dec. 1384, he took Mazandaran and re-installed Lukman b. Toghay Tfmur, last of the pretenders to the
Il-Khanid throne (though descended from Cinggis
Khan's brother). From here Timur proceeded to the
Il-Khanid city of Sultaniyya.
It seems likely that Tlmur was aiming at a restoration of the Mongol Empire; he had by now collected
three Cinggisid khans beneath him (as he hoped): an
Ogedeyid puppet khan, and "clients" from the Djocid
and Il-Khanid Uluses. Tokhtamish, however, now
revived the Golden Horde-Il-Khanid rivalry, attacking Tabriz in winter 787/1385-6. The duel between
the two men lasted almost ten years. In spring
788/1386 Timur set out for his "Three-year campaign" to Luristan, Adharbaydjan and the Caucasus.
When Tokhtamish again prepared to attack Adharbaydjan in early 789/1387, Timur's army defeated
him; Timur then campaigned against the Turkmen
Kara Koyunlu [q.v.] and the Muzaffarid [q.v.~\ dynasty
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of Fars. At the end of 789/1387 he learned that
Tokhtamish had pillaged Transoxania and gained the
support of the Khwarazmian local dynasty and the
Eastern Caghatayids. Timur spent the next four years
campaigning in the east. In autumn 792/1390 he set
out for a major offensive against Tokhtamish, and in
June 793/1391 defeated him on the Kondurcha River
near Samara. By 1394 Tokhtamish had recovered the
Golden Horde, again forming an alliance with the
Mamluks against Timur, and in autumn 796/1394
he raided Adharbaydjan. Timur counter-attacked and
soundly defeated him on the Terek River on 23
Djumada II 797/15 April 1395. He waged a systematic campaign of destruction in the Don and Volga
regions up to Yelets, pillaging trading cities and nomad
centres; Tokhtamish could not again challenge Timur's
power.
During this period, Tlmur also campaigned in
Persia. On 6 Ramadan 794/27 July 1392 he began
his "Five-year campaign". In spring 795/1393 he destroyed the Muzaffarid dynasty, and put southern
Persia under his son cUmar Shaykh. He appointed
Miran Shah as governor of western Persia and set out
to wrest the region from the Djalayirids of Baghdad
and the Kara Koyunlu. The Ak Koyunlu [q.v.], less
powerful, he recruited as allies, and this started their
rise to power. In summer 798/1396 Timur returned
to Samarkand and spent about a year there, then in
spring, 800/1398 he went against India, sacking and
burning DihlT in Rabic II 801/December 1398.
In the spring of 801 /1399, Tlmur returned to Samarkand, and in early 802/September 1399 set out for
his "Seven-year campaign" to the west. He reasserted
his power in Georgia and Baghdad, and again fought
the Kara Koyunlu. Timur's involvement in the politics of the Arab, Kurdish and Turkmen dynasties of
eastern Anatolia had brought him into conflict with
the Mamluks and Ottomans. Since 1395 he had been
considering war against the former. At that time, he
had still been friendly with the Ottoman sultan Bayezld
I [q.v.], but relations changed in 800/1398 with the
deaths of the Mamluk sultan Barkuk and of the Kadi
Burhan al-Dln, ruler of Siwas (Z.V. Togan, Timurs
Osteuropapolitik, in £DMG, cviii [1958], 279-98). The
resulting confusion attracted both Tfmur and Bayezld,
and their relations as a result rapidly deteriorated. In
autumn to winter 803/1400-1 Timur campaigned in
Syria, after the Mamluks had murdered his ambassadors and given refuge to his enemies. In spring
804/1402 he set out against the Ottomans, whom he
defeated near Ankara on 19 Dhu '1-Hidjdja 804/20
July 1402. He took Yildirim Bayezld captive but
treated him well. His armies campaigned through the
Ottoman territories, collecting tribute from their cities,
but left the Ottoman dynasty in place.
Timur now returned to Samarkand, where he staged
a major convocation (kuriltqy [q.v]), attended by foreign ambassadors, including the Spanish ambassador
Ruy Gonzales de Clavijo. Chinese ambassadors were
also present, but were publicly humiliated. In late
autumn 807/1404 he set out with an enormous army
against China, planning to winter in Utrar, but died
there on the eve of 17 Sha'baii 807/18 February 1405.
2. The method and purpose of his campaigns.
The Turco-Mongolian population of the Ulus
Caghatay, known as Caghatays, formed the core of
Timur's army, decimally ordered and led by his family and personal following. He also levied contingents
from the regions he conquered, whom he used in
campaigns close to their place of origin. Thus the
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composition of Timur's army changed and conformed
to the needs of specific expeditions. As Tfmur appointed his sons and followers governors over new
dominions, he assigned armies to them, each containing commanders from a variety of tribes and from
the families of Tfmur's personal followers.
Taking Cinggis Khan as model, Tfmur offered a
choice of submission with safety or complete destruction; he carried off the skilled artisans and spared the
religious classes, sometimes amusing himself by matching them in disputation and in chess. Even from submissive cities he extorted a massive ransom. His
campaigns included displays of spectacular ferocity,
sparingly used, and almost always intentional. The
ravages of his army were considerable but frequently
followed by the restoration of agriculture. On his first
expedition to a region, Tfmur simply extracted submission and taxes, returning later to punish insubordinate vassals and install governors. He destroyed only
the larger dynasties within his dominions, notably the
Karts [g.v.] of Harat and the Muzaffarids [g.v] of
Fars; small dynasties continued in place, providing
hostages and troops.
Tfmur incorporated only part of his conquered territory into his domains, sc. regions combining a strong
agricultural base and largely Persian-speaking population with a significant nomad Turco-Mongolian stratum. This corresponded approximately to the Il-Khanid
and western Gaghatayid territories. Tfmur may originally have intended to restore the entire Mongol
empire, and have changed his mind when he found
steppe regions more difficult to control and less rewarding financially than settled ones. By the mid-1390s,
he had probably decided not to incorporate the steppe
into his domain; he chose simply to destroy the cities
of the Golden Horde and to leave the nominal rulership to a Djocid protege, whom he left without support. Timur's campaigns into regions outside the
Mongol empire seem to have been aimed to show
that he was supreme also within the Islamic world.
He installed no administration in India, Syria or
Anatolia. One region Tfmur tried to hold and failed,
Adharbaydjan, was ruled by Turkmen nomads whom
he could defeat but not destroy. Although it was
nominally within Timur's realm, he held it only briefly.
3. The organisation of T f m u r ' s realm.
Timur installed a diwan system on the model of
earlier nomad dynasties, but during his lifetime it was
probably not highly articulated. Persian bureaucrats
appear to have held rather low status, especially in
central government. The central diwdn (diwdn-i acld),
responsible for financial administration, was staffed
largely with Persians, but Caghatay amirs were also
active within it. Provincial governors were either
princes or close followers; city governors (darughds [g.v.])
were appointed personally by Tfmur from among his
followers or tribesmen. Tfmur controlled his governors through periodic changes in provincial appointment, and by demanding their presence on
campaigns.
In 805/1403 he reorganised his dominions into four
sections, each under the family of one of his sons:
Mfran Shah's family in the west; cUmar Shaykh's sons
in southern and central Persia; Djahangfr's son in the
southeast; and Shah Rukh with his sons in Khurasan
and the regions to the east and north. In planning
for succession, Tfmur favoured the line of his second
son, Djahangfr, born of a free wife, but he died early;
later, Tfmur appointed as successor Djahangfr's son
by a Cinggisid wife, Muhammad Sultan. Muhammad
Sultan died in 805/1403, and it was not until just

before his own death that Timur appointed Pir Muhammad b. Djahangfr, who failed to take power.
4. Foreign relations.
Tfmur maintained active relations with both neighbouring and distant states. His initial contacts with
China were friendly; in October 1394 his ambassadors
arrived at the Chinese court with a letter whose
Chinese version expressed submission. The Chinese
reply of 1395 alerted Tfmur, however, to the Emperor's understanding of the relationship. He detained
the ambassadors, and from this time remained unfriendly to China, beginning as early as 800/1398 to
plan a campaign against it. The same year, he welcomed a pretender from the dynasty of the Northern
Yuan, who remained in his following, making up part
of his projected China expedition in 807/1405.
Common enmity to the Ottomans attracted Tfmur
and the Christian powers, and during his later years
he exchanged embassies with the Paleologi rulers of
Constantinople, the Venetians, Henry IV of England,
the Genoese of Ghalata, Charles VI of France, Martin
I of Aragon and Catalonia, and finally Henry III of
Castile and Leon, whose ambassador, Ruy Gonzales
de Clavijo, has left a valuable record of his embassy
to Samarkand in 1404-6.
5. Literary and artistic patronage.
Tfmur was an active patron of religion, monumental architecture and historical writing. He had
both Sufis and 'ulama3 in his suite; in belief, he was
Sunnf, with a strong reverence for the family of the
Prophet. In architecture, Tfmur favoured the monumental. In 771/1370 he began to turn Samarkand
into a royal capital, and about 775/1373-4 he started
building at his second capital of Kish (Shahr-i Sabz)
[<7-#.j, adding fortifications, and the Ak Saray palace
in 781/1379-80 after his conquest of Khwarazm, whose
craftsmen he transported to work there. He continued his building programme in Samarkand, erecting
garden palaces around the city, many designed for
his wives. After his decisive defeat of Tokhtamish,
Tfmur undertook more grandiose building projects,
including the shrine complex for Ahmad Yasawf [g.v.]
in Yasf/Turkistan in 799/1396-7, and, on his return
from India, the huge Masdjid-i Djamic (the Bfbf
Khanum). After his campaign against the Mamluks
and Ottomans, he ordered the building of canals and
a bazaar at his winter quarters of Karabagh, and apparently a new bazaar for Samarkand (Clavijo, Narrative
of the Spanish Embassy to the court of Timur at Samarkand
in the years 1403-1406, tr. G. Le Strange, London
1928, 278). It is notable that, during Timur's lifetime,
the patronage of large-scale architecture was reserved
for him, royal women, and his heir-apparent Muhammad Sultan.
Tfmur also commissioned historical writing. Ibn
Khaldun, who met him, considered him highly knowledgeable in this area. Sources mention several contemporary chronicles of his reign, prose and verse,
Turkic and Persian, most now lost. One commissioned
work survives: the £qfar-ndma of Nizam al-Dfn Shamf
[g.v.], completed in 1404, which served as a major
source for later Tfmurid historians. Tfmur's "memoirs",
the Tuzuk-i timuri, are a later fabrication.
Tfmur's concern for his reputation was well rewarded, and he was remembered for centuries as a
supremely charismatic figure, still invoked for legitimation in the 18th century by Nadir Shah Afshar,
and in the 19th by the Ming dynasty of Khokand.
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(BEATRICE F. MANZ)
TIMURIDS, a dynasty of Persia and Central
Asia (771-913/1370-1507) founded by the conqueror
Tfmur Lang [q.v.], who rose to power within the Ulus
Caghatay, a tribal confederation covering Transoxania
and much of what is now northeastern Afghanistan.
This was controlled by Turco-Mongolian military aristocracy, known as "Caghatay", faithful to Mongol traditions but Muslim and living in close contact with
the settled population.
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1. History.
2. Literature.
3. Art and architecture.
(a) The arts of the book and painting.
(b) Architecture.
(c) Ceramics.
(d) Metalwork.
4. Numismatics.
1. History.
Timur assumed leadership on 12 Ramadan 771/9
April 1370, and spent the first years of rule in campaigns against Khwarazm and the eastern Caghatayid
Khanate. In 777-8/1375-7 he installed a Cinggisid
protege, Tokhtamish [see TOKTAMISH] on the throne
of the Blue (or White) Horde north of the Syr Darya.
Tokhtamish soon took over the Golden Horde, and
began a contest for power with Timur which ended
only with Tokhtamish's defeat on the Kondurcha River
near Samara in 793/1391. In 782/1380-1 Timur
began campaigning in Persia, whose conquest he completed in 795/1393. In his campaigns to India (8001/1398-9), Syria (803/1400-1), and Anatolia (804/
1402), he achieved suzerainty but installed no administration. In the east, he incorporated Khwarazm, the
cities just north of the Syr Darya and the Farghana
Valley. He established forts near the Issyk Kul and
claimed Kashghar, but we do not know what level
of control he held there. In Persia he created a regular administration, and he attempted to do the same
in Arab 'Irak and Adharbaydjan, but here his hold
remained insecure.
Tfmur ruled through a Cinggisid puppet khan, and
acquired Cinggisid wives both for himself and for
several of his sons, gaining the right to the title of
giiregen or "royal son-in-law", held by several of his
descendants. At the same time, he patronised Islamic
institutions and scholars.
Tfmur left his realm divided into four sections, each
under the family of one of his sons, cUmar Shaykh,
Djahangfr, Mlran Shah and Shah Rukh. His death
on the eve of 17 Sha'ban 807/18 February 1405 unleashed a struggle for supreme power and struggles
for supremacy within each of his sons' regions. Khwarazm reverted to the Golden Horde, and Adharbaydjan
fell to the Turkmen Kara Koyunlu in 810/1408. The
victor in this succession struggle was Timur's fourth
son Shah Rukh [q.v.], governor of Khurasan. Shah
Rukh took Transoxania from his nephew Khalf 1 Sultan
b. Mfran Shah and installed his own son Ulugh Beg
[q.v.] as governor in Samarkand on 27 Dhu '1-Hidjdja
811/13 May 1409. In 815/J413 he re-took Khwarazm,
and in the course of two expeditions in 817/1414
and 818/1415 asserted control over Fars and installed
his son Ibrahim Sultan as governor. Kirman, Sfstan
and Khuzistan also had to be regained through force.
In Dhu '1 Kacda 823/November 1420 Shah Rukh
wrested Adharbaydjan from the Kara Koyunlu, but
for him, as for Timur, it proved easier to conquer
than to hold. He had to mount two more expeditions, in 832/1429 and 838/1435, and contented himself with the installation of Kara Koyunlu vassals of
his own choosing.
For some time, Shah Rukh held Tfmur's domain
and maintained formal suzerainty over the Ottomans
and the sultans of Dihll, Bengal and Malwa in India.
At first, he and Ulugh Beg pursued an aggressive policy against the eastern Caghatayids and Djocids, welcoming in his lands rival khans, but after a defeat
on the Syr Darya in 830/1427, Ulugh Beg ceased to
campaign, and the balance of power changed. The
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eastern Caghatayids re-took Kashghar in 1435; in the
1440s Abu '1-Khayr Khan Uzbek took the northern
Syr Darya region, and repeatedly raided Transoxania.
Towards the end of Shah Rukh's life, the death
of several sons and major amirs and his own illness
weakened central control. Due in part to disagreement with his wife Gawharshad, he was unable to
choose a successor, and after his death on 25 Dhu
'1-Hidjdja 850/13 March 1447, rival Tfmurid princes
ravaged Khurasan and killed each other, damaging
the prestige of Shah Rukh's line. The event which
aroused the greatest disapproval was the murder of
the ruler Ulugh Beg by his son eAbd al-Latff in Ramadan 853/Oct-Nov. 1449.
The Kara Koyunlu Djahanshah, Shah Rukh's governor in Adharbaydjan, expanded his power and by
summer 856/1452 held clrak and central and western Persia, with the Tfmurids limited to Khurasan,
Abarkuh, Kfrman and Transoxania. Within the Tfmurid dynasty, a new figure emerged, sc. Miran Shah's
grandson Abu Sa'fd [q.v.], who had served Ulugh Beg
on the Syr Darya borders. With the help of Abu
'1-Khayr Khan he took Samarkand from Ulugh Beg's
line in Djumada I 855/June 1451. In 862/1458 he
profited from confusion in Khurasan to take Harat,
and in 863/1459 made it his capital. He now held
Transoxania, Khurasan and Mazandaran, fending off
attacks from the Uzbeks and from Husayn Baykara,
a descendant of cUmar Shaykh operating from Khwarazm under Uzbek protection. In Shacban 872/end
February 1468, Abu Sa'fd undertook a campaign
against Adharbaydjan, hoping to retake the province
and to halt the rise of the Ak Koyunlu. This expedition was badly planned, and despite initial successes,
Abu Sacld was captured by the Ak Koyunlu and put
to death on 22 Radjab 873/5 February 1469.
Khurasan was now contested between Husayn
Baykara and the Ak Koyunlu, promoting a Tfmurid
protege, a descendant of Shah Rukh called Yadgar
Muhammad. Husayn took Harat in 873/1469, lost it
to the Ak Koyunlu, and retook it permanently in
Safar 875/August 1470, inaugurating a period of great
cultural florescence there. His realm included Balkh
in the east; to the west, Bistam and Damghan; to the
north Khwarazm; and to the south, Kandahar and
Sfstan. The northern Timurid lands remained with
Abu Sa'fd's sons. The eldest, Sultan Ahmad, held
highest place, in Samarkand and Bukhara. A younger
brother, £Umar Shaykh, was centred on Farghana.
Tashkent and the border regions were contested
between these two and the Eastern Caghatayids.
Badakhshan, Tirmidh, Caghaniyan, and Hisar were
held by another brother, Sultan Mahmud. The boundaries between the two parts of the Timurid realm
remained relatively stable until near the end of Sultan
Husayn's life, despite attempts by both sides to gain
territory.
In 902/1497 Sultan Husayn's son Badf c al-Zaman,
governor of Balkh, rebelled, and despite an initial
defeat by Sultan Husayn, his power increased until
he controlled much of southern Afghanistan and was
strong enough to threaten Harat in 903/1498. In the
same year, Sultan Husayn faced rebellions from two
other sons and had to cede the region of Balkh to
Badf c al-Zaman.
The death of Abu Sard's sons in 899-900/1494-5
inaugurated a power struggle in Transoxania, in which
contending princes pulled in allies from the Eastern
Caghatayids and the Uzbeks under Muhammad
Shaybanf Khan [q.v.]. Shaybanf Khan was related to
the Tfmurids by marriage, and spent the next sev-

eral years contesting the region with them, most notably c Umar Shaykh's son Zahfr al-Dfn Babur [q.v.]. In
1505-6 Shaybanf Khan crossed the Oxus. Husayn
Baykara set off against him, but died on 11 Dhu '1
Hidjdja 911/5 May 1506; Shaybani took Harat on
8 Muharram 913/20 May 1507, and soon thereafter
much of Khurasan.
Shaybanf's death at the hands of the Safawids in
Ramadan 916/December 1510 allowed Zahfr al-Dm
Babur to regain power, but he was unable to hold
Transoxania, and in 920/1514 left permanently for
Kabul. The Uzbeks retook Transoxania and Balkh
that year, but Badakhshan remained until ca. 1550 in
the possession of Babur's line.
Government and administration
Tfmur's campaigns inflicted serious damage, but he
restored many of the cities affected and he opened
some new areas to agriculture; later succession struggles caused new ravages. Princes lacking cash allowed
their soldiers to loot, even in their own provinces,
and punished insubordinate rulers by devastating their
regions. Slstan and Kirman suffered significantly in this
way after Tfmur's death. For Khurasan, the Timurid
period was a prosperous one, athough it suffered in
the disturbances after Shah Rukh's death. Shah Rukh,
Abu Sacfd and Sultan Husayn, along with many of
their leading amirs, organised large-scale irrigation
projects here. Transoxania, while actively developed
under Tfmur, later declined in relation to Khurasan.
Tfmur entrusted the highest government posts to
the members of his personal, non-tribal following, who
intermarried with his family, developing into a tight
ruling elite. Their descendants continued to hold high
positions up to the end of the dynasty. While the
power of the tribes within the Ulus Caghatay had
been reduced under Tfmur, it seems to have recovered thereafter, and by the end of the dynasty the
Barlas, Djalayir, Arghun and Tarkhan appear prominently. Tfmurid administration—financial and military—was organised in two spheres, the Persian and
the Turco-Mongolian, employing two sets of scribes,
Persian and Caghatay. Persian bureaucrats, relatively
powerless under Tfmur, increased their strength under
later rulers, but Caghatay amirs usually held supervisory positions even within financial administration.
Most provinces of the Tfmurid realm were governed by princes, usually sons or grandsons of the
ruler. Tfmur controlled his governors closely, and
reserved to himself both major campaigns and ostentatious cultural display. The later Tfmurid state was
more decentralised. Shah Rukh maintained effective
control over the military activities of his governors,
but allowed greater fiscal and personal independence.
The courts of Shfraz, Yazd and Samarkand now became centres of major cultural activity. Thus began
a period of active princely patronage of architecture,
calligraphy and miniature painting, and the development of a new literature in "Caghatay" Turkic, written sometimes in Uyghur script but more often in
Arabic.
Shah Rukh began the granting of large soyurghdls
[q.v.], landholdings with tax immunity, and he and
his wife Gawharshad established major wakjs for religious establishments. Under Sultan Husayn both wakf
and sqyurghal properties multiplied, leaving the dynasty
without a secure tax base. Taxation was a contentious
issue, expressed often as a conflict between TurcoMongolian and Islamic practice (yasa and shan'a).
Several rulers outlawed taxes not permitted by the
shari'a, but most of these seem to have reappeared.
Sultan Husayn attempted a centralising tax reform in
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the name of Islam, but failed to achieve it. In Khurasan, this decentralisation fuelled cultural florescence,
with a wealth of competing patrons among amm and
bureaucrats (M. Subtelny, Socio-economic bases of cultural
patronage under the later Timurids, in IJMES, xx [1988],
479-505). Sultan Husayn's court achieved lasting fame
for its brilliance, especially in poetry and the arts of
the book. Two towering figures presided here. One
was cAbd al-Rahman Djam! [q.v.], head of the
Nakshbandiyya in Harat and a famed Persian poet.
The other was Mir 'All Shir NawaT [q.v.], companion and official to Sultan Husayn, who became the
supreme arbiter of poetic taste in Harat and is probably the greatest Caghatay poet.
The Tfmurid period was important also in religious history. The two culama3 patronised by Tfmur
and Shah Rukh, Sacd al-Dm Taftazanf (d. 793/1390
[q.v.]) and Sayyid Sharif Djurdjam (d. 816/1413 [q.v.]),
produced commentaries widely used thereafter in
madrasa curriculums. The great shrine complexes
which the Tfmurids patronised, at Mashhad, Turkistan,
Gazurgah and Mazar-i Sharif, continued to dominate
the landscape and to attract pilgrims for centuries to
come. Royal patronage contributed to the spectacular rise of the Nakshbandiyya, founded by Baha1 alDm Nakshband (d. 791/1389 [q.v.]). Later Khwadja
'Ubayd Allah Ahrar (d. 895/1490 [q.v. in Suppl.])
acquired enormous wealth and power through dynastic favour, along with systems of economic patronage.
The Tfmurids fell to the Safawids and Uzbeks near
the height of their cultural splendour, and the calligraphers, literati, and miniaturists of Harat, seeking
new patrons, carried Tfmurid styles and prestige to
the surrounding regions, including India, where Zahfr
al-Dfn Babur founded the later Tfmurid or Mughal
dynasty [see MUOJALS] in 1526.
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(BEATRICE F. MANZ)
2. L i t e r a t u r e .
During the Tmiurid period, three languages, Persian,
Turkish, and Arabic, were in use. The major language of the period was Persian, the native language
of the Tajik (Persian) component of society and the
language of learning acquired by all literate and/or
urban Turks. Persian served as the language of administration, history, belles lettres, and poetry.
The first member of the dynasty to show great
interest in literature and the arts of book production
was Shah Rukh's son Prince Baysonghor, whose edition
of Firdawsf's Shdh-ndma was the standard for centuries
until modern critical editions. The sumptuously illustrated volumes produced for Baysonghor's library are
still treasured by museums and private collections.
This period, which began with the death of Hafiz
and ended with the death of Djamf [q.w.], saw the
great flowering of the ghazal and the decline of the
erudite, formalised court kasida based on Arabic
models. After the contributions of the great 6th/12thand 7th/13th-century didactic poets of Sufism, Sana1!,
c
Attar, and Rumf, who imbued the amatory vocabulary of Persian poetry with mystical significations, and
with the influence of Sacdl, who did so much to give
the ghazal its classical form, the language of the ghazal
and the language of mysticism became so intertwined
that by the 9th/15th century it was nearly impossible to extricate the mystical threads from the nonmystical. This ambiguity becomes, from the Tfmurid
period on, a hallmark of the Persian ghazal. Also during the period certain "baroquisms" and affectations
are noticeable, primarily a marked tendency to use
abstractions, a penchant for forms like the chronogram (tarikh [q.v.]) and the mucammd [q.v.] (an enigmatic anagram of a name), and displays of technical
proficiency in composing poetry, such as using only
two-letter words in one line, three-letter words in the
next, four-letter words in the next, etc.
A major contribution to Persian literary history,
and a work that had lasting influence, is Dawlatshah's
Tadhkirat al-shucara3 (completed ca. 892/1487). This
"memoir" of poets, containing biographical sketches
and selections, did much to fix the canon of classical
Persian poetry, and Djami's having become known
as the "last classical Persian poet" is probably due
more to the fact that he is mentioned toward the end
of Dawlatshah's work than to any objective assessment of literary history.
Three other works produced during the period that

achieved lasting fame are Kamal al-Dm Husayn alWaciz KashifT's Rawdat al-shuhadd3 and Anwdr-i Suhayli
and Ibn-i Husam's Khdwardn-ndma. The Rawdat al-shuhadd\ a martyrology of the Shf c f imams, is still today
the primary text recited in Persia in sessions called,
after the work, rawda-khwdnl. The Anwdr-i Suhayli is
a reworking of Nasr Allah's Persian translation of
Ibn al-Mukaffac's Arabic setting of the Bidpai fables,
and the familiar and well-loved stories are cast into
a fluid Timurid prose interspersed with lines of poetry.
Ibn-i Husam's Khdwardn-ndma is a poetic "epic" on
the exploits of cAlf b. Abf Talib, and it reflects not
only the heroic legends that had accrued to the "Lion
of God" over the centuries but also the blending of
Sunni and ShfT strains into a synthesis that is a distinguishing feature of the religiosity of the period, and
one that was ruptured forever by Safawid Shfcism.
Persian historiography was patronised as never
before, and the period is rich in historical literature.
The tone of the period was set by Sharaf al-Dm
Yazdl's Sharaf-ndma, which was taken to be the model
of refined history writing. Yazdf's style may strike the
modern reader as florid and verbose, but he is restrained in comparison with the highly rhetorical style
of his predecessor, the Il-Khanid historian Wassaf alHadra, or with the laborious style of Rashid al-Dfn's
Djdmi' al-tawdrikh, and he intersperses his prose with
poetry in order to reinforce or highlight a point, a
technique that can be seen in earlier works but which
was used to great effect by Yazdr and his successors.
The style was continued by Mrrkhwand (Rawdat alsafd3); Khwandamfr (Habib al-siyar}; and other historians
of the period, like Hafiz-i Abru, the author of Madjma'
al-tawdrikh, Fasfh Khwafi, author of Mufymal-i Fasihi,
and Kamal al-Dm cAbd al-Razzak Samarkand!, author
of the Matla'-i sacdayn (a history from the Il-Khanid
Abu Sa'fd to the Timurid Abu Sacfd). To this should
be added Zayn al-Dm Mahmud WasffT's gossipy Baddyic
al-wakdyic (ed. A.N. Boldyrev, 2nd ed. Tehran 1349),
an interesting source that provides much information
on the madjlis setting in which much of late Tfmurid
literary culture was conducted.
What is now called Caghatay Turkish, which was
then called simply turki, was the native and "home"
language of the Tlmurids throughout the period, and
it was used sporadically as a literary medium also. It
was written initially in the Uyghur script, a survival
from the Mongol period, and later in the Arabic
script. Surviving from the early years of the dynasty
is a poetic anthology produced in 835/1431 in Yazd
for Djalal al-Dm Ffruzshah that contains poetry in
Turkish written in the Uyghur script. The splendid
Micrddj.-ndma (Paris, B.N., Suppl. turc 190), also ascribed
to Shah Rukh's reign, is similarly in Turkish written in
the Uyghur script. Turkish poetry was much in vogue
in Harat during Sultan Husayn's reign, and poets like
Sakkaki, Lutff, Shaykhim Suhayll, the prolific cAlfShfr Nawa'I, and Sultan Husayn himself produced
highly Persianate poetry in Caghatay Turkish. Clearly,
at the time of the "Harat renaissance" Turkish was
thought to be in need of patronage, for, as Sultan
Husayn says of 'All-Shir Nawa'i in his Apologia, "those
whose names have been mentioned and descriptions
penned have banqueted in the assembly of Persian
poetry and exhibited their ability to swim in the
sea of Persian, but until today no one has clothed
those virgins of meaning with a Turkish garb, and
these musk-scented elegantes have remained veiled in
their nakedness in the oblivion of poetical talent, and
these angelic beauties have not been able to manifest their charm because of their lack of raiment. . . .
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He has infused life into the dead body of the Turkish
language with his messianic breath. He has clothed
those revivified ones with embroidery and silks woven
with a Turkic warp and woof." A useful anthology
of Turkish poetry produced during the period is to be
found in 'All-Shir NawaTs own tadhkira, the Maaj_dlis
al-nafdyis.
Although others wrote Caghatay prose (notably
Sultan Husayn and cAli-Shir Nawa'I), the great monument of Caghatay prose is Babur's memoirs, the
Bdbur-ndma, fittingly produced by the last scion of the
dynasty in Central Asia. While Sultan Husayn's and
c
AlI-Shir Nawaz's prose is a caique on very ornate
and rhetorical Persian models, Babur's writing records
a simple, straightforward Turkish as it must have been
spoken.
As it had been prior to the Timurids and continued to be after them, Arabic was the language par
excellence of science, philosophy, theology and the religious sciences. Much of the astronomical work of
Ulugh Beg and his co-workers CA1I Kushi and Ghiyath
al-Din Djamshld KashT is in Arabic, although they
also wrote in Persian. Theological works, like those
of Mascud b. cUmar Taftazani, are generally in Arabic.
Bibliography. For a general survey of the
Caghatay literature of the period, with further references, see TURKS. III. Literature, and for Persian
literature, Browne, LHP, iii, 159 ff., and Rypka,
History of Iranian literature, 279-90, and the bibl. at
767 ff.
(W.M. THACKSTON)
3. Art and a r c h i t e c t u r e .
(a) The arts of the book and painting.
Patronage of the arts by the Timurid ruling house,
an activity whose primary objective has been explained
as political legitimisation and cultural assimilation,
centred mainly on the production of books. The cumulative result of this wholesale sponsorship, with its
refined visual canon and idiom, was to establish a
benchmark for excellence but also criteria for the
judgment of artistic quality and achievement. Conceptual, formal, and technical developments in secular
and religious books, encompassing calligraphy, painting, drawing, illumination and binding, had an enduring impact on subsequent production, and, more
broadly, visual culture. The court patronage model
established by such enlightened Timurid patrons as
Shah Rukh, Baysonghor and Husayn Baykara, provided the model for Ak Koyunlu, Ottoman, Safawid,
and Mughal patrons that endured long after the house
of Timur had faded away.
Despite textual references to his acquisition of artists
and craftsmen from cities in western Persia, there is
no evidence that Timur sponsored the production of
illustrated manuscripts in Samarkand. Accounts written by the contemporaries Ibn cArabshah and Sharaf
al-Din CA1T Yazdl testify to the practice of figural wallpainting during his reign, but these too are uncorroborated by physical evidence.
The earliest documented visual record of Timurid
patronage is a corpus of illustrated books commissioned by Iskandar b. cUmar Shaykh, governor of Fars
between 1409 and 1413. These twelve manuscripts
are dedicated to him, and most of their colophons
contain calligraphers' signatures, mention places such
as Shiraz and Isfahan, and have dates ranging between
1410 and 1413. Other manuscripts attributed to his
patronage suggest that it began as early as 1397; however, Shiraz had been an important centre for book
production before Timurid political hegemony, as evidenced by manuscripts associated with Muzaffarid
patrons. Some continuity between these traditions is
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apparent in Iskandar b. cUmar Shaykh's manuscripts,
particularly in their format, spatial construction, organisation and illumination. Following the ruler Ahmad
Djalayir's death in 1410, artists who had worked for
him in Baghdad may have moved to Shiraz seeking
patronage from Iskandar b. c Umar Shaykh, thus providing him with access to developments in painting
formulated under the Djalayirids.
Iskandar b. cUmar Shaykh's manuscripts are mainly
anthologies by various authors, essentially didactic in
tone, and, with rare exceptions small (Anthologies: Lisbon, Gulbenkian Foundation dated 813/1411; London,
BL, dated 813-14/1410-11; Istanbul, TSK dated
816/1413). The recently developed nastacllk script was
used in all of them. Illustrations range from straightforward narrative illustration to charts and diagrammatic depictions, and marginal narratives unconnected
to the text. Most striking is a series of illuminated
full-page designs that mark structural divisions in the
book, illuminated thumb-pieces, and tinted drawings,
often based on Chinese motifs, that exceed any textual
requirement, and display extraordinary inventiveness.
Iskandar b. cUmar Shaykh was taken prisoner by
Shah Rukh in 816/1413, at which time Shah Rukh
acquired the treasury's contents, no doubt including its
manuscripts. The impact of Iskandar b. cUmar Shaykh's
manuscripts was manifest throughout the 15th century, as both components and entire compositions are
copied repeatedly. Presumably Shah Rukh also employed
calligraphers and artists who had worked for Iskandar
b. cUmar Shaykh because the painting practised in
Shiraz during the subsequent governorship of Ibrahim
Sultan (1414-35) largely returns to the illustrative traditions associated with the Muzaffarids, and is markedly
different from that in Harat. The best-known manuscripts commissioned by Ibrahim Sultan are a Shdhndma of FirdawsT ca. 1435 (Oxford, Bodleian) and the
^afar-ndma (dispersed), the earliest illustrated panegyric
of his grandfather Tlmur.
Harat became and remained the pre-eminent centre of patronage, but satellite artistic centres grew up
at Shiraz, Samarkand and other places as a result of
the Timurid custom of appointing princes as regional
governors. Support for poets, historians, calligraphers
and artists—driven by the royal tradition of patronage and participation in poetry and calligraphy—established a network of competing cultural centres that
encouraged the movement of artisans between courts.
Calligraphic exercises written by Baysonghor and
Kur'ans copied by Ibrahim Sultan survive, and both
princes designed epigraphic programmes for architecture as public expressions of piety. Contributing to the
complexity of patronage networks during Shah Rukh's
rule and later, was a broadening patronage base, one
made possible by socio-economic change resulting from
a freer distribution of the soyurghdls [q.v.].
Important for the production of new historical,
poetic, scientific and epic manuscripts was the collecting of books and loose materials comprising calligraphies, drawings, and paintings made under the Il-Khans,
Muzaffarids, Mamluks and Djalayirids which could
act as models and offer a constant point of return in
the development and refinement of new stylistic vocabularies and repertoires. The diversity of models
available is manifest in the group of manuscripts commissioned by Shah Rukh in the course of his reign.
Among these are historical works written by Hafiz-i
Abru. One of the earliest is the Kulliyyat-i tdrikh, dated
818-19/1415-16 (Istanbul, TSK); its illustrations are
evidence for the transfer of artists from Iskandar b.
c
Umar Shaykh's atelier at Shiraz to Harat. A second
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work by Hafiz-i Abru, the Madjmtf al-tawankh dated
829/1425 (Istanbul, TSK), is characterised by its large
numbers of illustrations, their horizontal rectangular
format and their spare appearance, all features connected to an early 14th-century prototype, the Djdmif
al-tawdnkh of Rashfd al-Dfn Tabfb. These Tfmurid
paintings have been labelled as displaying the "historical style". Two volumes of poetry made for Shah
Rukh show an aesthetic different from illustrations in
his historical manuscripts. The first, Nizamf Gandjawf's
Khamsa dated 1431 in Harat (St. Petersburg, State
Hermitage), is illustrated by paintings much like those
made for his son Baysunghur. The second, 'Attar's
Sitta, is dated 841/1438 in Harat (Istanbul, TIEM)
and combines an extensive programme of illumination with polished, coloured Chinese papers painted
with gold landscapes, patterns of flowing water, pomegranates, vines, and bird and flower subjects.
The Sitta manuscript signals one of many instances
of the renewed impact of Ming dynasty Chinese vocabularies and forms in Tfmurid painting and illustration.
There were numerous exchanges between the Tfmurid
and Ming courts until ca. 1425. For example, in 822/
1419, Ghiyath al-Dln Nakkash, a painter in Baysonghor's retinue, joined an embassy to Peking and recorded his observations during the journey.
Although Baysonghor's patronage is attested as early
as 1411, the majority of manuscripts made for him
are dated between 1426 and 1433; many of them are
illustrated poetic texts. Two calligraphers, Dja'far alTabrfzf and Muhammad b. Husam, dominate this
production. The most important of these manuscripts
are an Anthology (Florence, I Tatti) and a Gulistdn of
Sacdl (Dublin, CB) both completed in 830/1426-7, a
Kalila wa-Dimna of Abu 'l-Macalf Nasr Allah dated
833/1429 (Istanbul, TSK), and a Shdh-ndma of Firdawsl
dated 833/1430 (Tehran, Gulistan Library). This group
evinces a unity of conception, a consistently high quality of paper, ink and pigments, and harmony between
image, illumination and calligraphy, and a technical
execution of a level rarely equalled. Further refinements are made to the Djalayirid pictorial tradition—
in some instances direct restatements of Djalayirid
paintings—probably resulting from Baysonghor's acquisition of manuscripts and practitioners after his
capture of Tabriz in 1420. The paintings expand to
fill the page with a minimal amount of relevant text;
compositions are strictly controlled and depict an
abstracted and idealised realm, an effect heightened
by radiant colour and minute attention to detail and
surface that allows each item to be completely legible.
According to the sources, Dja'far directed production at Baysonghor's kitdb-khdna [see MAKTABA], and
one document, the cardaddsht, lists the projects underway there. Analysed in conjunction with the manuscripts and a vast array of drawings and designs bound
into albums (Istanbul, TSK H. 2152; and Berlin, SPK
Diez A. fols. 70-3), the design process of codification
and distillation used at the workshop can be reconstructed. Artists followed a series of strict conventions
and idioms that, in turn, were governed by the final
context of the drawing or painting.
Production at Harat continued after Baysonghor's
death. Manuscripts made for members of the Tfmurid house include a Shdh-ndma for Muhammad Djukf
ca. 1444 (London, RAS), and a Khamsa for Tsmat alDunya dated 849/1445-6 (Istanbul, TSK). Little is
known about production between ca. 1447 and 1470,
when numerous attacks on Tfmurid Khurasan and
occupations of Harat led to the migration of artists to
Kara Koyunlu and Ak Koyunlu courts in western Persia.

Harat once again became a high-level centre of
book production under the last Timurid ruler, Sultan
Husayn Baykara (r. 875-912/1470-1506 [q.v.]), and
the statesman, poet, and man of letters Mir cAlf Shfr
Nawa'f [q.v.]. A ^afar-ndma dated 872/1467-8 (Baltimore, Johns Hopkins University) is the earliest manuscript associated with Sultan Husayn Baykara; its
paintings are invested with political overtones.
In Haratf painting of the late 15th century, compositions from earlier in the century are re-used, and
much like the rhetorical complexity of contemporary
poetry, the relationships between new and old paintings become increasingly intricate. The formal, static
qualities of painting under Baysonghor are replaced
by freer compositions in which figural interaction and
the activities of everyday life are emphasised. The
temporal aspects of the narrative are also reintroduced
and many of the texts chosen for illustration are mystical or Sufi" in nature. These developments in painting are clearly seen in a Bustdn of Sa'df dated 893/
1488 at Harat (Cairo, General Egyptian Book Organisation) made for Sultan Husayn Baykara and a Khamsa
of Nizamf commissioned by Amir cAlf Farsf Barlas,
dated'900/1494-95 (London, BM). The formal qualities of painting take on the role of content. Some
techniques are further perfected, notably filigree (munabbat-kdn), used for the doublures of bindings (e.g. Mathnawi-i mcfnawi of Djalal al-Dfn Rumf, dated 887/1483
[Istanbul, TIEM]), and decoupage used in manuscripts
(Diwdn of Sultan Husayn Baykara ca. 1490 [Istanbul,
TIEM]) and single-page calligraphies.
Developments in late 15th-century painting previously attributed to Bihzad [q.v.], on the basis of comments made by his contemporaries and 16th-century
writers, now seem to have been the inspiration of several artists. In particular, the late Timurid period is
important for historiography and at this time biographical notices on artists and calligraphers—Shah
Muzaffar, Kasim cAlf, Mfrak Nakkash, and Sultan cAlf
Mashhadf—begin to appear in contemporary chronicles, marking the increased value attached to painting and painters, and the beginnings of art history
writing as a genre.
Bibliography: F.R. Martin, The miniature painting
and painters of Persia, India and Turkey from the 8th to
the 18th century, London 1912; I. Stchoukine, Les
peintures des manuscrits Timurides, Paris 1954; R. Ettinghausen, An illuminated manuscript of Hdfiz-i Abru in
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B. Gray, Persian painting, Geneva 1961; M.§. Ip§iroglu, Saray-Alben. Diez'sche Klebebdnde aus den Berliner
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253-65; D. James, After Timur. Qur'ans of the 15th
and 16th centuries, London 1992; Sims, The illustrated
manuscripts of Firdausl's Shdhndma commissioned by princes
of the House of Timur, in Ars Orientalis, xxii (1992), j
43-68; D.J. Roxburgh, Our works point to us. Album
making, collecting, and art (1427-1565) under the Timurids
and Safavids, Ph.D. diss., University of Pennsylvania
1996.
(D.J. ROXBURGH)
(b) Architecture.
Tlmurid architecture has been investigated on many
levels and is well documented (early accounts are valuable for the photographic record, but for most complete
documentation on individual monuments, see Pugachenkova 1981, O'Kane 1987, Golombek and Wilber
1988). Some 300 monuments are noted in publications and hundreds of others are mentioned in contemporary texts. Architecture during the period of Tlmurid
rule may be divided into three phases: (1) Imperial
Timurid (1390-1405); (2) Metropolitan Timurid (14101445); and (3) Provincial styles (primarily, second half
of 15th century).
(1) Imperial Timurid.
This age was dominated by the persona of the
dynasty's founder, Timur. Aware of architecture's powers, Timur built impressive monuments in both Samarkand [q.v., for descriptions of monuments], his chosen
capital, and Shahr-i Sabz [see KISH], home of the
Barlas tribe. These projects were characterised by
mammoth scale, lavish glazed tile exteriors and painted
interiors, tall, often ribbed, elliptical "double" domes,
and experimental vaulting. The grandiosity of this style
may be attributed to Timur's self-image as Cingizid
heir. Innovation resulted from the mingling of craftsmen from the many regions conquered by him.
At Shahr-i Sabz Timur constructed a mausoleum
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near his father's tomb for his fallen heir-designate
Djahangir (777-806/1375-1404) and the Ak Saray
palace (781-98/1379-96) (Masson and Pugachenkova
1978), built with craftsmen from Tabriz and Gurgandj
[</.ro.]. The Ak Saray portal, the only element remaining (50.93 m wide with an arch spanning 22 m),
could be seen from a distance of 7 farsangs. According
to Clavijo (tr. Le Strange, Embassy to Tamerlane 14031406, London 1928), the vast courtyard lying behind
this portal was surrounded by many rooms, including
harem apartments, a dining hall, and other reception
areas, as well as a vast garden. Of the mausoleum
of Djahanglr (Dar al-Siyada, "Hadrat Imam") only
the imposing left pylon of the entrance block and a
magnificent stone-lined crypt remain. Russian scholars
reconstruct the mausoleum as a rectangle (50 m x
70 m), with a square courtyard (or covered hall) in
the centre and a tomb-chamber over the crypt at the
rear, similar to the shrine of Khwadja Ahmad Yasawl
[q.v.]. Built by Timur at Turkestan in 799-801/139799, the Yasawl shrine (65.5 m x 46.5 m) is as impressive as the buildings of Shahr-i Sabz. It consists of a
monumental portal, followed by a large square domed
hall, leading into the mausoleum of the shaykh. This
axis is flanked by a series of rooms of different shapes,
some with designated functions (masd^id, kitchen, dining hall). Because of its excellent state of preservation
and the rich documentation, it provided L.Yu.
Man'kovskaya (1985) with important insights into the
craft of the architect, such as the dimensions of the
gaz (see DHIRAC; Sharaf al-Dm CA1I YazdT, ^afar-ndma,
ed. Muhammad c Abbas!, Tehran 1336/1957-8, ii, 16)
and the geometrical analysis of plan, elevation, and
decoration (see also Bulatov 1978). Calling it a
"museum" of vaulting technology, G.A. Pugachenkova
(1981) saw these experiments as critical to the invention of the vault on intersecting arches in the next
phase by Kiwam al-Dln ShTrazf. Architects associated with Shfraz, either natives or their descendants,
were particularly prominent in the Tfmurid court.
Two architects with ShTrazT nisbas signed the tilework
at Turkestan. Craftsmen from Tabriz and Isfahan cast
a huge bronze cauldron and other artifacts for the
shrine (A.A. Ivanov, 0 bronzov'lkh izdeliyakh kontsa XIV
v. iz mavzoleya Khodza Ahmeda Tasevi, in Srednyaya azjya
i ee sosedi v drevnosti i srednevekov'e, ed. B.A. Litvinskiy,
Moscow 1981, 68-84).
But it was in Samarkand that Timur chose to make
his mark (for descriptions of specific monuments, see
SAMARKAND). Prior to his return from the Indian campaign, Timur's building activities here were limited
to the citadel and two suburban gardens, described
by texts as exceedingly beautiful, of the cahdr-bdgh
type, divided into four sections by axial canals, with
a pavilion at the intersection. They were built for his
wives but used for the reception of ambassadors and
other occasions (L. Golombek, The gardens of Timur:
new perspectives, in Muqarnas, xii [1995], 137-47). A series
of cube-like mausoleums, notable for exquisite tilework, were erected along the lane leading up the
slope of the old city to the shrine of Kutham b.
c
Abbas [q.v.] (the "Shah-i Zinda") by female members
of his family and prominent amfrs (Nemtseva 1977).
Timur's masc^id al-^dmic ("Blbl Khanum"), founded
on 14 Ramadan 801/21 May 1399 (Yazdl, ii, 144-7)
at the north end of the city, borrows many features
from imperial architecture: colossal scale (109 m x
167 m), impressive towering facade, flanked by
towers, and "green" tiled domes, signifying imperial
power. An earthquake in 1897 destroyed much of
what had already fallen in ruins, but the four axial
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units around the courtyard remained, and the mosque
has been fully restored. Minarets spring from the four
corners and pairs of minarets flank both entrance portal and kibla-iwdn. A large elliptical dome set on a
cylindrical drum rises over the cruciform mihrdb hall.
The bulk of this mihrdb hall, which is roofed by a
second, shallower dome on squinches, is so enormous
that it dwarfs the adjoining columned halls (once supported by some 480 stone columns). Smaller domed
halls behind the side iwdns provide visual accents to
the lateral axis. In addition to the other usual decorative techniques, unglazed terracotta was used on the
kibla-iwdn for the foundation inscription (801/1399),
repeating the genealogy above the stone entrance
portal (806/1403-4), which links Tfmur to Cingiz
Khan. When Tfmur reviewed the progress of the project in 807/1404, he considered the scale too modest, had it torn down and rebuilt, and executed the
supervisors.
In 805/1403 the heir-presumptive, Muhammad
Sultan, had died and was brought to Samarkand for
burial in his madrasa-khdnakdh complex. This was one
of the first Tfmurid ensembles planned around a
mutual courtyard. In 807/1404 Tfmur commissioned
a mausoleum to adjoin this courtyard, today known
as the Gur-i Mir, which eventually became his own
tomb (later burials include Shah Rukh and Ulugh
Beg [q.vv]) (Les mosquees de Samarcand, 1905). Although
not of mammoth scale, its melon-shaped turquoise
ribbed dome evokes grandeur and elegance.
Decoration. Tfmur's major buildings were lavishly
reveted in glazed tile: carved and glazed terracotta,
haft-rangi (a technique similar to cuerda seca in which
the design is incised and/or drawn with a greasy substance to separate colours), mosaic tile (tiles of different colours are cut into shapes to form patterns), and
hazdr-bdf (lit. "thousand-weave", also known as bannd'i,
"mason's" technique, simulating the pattern of masonry, consisting of glazed bricks or ends of bricks,
set into a matrix of unglazed bricks to form geometric
and epigraphic patterns to cover large surfaces). Plastered interiors were often painted with gold and lapis
designs, and vaults were filled with cascades of mukarnas
[q.v], dados of hexagonal glazed tiles, turquoise or
green, lined walls.
(2) Metropolitan Timurid.
During the reign of Shah Rukh, major building
projects were undertaken by his wife Gawhar Shad
and several of his powerful viziers and amir?,, such as
Pfr Ahmad b. Ishak al-KhwafT and Djalal al-Dfn Ffruz
Shah '(O'Kane J987; Allen 1981). Near the citadel
within the old walled city, Shah Rukh built a madrasakhdnakdh complex (non-extant) and rebuilt the chief
bazaars in fired brick. Gawhar Shad undertook two
major projects, both designed by the brilliant architect Kiwam al-Dfn b. Zayn al-Dfn Shfrazf. These
were the masdjid al-dj_dmic of Mashhad [q.v.] (81921/1416-18; Baysonghor b. Shah Rukh [q.v.] signed
the inscription on the kibla-iwdn) and the masajid alajdmic and madrasa ensemble (later designated as the
"Musalla") west of the old city of Harat [q.v.] (82041/1417-38). While the mosque at Mashhad has a
classic four-iwdn plan, the madrasa, only fragments of
which remained after the destruction of the "Musalla"
in 1885, must have shown the same innovative features as three other madrasas built at the same time
but still preserved: at Samarkand and Bukhara (simultaneously by Ulugh Beg, '820-3/1417-21) and at
Khargird (the Ghiyathiyya, by the vizier Pfr Ahmad
al-Khwafi, completed 848/1444-5). The latter was also
built by Kiwam al-Dfn but completed by Ghiyath al-

Din Shirazi after the master's death in 842/1438.
The shrine of Khwadja cAbd Allah al-Ansarf [q.v.] at
Gazur Gah, built by Shah Rukh in 829-32/1425-9,
resembles a madrasa but is actually a monumentalised
funerary enclosure (ha^lra), the religious proscription
against mausoleum, yet allowing for an awe-inspiring
structure (Golombek 1969). All of these buildings stress
symmetry and rationality, with impressive facades, corner towers or minarets (at Samarkand all four corners have minarets), and a well-defined entrance block,
accessed through a polygonal vestibule, leading laterally to two public halls for lectures or prayer. The
Khargird madrasa has two domed halls, a masdjid with
its dome resting on recumbent arches, and a lecture
hall with an extraordinary lantern dome on intersecting arches. This innovative design repeats and improves on Kiwam al-Dfn's mausoleum for Baysonghor
in the Harat mausoleum. The transition from square
walls to circular dome is effected not by squinches
bridging the corners, as had been the practice for
centuries, but by opening the walls to form arches,
intersecting in the corners. Plaster ribs rise from the
arched recesses to create a sense of flotation in space.
Major monuments continue the same decorative
techniques except for carved and glazed terracotta,
which disappears, and haft-rangi tilework becomes less
prominent. Inset technique is further developed (composite mosaic tiles are set into larger designs). Plaster
mukarnas ornament in vaulting gives way to the archnet (a network of intersecting plaster ribs, forming
stellate patterns).
(3) Provincial styles.
During the second half of the 9th/15th century,
quality and quantity of major projects declined in
Khurasan. Most buildings were poorly constructed and
sparsely decorated (except for royal sponsorship).
Economical haft-rangi tilework resumed popularity.
Complex vault construction gave way to simple corbelling, concealed by fancy plasterwork. Sultan Husayn
Baykara [see HUSAYN (b. Mansur)] and Mfr cAlf Shfr
Nawa3f [q.v] were the major patrons, although many
officials and aristocracy built minor constructions, suc"h
as funerary enclosures, ha^Tra. Most notable were the
royal madrasa and dynastic mausoleum of Sultan
Husayn in Harat and the Ikhlasiyya complex of
Nawa'f, which included a masajid al-dj.dmic, a madrasa
and khdnakdh, a ddr al-huffdz (place for Kur'an reading), a hospital, and a bath (M. Subtelny, A Timurid
educational and charitable foundation: the Ikhlasiyya complex
of 'All Shir Navd'i in 15th-century Herat and its endowment, mJAOS, cxi/1 [1991], 38-61). Only four minarets
of Sultan Husayn's madrasa remain, and nothing of
Nawa'f's complex. NawaTs extensive patronage is
eulogized by Khwandamfr [q.v], but only his restoration of the Kartid mosque of Harat and several caravanserais testify to his building activity. Outside the
walled city on the east new suburbs were encouraged
through the digging of the Djuy-yi Naw by Abu Sac fd
[q.v], which enabled the creation of many garden
estates, including Sultan Husayn's famous Bagh-i
Djahan-Ara.
The provinces benefited from the attention of local
Tfmurid governors or their Turkmen replacements.
Yazd under Mfr Cakmak Shamf developed new suburbs with superb monuments, and Sufi" orders (e.g.
the Ni'mat-Allahiyya [q.v]) acquired magnificent khdnakdh and mausoleums (in Yazd, Taft, Bundarabad,
Maybud and Abrandabad; see Afshar 1969). The characteristic Tfmurid mosque in this region incorporated
adaptations of the long transverse halls found in the
old masdjid al-ajdmi' of Yazd (late 8th/14th century

Shrine of Shaykh Ahmad Yasawi, Turkestan, longitudinal section. After drawing by L.Yu Man'kovskaya.
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Masdjid al-Djamic of Timur, Samarkand, ground plan.
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tion centres on the basis of decoration alone. The
additions), either flanking the kibla dome or as a
following discussion incorporates findings based on pet"winter" mosque unit. Little remains of Turkmen conrographic analyses (study of the mineralogy and techstruction at Tabriz, except for the "Blue Mosque"
nology of the body fabric in thin-section; Mason and
(Muzaffariyya, 1465), a multi-purpose institution, with
Golombek 1990; for results of recent studies, see
a central dome, surrounded by arcades and followed
Golombek, Mason, and Bailey 1996).
by a small domed masc^id, possibly with crypt below.
The Tfmurids' passion for Chinese blue-and-white
Its type relates to such complex mausoleums as the
is attested in miniature paintings, in Clavijo's report,
Tshrat-khana of Samarkand (ca. 869/1464; M.E.
and accounts of gifts requested by Muslim visitors to
Masson, et alii, Mavzolei Ishratkhana, Tashkent 1958),
the Ming court (E. Bretschneider, Chinese intercourse with
built by Habiba Sultan Begum, the wife of Abu Sac Id.
the countries of Central and Western Asia in the fifteenth cenAt Kumm and throughout Mazandaran, new mautury, in The China Review, v/1-4 [1876-7], 13-40, 109soleums were erected at Shf c T shrines, mostly tomb
32, 165-82, 227-41). However, imports could not satisfy
towers of modest scale (B. O'Kane, Timurid stucco
decoration, in AI, xx [1984], 61-84). Architecture in
local demand. In 1402 Tfmur brought home potters
from Damascus (Clavijo, tr. Le Strange, 287-8), where
Shfrwan (Palace of the Shfrwanshahs at Baku; Brethey were already making fine imitations of Chinese
tanitskiy 1966) continues the fine stone masonry traporcelain. They introduced Samarkand potters to
dition of this region, untouched by the Tlmurid
"Metropolitan" style.
stonepaste (frit-ware) technology and the repertory of
Bibliography: Commission Imperial ArcheoloYuan motifs. Although no kilns of this period have
been found at Samarkand, petrographic analysis of
gique, Les mosquees de Samarcand. I. Le Gour-Emir, St.
Petersburg 1905; E. Diez, Churasanische Baudenkmaler,
dozens of sherds unearthed in the Timurid citadel
Berlin 1918; E. Cohn-Wiener, Turan, Berlin 1930;
indicate a single source of origin in the region. The
use of sand for quartz, which constitutes the bulk of
R. Byron, Timurid Monuments in Afghanistan, in Procs.
the stonepaste fabric, also points to Syrian practice,
Third International Congress of Iranian Art and Archaeology,
Leningrad 1935, 34-8; Pope, Survey of Persian art;
as does the frequent occurrence of a spiky blossom
G.A. Pugacenkova and L. Yu. Rempel, Vldayushciesya
peculiar to Syrian blue-and-white wares.
Ulugh Beg's edict of 814/1411 (J.E. Woods, Timur's
pamyatniki arkhitekturi Uzbekistana, Tashkent 1958;
L.S. Bretanitskiy, ^pdcestvo Azerbaydzana XII-XV v.v.
genealogy, in Intellectual studies on Islam: essays written in
i ego mesto v arkhitekture perednego vostoka, Moscow 1966;
honor of Martin B. Dickson, ed. M. Mazzaoui and V.B.
Iradj Afshar, Yddgarhd-yi Yazd, Tehran 1969;
Moreen, Salt Lake City 1990, 115) permitting foreign
L. Golombek, The Timurid shrine at Gazur Gah,
craftsmen and others to return home dispersed this
Toronto 1969; N.B. Nemtseva, The origins and architechnology and repertory to other pottery-producing
tectural development of the Shah-i ^indeh, tr. J.M. Rogers,
centres in Persia, while still others returned to
in Iran, xv (1977), 51-73; M.E. Masson and PugaDamascus and Anatolia. Prior to the Mongol conquest,
chenkova, Shahr-i sabz from Tlmur to Ulugh Beg, tr.
Nishapur had a long history as a centre for pottery
J.M. Rogers, in Iran, xvi (1978), 103-26, xviii (1980),
production (C. Wilkinson, Nishapur: pottery of the early
121-43; M.S. Bulatov, Geometriceskaya garmonizatsiya
Islamic period, New York 1973). In response to new
v arkhitekture Sredney A&y IX-XV vv., Moscow 1978;
demands from the court at Harat for luxury pottery,
T. Allen, A catalogue of toponyms and monuments of
Nfshapur production was revived. In the second half
Timurid Herat, Cambridge, Mass. 1981; Pugachenof the century, this city produced wares resembling
e
kova, Chefs-d'oeuvre d'architecture de I'Asie Centrale XIV Cizhou pottery, painted in black under a transparent
e
XV siecle, Paris 1981; L. Yu. Man'kovskaya, Toward
turquoise glaze. Four of these bear dates (1468-95;
the study of forms of Central Asian architecture at the end
see Lane 1957, pi. 20A; Reitlinger 1958, fig. 12) and
of the 14th c.—the Khvajeh Ahmad Tasavi mausoleum,
are characterised by scrollwork scratched through the
tr. L. Golombek, in Iran, xxiii (1985), 109-28 [Russ.
black pigment. Nishapur was the chief producer of
publ. 1962]; B. O'Kane, Timurid architecture in
this style, as revealed through comparison with sherds
Khurasan, Costa Mesa, Calif. 1987; L. Golombek and
found at a Nfshapur kiln (unpublished), but others
D. Wilber, The Timurid architecture of Iran and Turan,
were made at Mashhad. Imitations have been found
Princeton 1988, 2 vols.
(LISA GOLOMBEK)
in Khurasan, Slstan, Central Asia and Anatolia
(c) Ceramics,
("Miletus" ware; J.W. Hayes, Excavations at Sarachane
Ceramic production in this period was strongly
in Istanbul, ii, The pottery, Princeton 1992). The dominfluenced by imported Chinese blue-and-white porceinant line of production at Nishapur consisted of imilains, travelling primarily by sea but also with embassies
tations of Chinese blue-and-white, particularly of the
over land. The idea of painting in cobalt under a
Xuande period. Large dishes, bordered with Chinese
clear glaze, and initially the cobalt itself, was imported
wave-and-crest motifs, have floral designs with groups
by the Chinese from the Middle East to suit the taste
of peonies, chrysanthemums, or lichees, or animals in
of the many foreigners (Muslims) employed by the
vegetation. The cobalt is often "heaped-and-piled"
Mongols. These wares were highly successful in the j (applied in light and heavy tones, sometimes in relief)
Muslim West, where they began to appear in Syria | affecting the Chinese manner. A second blue-andand Egypt in the late 14th century (PJ. Riis and
white group features interlaced stellate patterns with
V. Poulsen, Hama: les verreries et poteries medievales, iv/2
scale-fill or hatching. Both types bear the hallmark of
of Hama, Fouilles et recherches de la Fondation Carlsberg
the Nfshapur pottery on the exterior, a scroll made
1931-38, Copenhagen 1957). Large quantities of Chiup of double volutes ("double-scroll" motif), sometimes
nese porcelain were amassed in the collections of the
with foliate elements. The city continued to make fine
Topkapi Sarayi Museum, Istanbul (R. Krahl (ed.),
pottery into the Safawid period, as attested by a dish
Chinese ceramics in the Topkapi Sarayi Museum, London
dating to 929/1522-3 and naming Nfshapur as its
c
1986) and in the Porcelain House of Shah Abbas at
place of manufacture (Golombek and Mason 1995).
the shrine of Ardabll (J.A. Pope, Chinese porcelains from
The Mashhad workshop has been identified through
the Ardebil shrine, Baltimore 1956). They were widely
sampling of two dated pieces: a small green-painted
imitated in the Islamic world thereafter, and much
pot (848/1444-5, Edinburgh, Royal Scottish Museum,
confusion has beset attempts to differentiate producno. 1888.570; Grube 1974) and a blue-painted floral
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dish similar to the Nishapur "peony" group (8787
1473-4, St. Petersburg, Hermitage Museum, no.
VG2650; A.A. Ivanov 1980). Mashhad dishes often
use a wave-and-crest border for the rim which resembles a caterpillar. Possibly also from Mashhad come
the series of deep bowls and handled mugs bearing
sinuous dragons (Grube 1988-9). The founding of a
workshop in Mashhad was probably in response to
the increased pilgrimage trade resulting from Shah
Rukh's build-up of the city.
A minor workshop in an unidentified region supplied blue-and-white pottery of inferior quality to ports
on the Persian Gulf and Indian Ocean, as pots of
the same petrofabric were found at Slraf [q.v.] and
in East Africa.
Toward the end of the 9th/15th century, the
Turkmen dynasties founded a pottery in the Tabriz
region, importing potters from Khurasan for this purpose. The geology of the region did not easily support stonepaste production, and a glassy substitute
gave poor results (Mason and Golombek 1990).
Nevertheless, potters initially made finely-painted wares
in the Khurasan style and, later, mass-produced wares.
The first phase is characterised by very precise drawing and resembles early Iznik blue-and-white pottery
(for example, dish in the Ashmolean Museum, Oxford,
illus. in Reitlinger 1938, fig. 33). Some of these potters were probably among those named in Ottoman
documents as having worked on a building in Istanbul
(G. Necipoglu, From international Timurid to Ottoman: a
change of taste in sixteenth-century ceramic tiles, in Muqarnas,
vii [1990], 136-70). The second phase, which continued into the 10th/16th century, comprises a widefooted (with comma-like motifs on the exterior) and
a narrow-footed group (with water-weed design on
the exterior). Designs copy earlier Timurid models
or contemporary Chinese imports. A large quantity of
these survive in the Daghistan village of Kubaca and
show much duplication (Lane 1939; Golombek 1993).
How they arrived there is not known, but the assemblage includes Nishapur and Mashhad wares, as well,
and large quantities of 16th-17th century pottery from
an unknown kiln source. The Tabriz workshop also
produced celadon-like wares. A small production in
lustre-wares, particularly tiles, continued, probably at
Kashan (O. Watson, Persian lustre ware, London 1985,
157-63).
In this period not only did Chinese designs come
to dominate but pottery shapes also followed Chinese
models. Unlike European potteries, which fell under the
same spell a century later, the Timurid kilns were
unable to reproduce true porcelain. Chinese porcelain had an impact on Persian pottery far outlasting
the Timurid period, for subsequent generations of potters scarcely deviated from Chinese models.
Bibliography: G. Reitlinger, The interim period in
Persian pottery, in Ars Islamica, v (1938), 155-78;
A. Lane, The so-called "Kubachi" wares of Persia, in
Burlington Magazine, Ixxv (1939), 156-62; B. Gray,
Blue-and-white vessels in Persian miniatures of the fourteenth and fifteenth centuries, in Transactions of the Oriental
Ceramics Society, xxiv (1948-9), 23-30; G.A. Pugachenkova, Samarkandskaya keramika xv veka ["Samarkand
ceramics of the 15th century"], in Trudi Sredneaziatskogo Gosudarstuennogo Universiteta, xi (1950), 91120; A. Lane, Later Islamic pottery: Persia, Syria, Egypt,
Turkey, London 1957; EJ. Grube, Notes on the decorative arts of the Timurid period. I, in Gururajamanjarika.
Studi in onore di Giuseppe Tucci, ed. A. Forte et alii,
Naples 1974, i, 233-80, //, in Islamic Art, iii (1988-9),
175-208; M. Whitman, Persian blue-and-white ceramics:

cycles of chinoiserie, University Microfilms International,
Ann Arbor 1978; A.A. Ivanov, Fayansovoe blyudo XV
veka iz Mashhada ["A faience dish of the fifteenth
century from Mashhad"], in Soobsceniya Gosudarstvennogo Ermitaza, Ixv (1980), 64-6; R.B. Mason
and L. Golombek, Differentiating early Chinese-influenced
blue and white ceramics of Egypt, Syria and Iran, in
Archaeometry '90. Proceedings of the 27th International
Archaeometry Symposium, ed. E. Pernicka and G.A.
Wagner, Basel 1990, 465-74; G.A. Bailey, The dynamics of chinoiserie in Timurid and early Safavid ceramics,
in Timurid art and culture, ed. L. Golombek and
M. Subtelny, Leiden 1992; Golombek, The Timurid
ceramics at Kubachi, Daghestan, in Proceedings, 27th Meeting
of Haneda Memorial Hall, Symposium on Central Asia
and Iran, Kyoto University, 1993; Golombek and
Mason, New evidence for Safavid ceramic production at
Nishapur, in Apollo, cxlii/40 (July 1995), 33-6; Mason,
Criteria for the petrographic characterization of stonepaste
ceramics, in Archaeometry, xxxvii (1995), 307-22;
Golombek, Mason, and Bailey, Tamerlane's tableware:
a new approach to the chinoiserie ceramics of 15th and
16th century Iran, Toronto and Costa Mesa, Calif.
1996.
(LISA GOLOMBEK)
(d) Metalwork.
The earliest examples are part of a group of seven
objects—a large cauldron and six tall oil lamps—from
the shrine complex of Shaykh Ahmad Yasawl (see (b)
above). All but one lamp carries an Arabic inscription indicating that it was made by order of Tlmur,
while the cauldron's inscriptions specifically state that
it was made for the shrine in 801/1399. These first
Timurid wares represent the coalescing of a number
of distinct artistic trends and metalwork techniques
from within and outside of the Persian world, a fusion
that came about as a direct result of the Timurid
invasions of central and western Asia in the late 14th
and early 15th centuries.
Apart from the objects from the shrine, which date
or are datable to this same period, there are more
than twenty examples that bear inscribed dates from
the 15th or early 16th century. These represent two
basic types of metalwork: brass inlaid with precious
metal; or brass or copper that is frequently tinned,
producing a silvery surface. Along with their dated
inscriptions, these wares are further distinguished from
earlier Persian metalwork in terms of their shape,
technique, decoration and/or epigraphy. Numerous
other metal objects can likewise be ascribed to the
Timurid period based on analogies with the dated
examples.
The most common shape is a type of small potbellied tankard with a dragon-shaped handle. Other
vessel types include a shallow dish whose prototype
may be found in 14th-15th century Chinese pottery
and a large hemispherical bowl. There is a bucket
with wide shoulder that gradually tapers towards the
base and a very similarly-shaped vessel with a spout.
The characteristic candlestick has a chamfered shoulder; the base gradually tapers outward toward the
wide, splayed bottom, and the socket is often in the
form of a pair of entwined open-mouthed dragons.
The tankard occurs among inlaid and non-inlaid wares,
while other shapes are restricted to non-inlaid wares.
Such metalwork is depicted in Timurid painting,
although it is unclear whether or not they represent
objects made of precious metal that have not survived.
Among the inlaid wares, the technique is much
finer than in earlier periods and is restricted to smallscale decoration, while for the first time tinned brass
and copper, with bold, large-scale designs, are pro-
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duced as a luxury ware. The decoration virtually
excludes figural representation and instead relies on
floral and vegetal motifs, as well as geometric and
abstract ornament. Inscriptions in naskh, thulth, and
occasionally nasta'lik often have a prominent role in
the decoration. Inscriptions quote from Persian poetry,
including the work of Hafiz, Kasim-i Anwar, Salihl
and Djaml; the three latter poets were all active in
Khurasan in the 15th century.
Most objects have been ascribed to Khurasan, and,
for the inlaid wares, its capital Harat. Evidence for
such attributions is provided, in part, by signed examples where the artist's nisba is formed after a placename in eastern Persia. One inlaid tankard, in the
British Museum, is inscribed with the name and titles
of Sultan Husayn Baykara. Some brass candlesticks carry a particular verse by the contemporary
poet Salihi, whose work seems not to have been wellknown outside eastern Persia, suggesting that such
wares are products of Khurasan. The decorative repertoire and style of the inlaid and non-inlaid wares is
in keeping with that of other Timurid arts, particularly manuscript illumination.
Bibliography: A. A. Ivanov, A group of Khurasanian
coppers and bronzes of the 15th century, in Trans, of the
State Hermitage, x (1969), 157-67 (in Russian); idem,
On bronzes from the late 14th century from the shrine of
Khodja Ahmad Tasawi, in Central Asia and its society,
ed. B.A. Litvinskiy, Moscow 1981, 68-84 (in Russian);
A.S. Melikian-Chirvani, Islamic metalwork from Iranian
lands, 8th-18th century, London 1976; L. Komaroff,
The Golden Disk of Heaven: metalwork of Timurid Iran,
Costa Mesa, Calif, and New York 1992; eadem,
Persian verses of gold and silver. The inscriptions on Timurid
metalwork, in Timurid art and culture, ed. L. Golombek
and M. Subtelny, Leiden 1992, 144-57.
(LINDA KOMAROFF)
4. N u m i s m a t i c s .
The Tlmurids based their currency on a monometallic system of silver coinage for the entire period of
their rule. A gold coin exists, however, struck by the
Kara Koyunlu in Baghdad dated 849 in the name
of Shah Rukh as evidence of Timurid overlordship
of clrak al-carabi. Quarter-ashrafi" gold coins were also
struck in Badakhshan by Sulayman Mlrza and Shah
Rukh during the reigns of their Mughal cousins
Humayun and Akbar in India. An occasional copper
coinage is also known in the names of Tlmur and
his son Shah Rukh, but little of this has been published. It may be presumed that foreign gold coinage
(mostly Venetian ducats and Mamluk ashraffs which
were treated as a commodity) was readily available
in dealings between important traders and merchants.
Equally, it is likely that the authorities of important
towns issued a plentiful anonymous copper coinage
to facilitate the daily purchases of their inhabitants.
It is obvious from examination of the coins themselves that the origins of the Timurid tanka [q.v.] and
its subdivision the dirham lie in the coinage issued
by the Caghatayid Khans of Transoxiana, Tlmur's
immediate predecessors and later his theoretical overlords in Samarkand. This was never part of the IIKhanid coinage system established by Mahmud
Ghazan in 696/1296-7, where the currency was based
on a silver dinar divided into six dirhams, and 10,000
dinars were equal to one tuman (the principal unit
of account). Because the Tlmurids had no central government bureaucracy to organise a unified coinage
for their territories, they tended to continue the coinage
standards of the states they had conquered, resulting
in a multiplicity of silver coins of varying weights.
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This decentralised system was the rule both before
and after the time of Shah Rukh, except for a period
between 827 and 850/1424-46 when a generally uniform tanka weighing approximately 5.2 grams circulated throughout his lands. This tanka, which was
issued in huge quantities, received the popular name
of Shah Rukhl, and became a unit of account in its
own right in Eastern Persia, Afghanistan and early
Mughal India.
The obverse on nearly all Timurid coins contains
the SunnI kalima, with the names, and frequently the
epithets of the four Orthodox Caliphs in the margin,
although three conciliatory-minded rulers, Abu Sacld,
Husayn Baykara and Abu '1-Kasim Babur used the
ShI'I kalima or the names of the Twelve Imams when
their mint towns were located in strongly ShI'I areas.
Occasionally the name of the mint was inscribed in
a central cartouche in the centre of the obverse die.
The reverse inscriptions carried the names and titles
of the rulers, followed by a benedictory formula and
frequently the names of the mints and dates in which
they were issued. The usual title was al-Sultdn al-A'^am,
but Tlmur himself never took a title higher than Amir
or Amir al-Mtfaznam on his coinage.
Tlmur struck most of his coinage in the name of
his nominal Caghatayid overlords: Soyurghatmish,
between 771 and 790/1370-88, Mahmud from 790806/1388-1404, and finally in his name alone in the
last year of his life, 806-7/1404-5. None of the other
Tlmurids struck coinage in the name of a Caghatayid
overlord, but Ulugh Beg, Abu Sacld and Ahmad continued Tlmur's custom of naming himself Kurakdn or
Kiireken (son-in-law). The inclusion of this word provided evidence that the ruler had married a princess
of the royal Caghatayid house, thus continuing the
line of Cingiz Khan through their children. In addition, Tlmur, Ulugh Beg and Abu Sacld placed a
tamgha, formed of three circles arranged in a triangle, as the dynastic mark on their coinage. Most of
the other Tlmurids described themselves as Bahadur
Khan, a title made popular by the Il-Khan Abu Sacld
Bahadur Khan.
One feature of the later Timurid coinage, also
found on that of their contemporaries the Kara
Koyunlu and the Ak Koyunlu, was the widespread
practise of countermarking coins once, twice or even
several times. This custom, which spread rapidly
throughout the Iranian lands in the latter part of the
9th/15th century, was probably a way of generating
income by charging a fee for validating coins in circulation. The table (see below) summarises the principal members of the family who struck coins both
in their own names and by countermarking those of
others. While the coins of Tlmur, Shah Rukh and
Husayn Baykara are abundant, and others such as
those of Abu Sacld are scarce, most of them are rare
to extremely rare, which suggests that when the numismatic resources of museums in the former Soviet
Union are examined the coinages of other minor
rulers may either come to light or become much better known.
The chief Timurid mints were located in the capital cities Samarkand and Harat, but, as might be
expected in such a decentralised regime, mints operated in nearly every other town of note. It is unfortunate that the superb artistic heritage left by the
Tlmurids did not extend to their coinage, whose dies
varied widely in quality. Like those of the (Saghatayids,
some were surprisingly crude, while others attempted
to uphold the higher artistic standards of the western
Persian mints. Their actual striking was, more often
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TABLE
Chief Ruler of Dynasty
Timur Gurkhan
b. Taraghay
Khalll Sultan
b. Mlran Shah
Shah Rukh b. Tlmur
Ulugh Beg b. Shah Rukh
c
Abd al-Latrf
b. Ulugh' Beg
c
Abd Allah b. Ibrahim
b. Shah Rukh
Abu Sacfd b. Muhammad
b. Miran Shah '
Ahmad b. Abr Sa'Id
Mahmud b. Abl SaTd

Area of Rule
With capital in
Samarkand or Harat

In own
name

771-807/1370-1405

AR & AE

"
"
"

807-11/1405-9
807-50/1405-1447
851-3/1447-9

AR
AV & AR
AR

"

853-4/1449-50

AR

"

854-5/1450-1

"
"
"

855-73/1451-69
873-99/1469-94
899-900/1494-5

AR
AR Sunnf
and Shr'a
AR
AR

Lords of Transoxiana
Baysonghor b. Mahmud
£
Alr b. Mahmud '
Babur b. cUmar Shaykh

Dates

Dates

Countermarks

AR

AR
AR
AR

In own name

Countermarks

900-3/1495-8
900-5/1495-1500
903 and 906/1497
and 1500

AR
AR
AR

AR
AR
AR

851/1447

AR

851-61/1447-57

AR

861-3/1457-9

AR

861/1457

AR

Lords of Khurasan
c

Ala3 al-Dawla b. Baysonghor
b. Shah Rukh
Abu '1-Kasim Babur b. Baysonghor
b. Shah Rukh
Shah Mahmud b. Babur
b. Baysonghor
Sultan Ibrahim b. Rukn al-Dm
b. Baysonghor
Yadigar Muhammad b. Mfran Shah
b. Baysonghor
Husayn Baykara b. Mansur
b. Baykara b. 'Urnar Shaykh
MuzafFar Husayn b. Husayn Baykara
Badlc al-Zaman b. Husayn Baykara

AR

873-5/1469-70
873-913/1469-1508
911-2/1506
911-4/1506/8

AR Sunni
and Shi c a
AR
AR

851-61/1447-57
861-3/1457-9
862-4/1459-60
864-900/1460-95
899-906/1494-1500
903-6/1498-1501
912/1506

AR Shi c a
AR
AR
AR
AR
AR
AR

AR
AR

Lords of Djurdjan and Mazandaran
Abu '1-Kasim Babur
Shah Mahmud
Husayn Baykara
Mahmud b. Abf Sacid
Mascud b. Mahmud
Muhammad b. Husayn Baykara
Farfdun b. Husayn Baykara
Muhammad Zaman b. Badlc
b. Husayn Baykara

920-3/1514-7

AR

807/1405
807-9/1405-7
896-9/1490-1

no coinage known
AR
AR

807-10/1405-8
ca. 807-17/1405-15
810/1408

no coinage known
AR
AR
no coinage known

Lords of Adharbaydjan and Gflan
c
Umar b. Mlran Shah b. Tlmur
Abu Bakr b. Mfran Shah b. Tlmur
Shah Rukh b. Abl Sacld, in Gllan

Lords in al-Djibal and clrak
Mlran Shah b. Tlmur
Rustam b. cUmar Shaykh
Pir Muhammad b. 'Urnar Shaykh
Other princes until 818/1418

AR
AR
AR
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Lords of Fars and Sidjistan
c

Pir Muhammad b. Umar Shaykh
Iskandar b. c Umar Shaykh
c
Abd Allah b. Ibrahim
b. Shah Rukh
Muhammad Mlran Shah
b.' Baysonghor

In own name

Dates

Countermarks

807-12/1405-10
812-7/1410-5

no coinage known
AR

838-50/1434-47

no coinage known

AR

850-5/1447-51

AR

AR

Lords of Kabul, Kandahar, Ghazna and, finally, India
Kaydu b. Pir Muhammad
' b. Djahanglr b.'Tlmur
Soyurghatmish b. Shah Rukh
b. Tlmur
Mas'ud b. Soyurghatmish
Karatshar b. Soyurghatmish
Ulugh Beg b. Abl SaTd
Babur b. c Umar Shaykh
b. Abl Sacld

812-20/1409-17

no coinage known

821-30/1418-27
830-43/1427-39
843-65/1439-61
873-907/1468-1501

no coinage known
no coinage known
no coinage known

910-37/1504-1530

AR
AR

AR

Lords of Balkh and Badakhshan
Pir Muhammad b. Djahangir
b. Timur
Kaydu b. Pir Muhammad
Ibrahim b. Shah Rukh
Abu Bakr b. Muhammad Djuki

807-8/1405-6
808-11/1406-9
812-7/1409-14
851/1447

AR
AR

812-7/1409-14
830-43/1427-39
870-99/1465-94
899-903/1494-7

no coinage known
no coinage known
no coinage known
AR
AR

r coinage known
no
AR

Lords of Uzkand and Farghana
Ahmad b. c Umar Shaykh b. Tlrnur
Mas'ud b. b. Soyurghatmish
c
Umar Shaykh b. AbT Sa'Id
Babur b. c Umar Shaykh

than not, very careless. The coins were usually dated
in ciphers which, to the exasperation of numismatists
and collectors, are all too frequently missing from the
flan. These numismatic shortcomings may be a contributory factor to the dearth of published material
on the dynasty, a regrettable lack because a thorough
examination of the Tfmurid coinage would throw a
much clearer light on the history of the rulers who
issued it.
Bibliography: S. Album, A checklist of popular
Islamic coins, Santa Rosa, Calif. 1993 (a useful summary of the Timurid coinage with principal weights
and denominations listed by ruler); B. Fragner,
Social and internal economic affairs, in Comb. hist. Iran,
vi, 491-567; S. Lane Poole, Catalogue of oriental coins
in the British Museum, vii, and additions, x, London
1875-90.
(R.E. DARLEY-DORAN)
TIMURTASH B. IL-GHAZI, second A r t u k i d
ruler of M a r d i n , was born probably ca. 487/1094
(Ibn al-Athlr, 418). On Il-GhazT's death in 515/1122,
Timurtash took Mardin without opposition (Ibn alAzrak, 47; Anon. Syr. Chron., 89; Ibn al-KalanisI, 208;
Kdmil, x, 426; Ibn al-cAd!m, fubda, 209; Michael the
Syrian, 218), whilst his brother Sulayman ruled at
Mayyafarikfn. In the service of his energetic cousin,
Balak, Timurtash was present at Balak's siege of
Manbidj in 518/1124. That same year, Timurtash
took possession of Aleppo (Ibn al-cAdim, Zubda, 220;
Ibn al-Azrak, 50).
After a short, disastrous rule at Aleppo, Timurtash
withdrew to Mardin, thus ending the intermittent
interest of the Artukids in Aleppo, which had begun
seven years earlier. Thereafter, Timurtash furthered his
own modest territorial ambitions in the Djazlra, rejecting the life of virtually ceaseless campaigning adopted
by his father and grandfather. Timurtash's abandon-

ment of Aleppo is roundly condemned by Ibn alc
Adim, the chronicler of Aleppo (^ubda, 225; Bughya,
204-7). On Sulayman's death in 518/1124, Timurtash
took Mayyafarikln, which he was to rule jointly for
thirty years (Ibn al-Azrak, 48).
It was Timurtash's political misfortune to encounter
the tough expansionist policies of ZangT in the Djazlra.
There was also local rivalry between Timurtash and
his more bellicose cousin, Dawud, the ruler of Hisn
Kayfa since ca. 502/1108-9. After ZangT had defeated
the combined Artukid forces in 524/1130 (Ibn alAthlr, Atabegs, 38-9;' Michael the Syrian, 240; Kdmil,
x, 467), Timurtash became "Zangi's vassal" (al-'Azfmi,
408). From 530/1135-6 onwards, Timurtash played a
pragmatic game of shifting alliances with Zangl and
Dawud, outliving both of them. After the deaths of
Dawud in 539/1144-5 and Zangl in 541/1146,
Timurtash enjoyed a brief period of genuine, if modest, power in the Djazlra.
The pro-Zangid Ibn al-Athir castigates Timurtash
for a life given over to pleasure (Atabegs, 79). However,
Ibn al-Azrak, the local chronicler of Mayyafarikln,
who worked for Timurtash, views his achievements
more favourably and provides some glimpses, not
found in other sources, of the social and economic
life of the time and of Timurtash's increasing commitment to the area. An Artukid family tomb was
constructed at Mardin, and the Karaman bridge,
begun in 541/1146-7, was "one of the marvels built
in this age" (Ibn al-Azrak, 110, 115). Towards the
end of his reign, a copper mine was discovered north
of Mayyafarikfn (Kdmil, x, 215) and Timurtash minted
copper coins for local trade (Ibn al-Azrak, 120;
Spengler-Sayles, 71-8). Timurtash's exact religious
allegiance is impossible to determine, although his
warm reception of an Isma'Tlf shaykh is described in
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PLATE XII

Fig. 1. Ak Saray palace, Shahr-i Sabz, entrance portal. Photograph: Lisa Golombek.

Fig. 2. Masdjid al-Djamic of Timur ("Bibi Khanum"), Samarkand, kibla-iwan and dome
(before reconstruction). Photograph: Lisa Golombek.

PLATE XIII
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Fig 3. Gur-i Mir (rombof Timur),Samarkand. photograph:Donald Wilber.

Fig. 4. Madrasa of Ulugh Beg, Bukhara, courtyard. Photograph: Lisa Golombek.
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PLATE XIV

Fig. 5. Madrasa at Khargird, lantern dome on intersecting arches in lecture hall. Photograph: Lisa Golombek.

Fig. 6. Masdjid al-Djamic of Mir Cakmak Shami, Yazd, kibla-iwan. Photograph: Lisa Golombek.

PLATE XV
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Fig. 7. Muzaffariyya ("Blue Mosque"), Tabriz, tile mosaic. Photograph: Donald Wilber.

TIMURIDS

PLATE XVI

Large dish, painted in cobalt blue under clear glaze, "peony group", Nishapur workshop, ca.
1460. Courtesy of the British Museum, London (no. 1965 7-29,1).

Large dish, painted in cobalt blue under clear glaze. Inscribed with
date and place of manufacture (878/1473-4, Mashhad). Courtesy of
the Hermitage Museum, St. Petersburg (no. VG 2650).
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detail by Ibn al-Azrak (112). Michael the Syrian states
that Timurtash did not treat his Christian subjects
well (311). Caliphal recognition of Timurtash's rule
arrived in 547/1152-3, only a year before his death
(Ibn al-Azrak, 134), perhaps an indication that only
then did he enjoy genuine local power in the Djazlra.
He died in 548/1154 (ibid., 141; Ibn al-Kalanisi, 329;
al-Bundarf, 244; Sibt, 218-9; Atdbegs, 106).
Timurtash may have lacked the panache and frenetic energy of his father, but his more limited horizons and adaptable style of government over thirty
years at Mardfn and Mayyafarikln laid the foundations for Artukid Turcoman rule in the Djazfra until
the early 9th/15th century. Broadly speaking, his successors retained the local emphasis of his polity.
Bibliography: 1. S o u r c e s . 'Azlml, tr. Cl.
Cahen, in La chronique abregee d'al-'Azimi, in JA, ccxxx
(1938), 353-448; Anonymous Syriac Chronicle, tr. A.S.
Tritton, mJRAS, (1933), 69-101, 273-305; Bundan,
^ubdat al-nusra, ed. M.T. Houtsma, Leiden 1889;
Ibn al-cAdlm, Bughyat al-talab, ed. A. Sevim, Ankara
1976; idem, ^ubdat al-halab, ed. S. Dahan, Damascus
1954; Ibn al-Athir, Ta'nkh al-dawla al-atdbakiyya, ed.
A. Tulaymat, Cairo 1963; idem, Kdmil, x; Ibn alAzrak, Ta'rikh Mayyafarikln, partial ed. and tr.
C. Hillenbrand, in A Muslim principality in Crusader
times: the early Artuqid state, Leiden 1990, 49-70, 12747; Ibn al-Kalanisi, Dhayl ta'nkh Dimishk, ed. H.F.
Amedroz, Leiden 1908; Michael the Syrian, ed.
and tr. J.-B. Chabot, Paris 1899-1914; Sibt Ibn alDjawzl, Mir3at al-zamdn, viii/1, Haydarabad 1951.
2. Studies. Cl. Cahen, Le Diyar Bakr au temps
des premiers Urtukides, in JA, ccxxvii (1935), 219-76;
C. Hillenbrand, The establishment of Artuqid power in
Diyar Bakr in the twelfth century, in St. Isl, liv (1981),
129-53; W.F. Spengler and W.G. Sayles, Turkoman
figural bronze coins and their iconography, Lodi, Wise.
1992; O. Turan, Dogu Anadolu Tiirk devletleri tarihi,
Istanbul 1973; G. Vath, Die Geschichte der artuqidischen
Furstentumer in Syrien und der Gazira }l-Furdtiya, Berlin
1987. See also ARTUKIDS.
(CAROLE HILLENBRAND)
TlMURTASH OGHULLARI, a family which
f l o u r i s h e d in the service of the early Ottoman s u l t a n s in the 8th/14th and early 9th/15th
centuries, the most celebrated of its members being
the general and we&r Timurtash b. Kara 'All Beg,
d. 806/1404. In the early Ottoman historical sources,
it is called the Al-i Timurtash.
Kara CA1I Beg's father Aykut Alp (d. 725/1325)
had been in the service of the somewhat shadowy
founding figures of the Ottoman dynasty, Ertoghrul
and c Othman I [q.v.]. In the first year of Orkhan's
reign (726/1326), Kara cAh~ Beg took the fortress of
Hereke on the Gulf of Nicomedia and displayed particular bravery at the siege of Aydos, when he removed
with his own hand an arrow that had pierced his
eye. Of the origin of the family very little is known,
as is also the case with the other noble families of
the early Ottoman empire, viz. the Djandarli, the
Ewrenos and the Mikhal-oghlu [q.w.]. Timurtash Pasha
is mentioned for the first time, when he continued
the sultan's conquests along the Tundja valley in
Bulgaria by Murad Fs order with the help of Lala
Shahm Pasha [see SHAHIN, LALA]. In 767/1365 he
took Yenidje Kizilaghac (see HadjdjI Khalifa, tr.
J. von Hammer, Rumeli und Bosna, Vienna 1812, 4950, where the date is given as 768/1366-7) and Yanboli
(ibid., 53-4, with the same date) in the plain of the
Tundja. The sources tell us nothing of his activities
during the next decade. When Lala Shahm died

towards the end of the Serbo-Bulgar War (777/1375),
Timurtash succeeded him as Beglerbeg of Rum-eli. In
this capacity he distinguished himself in the first place
by organising the army, including creating the voynuks
[see WOYNUK], which consisted mainly of Bulgarian
Christians who were chiefly used as drivers (see von
Hammer, GOR, i, 181-2). It appears that it was at
Timurtash's instigation that the felt caps (usually made
in Biledjik), since the time of Orkhan worn generally,
were limited to the army and that red was decided
on as the colour for the headdresses of the Begs and
officers (see von Hammer, op. cit., i, 89-90). Tfmurtash
Pasha again came into prominence when he took the
fortress of Monastir (the modern Bitolj), Prilep and
Ishtip (the modern Stip) (the date given is 784/1382;
see Hadjdjr Khalifa, Rumeli und Bosna, 92, 96-97, and
also his Takwim al-tawdnkh, Istanbul 1146/1733-4, 97.
Timurtash crossed the Vardar, invaded the south of
modern Serbia and conquered there three strongholds
for the sultan. Karli-eli, viz. Aetolia and Acarnania,
the land of the "King of the Epirotes" Carlo II Tocco
(d. July 1429), was also hard pressed by him on this
occasion. In 787/1385 Timurtash is said to have
undertaken a campaign against the Arta (not far from
the Ionian Sea), who were showing separatist tendencies (cf. Epirotica, ed. J. Bekker, Bonn 1849, 229,22
and Jorga, GOR, i, 273), so that he was sometimes
here, sometimes there, in Thessaly and in Epirus, districts in which Turakhan Beg [q.v.] also fought with
success. In 788/1386 Turakhan Beg suddenly appeared
in Anatolia. In the battle which Murad fought on the
plain of Konya against his most dangerous opponent,
c
Ala5 al-Dln CA1I of Karaman, he commanded the
rearguard of the Ottoman army, and it was his intervention that put the ruler of Karaman to flight and
thus decided the battle in favour of the Ottomans.
As a reward, he was given the greater part of the
plunder and the title of vizier, i.e. a Pasha with three
tails, which he bore as the first Beglerbeg of the kingdom. When in the following year (789/1387) Murad
was again preparing for a campaign in Europe, Timurtash remained in Anatolia and administered the district of Germiyan-eli [q.v.] in the absence of prince
Yackub. in 792/1390 Timurtash again appears in the
Balkans. In this year, according to HadjdjI Khalifa's
Takwim al-tawdnkh, he took Kratovo (Turkish Karatowa) east of Uskiib, famous for its mines of silver
and copper. In the next year (793/1391) he was taken
prisoner in Bursa during a Karamanid raid on it and
on Ankara, was released and revenged himself by
defeating the Karamanid on the plain of Akcay (in
Germiyan-eli), when he hanged him without ceremony,
although he was the brother-in-law of Bayezld I. From
Munedjdjim-bashi, who probably drew on Idrls Bitlisi
(Hasht bihisht, iii, 311), we learn of the further history
of Timurtash Pasha that he conquered Cankiri [q.v]
in Anatolia by order of Bayezld I in (799/1396-7),
and in the following year (800/1397-8), Athens (cf.
Chronicon breve, in Ducas, ed., Bonn, 516 (Moi)pTa£r|<;),
and J.H. Mordtmann, in Byz.-Neugr. Jahrb., iv [1923],
346 ff.) with the surrounding lands, also Behesnl or
Besni [q.v] and Malatya [q.v] from the Turkomans,
Dlwrigl from the Kurds, Darende and Kemakh [q.v]
(cf. also Sacd el-Din, i, 150), and was busy with warlike enterprises, sometimes in Europe and sometimes
in Asia Minor (see von Hammer, GOR, i, 248-9). In
the battle of Ankara (19 Dhu '1-Hidjdja 804/20 July
1402), he with his son YakhshI shared the fate of
Bayezld I and passed as a prisoner into Tlmur's
hands. When the treasures accumulated by Timurtash
were discovered in Kiitahiya [q.v], Tlmur heaped
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The geneaology of the Timurtash Oghullan
Aykut Alp

'I

Kara cAli Beg
Tlmurtash Pasha

Yakhshi Beg

Ahmed

'All Beg

Mahmud

Haydar

Mustafa

Umur Beg

Orudj Beg

£

DjaTer

C

A1I

Yusuf

Alf

'Othrnan

Efleme Khatun

Mehmed
reproaches upon him and at first refused him his liberty (see von Hammer, op. cit., i, 330, following Sharaf
al-Dln 'All Yazdf, Histoire de Timur-Bec, tr. Petis de la
Croix, v, 54, p. 1). He only survived the collapse of
the Ottoman kingdom for a short time. While lending an army for prince clsa in the battle of Ulubat
(Asia Minor), he was treacherously murdered by one
of his own servants in Ramadan 806/March 1404.
Sultan Mehemmed I sent the head of the old warrior to his brother Suleyman as a token of victory.
His body was taken to Bursa and buried there in a
tiirbe by the mosque founded by him, the tomb bearing his name as Malik al-Umard3 Timurtash b. cAll Beg.
He had four sons, who rose to distinction as commanders and we&rs, scholars and ambassadors. Yakhshf
Beg fought in the Balkan wars, including at the taking of Nish [q.v.] in 788/1386 and at Kosovo, and
the battle of Ankara. Orudj and 'All Begs played
roles in the events revolving round Diizme Mustafa
and Izmfr-oghlu Djunayd [</.OT.]. Umur Beg (d. 8657
1461) was a scholar who established ewkaf for the
mosque in the quarter named after him at Bursa,
with an inscription surviving (see Ahmed Tewhld, in
TOEM, no._ 13, ii, 868 ff.), and was a source for the
historian cAshik-pasha-zade. Of the next generation,
Umur Beg's son CA1I Celebi was defterddr, to the prince
Mustafa, and another son c Othman Celebi is said to
have been killed in 832/1428-9 at the siege of Varna
as sandfak-begi of Germiyan-eli.
Bibliography. In addition to references in the
text, see the sources for early Ottoman history
c
( Ashik-pasha-zade, Neshn, IdrTs BidlTsi, Ruhr, 'All,
Sacd el-Din, Kemal-pasha-zade, Ferldun Beg, IsmacTl
BelTgh) in the bibl. to I A art. Timurta$ (M.C.
§ehabeddin Tekindag); I.H. Uzuncar§ili, Osmanh tarihi, Ankara 1961, index; C. Imber, The Ottoman
empire 1300-1481, Istanbul 1990, index.
(F. BABINGER-[C.E. BOSWORTH])
TIN (A.), the common fig (ficus carica] and, after
Lane, the tree of the balas; or, the tree and the fruit
itself. Another tree and fruit resembling the tin is
called djummqyz, the sycamore fig, a name included

in some lists of simples and treated along with tin
(Ibn al-Kuff, 338; al-RazI, 43). Widespread throughout the Mediterranean from antiquity, it is mentioned
in both the Hebrew Bible and the Kur'an (together
with the olive, XCV, 1). There are dozens of species
and hundreds of varieties, both cultivated and wild,
covering a wide spectrum of flavour, sweetness, size
and colour. The common fig needs no pollination
and is seedless, while other varieties which produce
seeds (e.g. Smyrna figs) require pollination with the
aid of a species of small wasp. Figs are described as
hot and dry, and any ill effects to the stomach may
be avoided by washing out the mouth after eating
them and drinking sakandj.abm (the classical oxymel).
Apart from their known laxative property, they are
said to dissolve phlegm, purify the kidneys and open
obstructions in the liver and spleen. The juice of
cooked figs (together with other ingredients) appears
in several medical recipes mentioned by Abu al-cAla3
Zuhr (d. 525/1130). The fruit was apparently eaten
most commonly unaccompanied, fresh or dried. One
culinary preparation recommends how the dried fruit,
filled with honey and saffron and steamed in a sieve
over boiling water, creates the effect of a freshly treepicked fig.
Bibliography. Abu Bakr al-RazT, Mandfic al-aghdhiya wa-dafc madarrihd, Cairo 1305/1887; Ibn alKuff al-Karaki, D}dmi{ al-gharad fl hifz al-sihha wa-dafc
al-marad, ed. S. Hamarneh, 'Amman 1989; Abu
'l-'Ala' Zuhr, Kitdb al-Mudj_anabat, ed. C. Alvarez
Millan, Madrid 1994; Kanz al-fawd3id fl tanwic almawd'id, ed. M. Marin and D. Waines, Bibliotheca
Islamica, xl, Beirut-Stuttgart 1993.
(D. WAINES)
TlN (A.), mud, clay.
1. In the K u r ' a n , it is said that God created
man from base clay (contrasted with the superior fire
from which Iblls [q.v.] boasts he has been made), and
tin is the most commonly used word here for "clay"
(together with e.g. turdb, hamd3} See e.g. sura VI, 2,
VII, 11/12, XVII, 63/61, XXIII, 12, XXXII, 6/7).
Tin is further used as the substance from which Jesus
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will create a live bird (III, 43/49, V, 110). On the
general topic of creation from these materials, see
KHALK, at IV, 98 Ib, and further, T!NA.
2. As the p o t t e r ' s m a t e r i a l . See for this,
KHAZAF. One might also note that the Kur'an, LV,
13/14, speaks of man being created from clay such
as potters use (salsaI ka 'l-fakhkhdr).
3. Edible clay or e a r t h . This was a diatomaceous earth or kieselguhr, made up of the siliceous
remains of minute marine organisms, and was found
in various parts of Persia in mediaeval Islamic times.
Al-Thacalibi in his Latd'if al-macdrif, tr. C.E. Bosworth,
The Book of curious and entertaining information, Edinburgh
1968, 128, 131-2, mentions edible earth (here called
nukl] from Sfraf [q.v] on the Persian Gulf coast, but
above all, from Khurasan, the districts of Nlshapur,
Ka'in and Zawzan. This last was highly prized,
exported all over the Islamic world and given as a
present to amirs and kings. This commerce is confirmed by Ibn Hawkal, ed. Kramers, 446-7, tr.
Kramers and Wiet, 432, who styles it tin naajdhi "successful, auspicious, valued clay".
Bibliography. See also Mez, Die Renaissance des
Isldms, 410-1, Eng. tr. 436. The whole subject of
earth eating was exhaustively treated by B. Laufer
in his monograph Geophagy, Field Museum of Natural
History Publications, 280, Anthropological Ser., vol.
xviii/2, Chicago 1930, 101-98, cf. 150-5 on earth
eating in the Islamic world. (C.E. BOSWORTH)
TINA (A.), "matter", originally "a piece of
earth", tin "earth, clay" [q.v.] being the Kur'anic
term for the material of creation, and specifically
of man (III, 49; V, 110; VI, 2; VII, 12; XXIII, 12;
XXVIII, 38; XXXII, 7; XXXVII, 11; XXXVIII, 71,
76; cf. Wensinck et alii, Concordance, s.v. tin, on tinat
Adam in the Hadfth; Lane, s.v., hence ibn al-tin for
"man"). In philosophical allegory, the term occurs in
direct reference to the Kur'anic tin, as in Ibn Tufayl's
Hayy ibn Tak^dn (ed. Gauthier, 27) where the spontaneous generation of a human being from a "fermented mass of clay" is depicted as an allegory for
the creation of man.
As a technical term of philosophy, tina is used in
some early Arabic translations from the Greek, and
in the first period of Arabic philosophical writing, to
render the basic meaning of Greek \>kr\, Ar. hayula
[q.v.], as "matter, material substrate" (synonymously
with mddda], especially in the sense of the Aristotelian
Prime Matter, the substratum of the forms of the primary bodies or otoi%eia (ustukussdt, candsir], while hayula
renders the general use of i)A,r| in Ibn al-Mukaffa°s
introduction to the Organon (al-Mantik li-Ibn al-Mukajfac,
ed. M.T. Danishpazhuh, Tehran 1978, 4, 4) as of
"matter relative to form". See e.g. tina for u?tri in an early
version of Aristotle's De anima, 403bl8, ed. CA. Badawf,
Aristutdlis ft }l-nafs, Cairo 1954, 7.13, 31.4; al-Kindf's
definition of cunsur ("elementary body", "material
cause") in his Risdla fi hudud al-ashyd3 wa-rusumihd
(ed. D. Gimaret, Al-Kindi, Cinq epitres, Paris 1976, 15
no. 9) as tinat hull dhi tina "material of everything that
has material"; cf. M. Guidi and R. Walzer, Uno scritto
introduttivo allo studio di Aristotele (Studi su al-Kmdi, I), Rome
1940, 394 (V 5), 397 (VI 44-6), 403 (XI 8-10); alKhwarazmf, Mafdtih al-culum, ed. van Vloten, 136.4 (explaining hayula}. Ibn Sfna, in the Physics of his Shifd3
(al-Samdc al-tabfi, ed. Sa c fd Zayid, Cairo 1983, 14-15),
explains hayula qua "prime matter" partaking in all the
forms as mddda wa-tina, in distinction from cunsur "matter" (relative to form) as a general principle of all
composition, and from ustukuss as a primary element
of compound matter (viz. one of the four elements).

Bibliography: Given in the article, but see also
Soheil M. Afnan, A philosophical lexicon in Persian and
Arabic, Beirut 1969, 166.
(G. ENDRESS)
AL-TINBUKTI [see AHMAD BABA].
TINDUF, conventionally TINDOUF, a small town
in the southwestern part of modern Algeria,
in the governorate (wildyd) of Saoura and at the southwestern end of the Hamada of the Dra near where
the modern borders of Algeria, Morocco, the former
Spanish Sahara and Mauritania meet (lat. 27° 42' N.,
long. 80 10' W.). It is now on the road connecting
western Algeria with Mauritania, with an airstrip, and
has recently acquired economic and political importance because of the proximity of iron ore deposits
at Gara Jubeilat just to the south of Tinduf; it was
around Tinduf that fighting took place in 1963 between
Algeria and Morocco. In ca. 1980 the population of
the town was 6,500.
(Eo.)
TINMAL, TINMALLAL (in Berber, denoting terraces
for agriculture on a mountain side, though other etymologies have been put forward), the name of a
m o u n t a i n and a village on a plateau in the High
Atlas, on the road to the col of Tizin-Test, which
was the centre for the Almohad expansion.
Surrounded as it is by high peaks (around 3,000 m/
9,800 feet), with steep access routes, the site is almost
impregnable. It had of old a sacred character, where
the mountain tribes made agreements and took oaths,
explaining, in part, the choice there of the future
Almohad Mahdf, with whose dynasty Tinmal was closely
linked. It came within the territory of the Hazmfra
who provided Ibn Tumart with a refuge during his
campaigns against the Almoravids.
Once installed at Tinmal after his hiajra, the future
Mahdf formed around himself a community formed
of various tribal elements: Hargha, Hintata, Gadmiwa
and Ganfissa. Fearing the power of his hosts there,
Ibn Tumart pitilessly had them massacred. Tinmal
now became the bastion of the ahl $us against the
power of Marrakush. The town was ringed with walls
topped by towers, access was by a single bridge, and
al-Idrfsf affirmed that four men could defend the capital Tinmal. The Mahdf's own house and mosque
formed the core of this embryonic state. The Almohad
campaigns and the influx of booty and captives gave
the region considerable prosperity. After the destruction of the Almoravid fortress of Tasghimut in 526/
1132, its gates were brought, with great pomp, to
decorate the Bab al-Fakhkharfn at Tinmal. It is possible that Tinmal had a mint at this time. It was here
that Ibn Tumart set forth the main lines of the new
order and perfected his strategy against the Almoravids.
On his death there, his heir and successor cAbd
al-Mu'min transformed Tinmal into a pilgrimage centre, praying at Ibn Tumart's tomb before making any
great decision and endowing the shrine with awkdf,
the cult of the Mahdf was in fact to survive the demise of his dynasty. The caliph continued building
works at Tinmal, including a remarkable mosque. On
his death, he was buried with Ibn Tumart, and henceforth Tinmal became the official necropolis of the
Almohad caliphs; thus the remains of Abu Ya'kub
Yusuf, killed at the siege of Santarem, were brought
back there. Exchanges between Marrakush and Tinmal
remained important during the Almohad period, and
after the fall of Marrakush and the victory of the
Marfnids, the remnants of the Almohads rallied at
Tinmal. But the governor of Aghmat, Abu 'All alMilyanf, seized Tinmal in 674/1275 and despoiled
the tombs of the Almohad caliphs. Even so, the region
retained a certain prosperity, and Leo Africanus, De-
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the south. At these points eclipses are liable to occur.
scription, 113, described Tinmal as very populous, with
Arabic and—following them—mediaeval European
a fine mosque. From the recent edition of the ms.
astrologers treated these two points as pseudo-planets
of al-Zarhum, we have information on the place at
and included them in their casting of horoscopes.
the end of the 17th and beginning of the 18th cenThese two points of the ecliptic, called in Greek
turies. The great Almohad mosque was still functionastronomy the ascending and the descending nodes
ing, but was shortly to be abandoned on account of
(al-cukdatdri], respectively, have a retrograde movement
its incorrect kibla orientation. It was still a pilgrimage
along the ecliptic of ca. 19'/2° per year; a full revocentre, even though there were only sixty families
lution is completed in ca. 18.6 years.
there. The memory of the Mahdl was still alive, and
Bibliography: ad 1, see P. Kunitzsch, DerAlmaAlmohad coins, brought to the surface by rain storms,
gest . . ., Wiesbaden 1974, 172.—ad 2, see AL-DJAWZAwere considered as valuable talismans. But the abanHAR; cf. also AL-KAYD (with further literature).
doned mosque fell into ruins, and Tinmal fell into
(P. KUNITZSCH)
oblivion. In the 19th century, the kd'id al-Gundafi" tried
TINNIS, a town of the eastern part of the
unsuccessfully to restore it.
Nile Delta of Egypt, in Antiquity called Tenessos.
The archaeological excavations of the present cenThe medieval town of Tinms was situated in the
tury have shown the importance of the monuments
fourth climate of the Muslim geographers, occupying
of Tinmal in the history of Maghribf art and archic
almost all of a small island in the Lake Manzala or
tecture. In 646/1248 Abd al-Mu'min announced, in
the Lake of Tinnfs, at the confluence of the waters
his Risdlat al-Fusul, the beginning of work on his splendid mosque, replacing the modest building of Ibn j of the Tanaitic branch of the Nile with the Mediterranean ones, some 30 miles behind the chain of
Tumart. The walls of Tinmal had been built within
lagoons.
the Almoravid tradition, but the mosque reveals the
At the time of the Muslim expansion, TinnTs was
new Almohad style, with its construction from congoverned for the Byzantines by a Christian Arab, one
crete instead of stone and its use of brick mainly to
Abu Thawr, but in 20/641, just after the fall of
decorate the doorways, merlons, window surrounds
Damietta, it was conquered by force (canwatm) by cAmr
and the walls supporting the four domes. There was
b. al-cAs's forces, probably explaining why the main
a great profusion of stucco decoration, although
church was transformed into a mosque. The city's
calligraphic decoration was relatively rare; the dome
population continued to grow up to the 11 th century,
interiors had mukarnas [g.v.] work. Many of the mosque's
according to the figures of various chroniclers, even
decorative features were innovations which became
though these are probably much exaggerated. At the
points of reference in the future art of the Maghrib.
time of the conquest, the Byzantine governor had
Restoration is in progress, but the limits of the little
20,000 men to oppose the Arabs. When the Patriarch
town at its apogee are still unknown, since its ruins
of Antioch Dionysius of Tell-Mahre passed through
are now partly subsumed under cultivated land.
Tinms in 832, he counted 30,000 Christians; and in
Bibliography: K. al-Hulal al-mawshiyya, Casa1048 Nasir-i Khusraw estimated its male population
blanca 1979; cAbd Allah b. Ibrahim al-Zarhunl,
c
at 50,000. At least until the 4th/10th century, it reRihlat al-wdfid, ed. Alr SidkT, Kenitra 1992; Dr.
mained essentially a Christian city, of Copts but also
Ferriol, Les mines de Tinmal, in Hesperis (1922);
of some Melkites; Tinnfs was in fact one of those
P. Ricard, Notes sur la mosquee de Tinmel, in ibid.
(1923); E. Levi-Provencal, Documents inedites d'histoire
rare places where Melkite bishops maintained themselves after the Islamic conquest, although there seem
almohade, Paris 1928; H. Basset and H. Terrasse,
to have been tensions between the two Churches. This
Sanctuaires et forteresses almohades, Paris 1932; Terrasse,
L'art hispano-mauresque des origines au XIIP siecle, Paris
strong Christian presence in a coastal city posed problems for the Muslim rulers. After a Byzantine raid
1932; R. Montagne, Un episode de la "siba" herhere
au XVIIF siecle d'apres la "rihla" de Sidi Mohammed
which temporarily captured Damietta [see DIMYAT] in
ez-^erhouni de Tasaft, in Hesperis, xxviii (1941), 85238/853, they decided to reinforce the Muslim ele97; R. Bourouiba, Ibn Tumart, Algiers 1974; J. Hassar,
ment of the population. The Christians suffered perC. Ewert, A. Touri and J.P. Wisshac, Tinmal 1981,
secution, moreover, from the Fatimid caliph al-Hakim,
fouilles de la mosquee almohade, in Bull. d'Archeologie
who in 403/1012-13 ordered the destruction of most
marocaine (1981-2); Ewert and Wisshac, Forschungen zur
of the churches there (72 destroyed, according to Ibn
almohadischen Moschee. II. Die Moschee von Tinmal, Mainz
Bassam); this brought about much Christian emigra1984; H. Triki, J. Hassar-Benslimane and A. Toure,
tion, including one of textile industry workers to the
Tinmel, I'epopee almohade, Milan 1992; A. Azzaoui
Byzantine lands. The progressive Islamisation of Tinnfs
(ed.), Nouuelles lettres almohades, Casablanca 1995.
was signalled by the building of numerous mosques;
(HALIMA FERHAT)
in the 6th/12th century, Ibn Bassam again mentions
AL-TINNIN (A.), lit. "dragon". In astronomy and
a great mosque and 160 oratories. The Jewish popastrology, this is (1) the Arabic name for the conulation seems to have been very small; Benjamin of
stellation Draco (the third of the 21 northern conTudela counted it at this time as some 40 only.
stellations according to Ptolemy). It contains 31 stars.
The main problem for the city in mediaeval times
It became known to the Arabs through translations
was its food supply. The island could not produce
of Greek astronomical texts, especially Ptolemy's
enough food for the population, which lived essenAlmagest, and is mentioned by this name throughout
tially on fish, trapped aquatic birds and a small numthe Arabic astronomical and astrological literature.
ber of milk-yielding cows. Other provisions arrived
The north pole of the ecliptic is situated in this confrom outside, thanks, so Nasir-i Khusraw says, to a
stellation; (2) the Arabic name for the figure of a mythofleet of small boats which loaded supplies from larger
logical dragon, or serpent (not of Greek origin), which
ships touching in at the port or from the mainland.
was assumed to cause solar and lunar eclipses. Its
The supply of water was, it seems, even more diffi3
head (al-ra s, ra's al-tinnin, caput [draconis]) marked the
cult, since the lake waters were only potable for part
point of the ecliptic at which the moon's orbit crosses
of the year, during the summer, when the high Nile
the ecliptic towards the north, its tail (al-dhanab, dhanab
waters pushed back the salt waters of the Mediteral-tinnin, cauda [draconis]) the point of its crossing towards
ranean. During the winter, drinking water was stored
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up in underground cisterns, called "those of the amir"
since they were hewn out after Ahmad b. Tulun's
visit to Tinms in 269/882-3; some of these were rediscovered in the 1980s by excavations carried out by
the Egyptian Antiquities Service.
In the Crusading period, Tinnls was the third
port for Egyptian commerce in the Mediterranean
after Alexandria and Damietta, and it had especially
strong commercial connections with the Syrian ports
and then with the Northern Italian trading states. It
imported the raw materials for its textile industry
such as wool, silk, and gold and silver thread, but the
city was also a port of entry for more strategicallyvaluable materials such as wood, iron and pitch. The
textile industry seems to have flourished at Tinnls
since Antiquity, but it was under Islam that it formed,
with Damietta, Dabik and some fifteen other less
important sites in the Delta, the main centre for linen
textiles in the whole Muslim empire. This activity
was favoured by the nearby production of flax in the
Delta, the presence of still waters for retting or steeping the flax, and a particularly humid climate guaranteeing suppleness of the thread and thus spinning
and weaving. The main material used there was flax,
spun by women and woven by men. The Egyptian
Delta was especially noted for the fine linen cloth
known as kasab, that of TinnTs being coloured whilst
that of Damietta was white. Silk thread was imported
into the city, probably from Syria, and gold thread
was used notably for weaving dabiki cloth, made essentially from linen and often stitched with gold or silk.
This product, of international repute, was at first
woven only in the nearby city of Dablk, but production gradually spread to other neighbouring centres of the Delta. Tinnls had a particularly high place
amongst these textile production centres of the Delta
in that it had a caliphal workshop (tiraz [q.v.]) working essentially for the Baghdad court of the 'Abbasids
and then, from the end of the 4th/10th century, for
the Fatimids in Cairo. Amongst robes made for the
Fatimid caliphs, the chroniclers mention a seamless
robe, the badana, made from linen and gold thread.
The Tinnls workshops also produced a cloth especially prized by the court in Cairo, bukalamun, coloured
(violet, red and green) and with a moire, watered-silk
effect, copied from Byzantine models. Finally, the veil
of the Kacba, the kiswa [see KACBA] was for most of
the mediaeval period woven in workshops of the
Delta, and notably at Tinnls, where detailed mentions
of its production there for the years 159/776 and 162/
779 exist.
It was apparently in the 3rd/9th century that the
eastern shores of the Delta began to be the target of
maritime raids. The city was fortified in 230/844
under al-Wathik and finished in 239/853-4 under alMutawakkil, who also ordered the nearby cities of
Damietta and Pelusium to be fortified. In the 6th/12th
century, Tinms's wall had 19 gates. From the second
half of this century, raids against the Egyptian Mediterranean ports by Christian ships increased. The
Normans attacked Tinnls in 1151 and again in 548/
1154, pillaging the city for three days and carrying
off many inhabitants into slavery. In 571/1175, forty
Norman ships launched a fresh attack on the city,
but retreated after two days' of fighting. However, an
attack two years later took the garrison by surprise,
and the city was in Norman hands for several days,
and was plundered and burnt. In 577/1181-2 Salah
al-Dfn had to order the building of a citadel and the
repairing of the city walls. The Third Crusade had
led to Salah al-Dm's fleet becoming weakened, and

fresh expeditions against the Egyptian coasts were
feared. Hence the sultan in 588/1192 evacuated the
civilian population of the city and left there only the
citadel's garrison. Frankish threats continued into
the first decades of the 7th/13th century and assumed
firm shape at the time of the Fifth Crusade in the
occupation of Damietta. The Ayyubid sultan al-Malik
al-Kamil [q.v] drew a lesson from this episode, and
in 624/1227 decided to destroy Tinms in order to
prevent a new descent and occupation of the region
by the Franks. It nevertheless seems that a small town
maintained itself for some time amid the city's ruins;
but Ibn Battuta found the town in ruins in 726/1326,
and the French traveller Gilbert de Lannoy, who was
there in the 1420s, found the same situation.
Bibliography: 1. S o u r c e s . Nasir-i Khusraw,
Safar-ndma, Eng. tr. W.M. Thackston, Ndser-e
Khosraw's Book of travels, New York 1986, 38-40; Ibn
Bassam al-Tinnlsf, Ams al-dj_alls fi akhbdr Tinms, ed.
Djamal al-Dln al-Shayyal, in Maajallat al-Maajmaf
al-cllmi al-clrdki, xiv (1976), 151-89; Makrlzl, Khitat,
176-82, tr. U. Bouriant, Description topographique et
historique de I'Egypte, in MMAF, xvii (1900), 504-19.
2. Studies. A.S. Ehrenkreutz, The place of Saladin
in the naval history of the Mediterranean Sea in the Middle
Ages, in JAOS, Ixxv (1955), 100-16; Cl. Cahen,
Douanes et commerce dans les ports mediterraneens de I'Egypte
medievale d'apres le Minhddj d'al-Makhzumi, in JESHO,
vii (1964), 217-314, also in idem, Makhzumiyydt,
Leiden 1977, 57-154; R.B. Serjeant, Material for a
history of Islamic textiles up to the Mongol conquest, Beirut
1972, index; M. Lombard, Les textiles dans le monde
musulman VIP-XIP siecle, Paris, The Hague and New
York 1978; Djabir Salama al-Misrl, Madinat Tinms
Ji 'l-ta'rikh al-isldml, in Madjallat Kulliyyat al-Addb, Alexandria University, xxxv (1987), 89-142; S. Timm,
Das christliche-koptische Agypten in arabischer ^eit, vi,
Wiesbaden 1992, 2686-94; Muhammad Ramzi, alKdmus al-diughrdfi li }l-bildd al-misriyya, repr. Cairo
1994, i.
(J--M- MOUTON)
TIPPU TIP [see AL-MURDIIBI] .
TIPU SULTAN, r u l e r of the south I n d i a n
state of Mysore (Mahisur [q.v]) from 1782 until
his death in 1799, was probably born in 1760. His
father, Haydar cAlf Khan Bahadur [q.v], was a military commander who in 1761 took control of Mysore
from the descendants of the dynasty of Hindu rulers that
had built up the state from early in the 17th century.
Mysore under Haydar CA1I and later under Tlpu
was in constant contention with the Marathas [q.v.]
and with those who claimed to exercise Mughal authority in southern India, the Nizams of Haydarabad [q.v.]
and the Nawwabs of Arcot [q.v] or the Carnatic, as
well as with the British East India Company. At Tfpu's
succession in 1782, Mysore was locked in a war with
the British in which its troops had been more than
able to hold their own.
Following peace in 1784, Tipu built up a wellequipped and trained army of over 60,000, supported
by a strong and relatively centralised state administration. Revenue yields were enhanced by eliminating
intermediaries between the peasantry and the state
and by increasing the levels of taxation. Tlpu also
tried to levy resources for the state from commerce,
taking some trades under direct government management. Any internal challenge to the ruler was ruthlessly repressed. Tlpu took the title of Padishah, seeking
confirmation from the Ottoman Khalifa and thus
rejecting Mughal authority. He stressed the Islamic
nature of his regime without active persecution of his
Hindu subjects.

TIPU SULTAN — TIRAN
Tipu's Mysore was drawn into repeated wars:
against the Nizam and the Marathas and against the
British at the head of Indian coalitions from 1789 to
1792 and again in 1799. In the first of the two wars,
Tipu was able to hold the British at bay until the
Governor-General, Lord Cornwallis, defeated him near
his capital at Seringapatam [see SRIRANGAPATTANAM]
in 1792 and forced him to make large cessions of
territory. In 1799, a new Governor-General, the future
Lord Wellesley, launched an invasion of Mysore.
Seringapatam was stormed and Tipu died in the
fighting. The Hindu dynasty displaced by Haydar cAlf
was restored under British domination.
Myths attached themselves to Tlpu, both in his
lifetime and since. He is seen in modern India both
as a secular nationalist and as an enemy of Hindus.
To the British, he appeared to be a cruel and implacable foe, bent on expelling them from India with French
aid. A more realistic interpretation would be that his
efforts to maintain a strong and independent state
alarmed the British, who sought first to reduce his
power and then to eliminate it altogether.
Bibliography. Mohibbul Hasan, History of Tipu
Sultan, 2Calcutta 1971; D. Forrest, Tiger of Mysore.
The life and death of Tipu Sultan, London 1970;
A. Sen, A pre-British economic formation of the late eighteenth century: Tipu Sultan's Mysore, in B. De (ed.),
Perspectives in social science. I. Historical dimensions,
Calcutta 1977; E. Ingram, Commitment to empire.
Prophecies of the Great Game in Asia, 1797-1800, Oxford
1981.
(PJ. MARSHALL)
TIRAN, the Ottoman Turkish name for TIRANA,
the
capital
of the
modern
Albanian
Republic.
It is situated on a plain at the foot of Mount Dajti
(1,610 m/5,280 feet) some 40 km/25 miles from the
port of Durres [see DRAG], with the Lana river running through it. It is a relatively recent foundation,
of the Ottoman period, from the opening of the 17th
century when there was built a mosque, an oven (or
c
imdret), a hammdm and shops by Siileyman Pasha
(Berkm-zade or Bargjini, from a nearby village,
d. 1024/1616 during a campaign in Persia, buried in
his own mosque). The date of the mosque's construction, 1023/1614-15, is generally taken as the foundation date for the town. The name Tirana comes from
that of a pre-existing village on the site, and not, as
legend has it, from Tihran/Tehran in Persia, because
Siileyman Pasha had been in Persia (cf. Kaleshi, IA,
art. Tiran).
For roughly two centuries, during which the town
grew gradually, it remained under the governorship of
Siileyman's descendants from father to son: Ahmed
Mukhtar (who built the minaret on his father's mosque);
Ibrahim Bey (executed by the Ottomans); Ahmed Bey;
and finally, Kahraman Pasha. According to Ewliya
Celebi, who was there in 1072/1661-2, Tirana was at
that time a kasaba, a voyvodalik of the sanc^ak of Ohrid
[see OKHRI] and seat of a kadi (but this last point
does not seem accurate; see Kiel, Ottoman architecture
in Albania, 1385-1912, 249-50). It was in the 18th century that it developed most. Ibrahim Bey had a fortress
built, but it still remained primarily a market town,
the centre of an agricultural area, with ca. 3,000 to
4,000 inhabitants around 1700, all Muslims except for
one Roman Catholic family which had been installed
there almost from the start. After the struggle with
Kurt Ahmed Pasha of Beirut, in which the Orthodox
population of the plain had contributed to the defence
of the town, Ibrahim Bey offered them land along
the Lana where the church of St. Procopius was now
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built; some of these Orthodox now became traders or
small manufacturers in the town itself. In ca. 1800,
Tirana had around 480 shops and 2,000 houses. In
1208/1793-4 Molla Bey, a descendant of Siileyman
Pasha, built a new mosque, completed three decades
later by his son Hadjdji Edhem Bey when he was
temporarily in control of the town.
On the death of Kahraman Pasha, the male line
of beys from Siileyman Pasha came to an end. At
this time, the end of the 18th and the opening of the
19th centuries, the region was very troubled by various struggles amongst the notables (Ibrahim Bushatli
of Shkodra [see ISHKODRA, in Suppl], Kaplan Ahmed
Pasha Toptani of Kruja, CA1I Pasha of Tepedelen [q.v.~\,
etc.). The town, whose population had been reduced
by these wars, finally fell definitively to the Toptanis
of Kruja, sons of Kaplan Pasha (d. 1816) having married, moreover, the four sisters of Kahraman Pasha,
and Kaplan Pasha himself had become installed in
Tirana. His son cAbd al-Rahman Pasha (d. 1837) gave
Tirana a new medrese and a library, restored the ancient
mosque and laid out the town in six quarters. His
prudence allowed the family to survive, unlike others,
vis-a-vis the central Ottoman government, even though
the fortress was demolished by the authorities in
1830-1. It was in the time of Ahmed Bey b. cAbd
al-Rahman that the Roman Catholic cathedral (Kisha
e se Madhes virgin), financed by Austria-Hungary, protecting power of the religious interests of Albanian
Catholics, was built (1856). In the atmosphere of the
Tan^imdt reforms, a rushdiyye school was built in 1862
and also a post and telegraph office. In 1873, a new
and more splendid Orthodox cathedral was built (Kisha
e uangjelismos}. Two bridges were built over the Lana.
As part of the administrative reforms of 1864-5, Tirana
became the centre of a kadd, with about 100 villages,
almost all Muslim, of the sandj_ak of Durres in the
wildyet of Shkodra. On the plain, almost all the lands
were ciftlih [q.v.] belonging to the Toptani family.
According to the Austrian consul J.G. von Hahn,
ca. 1850 the town had 2,000 houses, including 100
Orthodox (almost all Vlachs) and 6 Catholic. This
would give a population of about 10,000. The population lived to a considerable extent off their beasts
of burden, and the kiradj_is (purveyors of caravan transport) of Tirana were famed throughout Rumelia. At
the opening of the 20th century, the population rose
to around 15,000, including 900 Orthodox Vlachs
and a handful of Albanian Catholics, to which a certain number of gypsies living in a quarter on the
periphery should probably be added. The assertion of
the French consul A. Degrand that the Muslims of
Tirana were at that time in general Bektashls and
adherents of the Rifa'iyya must be corrected; in fact,
the people were entirely linked with the medrese and
its three muderris. There were 19 mosques, great and
small, and a namd^-gah, and a dozen tekkes belonging
to the Kadiriyya and the Khalwatiyya. Only three or
four families in the town were linked with the Bektashls
(probably with the BektashI establishments of Kruja).
The upheavals consequent on the demise of the
Ottoman empire affected Tirana, and in 1920, because
of its central position, it was chosen as the provisional
capital of the Albanian state, whose independence had
been recognised in 1913 by the Great Powers. This
choice was confirmed in 1925, to the detriment of
more important towns like Shkodra and Korea [q.v.].
Tirana has thus been the capital of the Republic, then
the Kingdom (1928-39), then Fascist Albania (193944), then the Communist People's Republic (1944-92)
and now the new Republic. Population growth was
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slow in the inter-war period, but more rapid under
Communism (108,200 in 1955; 225,700 in 1989). With
the fall of the Communist regime and the possibility
for the first time for peasants to move around, population has grown greatly, to 300-400,000 now. The
religious proportions have changed, but it is difficult
to assess precisely these proportions. The first new
arrivals were Muslims in 1919-20 from the town of
Dibra, allotted then to Yugoslavia. With the Communist regime and the foundation of Tirana University
in 1957, Albanians of all localities and confessions
have come to the capital, but in the absence of data
on religious confession in censuses, no estimates can
be given.
In the 1920s, the religious communities took their
place in the new state, in general, with central organisations in Tirana. The Sunn! Muslim community held
its first congress there in 1923, a higher medrese (Medrese
e nalte, thereafter Medrese e pergjithshme) was founded
in that decade for the training of religious cadres.
Regarding the Bektashls, it was only in 1929 that a
congress on the outskirts of Korea decided to set up
a seat of the head of the community (Kryegjyshatd] in
the suburbs of Tirana, with Salih Niyazi Dede (an
Albanian by origin), the last chief of the Bektashfs in
Turkey, as this head. Since the turuk were now banned
in Turkey, the new tekke became the "world centre
of Bektashls". In the 1930s, two organisations were
founded in Tirana grouping together the turuk'. the
"Divine Light" (Drita hyjnore) for the KadirTs, Rifa'fs,
Sa'dfs and Tidjanfs, and the Directorate of the "'AlevT
sects" for the Khalwatls, Djalwatls, Gulshanfs and
Malarms.
In the Communist period, religious activity was
much impaired, especially after 1967 when all places
of worship were closed and all religious groups dissolved. The Kryegjyshata became an old folks' home, and
several mosques and tekke?, were destroyed or transformed into storehouses, museums (like the mosque
of HadjdjI Edhem Bey), etc., as elsewhere in the land.
Since the end of 1990, the Albanian government reauthorised religious practices, with a consequent reorganisation of the various communities. The first act
of worship in the Edhem Bey mosque was held on
18 January 1991, two months after the re-opening of
the "Lead Mosque" at Shkodra, followed by three
other mosques. The Bektashf Kryegjyshata re-opened on
22 March 1991. The Khalwatf tekke of Pazar is being
repaired, and the turbe of the Kadiri Derwfsh Khatidje
is visited again. Dhikrs have been held in the Kadiri
tekke of Sheh Diirri and in a Rifa c f zdwiye. A medrese
has been provisionally opened near the Kokonozi
mosque. Links with the outside Muslim world are
numerous, and some fifteen Arabo-Islamic organisations have an office in Tirana.
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TlRAN [see TIHRAN. II.]
TIRANA [see TIRAN].
TIRAZ (A., pi. turu$, a Persian loan word (cf. Pers.
taraz. "adornment" or "embellishment" and tint, "gusset" or "gore") originally meaning " e m b r o i d e r y " or
"decorative work" (calam) on a garment or
piece of fabric. It later came to mean a khil'a
[q.v.], a robe of h o n o u r , richly adorned with
elaborate e m b r o i d e r y , especially in the form of
embroidered bands with writing upon them. In the
earliest centuries of Islam, such a garment was worn
by rulers and members of their entourage (ashdb alkhil'a). Tirdz (and ddr al-tirdz) also came to designate
the workshop in which such fabrics or robes were
manufactured. A secondary development from the
meaning "embroidered strip of writing" is that of
"strip of writing", border or braid in general, applied
not only to inscriptions woven, embroidered, or sewn
on materials, but also to any inscriptions on a band
of any kind, whether hewn out of stone, done in
mosaic, glass or faience, or carved in wood (see e.g.
al-Makrlzf, Khitat, ii, 79: al-tirdz al-mankushfi '1-hidj.drd).
Until about the middle of the 4th/IOth century, when
the production of papyrus [see KIRTAS; RAKK] ceased
in Egypt, the word tirdz sometimes also designated
the inscriptions officially stamped with ink upon the rolls
of papyrus in the factories. This usage of tirdz was
in turn extended to indicate the factories themselves
(see J. von Karabacek, ^ur orientalischen Altertumskunde.
II. Die arabischen Papyrusprotokolle, in SBAW, clxi/1
[1908], 8-10; A. Grohmann, Corpus papyrorum Raineri,
i/2, Vienna 1995, nos. 175, 204, 214, 265, 270).
1. Origins of the i n s t i t u t i o n .
The production of certain luxury textiles was an
imperial privilege in both the Byzantine and Sasanid
empires and had antecedents in the earlier Roman
and Persian states. The Byzantine emperors established
royal weaving ateliers or gynacea (literally, "women's
quarters"), in various places throughout their domains,
including in Egypt, where there developed a distinctive Coptic style marked by embroidered decorative
patches (either squares or roundels) and bands (clad)
that continued for nearly seven centuries into the
Islamic era (see A. Baginski and A. Tidhar, Textiles
from Egypt, 4th-13th centuries C.E.). Some scholars surmised that such establishments were probably taken
over by the Umayyad caliphs, who were known to
have had a ddr al-tirdz in Alexandria (al-Kalkashandf,
Subh al-acshd3, iv, 7) and adapted to their special needs
and tastes (E. Kuhnel and L. Bellinger, Catalogue of
dated tiraz fabrics: Umayyad, Abbasid, Fatimid, 1). Ebersolt
has proposed a connection between the tiraz bands
and the Roman clavus—the sign of the senatorial and
knightly rank—which is ultimately traced to an
Etruscan origin. It is worth noting that, in Muslim
fabrics also, the band of writing was often embroidered or woven in red silk. The preference for red
in embroidery is likely due to the fact that the wearing of red was considered to be a caliphal prerogative (Hilal al-Sabi', Rusum ddr al-khildfa, Baghdad 1964,
75). The privilege of the Princeps to grant the latus
clavus to the senators and the reservation of purple
for the use of the ruler and, from A.D. 369, the limitation of the production of gold braid to the gynacea,
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at least, afford parallels to the sovereign right of the
Muslim caliphs to the tirdz and its presentation.
In contradistinction to the scholars who have looked
to Byzantium and Rome for the source of tirdz as
object and institution, others, most notably Serjeant,
following the testimony of many mediaeval Arab historians, have been of the belief that the tirdz system
had its origin in Sasanid Persia and that during the
Umayyad period it expanded westward to Egypt, North
Africa, and Spain (R.B. Serjeant, Islamic textiles, 9). Ibn
Khaldun, for example, states outright that "the preIslamic Persian kings (muluk al-cadjam) used to make that
tird^ with the images and likenesses of monarchs or
other images and likenesses specifically designated for
that use, and later the Islamic monarchs substituted
for that the inscribing of their names together with other
words of good omen or praises of God" (Mukaddima,
ii, 57-9, tr. Rosenthal, ii, 65-7). Ibn Khaldun's remarks
concerning garments with royal insignia in Sasanid
times are corroborated by the much earlier testimony
of the Talmud (BT Shabbat 58a, where it is mentioned
that the robes of scholars associated with the house
of the Exilarch bore some sort of badge with his seal).
(S.D. Goitein, Petitions to Fatimid caliphs from the Cairo
Genka, in JQR, NS, xlv [1954-5], 34-5, has suggested
that the custom was borrowed by the Jewish Exilarchs
from the Sasanid court at which they served.)
The truth concerning the origins of the tirdz system, it would seem, combines both views. The institution of royal ateliers was so widespread throughout
the ancient and early mediaeval Near East that its
adoption by the Muslims, who were decidedly eclectic, need not be attributed to a single source. The
name of the system is clearly Persian, but on the other
hand, it is an established fact that the Umayyads,
based as they were in the former Byzantine province
of Syria, were at first far more under the influence
of Eastern Roman rather than of Persian culture, as
the Dome of the Rock, the great mosque of Damascus,
and the numerous desert chateaux in Syria, Palestine,
and Trans-Jordan bear ample witness.
2. D e v e l o p m e n t of the Tirdz i n s t i t u t i o n .
i. Historiographical considerations. In addition to debates
over the origins of the institution, scholarship on the
development of the tirdz institution has followed several different trajectories. Considerable attention has
been paid to the content of the inscriptions themselves. Since most known tirdz are held in museum
collections, catalogues of dated or datable tirdz fabrics have dominated scholarly publication in the field
(see BibL). Considerably less is known, therefore, about
tirdz fragments which cannot be dated or about uninscribed textiles, though these represent by far the
majority of recovered fragments. The catalogues of
tirdz fabrics, which have emphasised the content and
style of inscriptions themselves, have formed a major
source for students of Arabic calligraphy and epigraphy. Historians have shown particular interest in the
content of their caliphal inscriptions for the obvious
reason that they provide documentary evidence about
titulature, which is a central element of the political
culture of mediaeval Islamic dynasties, and have used
them primarily in conjunction with literary evidence,
which includes sometimes detailed descriptions of textiles. In spite of the relative abundance of both literary
and material evidence, however, not a single known
tirdz fabric has ever been matched to a description
provided in a literary source.
Furthermore, in spite of the abundant literary evidence about the function of tirdz, almost no information has been preserved about the uses or the
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original dimensions and style of the actual textiles that
are known. This situation is the consequence both of
the emphasis on the content of inscriptions themselves
(leading to the practice of cutting out only the inscribed
portion of a textile and discarding the rest) and of
earlier excavation priorities and practices, which largely
excluded textiles from being considered as important
archaeological finds. Thus there are almost no inscribed
textiles whose original or even last uses are documented
(see J. A. Sokoly, Between life and death. Hie funerary context of Tirdz textiles, in Islamische Textilkunst des Mittelalters.
Aktuelle' Probleme, 1997, 71-8; Su'ad Mahir Muhammad,
al-Msldj al-Isldmi, Cairo 1977).
New directions in research and standard archaeological practice are changing this situation. As Lisa
Golombek and Veronika Gervers note, "The interest
in tirdz studies has paralleled that of numismatics,
where the content of the inscription was initially the
leading concern. The object itself, either coin or textile, was of secondary importance. More recently,
numismatists have turned to the study of the intrinsic qualities of coins" (Tiraz fabrics in the Royal Ontario
Museum, 82-3; Sokoly, Towards a model of early Islamic
textile institutions in Egypt, m Islamische Textilkunst, 115-21).
New documentary evidence (most notably from the
Cairo Geniza [q.v.]) has provided information about
the production, distribution and uses of a wider variety
of textiles, thereby creating greater interest in documenting the technical characteristics and actual uses
of inscribed textiles. One trajectory in this newer
research situates tirdz fabrics within the history of the
public uses of writing by Islamic rulers from early
Fatimid times onwards (Irene A. Bierman, The art of
the public text: medieval Islamic rule, in World art. Themes of
unity in diversity, ed. I. Lavin, ii, 283-8). Finally, recent
archaeological excavations have yielded textiles, many
of them in funerary settings (R.-P. Gayraud et alii,
Istabl 'Antar (Fostat) 1994: Rapport de Fouilles, in AI, xxix
[1995], 2-24). The full implications of these new directions and evidence will no doubt be borne out in the
years to come.
ii. The institution under the Umayyads. The earliest regular production of Arabic-inscribed tirdz probably goes
back to the time of the reforms of cAbd al-Malik,
when not only did Arabic become the official chancery
language but it was henceforth inscribed on all coins
and was used for the stamp (also called tirdz] on papyrus. Although the earliest Muslim historians, such as
al-Baladhurf and al-Taban, mention only the coinage
and papyrus, al-Bayhakf claims that the reforms
included inscriptions on garments (thiydb] and tapestries (sutur] (K. al-Mahdsin wa 'l-masdwi, ed. F. Schwally,
Giessen 1902, 498). The first Umayyad caliph who is
specifically mentioned in the Arabic sources as having
had tirdz factories was cAbd al-Malik's son Hisham
(al-Djahshiyarf, K. al-Wuzard', Cairo 1983, 60), who
was known as a dandy and a great lover of fine
robes, textiles and carpets (al-MascudI, Murudj., v, 466;
also Ibn cAbd Rabbih, al-Tkd al-fand, ii, Cairo 13317
1913, 338). He is also said to have worn silk garments with what may have been embroidered bands
(al-khazz al-rakm: al-MascudI, loc. cit], but the term is
somewhat ambiguous and could also merely indicate
striping. Hisham's successor, al-Walid II, is reported
to have worn "caliphal garments" (thiydb al-khildfa:
Aghdm[, vii, 83). This term was later synonymous with
tirdz robes, although it is not clear whether al-Walld's
royal garments actually had the embroidered bands
or were simply designated caliphal because they were
white, the Umayyad official colour.
One of the oldest surviving tirdz fabrics, which has
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a red silk ground with designs in several colours and
an inscription in yellow silk, exists in three pieces, all
discovered in Egypt, and bears the name of the caliph
Marwan. The question is which Marwan—Marwan I
(64-5/684-5) or Marwan II (127-32/744-50)? Most
scholars prefer the latter on historical grounds, since
one piece bears the inscription "in the tirdz factory
of Ifrfkiya," and it seems unlikely that the Maghrib!
province was secure enough in the earlier reign to have
such an establishment (R. Guest and A.F. Kendrick,
The earliest dated Islamic textiles, in Burlington Magazine,
Ix [1932], 185-6; G. Wiet, in RCEA, i, no. 36; Serjeant,
Islamic textiles, 13). F.E. Day, on the other hand, has
pointed out that from a stylistic point of view, the
inscriptions look more like 1st/7th century, rather than
2nd/8th century (The tirdz silk of Marwan, passim, but
esp. 52-61). Another very early tirdz fragment of wool
tapestry has a partial inscription "[commander of the]
faithful Mafrwan]" that also appears to come from
the reign of Marwan. Its Sasanid ground design of
cocks on pedestals enclosed in roundels again points
stylistically to the time of Marwan I; yet again, most
scholars favour attributing the piece to Marwan II on
the grounds that the reign of the former was too brief
to make any attribution to him likely. In any event,
it seems clear that by late Umayyad times, the tirdz
system extended across the caliphate.
There is one dated tirdz fragment from the Umayyad
period, an Egyptian linen turban cloth with an inscription giving the date of Radjab 88 (June 707) and
the name Shamu'il b. Musa (M.A.A. Marzouk, The
turban of Samuel ibn Musa, the earliest dated Islamic textile,
143-51). This was probably a privately-commissioned
piece made for a wealthy Jew or Christian. It mentions neither the caliph nor the factory and was not,
therefore, an official tirdz cloth. However, in later
periods, private tirdz production for the bourgeoisie
became increasingly common (see below).
iii. The development of the institution under the cAbbdsids.
The tirdz system continued to flourish in the Muslim
East under the cAbbasids. Harun al-Rashid is reported
to have entrusted the tirdz operations (dur al-turuz) to
his famous vizier Dja'far al-Barmakf (al-Djahshiyari,
Wuzard3, 249), and control of the tirdz factories was
considered one of the most important of administrative responsibilities, along with oversight of the mints,
the post and the bureaux of taxation, and only individuals of high rank and the most trusted individuals among their freedman were given this office.
Al-Rashfd made regular presents of tirdz garments
and fabrics to his favourites. His Christian physician
Bukhtfshuc b. Djurdjfs received every Muharram an
allotment of garments, furs and textiles that included
twenty garment-sized pieces (shikka) of royal tirdz linen
shot with gold or silver thread (al-kasab al-khdss altirdzi) and a like number of pieces of mulham tirdzi (a
combination fabric of silk warp and woof of another
material with embroidered bands) (Ibn Abf Usaybi'a,
ed. Miiller, i, 136). Certainly from the time of Harun
al-Rashfd onwards, the symbolic importance of tirdz
as a caliphal prerogative was well established and was
accepted, then and later, as a medium for extending
the prestige of the court to favoured individuals. The
importance of tirdz and in this connection was subsequently described by Ibn Khaldun:
It is part of royal and governmental pomp and
dynastic custom to have the names of rulers or
their peculiar marks [caldmdi\ put on \tursam\ on
the silk. . . . The writing is brought out by weaving a gold thread or some other coloured thread
of a colour different from that of the fabric itself

into it. [Its execution] depends upon the skill of
the weavers in designing and weaving it. Royal fabrics are embellished with such a tirdz,, in order to
increase the prestige of. . . those whom the ruler
distinguishes by bestowing on them his own garment when he wants to honor them or appoint
them to one of the offices of the dynasty (tr.
Rosenthal, ii, 65-6).
Supervision of the tirdz factories was so important
to the caliph because it was considered one of his
royal prerogatives to have his name on the textiles
produced in them, just as it was to have his name
on the sikka or coinage and pronounced in the khutba.
Omission of the ruler's name from any or all of these
was tantamount to rebellion. For example, al-Ma'mun
dropped his brother al-Amln's name from the sikka
and the tirdz when he began his revolt in 194/809-10
(Ibn TaghrFbirdf, ed. Juynboll and Mattes, i, 551-2),
and Ibn Tulun dropped the regent al-Muwaffak's
name from the tirdz and the khutba in 269/882-3, when
he broke relations with Baghdad (Ibn al-Athfr, Bulak
1290, vii, 143). This latter act was of particularly farreaching consequence since the annual caliphal gift
of an inscribed covering to the Kacba (kiswd) was produced in the tirdz factories of Egypt, and the absence
of the regent's name would be seen by pilgrims from
all around the ddr al-isldm. Serjeant has suggested that
it was perhaps at this time that Kacba coverings began
to be produced in the East, although it is only three
generations later that Tustar (Shustar) in Persia is first
mentioned as the place where the coverings were produced (Islamic textiles, 20, 42; al-Istakhn, 92).
Despite the political importance of caliphal inscriptions on the Kacba coverings, it is by no means clear
that such inscriptions featured prominently on khilac
distributed by the caliph during the first century of
the cAbbasid period. Bierman has pointed to the universal silence of the numerous texts describing the
bestowal of robes of honour at this time (Art and politics, 20-1), whereas for the later Fatimid period such
descriptions frequently include details on the political
inscriptions. On the other hand, the literary sources
do mention that, starting with the reign of Harun alRashid, when the Persian secretarial class were the
trendsetters in all matters of high culture and good
taste with their polite educational ideal of adab [<7.#.],
it became the fashion to have verses of poetry embroidered onto the garments. The poet Abu 'l-eAtahiya
presented al-Rashid on the occasion of the Nawruz
festival with a perfumed thawb with verses embroidered on its borders (Ibn Khallikan, tr. de Slane, i,
203). The adib al-Washsha' (d. 325/936 [q.v.]) devotes
a chapter of his book On elegance and elegant people to
"What [verses] may be found [inscribed] on shirt tails
[dhuyul al-akmisa wa }l-acldm] and on pieces of embroidery on cloaks and sleeves (wa-turuz al-ardiya wa
'l-akmdm)," another to the verses on headdresses and
head bands (kardzin wa-'asd'ib) and a third to the verses
on belts, pantaloon drawstrings and scarves (zandmr
wa-tikak wa-manddil) (K. al-Muwashshd aw al-zarf wa
3
l-zurafd\ Cairo 1362/1953, chs. 42-4, pp. 219-30).
iv. The institution under the Fdtimids. The Fatimids had
adopted the use of inscribed textiles even in North
Africa, and clearly brought a number of these fabrics produced in Ifrfkiya with them when they came
to Egypt, as is attested by the presence of tirdz fabrics dating from the North African period in a Fatimid
funerary site in Fustat (Gayraud, 1995). In the North
African period, a man had asked for a garment (thawb)
of the caliph's to use as a funeral shroud because of
its baraka (Sirat al-Ustddh ^udhar [^awdhar], 138),
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although there is no indication that the textile was
inscribed. The evidence (which is admittedly meagre)
suggests that the mass production of textiles inscribed
with the caliph's name and given as a robe of honour (khil'a) may have developed as the demand for
robes of honour increased and the caliph abandoned
the practice of giving a piece of his own clothing in
favour of bestowing a garment that had been produced in the tiraz, factories. Already in the reign of alZahir, a man who aspired to both a larger iktdc and
greater prestige requested a robe and skullcap from
the caliph, specifying not only garments that were the
caliph's own (thiydb min thiydbihi. . . wa-shdshiyya min
shawdshlhi) but that the caliph had actually worn (thiydb
min thiydb mawldnd . . . allati yalbisuhd) (al-Musabbihl,
Akhbdr Misr, 57-8).
The flourishing of the tiraz. industry under the
Fatimids is attested both by the large number of surviving inscribed textiles and by the literary and documentary records. The chronicles and administrative
histories which survive establish that tirdz production
was an integral part of the Fatimid bureaucracy. There
is little information on the structure of the tiraz. administration for the earlier Fatimid period, but for the
later period we have not only the accounts of Ibn
Mammatl and al-Makhzumi but also the excerpts
from Ibn al-Tuwayr preserved by al-Kalkashandl and
al-MakrlzI. The head of the tiraz. institution was a
high-ranking court official, the only one to receive his
khil'a in a private ceremony according to Ibn alTuwayr, who devotes a section in his chapter on the
Fatimid diwdns to the tiraz. (Nuzhat al-muklatayn fi akhbdr
al-dawlatayn, ed. A.F. Sayyid, Cairo 1992, 101-4).
The sums spent in the tirdz were apparently quite
large, though the sparse information in the chronicles
makes systematic tracking of the expenditures impossible. Ibn al-Ma'mun al-Bata'ihl reports that the expenditures for costumes (including gold thread) in the
year 516/1122 were nearly 20,000 dinars (Akhbdr
Misr, ed. Sayyid, 48 ff.). Ibn al-Tuwayr put the amount
spent on costumes for various court occasions at 10,000
dinars a year (Nuzhat al-muklatayn, 75, 104).
The management of the tiraz. was closely related
to that of the mint (ddr al-darb] for two reasons. First,
tiraz. involved the same prerogative of inscribing the
caliph's name as sikka. Indeed, the inscription of textiles (tiraz] is mentioned alongside the minting and
inscription of coins (sikka) among the prerogatives that
the wazir al-Ma'mun al-Bata'ihl restored to the caliph
al-Amir after the fall of the wazir al-Afdal b. Amir
al-Djuyush. Second, the tiraz, factories used large quantities of gold, which was spun into thread under the
careful supervision of the mint. The close association
of the mint and tiraz. is clear in both Ibn Mammatl
(Kitab Kawdnin al-dawdwm, 330-3) and al-Makhzuml
(Kitdb al-Minhdajfi cilm khardd^ Misr, 30-3), who describe
the mint (ddr al-darb) and the tiraz. sequentially. The
production of gold thread is specifically mentioned
under the discussion of each institution. The elaborate
inventory preserved in Ibn al-MaJmun records not
only the amount of gold in each garment, but also
the labour charges for spinning the gold thread.
Abundant material from the Cairo Geniza (particularly business letters, marriage contracts and trousseaux)
documents the vitality of the textile industry that was
the cornerstone of the Egyptian economy (S.D. Goitein,
A Mediterranean society, i, Berkeley, etc. 1967, 101 ff.;
Gladys Frantz-Murphy, The agrarian administration of
Egypt from the Arabs to the Ottomans, 1986). Fatimid Egypt
had five major tiraz. centres: Alexandria, Tinnis, Dimyat
(Damietta), Dabik and the Fayyum. These were not
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just centres of tiraz, but also more generally of textile
production. The overwhelming majority of tiraz. fabrics with dated or datable Kufic inscriptions are from
Egypt, and nearly all are of linen or other light-weight
fabrics. Egypt was especially famous during the Fatimid
period for its flax cultivation and finished linen textiles;
Goitein and Stillman identified 22 different varieties
of linen, mostly named after localities, rulers, or type,
in the Geniza documents (Goitein, op. cit., i, 104-5;
Y.K. Stillman, Female attire of medieval Egypt, according
to the trousseau lists and cognate material from the Cairo
Geni^a, passim). The tiraz. institution under the Fatimids
was not merely a court institution but was integrally
connected to the economy as a whole. This is particularly true in view of the fact that fine clothing was
a valuable commodity in the mediaeval Mediterranean
economy, and high-quality textiles, even after having
been worn, had considerable cash value. Textiles of
various kinds often constituted a major portion of bridal
trousseaux. Tiraz textiles were classified as either khdssa
(exclusively for the court) or cdmma (available for public purchase). The sale of tiraz. textiles to the public
was a significant source of revenue for the Fatimid
caliphs. In the late 4th/10th century, the largest tiraz.
factories apparently provided an income of more than
200,000 dinars each day. Income from the tiraz, for
the later Fatimid period is not reported, but must
have been considerable, given the dramatic increase
in tiraz. production at court and the penchant of the
middle and upper classes for imitation.
The wealthier classes imitated the court by wearing
garments with inscribed bands just as they addressed
each other respectfully by their kunyas or used the
honorific titles that had become commonplace by the
5th/llth century. In a 12th-century Geniza document,
the Jewish India trader Abraham b. Joseph b. Abraham
b. Bundar b. Hasan ordered a tiraz. turban with his
son's name embroidered on it as a gift for the latter
(Stillman 1972, 18). The fashion of elite imitation of
the court resulted ultimately in the production of fake
tiraz. with pseudo-inscriptions, i.e. of textiles with decorative bands that merely create the appearance of
an inscription (Gervers, Rags to riches, 28). The tiraz,
institution by the late 6th/12th century, then, had
developed far beyond its original political uses at court
into a widespread social and economic phenomenon.
This is confirmed by the oft-quoted passage in alDimashkl's K. al-Ishdra ild mahdsin al-tiajdra (later 6th/
12th century), in the section devoted to the two fine
linens, dabiki and sharb, which often formed the ground
fabric for tiraz:. "People's tastes vary in regard to the
tiraz. borders and the ornamented embroideries, but
they are agreed in the preference of that which is of
the finest thread, and closest of weave, of the purest
white, of the best workmanship, red, and golden"
(tr. Serjeant, Islamic textiles, 140).
Bibliography: For earlier bibliography, see the
article s.v. in El1. Readers should also consult the
large bibliographies in many of the works below.
In addition to references given in both articles see:
1. C a t a l o g u e s , t e c h n i c a l and s t y l i s t i c
analyses. A. Baginski and A. Tidhar, Textiles from
Egypt, 4th-13th centuries C.E., Jerusalem 1980; N.P.
Britton, A study of some early Islamic textiles in the
Museum of Fine Arts in Boston, Boston 1938; idem,
Pre-Mameluke tiraz. in the Meivberry Collection, in Ars
Islamica, ix (1942), 158-66; E. Combe, Tissus fatimides
du Musee Benaki, in Melanges Maspero, i, Cairo 1934,
259-72; G. Cornu, Tissus islamiques de la collection
Pfister, Vatican City 1992; F.E. Day, Dated Tiraz in
the collection of the University of Michigan, in Ars Islamica,
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iv (1937), 420-46; idem, The Tiraz silk of Marwan,
in Archaeologica orientalia in memoriam Ernst Her^feld, ed.
G.C. Miles, New York 1952, 39-61; K. von Folsach,
Woven treasures: textiles from the world of Islam, Copenhagen 1993; V. Gervers, Weavers, tailors and trades.
A new collection of medieval Islamic textiles in the Royal
Ontario Museum, Toronto, in Mali, ii (1977), 125-32;
H. Glidden and D. Thompson, Tirdz fabrics in the
Byzantine Collection, Dumbarton Oaks. Part One: Tiro? from
Egypt. Parts Two and Three: Tirdzjrom the Yemen, Iraq, Iran,
and an unknown place, in Bull, of the Asia Institute, ii
(1988), 119-39, and iii (1989), 89-105; L. Golombek
and V. Gervers, Tiraz. fabrics in the Royal Ontario
Museum, in Studies in textile history in Memory of Harold
B. Bumham, Toronto 1977, 82-126; A. Grohmann, The
origin and early development of Floriated Kufic, in Ars
Orientalis, ii (1957), 183-213; H.M. al-Hawary, The
Omayad and Abbasid textiles, in al-Hilal, xliii (1935),
812-19; Kelsey Museum of Archaeology, The Art of
the ancient weaver. Textiles from Egypt (4th-12th century
A.D.): March 22-July 31, 1980, Ann Arbor 1980;
E. Kiihnel and L. Bellinger, Catalogue of dated tiraz
fabrics: Umayyad, Abbasid, Fatimid, Washington 1952;
Kiihnel, Abbasid silks of the ninth century, in Ars
Orientalis, i (1957), 367-71; idem, Four remarkable Tiraz
textiles, in Archaeologica orientalis in memoriam Ernst
Herzfeld; idem, The rug Tiraz of Akhmim, in Textile
Museum Workshop Notes, 22 (1960), 1-4; idem, La
tradition copte dans les tissus musulmans, in Bull, de la
Societe d'Archeologie Copte, iv (1938), 79-89; idem, %ur
Tiraz. Epigraphie der Abbasiden und Fatimiden, in Festschrift
Max Freiherrn von Oppenhein zum 70. Geburtstage, Berlin
1933, 59-65; CJ. Lamm, Coptic wool embroideries, in
Bull, de la Societe d'Archeologie Copte, iv (1938); idem,
Cotton in mediaeval textiles of the Near East, Paris 1937;
idem, Dated or datable Tiro? in Sweden, in MO, xxxii
(1938), 103; idem, Five Egyptian tapestry weavings in
Swedish museums, in Ars Islamica, i (1934), 92-8;
A. Lorquin, Les tiraz et tissus proto-islamiques de la collection de A.E.D.TA., Paris 1994; G. Marcais and
G. Wiet, Le voile de Sainte Anne d'Apt., in Monuments et
Memoires, xxiv (1934), 1-18; M.A. Marzouk, The evolution of inscriptions on Fatimid textiles, in Ars Islamica, x
(1943), 164-6; idem, Four dated Tira^ fabrics of the
Fatimid Khalif a^-^ahir, in Kunst des Orients, ii (1944),
45-51; idem, The turban of Samuel ibn Musa, the earliest dated Islamic textile, in Bull, of the Faculty of Arts,
Cairo University, xvi (1954), 143-51; R. Pfister, Materiaux pour servir au classement des textiles egyptiens
posterieurs a la conquete arabe, in Revue des Arts Asiatiques,
x (1936), 1-16; idem, Toiles a inscriptions Abbasides et
Fatimides, in BEO, xi (1946), 47-90; N.A. Reath and
E.B. Sachs, Persian textiles and their techniques, New
Haven 1937; D. Thompson, Coptic textiles in the
Brooklyn Museum, New York 1971; idem, A Fatimid textile of Coptic tradition with Arabic inscription, in JARCE,
iv (1965), 145-9; Collection, Tissus d'Egypte: temoins du
monde arabe, VIIIe-XVe siecles, Geneva 1993; J.M.
Upton, Dated Egypto-Arabic textiles, in Metropolitan
Museum Studies, iii (1930-1), 158-73; A.C. Weibel,
Egypto-Islamic textiles, in Bull, of the Detroit Institute of
Arts, xii (1931), 93-8; G. Wiet, Exposition des tapisseries et tissus du Musee Arabe du Caire, Cairo 1935;
idem, Tissus et tapisseries de I'Egypt musulmane, in Revue
d'Art Ancien et Moderne, 363/364 (1935), 61-8; idem,
Tissus et tapisseries du Musee Arabe du Caire, in Syria,
xvi (1935), 278-90.
2. General works. Abegg-Stiftung Riggisberg,
Islamische Textilkunst des Mittelalters. Aktuelle Probleme,
Riggisberg 1997; T.T. Allsen, Commodity and exchange
in the Mongol Empire. A cultural history of Islamic tex-

tiles, Cambridge 1997; P. Baker, Islamic textiles,
London 1995; Irene Bierman, Art and politics: the
impact of Fatimid uses of tirdz fabrics, Ph.D. diss.
University of Chicago 1980; E. Combe, Dar alTiraz, in Revue des Conferences Francises en Orient,
ii (1947); K. von Folsach, Textiles and society. Some
social, political, and religious aspects of Islamic textiles, in
Woven treasures. Textiles from the world of Islam, 7-26;
V. Gervers, Rags to riches. Medieval Islamic textiles, in
Rotunda, xi (1978), 22-31; Z.M. Hassan, Kunuz alfdtimiyyin, Cairo 1937; L.S. Lourie, Textiles and the
nature of their representation: a study of the pre-Mongol
Arab world, B.A. thesis Harvard University 1987,
unpubl.; M.A. Marzouk, History of the textile industry
in Alexandria, 331 B.C.-1517 A.D., Alexandria 1955;
McKinney and W.M. Milliken, Two thousand years
of silk weaving, New York 1944; S.M. Muhammad,
al-Nasidj. al-Isldmi, Cairo 1977; F.D. Mukhtar, alMansuajdt al-cirdkiyya al-isldmiyya min al-fath al-carabl
ild sukut Baghdad, Baghdad 1976; T.T. Rice, Some
reflections on the subject of arm bands, in Forschungen zur
Kunst Asiens. In Memoriam Kurt Erdmann, Istanbul 1969,
262-77; R.B. Serjeant, Material for a history of Islamic
textiles up to the Mongol conquest, Beirut 1972; Y.K.
Stillman, Female attire of medieval Egypt, according to the
trousseau lists and cognate material from the Cairo Geniza,
Ph.D. diss. Univ. of Pennsylvania 1972; M. Talbi,
Les courtiers en vetements en Ifriqiya au IXe-Xe siecle, in
JESHO, v (1962), 160-94; A.C. Weibel, Two thousand years of textiles, New York 1952.
(YEDIDA K. STILLMAN and PAULA SANDERS)
3. The term's use in a r c h i t e c t u r e .
Tirdz came to architecture from textiles at an
unknown date, but no earlier than the Fatimid period
(10th-12th centuries), and seems to have remained in
use until the early Ottoman period in Egypt and
Syria. Oddly, no Arabic dictionary records the architectural application of the term, which nonetheless frequently appears in Ayyubid and Mamluk wakf [q.v.]
documents and in Mamluk primary sources such as
al-Makrfzfs Khitat (noted in EI\ art. Tirdz). Like its
prevailing meaning for textiles as an epigraphic band
embroidered on the sleeves of robes of honour, tirdz
in architecture designates any inscription band. It may
appear on the inside or the outside of the building:
as a frieze running along a wall, on the side of doors,
above or around a window, or around the drum of
a dome. It may be executed in different media: carved
in stone, moulded in stucco, or painted or gilded on
wood. A tirdz may include Kur'anic verses, the name
and titles of the patron and the superintendent of construction (shddd), the date of building, sometimes the
name of the master builder or decorator, and in a
few instances, poetic citations or an abbreviated text
of the building's wakf document (Laila Ibrahim and
M.M. Amin, Architectural terms in Mamluk documents,
Cairo 1990, 76).
Bibliography: Given in the article.
(NASSER RABBAT)
TIRE, modern Turkish Tire, a town of southwestern Anatolia, in the southern part of the Kuciik
Menderes valley, 67 km/40 miles south-east of Izmir
(lat. 38° 64' N., long. 27° 45' E., altitude 108 m/350
feet), in early Turkish times a town in the beylik of
the Aydin-oghullari [see AYDIN; AYDIN-OGHLU] .
The present town presumably occupies the site
of the ancient Arcadiopolis, later called Teira
(i.e. "town", e.g. in Thya-teira; cf. W.M. Ramsay, The
historical geography of Asia Minor, 104, 114). In the Byzantine period the town appears as Thyrea (0\>pea)
and Thyraia (0upccux: cf. Ducas, 38, 73, 97, 109,
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175, 196) and repeatedly plays a part in history.
Travellers like Ibn Battuta (ii, 307-8, tr. Gibb, ii, 444),
who went via Blrge to Tire, which lay in the midst
of orchards, gardens, and streams in the land of the
"Sultan of Bfrge", i.e. of the Aydin-oghlu, or the
adventurous Catalonian chronicler Ramon Muntaner
(sect. 25), passed through Tire. When in 1403 Timur
advanced against the town, the inhabitants fled to
Izmir (cf. Ducas, 38, 97, 109). After the Ottoman
annexation of the principality of the Aydin-oghlu in
830/1426, Tire became the capital of a sanajak of the
empire. It plays no particular part in later history;
it was a mint down to the 10th/16th century and
is occasionally mentioned in connection with risings
(cf. J. von Hammer, GOR, iv, 398 n., v, 50 n.). In
Tire is the tomb of the celebrated scholar cAbd alLatff b. cAbd al-cAz!z b. Firishte (Ar. Ibn al-Malak,
Turk. Firishte-oghlu, d. according to the Salnama of
Aydin of 1302, 239, in 799/1396), known as the author of a once much-used Turkish dictionary in verse
(Lughat-i Firishte-oghlu) and of a commentary on the
principles of jurisprudence, Mandr al-anwdr of al-Nasafi"
[q.v.]. He taught there in a medrese which bears his
name and is still in use. Tire was also the birthplace
of several Ottoman authors, e.g. Shaykh Haydar b.
Sacd Allah and Molla Nasr Allah al-Rumi, and the
scene of activity of kddis who also played a part in
literature (F. Babinger, GOW, 146: Djarrah-zade). Tire
is also mentioned as a place of banishment; the versatile historian Shanl-zade, for example, ended his life
here (cf. ibid., 346).
The earlier European travellers rarely visited Tire.
The chaplain of the English factory in Smyrna,
Edmund Chishull (d. 1733), is one of the few who
visited Tire (cf. Travels in Turkey and back to London,
London 1747, 19, and Thos. Smith, Septem Asiae Ecclesiarum notitia).
It was then thought that Tire represented Thyateira
(= Ak-hisar), one of the "Seven Churches of Asia".
Ewliya Celebi [q.v.] describes Tire in his Seydhat-ndme,
ix, Istanbul 1935, 159 ff. The town does not seem
to possess any antiquities. Mention may be made of
the library of 1,325 volumes (including the holograph
of the above-mentioned commentary of Firishteoghlu), presented by Nedjfb Pasha, governor of Baghdad. Down to the Turko-Greek exchanges of population after the First World War, Tire had about
15,000, mainly Greek, inhabitants (see V. Cuinet, La
Turquie d'Asie, iii, 508 ff.), who were mainly occupied
in carpet-weaving and the cultivation of the vine.
Present-day Tire is the chef-lieu of an ilge in the
il or province of Izmir; its population ca. 1970 was
28,000.
Bibliography (in addition to references in the
text): Karl Buresch, Aus Lydien, Leipzig 1898, 32,
165, 214; Stephanus Byzantinus, ed. Westermann,
Leipzig 1839, 273; Lebeau, Histoire du Bas Empire,
civ, 38; Fr. V.J. Arundel, Discoveries in Asia Minor,
London 1834; idem, A visit to the Seven Churches of
Asia, London 1828; Hadjdjf Khalifa, Qihdn-numd,
Istanbul 1145/1732-3, 636; Mehmed 'Ashik, Mana&r
al-cawdlim, Vienna ms., fol. 213a; F. Taeschner,
Anatol. Wegenetz, Leipzig 1924-6, i, 176, ii, 39; Sharaf
al-Dm cAli al-Yazdl, gafar-ndma, ii, 468, Fr. tr.
F. Petis de la Croix, Delft 1723, iv, 44; W. Tomaschek, Zur histor. Topographic Kteinasiens im Mittelalter,
in S.B. Ak. Wien, cxxiv/8, 8, 34; IA, art. s.v. (Besim
Darkot).
(F. BABINGER*)
TIREBOLU, a town on the Black Sea coast
of T u r k e y , in the province (il) of Giresun, and also
the centre of a county (ilfe). The town lies 80 km/50
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miles to the west of Trebizond in lat. 41° 01' N., long.
38° 49' E.
Originally a Milesian colony of the 7th century
B.C. and called Tripolis, it has had little importance
because of the port's lack of shelter and difficult communications with the interior, along the steeply-rising
sides of the Har§it valley (ancient Philabonites). From
1204 it was a personal fief of the Great Comneni,
emperors of Trebizond [see TARABZUN]. It was mentioned by Clavijo, and captured by Mehemmed II at
the time of the conquest of Trebizond in 1461. After
the Ottoman conquest, the town, called Driboli in
documents, came within the ndhiye of Kurtiin, settled
by the Cepni Turkmen tribe, which had occupied the
hinterland of Tirebolu from the 14th century onwards.
The census of 891/1486 (BBK, Tapu tahrir no. 828,
p. 592) enumerated for the kal'a of Tirebolu 67
Christian hearths (and 5 widows) but no Muslim ones.
In 921/1515 (ibid., no. 52, pp. 609-13) there were
211 older and 60 new Christian hearths (plus 6 bachelors and 4 widows) and 4 Muslim hearths, but no
Christian villages in the hinterland. Finally, in 961/
1553 (ibid., no. 288), there were 320 Christian hearths
and 15 Muslim ones. When Ewliya Celebi passed
through in 1050/1640, he found an ancient rectangular fortress and a very flourishing town inhabited
by Greeks (Seydhat-ndme, i, 80). Tournefort (1701) called
it a village; it seems to have been the seat of an dydn
when local disputes of petty chiefs rent the region at
the opening of the 19th century. WJ. Hamilton estimated the population in 1834 at 400 Muslim families
and 100 Christian ones (Researches in Asia Minor, London
1842, i, 253-7), and Hommaire de Hell in 1846 estimated 450 Muslim families and 150 Christian ones
(Voyage en Turquie et en Perse, Paris 1859). Cuinet gives
for the early 1890s 8,000 inhabitants (5,600 Muslims,
2,000 Greek Orthodox, 400 Gregorian Armenians (La
Turquie d'Asie, i, 53). At that time the town had 8
mosques, 2 Greek churches and one Armenian one,
350 booths and shops, 2 khans and a hammdm (ibid.,
i, 54-5). The region produced an average of 5,000
tons of nuts. During the First World War, the Russian
advance of 1916 reached the right bank of the Harsit
river and caused the Muslim population to flee, followed by the deportation of the Greek population
from 29 November 1916 to §ebinkarahisar. In the
1927 census, Tirebolu had a mere 3,375 inhabitants,
and it was only in the 1980s that it passed the 1914
figure. Today, the town is the centre of an agricultural region in which tea planting has partially replaced
nut growing.
Bibliography (in addition to references in the
article): Georghios Sakkas, / istoria ton Ellinon tis
Tripoleos Pontou, Nikaia 1957; M. Tayyib Gokbilgin,
XVII. yu'zyil ba§lannda Trabzon livasi, in Belleten, xxvi
(1962), 334; Hrant Andreasyan (ed. and tr.), Fr.
Minas Biji§kyan, Karadeniz, kiyilan tarih ve cograjyasi
(1817-1819), Istanbul 1969, 38-9; A.A. Bryer and
D. Winfield, The Byzantine monuments and topography
of the Pontus, Dumbarton Oaks Studies XX,
Washington, D.C. 1985, 47, 138-44.
(ST. YERASIMOS)
TIRHALA, the Ottoman Turkish name for the
Greek town of Trik(k)ala in western Thessaly
[see TESALYA].
The Byzantine citadel of Trikala is built on the
acropolis of ancient Trikki on the Lithaios river, in
the northwest of the Thessalian plain; not far from
it was the oldest shrine of Asclepios known in Greece.
The town prospered in early times from its situation
at a crossway for communications. Procopius mentions
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the restoration of the town's walls in Justinian's time.
The ancient name Trikki survived in ecclesiastical
geography, with the bishopric of Trikki attached to
the metropolitanate of Larissa from the 4th century
onwards. The form Trikkala first appears in the 12th
century in Anna Comnena's Alexiad.
The town probably fell into Ottoman hands in the
time of Bayezld I in 1395-6. The presence of Ewrenos
Beg in the conquest of Thessaly is not certain, even
if the sources refer to one of his descendants, Ahmed
Ewren-oghlu, as sandj.ak beg of a large sanajak of which
Tirhala was the capital [see EWRENOS OOJULLARI]. In
the 14th century it had been the flourishing capital
of the Greco-Serbian state of Western Thessaly under
Simeon Uresis, half-brother of Stefan Dusan, and it
formed part of the domains of the great noble Turkish
family of the Turakhan-oghlu.
Turakhan Beg (d. 860/1456 [q.v.]) settled Muslim
colonists on the plains and granted privileges to the
Greek population. As an administrative and commercial centre, the town attracted a Turkish population,
and in 1520 Tirhala was one of the twelve towns of
the hinterland with an annual revenue above 100,000
afcces. From the works of Turakhan Beg and his son
C
0mer (d. 889/1484), the town acquired the appearance of a typical Ottoman town, with mosques, medreses,
a hammam, fimdret, khan and karwdnsardy extending beyond the citadel and the Varoussi (Varosh) quarter
which remained Christian. The market, with workshops
and booths, stretched further eastwards to where was
constructed in the mid-9th/15th century the Turakhan
Beg or Pazar Djami'i adjacent to the great cemeteries.
In the census of 859/1454-5 Tirhala had ca. 2,453
inhabitants (251 Muslim families and 9 widows, and
212 Christian families and 73 widows). In 912/1506,
3,100 persons were counted, including 260 Muslim
families, 310 Christian ones and 19 Jewish ones, their
first appearance here, although Byzantine sources of the
14th century mention Jews in the outskirts of Tirhala,
and Turakhan Beg's testament of 850/1446 mentions
a Jewish quarter of Y(ah)ukdi outside the town. Between 926/1520 and 945/1538, 301 Muslim families
were counted, 343 Christian ones and 181 Jewish ones.
The oldest description of the Ottoman town is that
of Ewliya Celebi in the later llth/17th century, who
noted 16 Muslim quarters and 8 Christian ones, with
a total of 2,300 houses. He mentions eight mosques,
the oldest being that of GhazI Turakhan Beg (built
in 895/1489-90 according to its inscription), and the
most important one that of 'Othman Shah Beg, of
unknown date but which must have been built by
the famous architect Sinan [q.v.] around 1550-60.
Kara cOthman Shah was Suleyman the Magnificent's
nephew and governor of Thessaly, and died at Tirhala
in 974/1567, being buried in a mausoleum by the
mosque. The latter has been restored and is the sole
one remaining in the town today. Ewliya gives what
is probably an exaggerated number for the shops,
1,000, and does not mention the bezesten; yet old authorities describe an imposing stone building, locked and
guarded at night, which corresponds to the bezesten
demolished at the beginning of the 20th century.
There were also four hammams, six tekkes and many
fountains. Famous persons connected with Tirhala
included the Turkish historian Ahmed Para Para-zade,
buried there in 968/1560, and its kadis included 'Ata'r
and WeysF. In 1601 the bishop of Trikki was Dionysios
the Philosopher, head of an abortive attempt at rebellion by the Christians of Yannina.
The town was destroyed by a great fire in 1749.
In 1771, during the rising of Christians at the time of

the 1768-74 Russo-Turkish war, 4,000 Albanian irregulars sacked the town and burnt down the market
and 500 shops. At this time, the town had 25,000 inhabitants, the same figure given by Pouqueville at
the time of the Greek Revolt. Ami Boue visited Tirhala
just before 1840 and attributed to it 10,000 inhabitants,
comprising Muslims, Greeks, Gypsies and a few Albanians. On the basis of the descriptions of numerous 19th
century travellers, plus cartographical material from
1885, the plan of the 19th century town can be reconstructed: it had seven mosques (four of them mentioned
in the sal-name of the wildyet of Yanya (1288/1871),
a synagogue, six tekkes, etc.
The last Ottoman census (1294/1877-8) listed 25,000
inhabitants and 2,500 buildings for the sand^ak of Tirhala. From 1881, the town became part of Greece, and
a census then numbered 5,563 persons in the town
itself. An urban plan of European type was put into
force in the 1930s, numerous old buildings were destroyed, and the town has now lost its mediaeval character. From 20,200 inhabitants in 1926, the town had
over 50,000 in 1991.
Bibliography (in addition to that in F. Babinger's
El1 art.): F.H.C. de Pouqueville, Voyage dans la Grece,
Paris 1820; W. Leake, Travels in northern Greece, i,
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Trikkala. Ein Werk des Baumeisters Sinan, in Acts of the
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I. Papasotiriou, Elements of the history of Trikala 1935,
Trikala 1964 (in Greek); N. Beldiceanu, Un acte sur
le statut de la communaute juive de Trikala, in REI, xx
(1972), 129-38; O.L. Barkan, Quelques remarques sur
la constitution sociale et demographique des villes balkaniques, XVe et XVF siecles, in Istanbul a la jonction des
cultures balkaniques, mediterraneennes, slaves et orientales. Actes
du Colloque International de I'AIESEE, Istanbul 1973,
Bucharest 1977, 279-302; Beldiceanu and P.S. Nasturel, La Thessalie entre 1454/5 et 1506, in Byzantion,
liii (1983), 104-56; K.H. Karpat, Ottoman population
1830-1914, demographic and social characteristics, Madison, Wise. 1985; N. Katsoyiannos, Trikala and its
environs, Larissa 1992 (in Greek); G. Soulis, The Serbs
and Byzantium during the reign of Tsar Stephan Dusan
(1331-1335) and his successors, Athens 1995; A.G.K.
Sawides, Problems of the Ottoman occupation and the
expansion of the conquerors in Thessaly, in The Almanac
for Thessaly, v (Larissa 1995), 33-64 (in Greek).
(ALEXANDRA YEROLIMPOS)
TIRHUT, often referred to as Mithila in Indian
epic, historic name of the n o r t h e r n tract of
the present Indian state of Bihar (lat. 25° 28'26° 52' N., long. 84° 56'-86° 46' E.; roughly 6,343 sq.
miles) bordering Nepal, comprising Darbhanga (Persian
Dar-i-Bang "gateway to Bengal"), Muzaffarpur and the
adjoining districts, sometimes extended as far eastwards as the river Mahananda (Purnabvaba) in Bengal.
Located in the present district of Champaran, Simaraon was one of the oldest capitals of the region. The
Pala empire (ca. 750-1161) of Bengal dominated the
area from time to time. Several Hindu dynasties ruled
the Kingdom of Mithila, such as the Karnata 10871325, the Oinwara 1325-1532 and the Khandawala
(founded by Mahesa Thakura in 1556), who took
Bhoura as their capital.
Because of its strategic location on the central route
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between North India and Bengal, the green, fertile
from the Banu Sinbis of Tayyi5 or al-Ukdi from a
land of Tirhut (known as the granary of Bihar) was
woman, Ukda, also of the latter tribe. He is also
one of the earliest regions in Eastern India to be
called al-Acwar, the one-eyed, and al-Shinm (not to
known to the Muslims. Its south-eastern part came
be confused with another poet, Bishr b., Munkidh
under Muslim sway when Bengal was conquered by
al-Shinm, d. 50/670). Al-AmidI attributes to him,
Bakhtiyar Khaldji [n 1204. Narasimhadeva (ca. 1188Mu'talif, 48, a poem in basit metre and a raajaz poem.
1227), the third king of the Karnata dynasty, agreed
4. AL-TIRIMMAH B. HAKIM b. Hakam b. Nafr b.
to pay tribute to this newly-emerged power, but this
Kays . . . b. al-Ghawth b. Tayyi5, generally known as
did not save Tirhut from further military pressure
al-Tirimmah b. Hakim al-Ta5!, the best-known of the
from the Muslim rulers of Bengal, Bihar, Oudh and
four. He stemmed from a well-known family, the
Dihlf. Islamic inscriptions in Tirhut, such as a citadel
Thucal, of the Yemeni tribe of Tayyi' [q.v.], and his
inscription dated 692/1292 from Maheswara, Mungher
forebear Kays was a maternal cousin of the famed
or Munglr [q.v.] (see Mohammad Yusuf Siddiq, Arabic
Hatim of Tayyi' [q.v.], said also to have come to the
and Persian texts of the Islamic inscriptions of Bengal, WaterProphet at Mecca in 9/630-1 to render homage, hence
town, Mass. 1992, 23-5), suggest that Muslim settlecounted amongst the Companions.
ment began in this region as early as the 13th century.
(a) Life.
Though Tirhut was annexed to Muslim territory from
His exact birth date is unsure, but must have been
time to time, its Hindu kingdom remained as a tribca. 45/660 in al-Sham (and not in the Sawad of 'Irak,
utary vassal state for centuries until the transfer of
as Blachere, HLA, 530, correctly pointed out). Althe Dlwanl to the East India Company in 1765, when
Nucayml, 413, however, basing himself on Ibn Kutayba
it lost its power completely. Though a large number
and al-Marzubanl, thought that it was al-Tirimmah
of Muslims from Tirhut emigrated to Pakistan after
al-Akbar who was born in Syria. In any case, it seems
1947, a sizeable Muslim population still exists in the
to be generally agreed that al-Tirimmah al-Haklm was
region.
amongst troops sent by cAbd al-Malik against rebels
Bibliography: Bihar! Lai, A'in-i Tirhut (Persian
in clrak, probably ca. 70/689, then staying in Kufa to
ms.); Muhammad Sadr Acla Ahmad Dabfr, Basdtin
study, where he became a noted poet and orator. Seval-uns (ms. in B.L.), fols. 9-12; Darbari Mu'alla,
eral of his biographers state that he became affected
Akhbdrdt-i Darbdr Mu'alla (unpubl. Persian ms.); D.N.
by Kharidjism ca. 65/684, some of them assigning
Singh, History of Tirhut; Radhakrishna Choudhary,
him precisely to the Azarika or Sufriyya [q.w.]. Yet
History of Muslim rule in Tirhut, Chowkhamba Sanskrit
al-Nucaymi, basing himself on internal criticism of the
Studies Series, 72, Varnasi 1970; Mulla Takiya,
poems and on external biographical information, seems
Bay ad (Persian ms.).
to be correct in querying or denying his Kharidjism.
(MOHAMMAD YUSUF SiDDioJ
At all events, he then worked at Kirman and Rayy
AL-TIRIMMAH, meaning in Arabic "tall", or
in Persia, reportedly in the latter place as a school
"proud", the name of at least four p e r s o n s
master (mu'addib sibydn, cf. al-Djahiz, Baydn, ii, 257).
from t h e _ l s t c e n t u r y of the H i d j r a . On the
Like most of the great Umayyad poets, al-Tirimmah
3
basis of al-Amidl's (d. 370/980) Mu talif, Cairo 1381/
frequented certain of the Umayyads' governors, notably
1961, clzzat Hasan's Introduction to the Dlwdn of althe Muhallabids [q.v], including Yazld b. al-Muhallab,
Tirimmah b. Hakim (2Aleppo and Beirut 1414/1994)
governor of Khurasan for cAbd al-Malik and Sulayman;
c
and, above all, SalTm al-Nu aymI's article al-Tirimmdh,
he relates in his verses Yazld's combats in Djurdjan
in Publics, of the Arab Academy, Baghdad (1964)j 401-22,
and Tabaristan and mourns his death. He was also
four persons of this name can be disentangled:
connected with Yazld's son Makhlad, also appointed
1. AL-TIRIMMAH AL-AKBAR, or Ka'ka' b. Nafr or Ibn
governor of Khurasan, this time by cUmar II in 1007
Kays al-Ta'l, the paternal uncle of al-Tirimmah al718, but who died shortly afterwards. His relationship
Haklm or rather, his father's uncle. According to alwith the Muhallabids, of Yemeni stock like himself,
c
Baladhurl, Ansdb, and al-Tabarl, Ta'nkh, in al-Nu aymI,
made him the mouthpiece of Yemeni aspirations and
412, he is said to have been born in Syria, migrated
attacker of Kaysl groups like the Tamlm, especially on
to Kufa, where an old man from the Banu Taym
the killing of Kutayba b. Muslim [q.v] by Kaysis in
Allah b. Tha'laba reportedly initiated him into
Khurasan, contrasting these with the faithful Yemenis
Kharidjism and where he is finally said to have
(cf. Blachere, HLA, 531). He was further connected
written a poem wrongly attributed to al-Tirimmah
with the governor of clrak during 105-20/724-38,
al-Haklm (Dtwan, 201-2, no. 22).
Khalid b. cAbd Allah al-Kasn [q.v], also Kahtam
2. AL-TIRIMMAH B. 'Aoi b. 'Abd Allah al-DjuBAYRi,
in nasab and a fierce opponent of the Kharidjites.
also called al-Tirimmah al-Akbar. According to Ibn
All these connections confirm that al-Tirimmah can
c
'Asakir, T. Dimashk, vii, 53, in al-Nu aymI, loc. cit., he
hardly have been himself a Kharidjite, but was,
is also said to have been a Kharidjite. However, in
rather, a tribal poet. Also, the fall of Yazid b. Muhalal-cAshshash, Ash'ar al-tas_hayyuc, Beirut 1997, 223-4, he
lab, in part through Tamimi treachery, put him in
c
has been rightly placed amongst the Shl l poets.
opposition to al-Farazdak [q.v], from Mudjashlc of
He is said to have been al-Husayn's guide and to
Tamlm, though it seems that after a trenchant satire
have fought at Karbala5 in 61/680, and several ancient I by al-Tirimmah (Dlwdn, 66-8), al-Farazdak abandoned
authors (Abu Mikhnaf, al-Taban, Ibn Shahrashub and
the fight. Al-Tirimmah was also connected, by a great
Ibn Kathfr) rank him amongst al-Husayn's faithful
friendship, with the Shl'Ipoet al-Kumayt [q.v], and
c
partisans. A raajaz poem attributed to him (al- Ashshash,
is said to have had links with the raajaz poet Ru'ba
223-4) confirms his Shi c f allegiance. Al-NucaymT also
b. al-'Adjdjadj (d. 145/762 [q.v]), but, as pointed out
adds three verses which he is said to have composed
by Krenkow in his EI] art., followed also by Sezgin,
against al-Farazdak, and thus denies the poetic exGAS, ii, 351, al-Tirimmah died before Ru'ba acquired
change and satires between al-Farazdak and alhis fame.
Tirimmah al-Haklm, even though in the Dlwdn of the
We lack firm information on the poet's last years
latter is a long poem (257-8) in the same rhyme and
and date of death. A khabar given in the Aghdni states
metre.
that the kadi of Kufa Ibn Shubruma (d. 144/763),
3. AL-TlRIMMAH B. DjAHM AL-TA'I Or AL-SlNBISI,
apparently a friend of al-Tirimmah's, saw the latter's
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funeral cortege, but no date is given. Sezgin thought
that a probable date was 126/743. The editor of his
Diwdn states, without supporting reference, that he died
at Kufa. Of the poet's family, we know of his wife
Salm(a), his three sons and a grandson Aman b. Samsama, also a poet and grammarian and in the service of the Muhallabids in Ifrlkiya until Ibrahim b.
al-Aghlab thrust him aside there, probably because of
his grandfather's satires on Tamlm.
(b) Poetry.
Al-Tirimmah's diwdn is said by Ibn al-Nadlm to
have had several recensions, notably by Ibn al-Sikklt,
Tha'lab [q.w.] and al-TusI (d. after 250/864); al-Kall
[q.v.] introduced it to al-Andalus when he arrived in
Cordova in 330/941; and HadjdjI Khalifa lists it.
F. Krenkow was the first to publish it (GMS, London
1927), with an English translation, after a Spanish
ms. with al-TusI's recension in a Kufan transmission.
Using this and a Turkish ms. of the 7th-8th/ 13th- 14th
century, clzzat Hasan republished it at Damascus in
1385/1968 and then in Beirut-Aleppo in 1414/1994.
This scholarly satisfactory edition has a good introduction on the life of the poet and a thematic analysis of his poems, and, at pp. 107-303, his diwdn with
1,443 verses (against 800 in Krenkow's ed.), plus a
dhayl (305-31) of some 40 verses gleaned from other
sources by the editor, but it lacks an index of rhymes.
In this edition there is one rad}az, seven short fragments
of 2 to 6 verses, and 29 poems, some very long, with
118, 92, 84, 81 and 77 verses (nos. 25, 20, 13, 7
and 12). Blachere suggested, HLA, 332, that the length
of these poems suggests the hypothesis of an early
fixing of the text, or even of a written, and not oral,
transmission.
Al-Tirimmah uses nine metres, sc. tawil (15 times),
kdmil (6), basit and wdfir (5), khafif (2) and saric, raa^az
and mutakdrib once each, showing the poet's classicism
in this respect, and regarding his rhymes, the rarity
of those in bd3, td3, fa3 and kdf is surprising given the
frequency of these in classical poetry. His rather
Bedouin style has often been remarked upon, whilst
his use of rare words and difficult turns of phrase
explain the pedantic allure of his verses, but a careful reading of his work shows a certain heterogeneity in style and language which are, taking everything
into account, traditional.
Likewise his genres and themes. Kharidjite touches
are very few, only in one poem and two short fragments, and Blachere, loc. cit., concluded that, as might
have been expected, everything which had the mark
of militant Kharidjism has disappeared; but as noted
at the outset, al-NucaymI thinks it improbable that he
was ever a Kharidjite anyway. The second genre to
be discerned is personal and tribal satire, above all
against al-Farazdak and Tamlm (notably no. 4, in 53
verses). Then there is panegyric poetry, again personal
and tribal, devoted to Yemen and the Muhallabids,
above all, to Yazld (in particular, no. 25, in 118 verses,
is dedicated to him). Fakhr poetry is naturally frequent,
as is poetry descriptive of Bedouin life (e.g. no. 12,
in 77 verses). There is an elegy on Yazld, and wisdom and zuhd poetry. Finally, one may note that, if
ghazal poetry properly speaking is absent, there is one
piece, no. 7 of 81 verses, expressing in lyric style his
nostalgia and affection for his wife Salma, whom he
left in Kufa when he went to Kirman and Khurasan.
In conclusion, in his diwdn., al-Tirimmah shows himself as a tribal poet, like so many of his contemporaries, in the service of Yemen and of the Muhallabids
without, however, forgetting his own family, wife and
children. But the tradition is ancient and firmly stated,

that many authors, fairly old ones and also modern
and contemporary ones, classify him amongst the great
poets of Kharidjism.
Bibliography: In addition to sources mentioned
above, such as Blachere, HLA, 530-4; Sezgin, GAS,
ii, 351-2, ix, 280, with recent bibl.; and al-NucaymI, alTirimmdh, see works in general on politico-religious
poetry of the period, and especially those on Kharidjite poetry: Khalil Mardam, al-Tinmmdh al-Hakim,
in RAAD, xii (1942), 48-56, 119-27; Suhayr alKalamawl, Adab al-Khawdridj., Cairo 1945; Na'if
Mahmud Ma'ruf, al-Mawdriaj, Beirut 1983; Ihsan
c
Abbas, Shi'r al-Khawdrid^, 2Beirut 1984.
(F. KRENKOW-[TAI'EB EL ACHECHE])
TIRMIDH, a town on the north bank of
the Oxus river [see AMU DARYA] near the mouth
of its tributary, the Surkhan river (lat. 37° 15' N.,
long. 67° 15' E.), now the town of Termez in the
southernmost part of the Uzbekistan Republic.
As Sam'anl, who spent 12 days there, testifies, the
name was pronounced Tarmldh in the town itself
(K. al-Ansdb, ed. Haydarabad, iii, 41) which is confirmed
by the Chinese Ta-mi (e.g. Hiian Tsang, tr. St. Julien,
Memoires sur les contrees occidentals, i, 25). Russian officers in 1889 also heard the pronunciation Termiz or
Tarmiz (Sbornik materialov po Azii, Ivii, 393, 399).
Tirmidh does not seem to have been touched by
Alexander the Great and is not mentioned in Antiquity, although its foundation was afterwards ascribed
to Alexander the Great. According to Hafiz-i Abru
(text by Barthold in al-Muzqffariyya, St. Petersburg
1897, 20), not only Tirmidh but also Burdaghuy, not
far from it on the river, was built by Alexander;
Burdaghuy is said to be a Greek word and to mean
"inn" (mihmdn-khdnd) (? Greek Tiapao\>xeiov?).
At the time of the Muslim conquest, Buddhism was
predominant in Tirmidh; there were 12 monasteries
and about 1,000 monks there (Hiian Tsang, loc. cit.).
Tirmidh was then under an important ruler who bore
the tide Tirmidh-Shah (al-Tabarl, ii, 1147; Ibn Khurradadhbih, 39); there was a powerful fortress on the
bank (al-Tabari, loc. cit.). In the year 70/689-90,
Tirmidh was conquered by Musa b. cAbd Allah b.
Khazim, who had thrown off allegiance to the Muslim government, and was ruled for 15 years by him
(cf al-Baladhurl, Futuh, 417; al-Tabarl, ii, 1145). Only
towards the end of 85/704 did 'Uthman b. Mas'ud,
by order of the governor al-Mufaddal b. al-Muhallab,
succeed in taking the town for the government. In
this fighting and in later sieges and bridge-building,
the island at Tirmidh, called in the Arab period
Djazfrat 'Uthman, played an important part; in the
Ozbeg period, the island was called Orta Aral or
Orta Arali ("middle island") (J. Senkowski, Supplement
d rhistoire generate des Huns etc., St. Petersburg 1824,
text, 20, and the passages quoted from manuscripts
in Barthold, K istorii orosheniya Turkestana, St. Petersburg
1914). The worship of the prophet Dhu '1-Kifl (alMukaddasI, 291) mentioned as early as the 4th/10th
century in Kalif, was transferred here; after this cult,
the island is now called Aral Payghambar ("island of
the prophet").
On geographical conditions in the 4th/10th century, see especially al-Istakhrl, 298, and al-MukaddasI,
loc. cit. Tirmidh was an important port on the Oxus;
boats were built and exported from there (al-Mukaddasl, 325). Like Balkh, Tirmidh was noted for its
soap (op. cit., 324). Two natives of Tirmidh attained
fame in Muslim literature: the author of the famous
collection of traditions Abu clsa Muhammad b. clsa
al-Tirmidhl (d. 279/892 [q.v.]) and the traditionist and
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mystic Abu cAbd Allah Muhammad b. c Ah alTirmidhl (d. 255/869 [q.v]); cf. Brockelmann, I2, 16970. The latter's tomb, probably erected in the 9th/15th
century, is now the finest building in the ruins of
Tirmidh and one of the most beautiful in Central
Asia. The inscriptions give us in part what we are
told about Muhammad b. CA1I in the Tadhkirat alawliya:' (Pers hist, texts, v, 93) of FarTd al-Dfn cAttar
[q.v], and in the Nafahat al-uns (lith. Calcutta 1859,
77) of DjamT [q.v.]', we are further told that he studied under the same scholars as al-Bukharf, which alSam'anf (iii, 42) refers to Muhammad b. Tsa.
Tirmidh afterwards shared the political history of
Khurasan and Ma wara' al-Nahr, sometimes, as at
the present day, the Oxus frontier and sometimes the
connection with Balkh being of greater importance.
Under Mahmud of Ghazna and his immediate successors, Tirmidh, like other dependencies of Balkh north
of the Oxus, belonged to the empire of the Ghaznawids [q.v.]. When as a result of the battle in the desert
of Katwan near Samarkand (5 Safar 536/9 September
1141) rule over Transoxania passed to the Kara Khitay
[^.y.], Tirmidh remained in the hands of the Saldjuks,
as is shown by the fact that Sultan Sandjar [q.v]
sought refuge here in 551/1156. Tirmidh was later
in the possession of the Kara Khitay, from whom it
was taken in Dhu 'l-Kacda 601/June-July 1205 by
c
lmad al-Dln cUmar, governor of Balkh for the Ghurids
[q.v] (Ibn al-Athir, xii, 135). Tmad al-Dm's son Bahrain Shah (the name occurs in al-NasawI, ed. Houdas,
39) was appointed governor of Tirmidh. The very
next year it was taken by the Khwarazmshah cAla3
al-Dm Muhammad, then allied with the Kara Khitay,
and handed over to the latter; according to Ibn alAthir (xii, 152), this news provoked great indignation
against the Khwarazmshah throughout the Muslim
world. According to Djuwaynl (ii, 64), the town was
surrendered by the governor on the advice of his
father to 'Uthrnan, Khan of Samarkand; in Mfrkhwand
(Hist, des sultans du Khorezm, ed. Defremery, Paris 1842,
51) the Khwarazmshah is mentioned in place of the
Khan. After the fall of the empire of the Kara Khitay,
Tirmidh belonged to the empire of the Khwarazmshah;
in the autumn of 617/1220 it was taken and completely destroyed by the Mongols. In Djuwaynfs narrative (i, 102) of the conquest, it is mentioned that
half of the city walls are in the middle of the river.
A few years earlier, we have the first reference to
the Sayyids of Tirmidh, whose importance was not
affected even by the Mongol conquest. When the
Khwarazmshah Muhammad had quarrelled with the
caliph al-Nasir, he proclaimed through the learned men
of his empire that the cAbbasids had appropriated
by unjust means the power, which really belonged to
the descendants of CA1T. cAla5 al-Mulk, one of the
great Sayyids (az sdddt-i buzurg) of Tirmidh, was
appointed caliph (DjuwaynT, ii, 97, 122). The appointment had no further consequences, and we know
nothing of the life or end of this anti-caliph. In the
Ta'nkh-i gu&da of Hamd Allah Kazwml (ed. Browne,
496) he is called Sayyid clmad al-Dfn Tirmidhr.
In the next century, Ibn Battuta (iii, 48, tr. Gibb,
iii, 565) records happenings in the Caghatayid [see
CAGHATAY KHANATE] kingdoms. 'Ala' al-Mulk Khudawand-zade, a descendant of Husayn b. CA1T, lord (sahib)
of Tirmidh, is mentioned. He is said to have thrust
himself upon the Khan Khalll Allah at the head of
4,000 Muslims and to have been appointed vizier by
him. The members of his house are also called
Khudawand-zade in later times (in the ^afar-ndma of
Sharaf al-Dm Yazdl, Calcutta 1885-8, ij 210, passim,
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and in the Bdbur-nama, facs. Beveridge, fol. 208, contracted to Khan-za.de. The full form is found in the
oldest recensions of the £afar-ndma, composed in
Tfmur's time, Tekstl po istorii Sredney Azii, St. Petersburg 1895, 131, 199). In the Zpfar-nama, the "Khanzade" Abu 'l-MacalI and his brother CA1T Akbar
are mentioned several times; in 772/1371 Abu
'l-Ma'all was banished for his share in a campaign
against Timur (£qfar-ndma, i, 231), but his exile was
not of long duration; in the very next year we find
him taking part in Tlmur's campaign against Khwarazm (op. cit., i, 241). A Khan-zade cAlaJ al-Mulk is
again mentioned later; Tlmur stayed at his home on
his return from his Indian campaign in 801/1399 and
from the campaign in the west in 807/1404 (op. cit.,
ii, 190, 593). In 892/1487 Ahmad Mirza married a
wife of the house of the Sayyids (Bdbur-ndma, fol. 206).
In the time of Ibn Battuta, when Balkh was still
in ruins, Tirmidh had already recovered from its
destruction by the Mongols; the town was not rebuilt
on its old site but two Arab miles from the river; it
was a fine large town with prosperous inhabitants
(iii, 56-7, tr. Gibb, iii, 570-1). Among the ruins of
this town is the mausoleum described by A.A. Semenov (Protokoli turk. kruika lyub. arkh., xix, 3 ff., with pictures) with the tombs of the Sayyids now called Sultan
Sadat (probably Sultdn-i Sdddt). The descendants of
the Sayyids now live in the village of Salihabad near
Tirmidh. A. Semenov obtained from them a manuscript genealogy and history of their house ending on
4 Dhu '1-Hidjdja 1046/29 April 1637. According to
this ms., the Sayyid Hasan al-AmTr, son of the amir
Husayn, came to Samarkand in 235/849-50 and
thence went to Balkh and Tirmidh in 246/860-1. We
are told something of his relations with the Samanids,
with a number of anachronisms; for the rest, the
genealogy only contains names (Sultan Sadat occurs
in it as a woman's name) without facts or historical
associations.
In the £afar-ndma (i, 57) "Old Tirmidh" (Tirmidh-i
kuhna] is mentioned alongside of Tirmidh. In literary
works, including the ms. just mentioned, and on coins,
Tirmidh after the Mongol period is frequently called
"The Men's Town" (madinat al-ridjal). After Tlmur's
death, the Oxus frontier again came into prominence
for a brief period. Khalil Sultan, who had seized
Samarkand, could only hold the territory north of the
Oxus. During the preparations for war between him
and Shah Rukh [q.v], KhaM Sultan in 810/1407 restored old Tirmidh, and Shah Rukh, the defences of
Balkh (Ibn 'Arabshah, ed. Egypt, 205-6). It is to this
period that probably belongs the memorial to Muhammad b. cAli al-Tirmidhi.
From the 10th/16th century Tirmidh, and as a
rule Balkh also, belonged to the kingdom of the
Shfbanid [q.v] Ozbegs. During the fighting for Balkh
between the Ozbegs and the Indian prince (later
emperor) Awrangzfb [q.v] in 1056-7/1646-7, Tirmidh
was occupied by Indian troops under Sa'adat Khan
(Elliot-Dowson, History of India, vii, 79).
In the early years of the 18th century, Tirmidh
was in possession of Shir cAlf of the Kungrat family,
the founder of the town of Shirabad (£DMG, xxxviii,
276). A distinction was made at this time between
the "great citadel" (kalca-yi kaldn) of Tirmidh and the
"citadel of the village" (?) where the bulk of the inhabitants (of Tirmidh?) lived. The unsettled condition
of the following decades brought about the complete
ruin of Tirmidh as of many other towns. In 1758
the Mangit Atalik Muhammad Rahim Khan rebuilt
the town (Barthold, K istorii orosheniya Turkestana, St.
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Petersburg 1914, 74); it was afterwards destroyed once
more.
In the second half of the 19th century, there was
nothing near the ruins of the old town of Tirmidh
except the insignificant village of Patta Hisar (with
1,257 inhabitants) and Salihabad (see above). Patta
Hisar acquired more importance when it was made
the starting point of the Russian steamships on the
Oxus. In 1894 the Russian fort of Termez was built
5 miles from the ruins and gradually became a town,
but with a predominantly male population. In 1916
the Bukhara-Karshf-Termez railway was opened; during the Russian Revolution it was destroyed but has
since been rebuilt.
The modern town of Termez, on the KarshfDushanbe railway, has some light industries and serves
as a port on the Oxus. In 1970 it had a population
of 35,000. Archaeological excavations there have
yielded, inter alia, Buddhist remains.
Bibliography: Le Strange, The lands of the Eastern
Caliphate, 440-1; Marquart, Erdnsahr, 227-8, 233-6;
Barthold, Turkestan down to the Mongol invasion1, 726 and index; H.A.R. Gibb, The Arab conquests in
Central Asia, London 1923, 23-4, 26; Bosworth, The
Ghaznavids, index. For the coins minted at Tirmidh,
see E. von Zambaur, Die Miinzpragungen des Islam,
zeitlich und ortlich geordnet, Wiesbaden 1968, 88.
(W. BARTHOLD)
AL-TIRMIDHI, ABU 'Aeo ALLAH MUHAMMAD b.
C
A1I AL-HAKIM, e m i n e n t mystic.
Numerous dates have been suggested for his birth
and death; according to any of these he would have
lived more than one hundred years. He was probably born in the first decade of the 3rd/9th century,
in Tirmidh [q.v.] (where Buddhism and Manichaeism
in particular had preceded Islam). The most plausible date for his death is located between 318/936
and 320/938. The little that is known of his life
mostly derives from his Bad' sha'n al-Haklm al-Tirmidhi
which, rather than being an autobiography, represents
his spiritual itinerary. His first teacher was his father.
Leaving home at the age of 27 to perform the Pilgrimage, he spent time in Basra engaged in the study
of hadlth. On his return, he acknowledged his vocation and commenced his mystical itinerary.
Ca. 261/874, accused of speaking of love, of corrupting the public and of claiming the gift of prophecy,
he was summoned to Balkh to appear before the wall
(according to al-Dhahabf, two of his writings, Khatm
al-awliyd' and cllal al-shaffa, formed the basis of the
charges against him). After proceedings which lasted
several years, his enemies were obliged to flee from
Tirmidh and he himself, rehabilitated, was enabled
to return to his home. In 269/883, a dream experienced by his wife confirmed that he had just acceded
to the rank of the forty siddlh. In 285/898, he is
said to have made his way to Nfshapur. After this
date, nothing more is known of his life.
D o c t r i n a l t e n d e n c i e s . A traditionalist, he
adopted numerous themes characteristic of the Ahl alhadith, refused to accept discussion of the Kur'an and
of the Sunna, repudiated kalam and controversies,
rejected reason and personal opinion (ray), and showed
clear sympathy for the Hanballs, and also for the
Umayyads rather than the 'Abbasids. However, he
scorned the exoteric and preached esoteric knowledge
interpreting Kur'anic verses in the most fantastical
manner, and approving of the in-depth interpretation
of hadith and even of the Law. As was later to be
the practice of the Ash'arls, he accepted the condensing of the hundred names of Allah into ten attrib-

utes. Furthermore, he denounced philosophy, at least
that of others, and accepted the cognomen of alHakim, evidently in the sense of monotheist and Muslim philosopher. He borrowed numerous themes from
the Shic Is, and used them against them. These contradictions reflect the multiplicity of tendencies which
then co-existed and the degree of freedom present in
religious thought, still in something of a state of flux.
Clearly influenced by the scientific, alchemical and
philosophical thought of his time, he separated their
various strands. His work retained numerous vestiges
of it, most often employed as elements of a lyrical
expression of his mystical sensibility, without concern
for logic, coherence or compatibility: earth deriving
from water and light from the refinement of water;
absence of fire in man, but the earth of which he is
composed capable of blazing with the fire of his passion; the heart of an initiate becoming, after its evil
tendencies "have been melted", "an ingot of pure
silver"; etc. Also found were numerous reflections of
neo-Platonist and Pythagorean thought, widespread at
that time among a certain elite of Muslim society, in
the East as in the West. He called God the One and
Only, grouped the sciences into three categories
(assessed, however, from an essentially religious point
of view), and, finally, he assimilated the mystical grades
to levels of reason, and while paying no heed to the
"Fall", attached primordial importance to the ascent
following upon it.
Pre-formation of man. Around several Kur'anic
verses, al-Tirmidhl constructed a veritable myth of
Adam and of Iblfs, which replaces the "fall of souls"
with the "casting of divine light". Here, transcendence
and anthropomorphism are not easily separated, and
the same applies to the material and the spiritual.
God created other beings, in the service of man, by His
Word, kun, but He created man by His own hand.
Before man's arrival on the earth, there were three
preparatory phases:
(1) The "Day of Destinies" (yawm al-makddir). God has
"sown" men in the earth and has determined their
status as believers or infidels by sprinkling them with
His light, simultaneously at random and according to
His will. According to the quantity of light received,
men are to be divided into three groups: infidels,
hypocrites and believers (among these last being the
mystical "saints" whom God has touched with His
right hand).
(2) The Formation of Adam. 50,000 years later, God
kneads a fragment of earth with the "water of His
mercy", makes the dough rise with the "light of gnosis", adds the "five things" or components of intelligence and provides the finest physical forms, by virtue
of which Adam is close to Him ("light of proximity"). Then God insufflates there, with gnosis, the
"light of life" and the spirit (which regulates speech)
and, by virtue of the combination in him of gnosis
and of the "light of gnosis", Adam "acknowledges his
Lord" and recites the shahdda. Form, light of gnosis
and spirit constitute the "light of destinies" (nur
makddm). Every one of his future descendants has his
part of all this.
(3) The "Day of the Pact" (yawm al-mlthdk). God
brings forth all men from the loins of Adam. He asks
them "Am I not your Lord?" and all reply "Yes";
the evil reply out of fear, and the demons lead them
towards unbelief; the believers reply out of love and
conviction, and God rewards them with His alliance.
"Proximity of form", vision of God in His light and
divine speech (or "Word") constitute the "light of the
pact" (nur mithdki), and the five components of intel-
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Furthermore, God has added to the "light of life", in
ligence recognise it by analogy with the "light of deshis heart, the "light of monotheism", and with the
tinies" which are a part of them.
eyes of his heart seeing this, man acknowledges God
Transgression. Iblls had refused to bow before
and proclaims His uniqueness. Then "natural reason"
Adam, whose body and soul were made from a soil
is replaced by "reason of faith". Despite their love of
which he himself had trampled underfoot. He tempted
God, simple believers have nothing more than utiliAdam to prove his superiority over him. God granted
tarian and concrete knowledge and they retain their
that Iblls should rule only over the wicked, leading
appetites, which co-exist with the heart and with reathem by appetites of the soul supplemented by a hunson. But believers, even those of a relatively higher
dred traits of Satanic nature. But he accepted the
level, must beware of being swamped by their apperepentence of Adam, promised to send prophets who
tites, for these accumulate in the breast—according
will be bearers of revelations to the believers, to
to whether they are more or less excessive or illicit—
subordinate their soul to their heart, supported by a
clouds, dust or even smoke, and prevent the imprishundred traits of virtuous character (deriving from the
oned heart seeing the shadows of knowledge on the
divine attributes), through reason, gnosis and the five
lining of the breast. Eventually, faith will give way to
components of intelligence.
the domination of passion.
H u m a n organism and f a c u l t i e s . Based on a
Spiritual ascent. For a certain type of believer
fundamental duality (the heart and the soul) there is
who has already acquired a well-organised awareness
a somewhat anarchic multiplicity of organs and facof the exterior world, the knowledge which is accuulties. The following are identified: the exterior soul
mulated in the chest and seen by the eyes of the
(which is nothing other than the body with its memheart becomes "knowledge of the heart" (abstract),
bers and organs and which, by means of its senses,
and his faith is strengthened. But he will soon be in
already has embryonic knowledge); the inner soul
a position to aspire to a higher level. The heart,
(located in the lungs, made from soil trampled underobserving the breast, discovers in itself and in the creafoot by IblTs); the heart (both organ and faculty); reatures of this inferior world attributes which they owe
son (located in the brain); the spirit (located in the
to the divine Omnipotence. Gradually, it will thus
head, below the ears); then the five components of
ascend towards the divine Unity and the awareness
intelligence (located in the chest): intelligence proper
of God. There, finally, is the highest level accessible
(dhihn}, faculty of memory (hife), understanding (fahm),
to man, and the heart will bring back to the chest
penetration of spirit (dhakd"; almost non-existent role)
and knowledge (the immediate perceptions of aware- | the quintessence of an incomparable knowledge. Heart,
reason and dhihn together illuminate the chest, the
ness; cf. Gobillot, 617). All the faculties which God
"light of gnosis" and that of "monotheism" shine forth
gave to Adam and his descendants on the "Day of
and, in the illumined chest, all these lights become a
the Pact" constitute the fitra (on the subject of the
single one, the "light of certitude" and of the love of
fitra, cf. Gobillot, 611 ff., FITRA and MITHAK).
God (Gobillot emphasises, 578 ff., that all lights corB e l i e v e r s and i n f i d e l s . All men are thus
c
endowed at the outset with "natural reason" ( akl alresponding to the divine attributes are derived from
the divine light), for the heart is like a mirror where
fitra) which should make them into Muslims, and their
heaven and the other world are reflected, extending
duty would be to use this in combination with the
five components of intelligence. Then, dhihn, assisted
as far as the "Throne", and there eyes see the Majesty
by understanding (fahm), receives exterior knowledge
of God. It seems (yet to be confirmed) that the ech(sensible awareness) in bulk, conveys it to the breast,
elons of reason correspond to these stages (a decidon the lining of which each idea leaves a shadow of
edly muffled echo of the concepts of Plato and of
its form. Then dhihn entrusts all this to the memory
Aristotle): above "reason of faith" there are "reason
(also located in the breast). When the heart has need
of knowledge and of perception (idrak)", "reason of
of a particular thing, it looks at the memory (illumiright guidance (hidaya)" and "reason of gnosis and of
nating it with the "light of life" which is in it) and
insight (basira)"'. But mystical grades are also superthe latter shows it the thing which is sought. It is a
imposed here.
purely external, utilitarian and concrete knowledge
The mystical grades. Al-Tirmidhf does simple
"which has no solidity in the heart". But from the
believers the honour of according them a "grade",
outset, there is rivalry between the heart and reason
that of the awliyd' al-tauuhid who, as has been seen,
on the one hand, and the inner soul on the other.
are permitted to retain the appetites of the soul. Above
Charged with lesser functions, such as satisfying
them come: (1) The sddifa. Despite their love of God,
appetites, licit or illicit, the latter has no knowledge,
the mundane life constantly brings them back to cononly appetites. Appetites are a soft breath, created
crete realities. They are required to exert the extenfrom the fire of Hell, located in a thin vesicle between
uating effort of ceaseless struggle with the soul, with
heart and lung and distributed throughout the body
the aim of cleansing it of appetites and of the hunby the blood-vessels (like the demons); they bring
dred traits of diabolical nature; achieving the passivdelight to the inner soul and are the acolytes of Iblfs.
ity of members, the instrument of the soul, and at
Men whose appetites dominate heart and reason and
least overseeing their actions; and avoiding acts of
who do not feel the need to love God (on the love
obeisance not required by the Law, for fear that the
of God, cf. Gobillot, passim), thus those to whom God
soul will interfere. Finally, they plead for the divine
has refused "alliance" because of their disregard for
mercy which will transport them directly to the higher
the "Day of the Pact", are the prey of the demons
level.
and the latter lead them to polytheism or to infi(2) The ahrdr kirdm. The lights of "proximity" and
delity. On the other hand, God has given to the
of "divine grace" are interposed between them and
believer the privilege of the "light of reason" which,
their soul, which cannot threaten the heart. But it
through the door of the brain which opens onto the
survives with its appetites and this grade should not
breast, illumines that which the eyes of the heart wish
be left, nor anything done, without the permission of
to see; and the latter can classify the objects of awareGod, Who then guarantees the safeguarding of the
ness and also distinguish between the fair and the
heart. Finally, passion extinguished and the soul subugly (evil actions leave a black stain on the heart).
missive, one may pass to the next grade.
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(3) The "forty" siddtks. Despite the soul, there is nothing in them other than the love of God. They benefit
from the maajdlis al-nadjwd which include inspiration,
physiognomy and siddikiyya (revelation through dreams).
They can now progressively assimilate, by means of
the divine minna, ten virtues deriving from the divine
attributes; each of the ten is acquired by the traversing of a "kingdom".
(4) The munfarid. The man who reaches the tenth
"kingdom", that of the divine Unity, has attained the
highest of all grades and the deepest point of esotericism. He is then caliph of God on His earth. He
is muhaddath'. besides the three modes of inspiration
of the siddih, he is a beneficiary of hadith (kudsi). His
level is much closer to that of the prophets than to
that of the siddiks: he is introduced to a third, even
to half and more, of the practices associated with
prophecy, of which the "veracious dreams" (an idea
borrowed from the ShfcTs) are one forty-sixth of revelation.
Ahl al-sidk and ahl a l - m i n n a . The former
are those who are obliged to make the extenuating
effort to escape the slavery of the inner soul. The ahl
al-minna easily traverse the echelons because minna and
the divine creative will have predisposed them to it
naturally through their fine traits of character. It is
their vocation to accede to infirdd.
The seal of the saints. Al-Tirmidhi no doubt
borrowed from the Shf c fs this notion of a seal of the
saints, at the end of time, parallel to the seal of the
prophets, Muhammad, and much closer to him than
any other saint.
It may be noted, in conclusion, that the influence
of al-Tirmidhl remains perceptible among later mystics
(especially cAbd al-Kadir al-Djilanf [q.v.]; Ghunya, 160-2);
furthermore, borrowing from Shl'ism and representing
a first wave of Neo-Platonism in Islamic mysticism,
he is in this sense a precursor of Ibn al-'Arabl [q.v.].
Bibliography. 1. Published works. Nawddir alusulfi ma'rifat ahddith al-rasul, Istanbul 1293/1876,
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2. U n p u b l i s h e d w o r k s . Twelve epistles, ms.
Paris B.N., 5018, 212 ff.; Kitdb cllal al-'ubudiyya fi
'l-ahkdm, ms. Berlin Staatsbibl., 3504, 58 ff.; al-Kaldm
c
ald macnd la ildha Hid 'lldh, ms. Cairo, Tasawwuf
443, 16 ff.; al-Radd cald al-mucattila, ms. Cairo,
Tawhld 104, 92 ff., and Alexandria, Baladiyya 3585.
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AL-TIRMIDHI, ABU C!SA MUHAMMAD B. TsA b.
Sawra, great collector of hadith [q.v.], the a u t h o r
of one of the Six Books, al-kutub al-sitta. He is
said to have been born in 210/825 near the town of
Tirmidh [q.v.]. He travelled widely in search of traditions through Khurasan, 'Irak and the Hidjaz. He
was among others a pupil of al-Bukharf [q.v.]. Later
in life he became blind, allegedly as a result of excessive weeping, and he died in Tirmidh in 279/892.
He is famous in the first place for his al-Qdmic
al-sahih, a collection generally considered to hold
the fourth rank after those of al-Bukhan, Muslim and
Abu Dawud [</.zw.]. In the edition of Ahmad Muhammad Shakir et alii, Cairo 1937-65, it contains 3,956
traditions. Like his predecessors, al-Tirmidhi included
in his collection many dozens of traditions, which he
provided with single strand isndds, for which he may
solely be held responsible. These traditions can be
identified by consulting Tuhfat al-ashrdf bi-macrifat alatrdf of Yusuf b. cAbd al-Rahman al-Mizz! (d. 742/
1341 [q.v.]) where they are easily recognised by a single Arabic to?. At the end of his Qdmic (v, 736-63) an
extremely important early theoretical work on common defects (cilal) is appended: his Kitdb al-cllal. In
this chapter, al-Tirmidhl defines his methods in hadith
classification (sahih-hasan-gharib), three technical terms
which he often used in seemingly contradictory combinations. These methods met with some criticism as well
as bewilderment on the part of his fellow-traditionists.
For a detailed survey of these, see the important commentary of cAbd al-Rahman b. Ahmad b. Radjab alHanbali (d. 795/1393), 'Shark cilal al-Tirmidhi, ed. Subhf
Djasim al-Humayd, Baghdad 1396, 287-91. Al-Tirmidhl
also made a collection of traditions solely comprising
the Prophet's characteristics entitled K. al-Shamd'il;
for editions and commentaries, see Sezgin, GAS, i,
156-9. It was probably modelled on the latter part
of the biography of Muhammad by Ibn Sacd (d. 230/
845 [q.v.]) in K. al-Tabakdt al-kabir, i/2, 87-186.
Bibliography: MizzI, Tahdhib al-kamdl, xxvi,
250-2; Dhahabr, Siyar a lam al-nubald3, ed. Shu'ayb
al-Arna'ut, _xiii, 270-7.
(G.H.A. JUYNBOLL)
TIRMIDHI, SAYYID BURHAN AL-DiN AL-HUSAYN
MuHAKKiKl, also known as Sayyid Husayn or Sayyid
Sirdan, disciple of B a h a ' a l - D i n Walad and
s p i r i t u a l master of Djalal al-Dln R u m i [q.vv],
jl. in the first half of the 7th/13th century.
Born at an unknown date and originally from the
town of Tirmidh [q.v] on the Oxus, where he already
had a circle of disciples, he became the disciple and
then successor of Baha5 al-Dfn Walad. He went to
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join his master at Konya, but Baha5 al-Dm had died
century, it had ca. 12,000 inhabitants, one-third of
a year previously (628/1231) and his son Djalal althem Muslims; in 1900 there were 11,628 Bulgarians,
Dm Rum! had succeeded him in teaching the reli748 Turks, 52 Armenians, and 23 Gypsies and others;
gious sciences. Sayyid Burhan al-Dln took charge of
in 1976 the town had 58,096 inhabitants.
Djalal al-Din's education and became his spiritual
It seems that the development of the town was
master, with Rum! studying under him for nine years.
marked, for the Orthodox Bulgarians, by their memThey set off together for Syria, but Burhan al-Dm
ories of its past glories as a royal capital and its consettled at Kaysariyya [q.v] whilst Rum! went on to
tinued role as the seat of an archbishop under the
Aleppo. Burhan al-Dm is said to have retired to KayGreek Oecumenical Patriarch. By the end of the 18th
sariyya and to have been there at the time of the
century there were in the town eight churches and
Mongol invasion of Anatolia. The Saldjuk governor
three monasteries, and in the next century, twelve
of Kaysariyya, Shams al-Dm Isfahan!, was at the
Orthodox churches served by a considerable number
same time protector and disciple of Sayyid Burhan
of priests. It was probably significant that it was in
al-Dm. It is possible that the latter died in 638/1240;
Tirnowa that plans for links with the European Powers
according to Djaml he was buried there, but there j for the ejection of the Ottomans were hatched. On
exists also at Konya a turba traditionally referred to
the other hand, the concentration of Muslim religious
as being his.
functionaries in the town was relatively high, and in
Attributed to him is a large work in Persian called
the 17th century there were between 29 and 35 of
the Makdldt-i Sayyid Burhan al-Din Muhakkik-i Tirmidhi,
them. The sizeable colony of Catholic Ragusan merbearing witness to the breadth of his knowledge of
chants of the 16th century was by the 17th century
the theological sciences and the intellectual currents
ousted by Armenians, who came to use the former
of his time. In it he cites various mystical poems, in- j Catholic church of the Ascension. There were also a
eluding those of Sana5!, whom he loved as much as
Jewish community and Albanians, these last living in
Djalal al-Dm loved Shams-i Tibrlzl [q.v.], and he also
the satellite settlement of Arbanassi.
discusses various questions pertaining to Sufi mystiThe strong religious feelings between the comcism, covering IsmacTlT doctrines, the topic of the
munities may explain why so few Islamic monuMahdl and theological problems. For Burhan al-Dm,
ments have been preserved there compared with other
the Malamatiyya [q.v] were the highest grade of the
Bulgarian towns. In 839/1435-6 the Hisar mosque
mystics, whilst the philosophical scholars did not have
was built by the greatest benefactor of the town of
access to the real truth.
that time, Ffruz Bey, whose wakf also supported a
Bibliography: For older sources, see EI] art.
monumental mosque which survived until 1957 (its
(Kopriilii Zade Fu'ad). EflakT, Menakib al-cdrifin, ed.
inscription is preserved in the Tarnovo Historical
Tahsin Yazici, 2 vols. Ankara 1980, index; Djamf,
Museum), an cimdret, a medrese, a caravanserai, a mesdjid
c
Nafahdt al-uns, Tehran 1337/1919, 458-9; Badi alin the bazaar, a hammdm, a mekteb, etc. The Muslim
Zaman Furuzanfar, Risdla dar tahkik-i ahwdl wa zan~
part of the town was sharply divided off from the
dagi Mawldnd Dfaldl al-Din Muhammad, Tehran 1315/
Christian one, and held the administrative buildings
1936, 38-50; A. Golpmarh, Mevldnd Celdleddm, hayati,
plus the most imposing mosque of the town, the
felsefesi, eserlen . . ., Istanbul 1959, 26, 45-9.
Kursum one, with a medrese, seven fountains and a
(P. BALLANFAT)
library (whose building was destroyed when Russian
TIRNOWA, the Ottoman name of a town in
troops entered the town in 1877 and its books scatn o r t h e r n B u l g a r i a , capital of the Bulgarian rulers
tered; no information exists today on their wherefrom the 12th to the 14th centuries, called until 1965
abouts). According to the sdlndme of 1872-3, the town
Tarnovo, now Veliko Tarnovo.
had 22 mosques (djdmi's and mesdjids), of which 13
It is situated on the River Yantra, whose waters
survived in 1912, a tekke, seven medreses, etc. At some
have cut into the limestone hills where the town is
point in the later 15th century, the Kawak Baba tekke
situated. It was fortified by the Romans and Byzantines,
had been established round the former church of the
until in 1185 the local feudal lords Assen and Peter
Forty Martyrs by a wakf, and places of pilgrimage
rose up against the Byzantines, and Tarnovo became
included the tomb of one Mahmud Fatih, believed to
the capital of the restored Bulgarian monarchy. The
have conquered the town. In the Ottoman period, commediaeval town had some 40 churches and five monasmercial activity was brisk in Tirnowa, seen in the fact
teries, a Frenk town for Western European traders
that by the 19th century there were 1,008 dukkdns, nine
and a Jewish quarter. In 795/1393 it was besieged
khdns, 120 warehouses, three hammdms and 35 fountains.
and captured by the Ottomans, with severe reprisals
Bibliography: 1. O t t o m a n a r c h i v e s . In the
against the town; the Tsar's palace and the fortress
National Library, Sofia: OAK 217/8 from 1540-1,
walls were demolished, the Bulgarian Patriarch exiled
OAK 4/57 from the same year. In BBO Ar§ivi,
and many local dignitaries executed. Tirnowa now
Istanbul: TD 11 from 1516-17, TD 370 from 1523became the centre of a kada within the sanajak of
37, TD 416 from 1541-7, TD 718 from 1613-14,
Nikbulf [q.v] or Nicopolis, and a khdss of the sultan
MK 2596 from 1641-1, TD 775 from 1642-3.
or the sandjak-beyi. In 1864, after the formation of the
2. S t u d i e s . I. Nikolova and T. Tunev, Tarnovo
Tuna or Danube wildyet, Tirnowa became the chefpdtevoditel, Sofia 1957; B. Svetkova, £a sddbata na
lieu of a sana^ak. In 1877, during the Russo-Turkish
srednovekovnata bdlgarska stolica Tarnovo sled padanetom
War, the town was entered by Russian troops and
pod truska vlast, in Izvestia na Istoriceskia Muzei Veliko
since 1878 has formed part of Bulgaria.
Tarnovo, v (1972); T. Draganova, Tarnovo prez XIX
After the Ottoman conquest, part of the populavek, in ibid.; E. Ayverdi, Avrupa'da Osmanh mimar esertion was massacred and others subjected to forced
len. IV. did, Istanbul 1977; M. Stainova, Osmanskite
deportation (stirgun). According to the taxation regisbiblioteki v bdlgarskite zemi, Sofia 1982; N. Todorov,
ters of the later 15th and the 16th centuries, Tirnowa
The Balkan city 1400-1900, Seattle 1983; M. Harbova,
had about 4,600 inhabitants, about one-third of them
Gradoustroistvo i arhitektura po bdlgarskite zemi prez XVMuslims. In the mid-17th century, the two commuXVIII vek, Sofia 1991; O. Ke§kioglu, Bulgaristan'da
nities of Christians and Muslims were almost equal
bazi tiirk abideleri ve vakif eserlen, in Vakijlar Dergisi,
and totalled ca. 5,000. In the second half of the 19th
Viii.
(SVETLANA IVANOVA)
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TIRS [see RAKK. 1].
TIRYAKI, HASAN PASHA [see MEHMED PASHA,
TIRYAKl].

TISHRIN, the name of the first two m o n t h s
of the Syrian c a l e n d a r . It is found as early as
the Palmyrene inscriptions and there means only one
month, namely the first (in the Jewish calendar, the
seventh) while the next was called Kanun. In the calendar of the Syriac church, however, we find this
name applied to two months, the third and fourth
Syrian = ninth and tenth Jewish, Kislew and Tebheth,
while the original Kanun was replaced by a second
Tishnn month. As a stage in the development of the
four first Syriac names of months from four different
to two pairs, A. von Gutschmid recognised the calendar
of Heliopolis, the first four months of which bore the
names Ag, Thorin, Gelon and Chanu. The last three
names correspond to Tishri, Kislew and Kanun. The
development from Gelon to Kanun is explained by
a change of letters, while the replacement of Ag by
Tishn might be due to Jewish influence. The Syrians
distinguished the two Tishrfns by the epithets kedem
and hray (so al-Bfruni) for which the Arabs used alawwal and al-dkhir or al-thdm.
In time, the two months coincide with the October
and November of the Roman calendar and have 31
and 30 days. In the two months, the four first stations of the moon set and the 15th to 18th and the
rise. The days on which this happens are, according
to al-Blrunf, 10 and 23 Tishrfn I, and 5 and 18
Tishnn II; according to al-Kazwmi, 18 and 31 Tishnn
I, and 13 and 26 Tishnn II. In 1300 of the Seleucid
era (= A.D. 989), according to al-Bfruni, the stars of
the four stations rose or set on 22 Tishrfn I and on
5, 18 and 31 Tishnn II.
Bibliography: Bfrunf, Attar, ed. Sachau, 60, 70,
347-9; Kazwfnf, 'Aajd'ib al-makhlukdt, ed. Wiistenfeld,
i, 42, 47, 75, Ger. tr. Ethe, 88, 98, 153; S.A. Cook,
A glossary of the Aramaic inscriptions, Cambridge 1898,
s.v. t-sh-r-y; G.A. Cooke, A text-book of North-Semitic
inscriptions, Oxford 1903, under the same root; A. von
Gutschmid, Kleine Schriften, ii, Leipzig 1890, 647 ff.;
F.K. Ginzel, Handb. d. math. u. techn. Chron., Leipzig
1903-14, i, 264, iii, 33.
(M. PLESSNER)
TIT, TITT AN FITR and £AvN AL-FITR, the name
of a place on the Atlantic coast of Morocco
to the south of Casablanca, the modern Mawlay cAbd
Allah. It lies some 12 km/7 miles southwest of alDjadfda [q.v.].
The chroniclers explain this toponym by the linking of a Berber word with an Arabic one; there was
on the beach a sacred spring (fit] covered by the sea
at high tide, from which the mythical founder of the
ribat there drank to break his fast (fitr). This last word,
however, comes more likely from Berber anftdr, a
vessel used for measuring turns of water allocation.
The presence of springs on this Atlantic coastal plain,
which normally lacks them, favoured an early human
settlement, and there are traces, connected with some
Punic tombs, showing that this littoral has been inhabited since Antiquity. Tit was, however, most famous
for its ribat, founded by the Sufi" family of the Banu
Amghar, which had a role beyond its immediate vicinity all through mediaeval times. Originating from the
Gudala, a section of the Sanhadja [</.w.], the Banu
Amghar settled in this region at some unknown date
but certainly before the conquest of their Almoravid
cousins. The chroniclers list their miracles and their
merits but give little information on the small urban
settlement of Tit or on the function of its fortified
ribat.

The most important historical source on Tit is late,
and somewhat suspect from its hagiographical nature,
the K. Bahdj.at al-nddhinn wa-uns al-cdrifin of cAbd alc
Azfm al-Zammurf, written ca. 900/1494-5 (and not
in the 8th/14th century, as is sometimes said), so far
unpublished. The author gives a series of decrees, the
oldest from the prince Tamfm b. Zfrf b. Yacla of
the Banu Ifran from Rabf c I 409/July-August 1018.
The series of letters, Almoravid, Almohad and Marfnid,
confirm the fiscal and spiritual privileges granted by
the central power to the ribat of Tit, but there are
false dates and doubtful facts which render them suspect. cAbd al-cAzfm adopts a current procedure and
asserts that the Banu Amghar, of Idrfsid origin, had
become Berberised through contacts and marriage
alliances with the Sanhadja, the founder, Isma'fl b.
Amghar having left Medina in the 4th/10th century
and settled at Tit, with his descendant Abu cAbd
Allah Muhammad making the ribat renowned. The
shanfl genealogy of the Banu Amghar was strongly
denounced by Ibn al-Kadf [q.v.] at the opening of
the llth/17th century, but in the 6th/12th century
the family's role in religious life and its reputation for
sainthood was incontestable; it seems to have been
involved also with the teaching of Malik! fikh.
Situated as it was on a rich, cereal-growing plain,
the ribat of Tit was occupied by the Portuguese at
the beginning of the 16th century and made tributary, but the small town there seems to have profited by the situation to become involved in trade
exchanges. In order to frustrate the Portuguese, the
Moroccan ruler in Fas decided to dismantle Tit and
the population was transferred to the plain of Sa'is,
whilst the family of the famous cAbd al-Rahman alMadjdhub settled at Miknas. The abandoned town fell
into ruins, even if the ribat managed to carry on a
modest religious life. Sultan Sldf Muhammad b. cAbd
Allah tried unsuccessfully to revive the port. The village there acquired a certain vitality in the 19th century thanks to the efforts of the kd'id of Dukhala,
Muhammad al-cArusf. The name Tit was forgotten,
and the modern village there bears the name of its
presumed founder, Mawlay 'Abd Allah.
The ruins of Tit were excavated by H. Basset and
H. Terrasse. The area uncovered is quite large, that
of a small town. The strong fortifications of the ribat
were meant to defend it from attack by sea. The
hypothesis of struggles with the Barghawata [q.v.] could
explain the defensive system; the kingdom of these
last does not seem to have gone beyond the Umm
al-Rabfc and hardly anything is known of their maritime activities. The walls of Tit, of cement on a stone
base, much resemble other Almohad fortresses. Of its
two mosques, a sole minaret remains, that of the more
recent mosque stemming from the 7th/13th century
and including the zawiya of Mawlay cAbd Allah. One
of the most important mawsims in Morocco celebrates
each summer the founder of Tit. As an ensemble of
buildings created by a family and not by a ruling
dynasty, Tit is a unique exception in Morocco's urban
history.
Bibliography: 1. Sources. Ibn al-Kadf, Durrat
al-hi^dlfi asmd3 al-riajdl, Beirut n.d., iii, no. 1138; Ibn
Kunfudh, Uns al-fakir wa-cizz al-hakir, Rabat 1965;
Ibn al-Khatfb, Mi'ydr al-ikhtiydr, Rabat 1977; Ibn
Zayyat al-Tadilf, al-Tashawwuf ild }l-riajdl al-tasawwuf,
ed. A. Toufiq, Rabat 1984, 208 and nos. 461, 662.
2. Studies. Basset and Terrasse, Sanctuaires et
forteresses almohades, Paris 1932; R. Ricard, La place
de Magadan au debut du XVIF siecle, Paris 1932; A.L.
de Premare, Sidi cAbd-er-Rahmdn el-Mejdub, Paris-
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Rabat 1985; M. Benchrifa, Hawk. Kitdb Bah^at alnddhinn, in Da'wat al-Hakk, cclxii (1987), 6-13.
(HALIMA FERHAT)
TITTAWIN, the B e r b e r n a m e for T e t o u a n ,
the Tetteguin of Leo Africanus, Description, tr. Epaulard,
i, 267, a town on the Mediterranean coast of northern
Morocco. It lies on the flanks of the Djabal al-Darsa,
part of the Rlf [q.v.~\ chain at the mouth of the Martil
river (the Wad Ras and Wad Madjaksa of the mediaeval texts).
The region was Romanised, and the oppidum of
Tamuda (mentioned by Pliny, and later the seat of
a bishop, Tamudensis episcopus) is 8 km/5 miles from
the modern town. Tfttawfn's history before the 15th
century is only imperfectly known, with few sources
and uncertain chronology. Its actual Berber name
("the springs", a quarter of the town still being known
as al-cUyun) is first mentioned at the death of Idrls
II in 213/828, probably with reference to a simple
fortified place rather than a true city. Its military and
strategic function is confirmed by al-Bakrl, who mentions its kasaba, and in al-Idrfsfs geography (ii, 531),
who calls it a him but not a madlna. Between the
4th/10th and 7th/13th centuries, the region had an
important economic and urban growth, thanks to its
connections with al-Andalus, but Tfttawfn itself stagnated and is hardly mentioned, unlike the remarkable
fortunes of Sabta [</.#.] some 34 km/16 miles away.
Not till 685/1286 does the name of Tfttawfn appear
again in the chronicles, when the Marlnid sultan Yusuf
b. Ya'kub al-Nasir "founded" the fortress (kasaba] of
Tfttawfn plus a mosque; whether this was a true foundation or simply a restoration, is unclear. In 708/1308
Abu Thabit cAmr b. Yusuf set up there a fortified camp,
Afrag [q.v.], against the Nasrids of Granada, who had
occupied Sabta. The 8th-9th/ 14th- 15th centuries are
obscure, but after Sabta fell into Portuguese hands,
Tfttawfn seems once again to have played a military
role, although the Portuguese chronicler Azurara states
that the Portuguese of Ceuta in 1437 dismantled its
new fortifications, and the abandoned town apparently
remained deserted till 889-90/1484-5.
Around the time of the fall of Granada, the ruler
of Shafshawan [q.v.], the Sharif 'All b. Rashid alc
Alamf, welcomed AndalusI refugees and let them
partly restore the place, with a further, more important restoration in 898/1493 by one of the last defenders of Granada, CA1I b. Manzarf, considered in oral
tradition as the true founder of the town; his family
retained power there for several generations. The
cordial relations with the ruler of Shafshawan were
crowned by the marriage of Ibn Rashid's successor
with the famous Sayyida al-Hurra. With some breaks,
she led Tfttawfn from 931/1525 to 948/1541, organising corsair raids against the Portuguese whilst nevertheless developing relations with the Iberian powers.
These activities and the town's richness attracted
envoys from Lisbon, Madrid and Fas, who negotiated
with her. But the victory of the Sa'dians in Morocco
ended the rule of the Manzarf family, which gave
way to the Naksfs, feudatories of the new dynasty.
The history of Tlttawm is indeed narrowly linked with
its great families, those of Manzarf, Naksfs, cAshcash
and Riffi, who built many public edifices, and who,
whilst still linked with the central power in Morocco,
maintained a considerable degree of autonomy.
From the llth/17th century into the next one, the
town enjoyed great prosperity, and most of its great
buildings date from this period. As a commercial centre, it had linen, cotton and silk production, gold and
silver work, tanning, the manufacture of slippers, pot-
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tery, and arms, sending these wares to other regions
of Morocco and exporting part of them. A rich bourgeoisie built impressive houses and invested in agriculture outside the town walls.
But signs of crisis appeared at the end of the 18th
century. European envoys abandoned Tfttawfn for
Tangier, and the founding of the port of al-Suwayra/
Mogador adversely affected it. The revolt in the town
of 1821-2 showed up the division between the threatened world of commerce and the ruinous financial
demands of the Moroccan central government. External events, like the bombardment of Tangier in
1844, aggravated this trend, culminating in the war
of 1859-60 between Morocco and Spain, the War of
Tetouan or of Africa, with Spain occupying the town
early in 1860 after its victory for 27 months, till 2 May
1862. The disaster revealed the feebleness of Morocco's
social cohesion and its military power, whilst within
Tetouan, Muslims who felt threatened vented their
rage on the local Jews, accused of connivance with
the enemy, so that the Jewish community left the
town for Tangier, Gibraltar or Orania (although at
a later date, many Jews returned to the town and in
1925 they formed one-sixth of the population). The
Muslim traders left a ruined town to carry on their
trade in the Atlantic ports, whilst the traditional artisanal activities decayed under competition from European imports. The silk industry, previously a great
feature of the local economy, fell into oblivion. After
the establishment of the French and Spanish protectorates over Morocco, Tetouan in 1913 became the
capital of "Spanish Morocco", with a khalifa of the
Sultan of Morocco at the side of the Spanish authorities. After Moroccan independence, the town lost this
status as part of the increased state centralisation.
Tfttawfn represents a special case amongst Moroccan
towns. Moriscos expelled from Spain rebuilt the town
and profoundly affected its culture, seen in patronyms,
jewelry, embroidery, cuisine and vocabulary, so that
the town appeared as a happy synthesis of Andalusf
and Maghribf traditions. Jews, installed there after the
fall of Granada, made up one-tenth of the population
till the War of Tetouan. After the French occupation
of Algiers, refugees from Oran and Tlemcen settled
there, bringing in Turkish influences which are discernible in the minor arts. Yet despite the richness of its
past Tetouan is now undergoing a serious economic
and social crisis, marginalised by its site and the
poverty of its agricultural hinterland, and badly affected
by smuggling activity. The proximity of Ceuta and
Gibraltar, with their special statuses, encourages this
traffic. However, the present University of Tetouan is
endeavouring to recover the proud Moroccan-Andalusf
heritage of the town's past, and there are in the town
numerous valuable libraries, private and public.
Bibliography: 1. S o u r c e s and d o c u m e n t s .
Ahmad al-Ruhunf (1871-1953), 'Umdat al-rdwin fi
ta'rikh Tittdwm, ms. in 10 parts, Bibl. Generale,
Tetouan, partial Span. tr. Muhammad b. cAzzuz
Hakim, Historia de Tetudn, Tetouan 1953; J.B. Villar
Ramirez, Mapas, pianos y fortificaciones hispanicos de
Marruecos (XVI-XX siglos), Madrid 1992.
2. S t u d i e s . A. Joly, M. Xicluna and L. Mercier,
Tetouan, in Archives marocaines, ii-v, viii, 1903-7; Joly,
Industries de Tetuan, in ibid., vii, ix, xv, xviii, 1905-11;
H. Cohn, Moeurs dejuifs et des arabes de Tetuan, 2Paris
1927; A. Yebbur Oddi, El gobierno por la familia
al-Naqsis (1597-1673), Tetouan 1955; Muhammad
Dawud, Ta'fikh Titwdn, i, Tetouan 1959; M. Benazzouz Hakim (b. c Azzuz Hakim), Tittdwin, in Ma'lamat al-Maghnb, vii, 2399-2406; J.D. Latham, The
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reconstruction and expansion of Tetuan. The period of
Andalusian immigration, in G. Makdisi (ed.), Arabic and
Islamic studies in honor of Hamilton A.R. Gibb, Leiden
1965, 387-408 (with good plan of the town);
N. Erzini, The domestic architecture of Tetuan, 17th to
20th centuries, Oxford 1989; A. Sa'ud. Titwdn fl
awdkhir al-karn al-tdsic cashar, Rabat 1992; J.-L. Miege,
Les activites maritimes et commercials de Tetouan (XVHFXIXe siecles), Tetouan 1992; Idns Khalffa, al-Haraka
al-cilmiyya wa 'l-thakdfiyya bi-Titwdn (1912-1956),
2 vols. Muhammadiyya 1994; Tetuan au XVIF siecle
(1727-1822), Actes du Collogue de Tetouan, Tetouan
1994; Miege, M'hammad Benaboud and Nadia
Erzini, Tetouan, ville andalouse marocaine, Rabat and
Paris 1996.
(HALIMA FERHAT)

TITU MlR or MIYAN, Sayyid Mir Nithar 'All
(1782-1831), anti-colonial Islamic activist and
leader of peasant uprisings in Bengal.
Born into a noble family in Chandpur, Bashirhat
subdivision in the district of 24 Parganah in West
Bengal, Titu Mir studied Arabic, Persian and various
Islamic subjects in a local madrasa. He was also a renowned wrestler in his time. He entered the service
of local Hindu zaminddrs (landlords), but was subsequently imprisoned for defying feudal power (Colvin
report, Bengal Judicial [Criminal] Consultation of 3
April 1832). In 1822, while accompanying a member
of the royal family of Dihll on the Hadjdj, he met
Sayyid Ahmad BrelwT [q.v.] in Mecca, who initiated
him into the Tanka-yi Muhammadiyya, a religious school
of thought influenced by Ibn Taymiyya and Muhammad b. cAbd al-Wahhab. Returning to Bengal in 1827,
Tftu Mir called for a revival of the original teaching
of Islam stripped of influences from local culture and
religious practices (al-bidca wa 'l-shirk wa 'l-tawassul). He
inspired the peasants to rise up against the oppression of the zaminddrs, both Hindu and Muslim, and
colonial indigo planters, and also garnered support
from armed resistance groups of fakirs (e.g. Miskfn
Shah) and even some Hindus (e.g. Zamfndar Manohar
Ray of Bhusna). Alarmed by his growing influence,
a number of zaminddrs led by Krishna Dev Ray
imposed ruinous taxes to punish and humiliate those
who wore the Islamic beard or constructed new
mascfrids. After failing to achieve justice through legal
means, Tftu Mir gravitated towards armed resistance,
eventually leading to confrontation. His idea of erecting a fort of bamboo made him a popular hero, but
the fort was demolished by the artillery of the East
India Company, and Titu Mir, together with a large
number of his followers, perished on 19 November
1831. A pioneer of the Bengali egalitarian 'ulamd3,
Tftu Mir called for a kind of class struggle (completely misunderstood by Karl Marx in his Notes on
Indian history, Moscow n.d., 152) based on Islamic ideology (sometimes referred to as the Mawlawi Movement),
which was continued by his disciples Munshl Muhammad Yasm and Munshf Fayd al-Dm Mukhtar, leaders such as Hadjdjf Sharf'at Allah and his son Dudu
Miyan in the 19th century [see FARA'IDIYYA], and
most recently by Mawlana Bhasani (d. 1976).
Bibliography: See that to FARA'IDIYYA, and also
Judicial (Criminal) Proceedings, West Bengal State
Archives, 1831, 1832, 1833; Dja'far cAlf NakwT,
Tdnkh-i Ahmadi, ms. Panjab Univ. Library; anon.,
Narkel Barir D^anga (a Bengali puthi), Calcutta 1853-4;
Muinuddin Ahmad Khan, The struggle of Titu Mir,
a re-examination, in Jnal Asiatic Soc. Pakistan, iv (1959),
113-33; idem, Muslim struck for freedom in Bengal,
Dacca 1960; Aziz Ahmad, Studies in Islamic culture in
the Indian environment, Oxford 1964, 216-17; P. Hardy,

The Muslims of British India, Cambridge 1972, 57-8;
Muinuddin Ahmad Khan, Titu Mir and his followers,

Dhaka 1980; Biharilal Sarkar, ed. Sapan Basu, Titu
Mir (in Bengali), Calcutta 1981; K.W.Jones, Socioreligious reform movements in British India (The Mew
Cambridge hist, of India, III.l), Cambridge 1989,
22-3, 25.
(MUHAMMAD YUSUF SIDDIQ)
TIYUL, TUYUL (T.?), a term denoting a g r a n t of
money or land in pre-modern Persian lands. The
word is not attested before the 9th/15th century [see
SOYURGHAL] . Doerfer suggests that it is a misspelling
of the Caghatay Turkish word yatul, "land, domain"
(ii, 667-9, no. 1014). Minorsky distinguished the tiyul
from the soyurghal, as being a temporary grant of the
right to collect government taxes while the latter was
a hereditary grant (A soyurghdl of Qasim b. Jahdngir AqQoyunlu (903/1498), in BSOS, ix [1938], 960; see also
EI\ art. Tiyul). The term appears to have been in
use under the Kara Koyunlu. Abu Bakr Tihranl states
that Djahanshah summoned the amirs and the holders
of tiyuls (tiyulddrdn) from the provinces in 871/1466-7
to take part in his expedition against Baghdad (Kitdb-i
Diydrbakriyya, ii, ed. Necati Lugal and Faruk Siimer,
Ankara 1964, 371). After Djahanshah's death in
872/1467-8, those of the army leaders who had
remained in their ulkds and tiyuldt left them and joined
Abu Safld b. Kara Yusuf (ibid., 517). In the latter
case, if not in the former, it would seem that the
tiyul was a district or province.
In the Safawid period, references to tiyul are frequent, though the exact nature of the grant and the
terms on which it was given varied. In the early years
of Tahmasp's reign (930-84/1524-76) it occurs in conjunction with the term ulkd, a district or region held
by a tribal group. It is not clear from the textual references whether the two terms were synonymous,
though the presumption is that the tiyul was probably a grant of the right to collect taxes in the ulkd
of the holder or a grant of immunities within the
ulkd. Hasan Rumlu records that in 931/1524-5 the
tiyuls which belonged to the Ustadjlu amirs were cut
off (katc garddmdand] (Ahsan al-tawdnkh, ed. and tr. C.N.
Seddon, Calcutta 1931, Persian text, 189), and that
because of this they began to oppose the shah in the
following year (ibid., 191). Kadi Ahmad Kumf states
that Tahmasp, in the sixth year of his reign (936/152930), gave an ulkd and tiyul to each of the Ustadjlu
amirs who had been in Gilan and had come to his
court (Khuldsat al-tawdnkh, ed. Ihsan IshrakT, Tehran
AHS 1359/1980, i, 195); and he records that, having
received permission in 938/1531-2 to return to their
ulkds, they set out for the places (mahdll) where they
held tiyuls and iktd's (ibid., 218). In 977/1569, because
of the tyranny committed by some of the amirs,
Tahmasp ordered changes to be made in their tiyuls,
and Kadi Ahmad mentions some of the changes made
in their ulkds also (ibid., 563).
As the structure of the Safawid empire changed,
the great amirs were given provinces rather than ulkds
as tiyuls. The term tiyul thus appears to have been
used in a somewhat similar sense to the Saldjuk "provincial" iktcf [q.v.] and virtually to have superseded the
term iktdc, though references are occasionally found
in the sources to iktdfs (e.g. Iskandar Beg, Tdnkh-i
f
Alamdrd-yicabbdsi, Tehran AHS 1334/1956, i, 322, 352,
ii, 1060, and Iskandar Beg and Muhammad Yusuf,
Dhayl-i tdnkh-i cdlamdrd-yi cabbdsi, ed. Suhayl Khwansarf,
Tehran AHS 1317/1938-9, 286).
Tiyuls were granted on state (diwdni) land and crown
lands (khdlisa^dt) and also on private property and, less
commonly, on wakfi land. Prior to the 19th century,
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oral tradition recounts that her dog found the first
the holder of a tiyul (the tiyuldar) was usually an amir
spring, lcin akdim ("the ancient spring") of Tfznft. Tiznit
or a tribal or military leader. In return for the grant
was besieged by the Sharif [see SHURAFA'] Hashim
of a tiyul he was expected to provide a military force
u-cAlT (murdered in 1825), and because of its conon demand. In some cases, the number of men to
stant opposition to the hegemony of Tazerwalt [q.v.],
be provided was stipulated in the document grantit was fortified in 1883. The expedition of the sultan
ing the tiyul (tiyul-ndmacd) [see KHARADJ. iv, Iran, at
Mawlay al-Hasan I [q.v.] in 1886 strengthened the
Vol. IV, 1044a-1045b, and see Lambton, Landlord and
position of the Makhzan [q.v] in the region. The town
peasant, 124-5). Immunity from the entry and internow attracted many Jews from the so-called Bildd alference of government officials in the district or region
Sibd. It probably had ca. 1,000 inhabitants in 1882,
on which the tiyul was granted was frequently given
according to Erckmann, Le Maroc moderne, 56; by 1936
in the document granting the tiyul. In effect, the tiyulthe population had reached 4,662, including 357 Jews
dar often thus had full administrative control of the
and 132 Europeans.
district where his tiyul was held. Consequently, in pracChased from the Sahara at the beginning of the
tice, if not in theory, the tiyul came to be regarded
20th century, Shaykh Ma3 al-cAynayn [q.v] took refuge
as a grant of land. On the death of the ruler, the
at Tlznit in 1909. His son Ahmad al-Hlba [q.v. in
tiyul fell in, unless confirmed by his successor. In the
Suppl.] succeeded in mobilising the surrounding tribes
case of a powerful tiyuldar, the holder usually retained
and launched a ajihdd against the forces of the French
possession, with or without the payment of a fee.
Protectorate. When he proclaimed himself sultan
Certain dues were paid by the tiyuldar on the grant
in 1912, al-Hlba made Tlznlt his capital until he
of his tiyul and sometimes annually (see Landlord and
was defeated near Marrakush. From that time until
peasant, 124-5). Practice, however, varied. In the event
the decolonalisation of the Spanish Western Sahara
of the tiyuldar dying, his heir or heirs were frequently
took place in 1975, TlznTt remained a small town
able to secure the regrant of the late holder's tiyul in
from which the Spanish enclave of Ifni [q.v] was
their favour. As in the case of the earlier iktdc, there
supervised. In 1982 it had 23,000 inhabitants, with
was a tendency for tiyuk to become hereditary and
increasing importance as the chef-lieu of the province
to be assimilated to private property.
of the Sus.
It is difficult to arrive at reliable figures for the
Bibliography: J. Erckmann, Le Maroc moderne,
extent of land held as tiyul. It varied at different times
Paris 1885, 56-7; L. Justinard, Notes sur I'histoire du
and in different provinces. Under Nadir Shah there
Sous au XIXe suck, in Hespens, v (1925), vi (1926);
was apparently an attempt to resume tiyuk and soyurNaval Intelligence Division. Admiralty Handbooks,
ghdls or, at least, to exert stricter control over them.
Morocco, 2 vols. London 1941-2, index; Justinard,
He ordered all the tiyuldt and mawkufdt of Fars to be
Un grand chef berbere: le caid Goundafi, Casablanca
resumed in 1151/1738-9, but it is unlikely that this
1951; al-Mukhtar al-Susf, Iligh kadiman wa-hadlthm,
order was fully implemented (Fasa'f, Fdrs-ndma-yi ndsin,
Rabat 1966; J. Guibert, L'histoire d'une ville: Tiznit,
lith., Tehran 1984-6, i, 181; Lambton, Landlord and
peasant, 129). Under the Kadjars, large areas of the
memoire, dipl. de 1'Ecole des Hautes Etudes en
country were alienated from the control of the cenSciences Sociales, Paris 1978-9, unpubl.; art. Tiznit,
tral government as tiyuk whether given as grants to
in Maclamat al-Maghrib, viii, Sala 1996, 2676-83.
(ABDERRAHMANE LAKHSASSI)
collect the taxes of a given district, or given to government officials in lieu of salary (ibid., 139-40). H.C.
TOBOL, the name of a river in Western
Rawlinson calculated that about one-fifth of the whole
Siberia from which Tobollk, the ethnonym of a subrevenue of Persia was thus alienated in the form of
grouping of the Siberian Tatars derives, as does also
tiyul from the crown towards the middle of the 19th
the name of the Russian city Tobol'sk built (1587)
century (Notes on a journey from Tabriz through Persian
near Sibir, the capital of the Sibir Khanate [see S!BIR] .
Kurdistan to the ruins of Takhti Soleimdn, in JRGS, x | The Tobol Tatars, together with the Tumenli, consti[1841], 5 n.). One of the first actions of the National
tute one of the principal subgroupings of the Siberian
Assembly after the grant of the Constitution was to
Tatars along with the Tara, Baraba, Tomsk and
abolish the tiyul (Landlord and peasant, 179).
Bukharlik groupings. The Tobolik presently number
Bibliography (in addition to references in the
about 50,000 and live interspersed among Russian,
article): B. Fragner, Social and economic affairs, in Camb.
Siberian Bukharan and Kazan Tatar settlements along
hist. Iran, vi, The Timurid and Safavid periods, 513-16;
the Irtish river, from Tara to Tobol'sk and on the
A.K.S. Lambton, Land tenure and revenue administraTobol. They descend from the Kipcak Turkic and
tion in the nineteenth century, in ibid., vii, From Nadir
Turkicised population of the eastern regions of the
Shah to the Islamic Republic, 465-85, 488-95 (also in
ulus of Djoci (the White and Blue Hordes of the tereadem, Qajar Persia, London 1987); K.M. Rohrborn,
ritories of Orda and Shiban) which in the late 15th
Provinzen und ^entral-gewalt Persiens im 16. und 17.
century formed the Khanate of Sibir. These Tatars
Jahrhundert, Berlin 1966.
(ANN K.S. LAMBTON)
mixed, to varying degrees, with the local Ugric
TIZNIT, a town of s o u t h w e s t e r n M o r o c c o
(Khanti/Ostyak) tribes that had been brought under
(lat. 29° 43' N., long. 9° 44' W., altitude 224 m/735
Tatar rule. Some of their tribal components are
feet above sea level), in a TashelhTt [q.v.] Berberreflected in the names of administrative units: Kurdak,
speaking area. It is today on the highroad RP 30
Ishtek (a Turkic term for Ugric groups, cf. Ostyak,
that passes by Agadir [q.v.] and runs roughly paralthe Kazaks often refer to the Siberian Tatars as Ushtek,
lel to the coast towards the Western Sahara. Its posiTomilov, Etniceskaya ist., 32), Toghus in the Uvat distion in the plain of the Sus [see AL-SUS AL-AKSA],
trict (who are also called Sas Kalkl "swamp people"),
between the Atlantic Ocean 15 km/9 miles to its west,
Yaskalbi, Nanga and Tsavaltsik. Included among them
the High Atlas to the north (90 km/56 miles) and
are also descendants of Bukharan merchants who setthe Anti-Atlas to the south and east, has given it a
tled in the region (15th-16th centuries) as are also the
role of a crossroads town.
linguistically more closely related Volga Tatars. The
Before the 19th century, nothing is known of it
language of the latter serves as their literary tongue.
apart from a legend that its foundation was due to
They are Sunn! Muslims, and Islam has served as
a certain prostitute, who became thereafter a saint;
one of their primary sources of identity. They are
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largely engaged in agriculture, fishing and hunting.
Bibliography. G.F. Mueller (Miller), Istoriya
Sibiri, Moscow-Leningrad 1937, i; A.P. Okladnikov
et alii (eds.), Istoriya Sibiri, Leningrad 1968, i-ii; V.V.
Radlov (Radloff), Aus Siberien, Russ. tr. la Sibiri,
K.D. Tsivina and B.E. Cistovaya, Moscow 1989; N.A.
Tomilov, Sovremennye etniceskie protsessi sredi sibirskikh
tatar, Tomsk 1978; idem, Etniceskaya istoriya tyurkoyaZicnogo naseleniya zapadno-sibirskoy ravnini kontsa xvinacala xxv, Novosibirsk 1992; J. Forsyth, A history of
the peoples of Siberia, Cambridge 1992; P.B. Golden,
An introduction to the history of the Turkic peoples,
Wiesbaden 1992; L.R. Kyzlasov, Pis'mennye izuestiya
0 drevnikh gorodakh Sibiri, Moscow 1993.
(P.B. GOLDEN)
TODAR MAL, Hindu f i n a n c e m i n i s t e r to the
Mughal emperor Akbar (d. 998/1589).
Of the Khatri caste, probably a native of the Pandjab, he rose early under Akbar (acceded 964/1556).
In 971/1563-4 he was appointed to serve under Muzaffar Khan, and to organise the revenue administration
and soon afterwards he received the title of rad^a. In
981/1573-4, after the conquest of Gudjarat, Todar
Mai was assigned the task of settling its revenues. He
was then sent to serve with the armies operating in
Bihar and Bengal, where he worked hard to suppress
the rebellion that broke out in 988/1580-1. He was
appointed Diwan of the Empire in 990/1582-3 and
occupied this office till his death. In 993/1585 he
was promoted to the high mansab [q.v.] or rank of
4,000. As Diwan he introduced important financial
reforms, obtaining in later tradition a high reputation
as the architect of Akbar's revenue reforms, although
much spade work had been done by his predecessors
Muzaffar Khan and Shah Mansur. Contemporaries
saw him as loyal, competent and harsh. His memorandum on revenue administration, 990/1582, preserved in B.L. ms. Add. 27,247, fols. 331b-332b,
bears out this assessment. The formulation of the
dasturs or cash revenue rates, for different localities
for each crop, was largely the work of Shah Mansur,
but Todar Mai certainly gave the arrangements their
final form. According to later tradition, he made Persian the official language of accounts at all levels.
Todar Mai left behind palatial buildings in Jhusi
near Allahabad. He was personally an orthodox Hindu,
and was, on this account, regarded as narrow-minded
(muta'assib) at Akbar's court; but Akbar never wavered
in his appreciation of his loyal service, and grieved
at his death.
Bibliography: 1. Sources. Abu '1-Fadl, Akbarndma, iii, Bibl. Ind., Calcutta 1873-87; idem, A'ln1 Akbari, i, Bibl. Ind., Calcutta 1867-77; Bada'unl,
Muntakhab al-tawdnkh, ii, Bibl. Ind., Calcutta 1864-9;
Shaykh Fand Bhakkarl, Dhakhirat al-khawdmn, i, ed.
Syed Moinul Haq, Karachi 1961; Shah Nawaz
Khan, Ma'dthir al-umard\ ii, ed. Molvi Abdur Rahim,
Bibl. Ind., Calcutta 1888.
2. Studies. Irfan Habib, The agrarian system of
Mughal India, New Delhi 1963; M. Athar All, The
apparatus of empire. Awards of ranks, offices and titles to
the Mughal nobility (1674-1658), New Delhi 1985. See
also AKBAR and MUGHALS. ii and their bibls.
(M. ATHAR ALI)
TOGHA TEMUR (d. 754/1353), last Mongol
Il-Khan [q.v.] of Persia. He was descended from Cingiz
Khan's younger brother Djoci Khasar. His father Suday
had received permission from the Il-Khan Abu Sa'ld
to enter Khurasan, but died in 733/1332-3, and Togha
Temiir settled in Sarakhs. In the winter of 736/1335-6,
following Abu Sacfd's death, he was raised up as sov-

ereign by the amirs of Khurasan, led by Abu Sacid's
governor of the province, Shaykh cAlf b. cAlf Kushcl,
in opposition to the successive puppet khans enthroned
in Trak. In 738/1337-8, he advanced into northwestern Persia at the instigation of certain amirs there,
only to be defeated near Tabriz by Shaykh Hasan-i
Buzurg, the founder of the Djalayirid [q.v.] dynasty,
and his khan Muhammad, and forced to retreat. When
a similar invitation came in Radjab 7 39/JanuaryFebruary 1339, this time from Hasan-i Buzurg himself, Togha Temiir again moved westwards and was
courted in the vicinity of Sultaniyya by representatives
of all the competing factions. But his ambitions were
foiled by a stratagem on the part of Hasan-i Buzurg's
rival, the Cubanid [q.v.] Shaykh Hasan-i Kiiciik, which
produced a league against Togha Temiir, and he was
obliged to withdraw yet again.
Togha Temiir was largely successful in overcoming
recalcitrant Mongol amirs within Khurasan. Following
his first abortive westward advance, he was for a time
a prisoner of Arghun Shah and cAlI-yi Mlka'Il, who
had earlier deserted him on the march and who now
put to death his principal supporter Shaykh CA1I. But
subsequently they rallied to Togha Temiir and enthroned him a second time in Nlshapur. Within a
short time, however, Togha Temiir was confronted
by a more formidable threat to his authority in the
shape of the Sarbadarids [q.v], who greatly reduced
his sway in Khurasan and against whom he struggled almost until his death. He sent against them an
army under his brother Shaykh cAlf Ke'iin, who was
routed and killed near Bayhak (Hafiz-i Abru, Cinq
opuscules, 23-4), probably in 742/1341-2. From 752/
1351-2 the Sarbadar leader Yahya Karawl reversed
his predecessor's policy and submitted to Togha Temiir,
but only as a prelude to a treacherous attack on his
camp in the course of negotiations, in 754/1353. Togha
Temiir, unprepared and unguarded, was cut down
and his troops dispersed.
Togha Temiir did not receive any permanent recognition outside Khurasan and Mazandaran, although
coins were episodically minted in his name elsewhere.
According to Faryumadi (320), Mucizz al-Dln Husayn,
the Kart [q.v] ruler of Harat, submitted to him; but
Hafiz-i Abru (Cinq opuscules, 32) claims that the two
men were merely on friendly terms. Despite the
restricted size of his kingdom and the upheavals that
characterised his reign, Faryumadi (327) nevertheless
credits Togha Temiir with all the kingly qualities and
worthiness to occupy the throne of Cingiz Khan, and
comments on his justice. He was the last Cingizid to
reign as Il-Khan, although his son Lukman, who
escaped from the Sarbadarid attack in 754/1353, was
later set up as client ruler in Astarabad by Tlmiir.
Bibliography: The most detailed primary source
is Faryumadl's continuation (dhayl) of Shabankara'i's
Madjma' al-ansdb, ed. Mir Hashim Muhaddith, Tehran 1363 &/1984, 306-11, 327-9. See also Ahrl,
Ta3nkh-i Shaykh Uways, ed. and tr. J.B. van Loon,
The Hague 1954, 163-8 (tr. 64-9), passim; Hafiz-i
Abru, Maajmu'a, partial ed. F. Tauer, in Cinq opuscules de Hqfiz-i Abru, Prague 1959, 5-8, 23-4; idem,
Dhayl-i D^amic al-tawankh, ed. K. Bayani, 2Tehran
1350 &/1971, 199-201, 205-7. The fullest treatment in secondary works is byJ.M. Smith, Jr., The
history of the Sarbadar dynasty, 1336-1381 A.D., and its
sources, The Hague and Paris 1970, index s.v.
"Taghaytimur", and by H.R. Roemer, in Camb.
hist. Iran, vi, 20-9.
(P. JACKSON)
TOGHRIL (T.), a designation in Old Turkish for
a bird of prey, described by Mahmud al-Kashgharl
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as larger than a sonkur, a possibility is the Crested
Goshawk, Astur trivirgatus. It was certainly used for
hunting purposes [see for this, BAYZARA].
Its chief importance, however, in early Turkish history and culture, from Uyghur times onwards, was as
a frequent personal name. In Islamic times, its most
notable holder was Toghril Beg [q.v], co-founder with
his brothers Caghri Beg [q.v] and Bighu (whose names
are also those of avian raptors) of the fortunes of the
Great Saldjuks [q.v.]. It remained common in Saldjuk
onomastic and in that of the early Ottomans, e.g. the
Er-toghril of the 8th/14th century and a son of BayezTd
I at the end of that century; but thereafter it fell out
of use. The Turkish word may have given Magyar
turul "a kind of falcon or eagle".
Bibliography: G. Doerfer, Tiirkische und mongolische Elemente im Neupersischen, Wisebaden 1963-75, iii,
346-8, no. 1345; Sir Gerard Clauson, An etymological dictionary of pre-thirteenth century Turkish, Oxford
1972, 472.
(C.E. BOSWORTH)
TOGHRtL (I) BEG, ABU TALIB MUHAMMAD B.
MIKA'IL (b. towards the end of the 10th century A.D.,
d. 455/1063), leading figure ^of the S a l d j u k
family and, with his brother Caghri Beg Dawud
[q.v], founder of the Great Saldjuk Sultanate
in Persia and Trak.
Toghril and Caghri must have been born when
the Oghuz tribe [see GHUZZ] was still in the Central
Asian steppes to the north of Khwarazm and Transoxania, and after their father's death were apparently brought up in the Djand [q.v. in Suppl.] region
by their grandfather Saldjuk b. Dukak, eponymous
founder of the Saldjuk line. This part of the Oghuz
apparently became at least nominally Muslim around
this time, and in the first three decades of the l l t h
century A.D. the Saldjuk family became drawn into
the military and political affairs of the Karakhanids
[see ILEK-KHANS] of Transoxania in the service of such
rulers as 'AlTtigin b. Boghra Khan [q.v]. They moved
into Khwarazm in the early 1030s, but in face of the
hostility of a rival Oghuz ruler, Shah Malik of Djand,
were compelled in 426/1035 to transfer to Ghaznawid
Khurasan under the leadership of Toghril, Caghri,
Musa Yabghu and Ibrahim Inal. In 429/1038 Toghril
was temporarily in control of Nishapur, making the
khutba in his own name (though perhaps at the side
of that of the Ghaznawid sultan Mascud b. Mahmud)
and assuming the title of al-Malik al-Muca^am "Most
Exalted Ruler". The Saldjuk take-over of Khurasan
and all the Ghaznawid possessions west of Balkh was
sealed by Toghril's victory at Dandankan [q.v. in
Suppl.] in 431/1040 (for details of all these events,
see SALDJUKS. II.).
Exactly what was the relationship at this time
between Toghril and his brother Caghri is not clear,
but R.W. Bulliett concluded that they were in fact
equal in status, at least at the outset (see his Numismatic
evidence for the relationship between Tughril Beg and Chaghri
Beg, in D.K. Kouymjian (ed.), Near Eastern numismatics,
iconography, epigraphy and history. Studies in honor of George
C. Miles, Beirut 1974, 289-96). In practice, Caghri
took over the eastern lands of the new Saldjuk state
whilst Toghril expanded through northern Persia. He
reduced the Ziyarids [q.v] of the Caspian provinces
to tributary status in 433/1041-2 and acquired control
of Rayy, dislodging the Buyid Abu KalTdjar FanaKhusraw b. Madjd al-Dawla from the citadel of Tabarak in 434/1042-3, and he started to mint coins there,
making it his capital (see G.C. Miles, The numismatic
history of Rayy, New York 1938, 196-7). Operations
were carried out against the Kakuyids [q.v] in Hama-
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dhan, with Toghril in 437/1045-6 despatching Ibrahim
Inal against its ruler Abu KalTdjar Garshasp; this
Saldjuk commander drove out the Kakuyids and led
his bands into Kurdistan and against the Christian
Abkhaz of Transcaucasia (440/1048). In 438/1046-7
Toghril launched his first attack on Isfahan and made
the Kakuyid Abu Mansur Faramurz his tributary,
returning to the city in 442/1050. It was a measure
of the inexperience of the Oghuz bands when faced
with the necessity for siege warfare that the siege took
a year; Faramurz only surrendered in early 443/1051
when his supplies ran out. He was given Yazd and
Abarkuh as iktd's in compensation for Isfahan, which
Toghril restored and rendered prosperous. He transferred his capital from Rayy to Isfahan and made it
his chief residence for the remaining twelve years of
his life [see ISFAHAN. 1.].
The process of overcoming the more powerful Buyid
dynasty in western Persia and Trak took longer, and
was not completed until 454/1062 in the case of their
rule in Fars [see BUWAYHIDS]. When the three Saldjuk
leaders had crossed the Oxus in 426/1035 they had
styled themselves "clients of the Commander of the
Faithful", and Toghril had established diplomatic relations with the 'Abbasid al-Ka'im [q.v] during his first
occupation of Nishapur. Toghril had been conducting raids into Adharbaydjan (successfully) and into
eastern Anatolia (unsuccessfully) in 446/1054 when he
was invited to intervene in Trak by the caliph's vizier
Ibn al-Muslima [q.v], at a period when the Buyid
amlrate of Trak had fallen into chaos and when the
security of the caliphate seemed threatened by the
Turkish soldiery under Arslan BasasfrT [q.v], who was
suspected of pro-Shi11, pro-Fatimid sympathies. Hence
Toghril assembled troops at Hamadhan, Dlnawar,
Kirmanshah and Hulwan, and in Ramadan 447 /
December 1055 entered Baghdad. It was not, however, until he paid a second visit to Baghdad at the
end of 449/beginning of 1058 that the caliph actually received Toghril, bestowing on him the lakabs of
Rukn al-Dawla and Malik al-Mashrik wa 'l-Maghrib and
allowing him to be addressed formally as Sultan (as
now begins to appear on his coins), and it was not
until the end of 451/beginning of 1060 that the threat
to the capital from Basasin was dispelled. Although
Toghril seems to have exulted in his role of deliverer
of the caliphate from the Shi c i Buyids, al-Ka'im was
perceptibly less enthusiastic at exchanging the chaotic
but weak Buyid presence in his capital for the strong,
potentially restrictive one of the Turkish Saldjuks. This
coldness was seen in 452/1060 when Toghril aspired
to marry a daughter of the caliph's; in 448/1056 alKa'im had married one of Caghri Beg's daughters,
but the union of an 'Abbasid princess with a rough
Turkmen was a different matter. The caliph at first
refused, and only yielded under duress two years later,
after Toghril had threatened to confiscate the caliphal
ikta's in Trak; even then, Toghril did not see his bride
until his visit to Baghdad in 455/1063 and the marriage was never consummated (see G. Makdisi, The
marriage of Tughril Beg, in IJMES, i [1970], 259-75).
The Great Saldjuks were, in fact, always to have
an uneasy relationship with the 'Abbasids [see e.g.
MALIK SHAH].
Toghril died aged around 70 on 8 Ramadan 455/4
September 1063. He was childless, and it was assumed
that the sons of Caghri would succeed to the Great
Saldjuk Sultanate after him. Before he died, Toghril
proclaimed as his heir Caghri's son Sulayman, by a
wife whom Toghril took over just after Caghri's death
in 452/1060, but a comparative nonentity; hence it
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was not difficult for the more able Alp Arslan b.
Caghri [g.v.] to assert his dominion over the whole
Saldjuk empire. All the subsequent Great Saldjuk sultans, and the heads of the existing branch of the family in Kirman and, later, that in Syria [see SALDJUKIDS.
III. 3-4], were descendants of Caghri.
The achievements of Toghril were remarkable for
one who started out as an illiterate nomad chief, and
he emerges from the sources as a full-scale, lively figure at the side of his more sketchily-described brother
Caghri. He had survived attempts at seizing power
by Ibrahim Inal and other Saldjuks holding to a more
patrimonial view of power rather than the PersoIslamic view of it as a monolithic, authoritarian concept, probably because he was viewed by the Turkmen
rank-and-file of his following as a supremely successful military leader. Also, he skilfully used the talents
of his Persian advisers and administrators, such as the
expertise of his vizier the cAmfd al-Mulk Kundun
(q.v.; see also H. Bowen, Notes on some early Seljuqid
viziers, in BSOAS, xx [1957], 105-10) to embark on
constructing the fabric of a typical Perso-Islamic state,
a process developed more fully by his two successors
Alp Arslan and Malik Shah. This he was able to do
together with, as noted above, generally keeping the
allegiance of the Oghuz tribesmen who still essentially
made up his military backing; it was fortunate that
Toghril's reign was one of steady expansion, with raids
into rich territories which provided a stream of plunder. Toghril was thus to lay the foundations of an
empire which was to endure, though with lessening
effectiveness, for some ninety years.
Bibliography: In addition to references in the
article, see the Bibb, to SALDJUKIDS. II, III. 1-2, in
which articles the political, social, constitutional and
religious trends of the early Saldjuk period are considered. There is a biography of Toghril in Ibn
Khallikan, ed. cAbbas, v, 63-8, tr. de Slane, iii,
224-9, and a connected narrative of events of the
time by C.E. Bosworth in Camb. hist. Iran, v, 1823, 38-49o.
(C.E. BOSWORTH)
TOGHRIL (II) b. Muhammad b. Malik Shah,
Rukn al-Dunya wa '1-Dfn, brother of the Saldjuk sultan in the West, Mahmud [q.v.], and himself briefly
ruler in c l r a k under the patronage of his uncle
Sandjar b. Malik Shah [g.v.], sultan in the East and
head of the Saldjuk family (ruled 526-9/1132-4).
Born in 503/1109, he received as Atabeg or
guardian from his father Sultan Muhammad the amir
ShFrgfr and received as his fief a large part of the
province of Djibal with the towns of Sawa, Kazwm,
Abhar, Zandjan, Talakan, etc. On the death of his
father (511/1118), the Atabeg Shfrgir was thrown into
prison and his place taken by the amir Kiindoghdi,
who was on bad terms with Sultan Mahmud, Toghril's
brother. With Kiindoghdi he took part in the unfortunate campaign against the Georgians in 551/1121
and was in a serious position when his Atabeg died
in the same year and his relations with his brother,
never very good, became still worse. In these straits
he was easily persuaded by the Mazyadid Arab Dubays b. Sadaka [see MAZYAD, BANU] that it would be
easy to seize the province of 'Irak and get rid of the
c
Abbasid caliph and the sultan. The enterprise failed,
however, and the two sought refuge with Sandjar,
who took up their cause and began negotiations on
their behalf with Mahmud in Rayy (end of 522/
1128). Some years later (525/1131), Mahmud died
and his son Dawud was summoned to the throne
temporarily until Sandjar had finally decided the succession. The latter declared for Toghril, but in the I

meanwhile another brother, Mas'ud, had claimed the
throne and was approaching with considerable forces.
In the battle that followed at Dfnawar (526/1132)
between Sandjar and Mas'ud, the latter was defeated
and sent back to his province of Gandja, while Toghril
was installed as sultan. Sandjar then departed and left
his nephew to enforce his recognition upon his opponents. He was successful in routing Dawud's adherents, but the latter himself escaped to Baghdad. Mas'ud
was soon in power there, and was able to persuade
the caliph to mention him in the khutba and designate Dawud as his successor (527/1132). Toghril was
not a match for his brother and, after wandering
about a great deal, sought refuge with the Bawandid
Ispahbad of Tabaristan, where he spent the whole of
the winter of 557-8/1132-3. In the following year,
fortune was rather more favourable to him and he
succeeded in again taking the capital Hamadhan, but,
on arriving there, he fell ill and died early in 529/
October-November 1134. His widow later married
Ildegiz [g.v.], who raised Toghril's son Arslan to the
Saldjuk throne (555/1161).'
Bibliography: The main primary sources are
Bundarf, Zahfr al-Dfn Nfshapurf, Rawandi, Sadr
al-Dfn al-Husaynf, Ibn al-Djawz! and Ibn al-Athlr.
Of secondary sources, see C.E. Bosworth, in Camb.
hist. Iran, v, 12-5. See also SALDJUKIDS. III. 2 and
its Bibl
(M.f. HOUTSMA*)
TOGHRIL (III) b. Arslan b. Toghril (II), Rukn
al-Dunya wa '1-Dfn, last Great S a l d j u k ruler in
the West, reigned 571-90/1175-94.
Born in 564/1168-9, when still a boy he was raised
to the throne by the Ildegizid Atabeg Nusrat al-Dfn
Pahlawan [</.#•], after his father had been poisoned
to thwart his endeavour to escape the burdensome
tutelage of the Atabeg (cf. Houtsma, Some remarks on
the history of the Salajuks, in AO, iii, 140-1). It was only
on the death of Pahlawan in 581 or 582/1186 that
Toghril, now grown up, who had enjoyed a careful
education and was distinguished by physical and intellectual gifts—he composed a number of short Persian
poems—showed that he was not at all inclined to do
as his father had done, and be content with the mere
name of sultan. He was assisted by the fact that Pahlawan's successor, Kizil Arslan, had quarrelled with
the widow of his deceased brother and their two sons,
so that he was able to make arrangements with a
number of Turkish amirs and seize the Saldjuk capital Hamadhan. In order to be more sure of completely disposing of his dangerous opponent, Kizil
Arslan asked the caliph to send him troops from
Baghdad while he himself advanced from Adharbaydjan, but the incapable leader of the Baghdad
army, the vizier Ibn Yunus, attacked Toghril at
Daymarg (584/1188) and suffered a terrible defeat
from the impetuous bravery of his opponent. Little,
however, was won thereby for Toghril's cause, for
Kizil Arslan was coming nearer and the caliph was
equipping a new army. To add to his troubles, the
young sultan quarrelled with his own people and on
his return to Hamadhan hanged several of his most
prominent supporters. The result was that he could
not hold out in his capital, which was very soon taken
by Kizil Arslan; he spent some time ravaging the
region of Urmiya, Khoy and Salinas, endeavoured in
vain to win the caliph to his side, applied without
success to several Muslim princes, including the
Ayyubid Salah al-Dm, for help, and had finally to
surrender to Kizil Arslan, who imprisoned him in the
castle of Kahr'an near Tabriz in 586/1190. Kizil ArsIan then himself occupied the throne of the Saldjuks
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but, when he was murdered the following year at the
instigation of the widow of his brother, Toghril succeeded in escaping and found an asylum with the
Banu Kafshud in Zandjan.
The lack of unity among the sons of Pahlawan,
now the rulers of Adharbaydjan, gave him the opportunity of coming again to Hamadhan and marrying
Pahlawan's widow, only, however, to put her to death.
He also took Isfahan and Rayy and sacked the stronghold of Tabarak near the latter town (Yakut, Mu'ajam,
iii, 507-8), but this brought upon him the enmity of
the powerful Khwarazm Shah Tekish, who only a
short time before had taken Rayy. He was not inclined
to lose this city, and sent troops there to take it from
the Saldjuk sultan. The wise course would have been
to avoid their superior numbers, but Toghril felt it a
point of honour to defend the Saldjuk claims on Trak
even at the cost of his life, calmly awaited the approach
of the enemy in spite of the advice of his friends,
then threw himself with a few faithful followers on
the foe and was immediately slain (29 Rabi c I 590/25
March 1194).
Toghril is praised in the sources for his martial
qualities and his scholarly attainments. His death
marked the end of the Great Saldjuk line and the
partition of western Persia between the Ildegizids in
the north and the 'Abbasid caliph al-Nasir [q.v.] in the
south, whilst eastern Persia fell briefly, before the Mongol onslaught, into the hands of the Khwarazm Shahs.
Bibliography: The main primary sources are
Bundarl, Rawandi, Sadr al-Dm al-Husaym, NasawT,
Ibn al-Athfr and Djuwaym. Of secondary sources,
see Barthold, Turkestan down to the Mongol invasion*',
346-7; C.E. Bosworth, in Camb. hist, of Iran, v, 180-2;
Angelika Hartmann, an-Ndsir li-Din Allah (11801225). Politik, Religion, Kultur in der spdten cAbbdsidenzeit,
Berlin-New York 1975, 72-5. See also SALDJUKIDS.
Ill, 2 and its Bibl.
(M.T. HOUTSMA-[C.E. BOSWORTH])
TOGHRiL SHAH b. KSlidj Arslan II, MughTth
al-Dln, m i n o r prince in eastern Anatolia from the
family of the Saldjuks of Rum [see SALDJUKIDS.
III. 5].
When the old king Kilidj Arslan II [q.v.] divided
his kingdom among his many sons, Toghril Shah received the town of Elbistan. In 597/1200-1 his brother
Rukn al-Dm Sulayman conquered Erzerum, which
he handed over to Toghril Shah, while he himself
took Elbistan. A few years later, Balaban, lord of Khilat (Akhlat), was attacked by the Ayyubid al-Malik
al-Awhad Ayyub b. al-Malik al-cAdil. As he was unable to defend himself alone, he appealed to Toghril
Shah for help and they attacked and routed al-Awhad
with their combined forces. Toghril Shah who also
coveted Khilat, then had Balaban treacherously murdered, but when he tried to seize the town he met
with a vigorous resistance, so he turned his attention
to Malazgird [q.v.~\. Here also he was defeated, and
there was nothing left for him but to return to
Erzerum. The people of Khilat then turned to alAwhad, who occupied the town in 604/1207-8. Toghril Shah was unable to defend himself against his
neighbours, the Georgians; he had to pay tribute to
King Giorgi III Lasha in Tiflis, and show himself his
vassal in other respects also. Finally, a son of Toghril
Shah adopted Christianity and married the sister of
Giorgi, Rusudan, who succeeded him on the throne
[see AL-KURDJ]. Toghril Shah died in 622/1225 and
was succeeded by his son Rukn al-Dm Djahan Shah,
who in 627/1230 was dethroned by his cousin cAla3
al-Dm Kaykubad I [q.v.~\. According to another, un-
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doubtedly incorrect, story, Toghril Shah died as early
as 610/1213-14 after an unsuccessful attempt to seize
the kingdom of his nephew Kaykawus I [q.v.], being
taken prisoner and put to death by him.
Bibliography: Ibn al-Athlr, xii, 58, 134, 180, 271,
279, 295, 318; Abu '1-Fida', Annales, ed. Reiske, iv,
249, 251; RHC, Historians orientaux, i, 84, 87, ii/1,
69, 97-8, 172-3; Ibn Blbl, in Houtsma, Recueil, iii,
II, 27-8, 57, 59-60, 99, 102, 104-5, 187; iv, 5, 9,
21-3, 40-3, 84, 148; Zambaur, Manuel, 143-4. See
also the Bibl. to SALDJUKIDS. Ill, 5.
(K.V. ZETTERSTEEN)
TOGHUZGHUZ (Turkic Tokuz Oghuz "the Nine
Oghuz"), the name of a Turkic tribal conf e d e r a t i o n that was used in often chronologically
confused Muslim accounts as the general designation
of the Uyghurs until the late 5th/llth century.
Chinese sources, in which they are first attested in
630, invariably translate rather than transcribe this
name as Chiu hsing, the "Nine Surnames", i.e. clans
or tribal groupings. The ethnonyms Uyghur and Tokuz
Oghuz were not, strictly speaking, coterminous. The
Uyghurs (consisting of ten tribes or clans) were one
of the constituent tribal confederations that formed
part of the Tokuz Oghuz and had earlier been components of the T'ieh-le (*Tegreg "wagon", i.e. "people
of the wagon", cf. Chin. Kao chu/Kao-ch'e "the High
Carts", an earlier, 5th-6th century designation for the
Uyghurs), a tribal confederation that in the 6th century stretched across Eurasia and included the Oghur
(the Oghuric form of Oghuz) tribes of the Pontic
steppes. The other eight tribes were: Buku(t), Kun/
Hun, Bayirku, Tongra, Sikar, Ch'i-pi, A-pu-ssu and
Ku-lun-wu-ku (Liu, Chin. Nachr., ii, 392; Pulleyblank,
Remarks, 35-9; Hamilton, Toquz Oyuz). The Shine Usu
Inscription, N3 (ca. 759) notes the On ("ten") Uyghur,
Tokuz Oghuz over whom the Uyghur Kaghan ruled
for 100 years (Orkun, i, 164). Rashld al-Dm, ed. Rawshan and MusawT, i, 138-40, provides some interesting data on their early history deriving from Uyghur
informants and based on their extensive, written
accounts. These historical traditions (hawddith) go back
to their pre-imperial period when the Uyghur-Tokuz
Oghuz were living in the Orkhon-Selenge river region of Mongolia, in which Kara Korum, the Cinggisid capital, was subsequently constructed. According
to Rashld al-Dm, the "On Uyghur" and "Toghuz
Uyghur" (sic), were living along a system of ten rivers,
the On Orghun (the Orkhon and various tributaries)
noted as: 'yylshlk, Otnkr (= * /j,! *Otikar, cf. Hutu-ko = *Uturkur), BukTz (for oy_* *Bukut, Bokut, Chin.
Pu-ku, see Hamilton, Toquz Oyuz, 26, 42, 45), Uzkndr,
Tular, Tardar, 'dr (= * jjl *Adiz), Uc, Tabln, Qamlandju and Utlgan (Otigan, cf. Old Turk. Otukdn, the
sacred refugium of the Kok Turks, Mong. etugeni
"shamanist goddess of the earth"). These names, however, can only partially be matched with the Uyghur
clan names known in Chinese and Khotanese sources
(Yaghlakar, *Uturkar, Kiirabir, Bokasikir/Boksikit,
Avucagh, Kasar, Hu-wu-su, Yabutkar, Ayavir [Kayamur]; for these see Hamilton, Les Omgours, 3-4, and
his Toquz Oyuz, 41-9). In their early period, according to Rashid al-Dln, these tribes possessed neither
"kingship (pddshdhi) nor sovereign power (sarwari). At
any time, a person from each tribal grouping could
become ruler of his own tribe through the use of
force (ba-taghallub)". Deciding at a congress (kengdc)
that "for us an absolute monarch whose authority
extends to all is necessary", they established a dual
rulership with Mangii Bay of the 'yyshlk/'yylshlk
(clearly not the Yaghlakar, the ruling clan of the
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Uyghurs for much of their pre-imperial and imperial
periods), who was given the title of ll iltabar (Turk,
il el teber, cf. Bilge Kaghan inscription, E, 37 uyghur
elteber) and another person, of the Uzknd(r) who was
chosen as kiil irkin (an old Turkic title held by tribal
chiefs, Clauson, ED, 225). "They made the two of
them the king of the people and tribes. Their clan
(urugh) ruled for a period of 100 years". In recent
times, the ruler was called Idf Kut, which Rashfd alDfn translates as "possessor of fortune" (khuddwand-i
dawlaf), an accurate rendering of the Turkic Volksetymologie: idi "master, owner" + kut "heavenly good
fortune". Actually, the term comes from Turk, idhuk
("heaven-sent") kut, a title associated with the Basmil,
whom the Uyghurs toppled in 744 to form their
Kaghanate in Inner Asia and who were associated
with the Tokuz Oghuz.
Chinese sources, before the accession of the Uyghurs
to the Kaghanate in Mongolia, note the Tokuz Oghuz
as nomads who sold horses to the Middle Kingdom
and fashioned armour from horse hides. They were
unruly and often rebellious subjects of the Kok Turks,
as they had earlier been of the Jou-jan. The Uyghur
grouping, located at this time on the Orkhon-Selenge
rivers, near the Turk core lands, was the dominant
element in the union. The other Tokuz Oghuz were
in the Altai-T'ien-shan region. Their relationship to
the ruling house of the Turks is unclear. The Orkhon
inscriptions (Kiil Tegin, N4, Bilge Kaghan, E29) refer
to them as "my own people" who had become enemies. The Uyghurs and Karluks [q.vv.] assisted the
Basmil overthrow of the Turks in 742. Two years
later, when the Uyghurs seized the Kaghanate, their
one-time allies fled. The Muslim authors came to
know them during the latter stages of their imperial
period (744-840) in Mongolia. Their capital Ordu
Balik ("army/royal camp city") or Kara Balghasun
was established in the traditional nomadic imperial
precincts in the Orkhon-Selenge region. Other cities,
such as Bay Balik on the Selenge, were constructed
as well by Chinese and Soghdian craftsmen. The latter figured prominently in Uyghur diplomacy, cultural,
religious and commercial life, introducing religions
(most notably Manichaeanism, which became the state
religion in 762) and script systems, while China was
the principal source for the much-desired goods of
the sedentary world. Uyghur involvement in T'ang
affairs, often to prop up the dynasty in the face of
internal rebellions, became a source of considerable
wealth in the form of payment for Uyghur assistance
and often unequal exchanges of barely serviceable
steppe ponies for hundreds of thousands of pieces of
Chinese silk. The Kirghiz [q.v.], able to take advantage of mounting Uyghur internecine strife, overran
Ordu Balik in 840 and ended the empire. The Uyghurs
formed a number of smaller, diaspora states in Eastern
Turkistan based on the earlier Tokharian and Khotanese Saka city-states, whose populations, over time,
were absorbed and Turkicised. One such centre was
located in the Tarim Basin, centering on Beshbalik
("Five Cities" = Pandjfkath, Chin. Pei-t'ing). According
to the Hudud al-cdlam, tr. Minorsky, 94, Pandjfkath,
earlier associated with the Basmil, was the summer
residence of the "king of the Toghuzghuz" and on
this basis has been viewed as the centre around which
the actual Tokuz Oghuz tribes clustered. Another centre formed in the Turfan region at Hsi-chou/Kaoch'ang/Kara Khodja/Koco. The winter residence of
the Eastern Turkistanf Tokuz Oghuz located in the
Turfan region is identified with the ruins of Idikut
Shahri ("City of the Idikut"), the Cfhandjkath ("Chi-

nese City") of the Muslim authors. It was also an
important commercial and religious centre. Another
diaspora kingdom was established at Kan-chou in
Kansu [q.v.], which by 902 came under the rule of
scions of the Yaghlakar, the one-time imperial clan.
The earliest references to the Tokuz Oghuz in the
Muslim sources date from the their Orkhon-Selenge
imperial period. Al-Yackubf reports that the caliph alMahdf (158-69/775-85) sent emissaries to the rulers
of the eastern lands, including the "khakan of the
Tughuzghuz", inviting them to submit. He further
remarks that Rafic b. al-Layth [q.v.], who led a revolt
in the East in 190/806, brought in the "Tughuzghuz"
among others to aid his cause (Ta'nkh, ed. Beirut, ii,
398,435). Al-Taban, iii, 1044, s.a. 204/821, reports
that they had penetrated Ushrusana. The father of
Ahmad b. Tulun, who came as a ghuldm into cAbbasid
service in the early 9th century from the Bukhara
region, is reported by later sources (al-Maknzf, Khitdt.
ed. Wiet, i, 313) to have been a Tokuz Oghuz. Our
most important notices stem from the travel account
of Tamfm b. Bahr [q.v.] who journeyed to Kara Balghasun ca. 821, i.e. in the late imperial period. He
entered the country through a system of relay horses
sent by the "Khakan" that is reminiscent of the Mongol
yam. He found a land of "villages lying close together
and cultivated tracts". Most of the population consisted
of fire-worshipping Magians and Manichaeans. The
capital itself was "a great town, rich in agriculture
and surrounded by rustdks full of cultivation . . . populous and thickly crowded and has markets and various
trades. Among its population, the Zindfk religion prevails". Much of this is repeated by al-ldrfsl, ed. Bombaci, et alii, 510-11, who calls the capital tntbgh, perhaps
for *JLu Baybaligh, f i . . * M Beshbaligh or A-Lu> Khanbaligh}.
The ruler also possesses a gold tent which can hold
100 men. He is related to the ruler of China (al-Sfn)
who "is sending him yearly 500,000 (pieces of) silk".
Surrounded by an army of "some 12,000 strong" (apparently a reference to the imperial guard, al-Marwazf,
ed. and tr. Minorsky, 18/29, reports that this guard
corps, the shdkiri, number 1,000, along with 400 female
servants), "there is no one stronger than they among
all the Turkish tribes". The Khakan had "seventeen
chieftains (kd'id) each having 13,000" troops. These
form a huge encircling presence around the ruler.
The latter was also the sole possessor of the magical
rain-stone (Turk, yat tashl, Tamfm/Minorsky, Arabic
text 278-82/tr. 283-5; see YADA TASK). The later 6th/
12th century anonymous Risdlat fi l-akdlim (Kopriilii
Library, N. 1623, fols. 210a-b, see R. §e§en, Hildfet
ordusunun menkibelen ve Turkkfin fa&letleri, Ankara 1967,
33-35, Arabic text and Turk, tr.) depicts him as a sacral
ruler possessing 360 slaves "according to the number
of days in the year" who appears only once a year
to the populace who prostrate themselves before him.
The pre-eminence of the Tokuz Oghuz among the
Turks is illustrated by Ibn al-Fakih (K. al-Bulddn, 329),
who calls them the "Arabs of the Turks". Al-Mascudf,
in several notices (Murudj., ed. Pellat, §§ 155, 161-2,
190) conflating data from the pre- and post-imperial
periods, remarks that they are the "masters of the
city of Kushan (Kao-ch'ang?) and considers them to
be the most powerful of the Turkic peoples. "Their
king is *Uyghurkhan (* jl> yul, ms.: jl> ^1, jL> J )
and their religion is the sect (madhhab) of Manf. There
are no others of the Turks who adhere to this religion", (cf. Ibn al-Fakfh, Bulddn, 329, however, who
says that a "majority of the Turks are adherents of
the Zanadika", equally an exaggeration). In another
reference, unconfirmed elsewhere, al-Mascudr reports
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that "as long as the king of China is a samam of the
faith of animal sacrifices, there will be ongoing war
between him and the ruler of the Turks, *Uyghurkhan.
But when he is a Manichaean, they rule jointly". The
Hudud, tr. Minorsky, 94-5, clearly referring to their
post-840 situation, notes Cmandjkath as the capital
but comments that the "kings of the whole of Turkistan
in the days of old were from the Toghuzghuz" and
describes them as warlike, heavily-armed pastoral
nomads.
The Uyghur and other Tokuz Oghuz tribes played
a crucial role in the Turkicisation of Eastern Turkistan.
Mahmud al-Kashgharf (tr. Dankoff, i, 83) makes the
interesting comment that the Uyghurs "have a pure
Turkic language and also another language which they
speak among themselves". The latter tongue was most
probably the Iranian and/or Tokharian languages of
the settled population of Eastern Turkistan. Under
influences stemming from the latter, Manichaeanism
was replaced by Buddhism and Nestorian Christianity.
Having gradually become sedentarised, the Uyghurs/
Tokuz Oghuz became important players in the international caravan trade and culture-bearers throughout the Inner Asian steppes, especially among the
Mongolic peoples (the Kitan and later the Mongols
themselves).
In 1028-36, the Kan-chou state and neighboring
statelets of the Kansu corridor were conquered by the
Tanguts. Their descendants are the Buddhist "Yellow
Uyghurs" (Sarigh/Shera Yughurs). The Kao-ch'ang
Uyghurs were opponents of the Muslim Karakhanids
and their struggles are reflected in the martial poetry
recorded by al-Kashghan/Dankoff, i, 243, 270, 327.
The Karakhanids expanded their borders and Islamic
influence into Eastern Turkistan. By the 1130s, however, significant parts of the region came under the
control of the Buddhist Kara Khitay, although it is
not clear how much actual authority the latter exercised in Turfan. In 1209, the Idikut, Barcuk Tegin,
assassinated a representative of the Giirkhan's authority and pledged his allegiance to the newly-created
Cinggisid empire. The Uyghurs became ubiquitous as
officials and bureaucrats in the Mongol state. Their
writing system, derived from the Syriac alphabet
brought to them by the Soghdians, was adopted by
the Mongols (and from them passed on to the
Manchus).
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of the Turkic dialects, tr. R. Dankoff and J. Kelly,
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in JA (1962), 24-63; E. Pinks, Die Uiguren von KanChou in der friihen Sung-^eit (960-1028), Wiesbaden
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to the history of the Turkic peoples, Wiesbaden 1992.
(P.B. GOLDEN)
TOGO, Islam in the West African Republic
of Togo.
The Islamisation of what is now the Republic of
Togo dates from the beginning of the 18th century,
through the activities of traders and the settlement of
Islamised population groups. Islam has been weak
there, but has constantly progressed, whilst affecting
different regions and groups in a variable manner.
On 27 September 1963, what had been previously
completely unstructured saw the formation of the
Muslim Union of Togo (UMT), breathing into its
structure a new dynamic as part of the one-party state
of the Rassemblement du peuple togolais.
1. D e m o g r a p h y and geographical distribution.
The censuses of 1970 and of 1981 (the latest) show
that Islam increased in Togo from 11.6% to 12.2%
(i.e. some 330,000 persons), behind Christianity (from
26.7 to 28.4%) and animism (now in decline, from
61.7 to 59%). Thus in ten years Islam achieved only
a minute advance of 0.6%, and it is uncertain if it
has perceptibly increased since then.
The Muslim population is distributed, according to
the latest census, amongst the five regions of the country as follows: Central region, 39%; the Kara, 18%;
the Plateaux region, 16.8%; the Savannah region,
14%; and the coastal region, 12.2%, this last region
being in the first rank for Roman Catholicism (53.1%)
and animism (38.2%). In regard to ethnic divisions, a
dozen or so groups lead the field: the Hausa, through
whom Islam first appeared in Togo, 96%; the Kotokoli, 95.5%; the Tchamba, 95.2%; the Peul, 86%;
the Yoruba, 79%; the Mossi, 71.6%; the Nago, 66.9%;
the Yanga, 54.3%; the Tchokossi, 41.1%; and the
Bassar, 16.2%. The other ethnic groups vary between
zero for the Adja and 13.1% for the Ana.
According to Raymond Delval, Togo has three
main urban centres of Islam: Lome, considered its
intellectual and spiritual capital, from its mosques,
Kur'an schools, madrasas and zongo which play an
important role in the diffusion of the faith; Sokode,
the "historic capital" because of the antiquity and
numerical importance of its Islam; and Kpalime, the
"centre of regional spreading forth", where the
Islamised population enjoys, in this region of agricultural lands rented out, a certain measure of material prosperity.
2. The f r a m e w o r k of Islam and its social
practices.
Islam in Togo does not have a strong representation of the Sufi" orders, and those which exist are not
characteristic of its nature. Orders like the Kadiriyya,
Tarabiyya and Ahmadiyya are virtually non-existent,
and the only tarika really implanted there is that of
the Tidjaniyya [q.v.], introduced mainly by Hausas,
who have given Togolese Islam a special mark. Islam
there is thus deeply affected by Hausa, which is the
religious language of the land. The religious leaders,
who include few imams, theologians or competent directors, hardly bother to explain the basic doctrines of
Islam, and the mass of faithful do not even know
about their linkage with the Tidjaniyya.
Religious education in the Kur'an schools generally consists of a wearisome repetition of prayers and
learning the writing and reading of Arabic. Even
though there has been since the 1970s a real effort
to send qualified students to universities in Egypt,
Morocco, Kuwait, etc., the rarity of teachers and
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qualified leaders, much more than the lack of great
mosques, bears witness to the superficial character of
Islam in Togo, where old social practices and local
beliefs, especially in regard to the rites of birth, marriage and funerals, overlap with the faith, resulting in
a syncretism which is not always well viewed by orthodox Islam. The tendency is much more to keep the
easier aspects of Islam than its constraints on behaviour. Hence one can be a good polygamist performing the worship, Pilgrimage and fasting, whilst Islamic
orthodoxy, preaching an exemplary lifestyle and an
exigent faith, considers these practices as superficial,
especially as the practice of giving alms is generally
ignored whilst the Muslim festivals are followed with
enthusiasm.
Since they only see Muslims who have reached a
certain standard of prosperity through their commercial activities, the Togolese have come to view Islam
as assuring, more successfully than others, the social
success of its adherents, even though at the same time,
the mass of Muslims, being peasants, have a standard
of life more or less identical with the rest of the population. Notwithstanding this popular view, many Togolese are not ready to take the step of conversion, as
the population figures seem to indicate.
Islam in Togo remains dependent on outside.
Teachers coming more and more from the Arab lands
and also from neighbouring lands like Nigeria and
Ghana will have much to do if their aim is to install
orthodox Islam. It will also depend on financial subsidies from countries like Saudi Arabia, Kuwait and
Libya for the construction of mosques, Kur'an schools
and madrasas, as well as the sending of teaching materials. Egypt usually confines its efforts to providing
scholarships for students at al-Azhar.
3. The UMT: a reformed or a politicised
Islam?
Delval considers that the Union musulmane du Togo
has become the impulse for a modernising current in
Islam, aided by the less important Association de la
Jeunesse Musulmane du Togo. The UMT aims to combat deviations from Islam, especially maraboutism,
reinvigorate Kur'anic teaching, take charge of organising the Pilgrimage to Mecca, and the festivals of
the two clds and to develop links with outside, especially with Libya. But because of internal resistance
and external constraints of many kinds, the achievements of this modernisation programme have been
very limited after 30 years of the UMT's existence.
Nevertheless, one should acknowledge that, since
its formation in 1963, the UMT has successfully organised the previously diffuse Togolese Islam and has
made it part of the country's power structure, being
since 1969 an annex of the ruling single party. A
dominant personality here has been al-Hadjdj Fousseni Mama, who has been involved in the various
stages of Togolese politics from the 1950s, including
minister of the interior in the government of Nicolas
Grunitzky 1963-7 and a minister under the President
Eyadema who then assumed power.
Instead of renewing Islam as its statutes proclaim,
the UMT has become in practice the mouth-piece of
the one-party government, with a pro-establishment
attitude aimed at keeping the government in power.
The worship led by Fousseni Mama and various mams
often includes prayers for the continuance of the government in power. The UMT's internal structure is
a reflection of that of the one-party state, just as its
links with Libya are in line with the foreign policy
of Eyadema. When democracy was restored in October
1990 but followed by the bloody restoration of author-

itarian rule in 1991, the UMT remained silent, probably not having any doctrine or political discourse
suitable to the events.
Morever, the Tidjanf way, the majority in Togolese Islam, which, as elsewhere, preaches submission
to state authority as much as to God, serves the different religious interests and established political rule
by putting the Muslim community outside all political agitation. But this comforting reassurance for the
powers that be neglects the fact that, amongst those
demonstrating in the streets in October 1990 against
the Eyadema regime, were members of all the religious confessions of the land. Things may also change
from the fact that it is in the main towns (Lome,
Kpalime and Sokode) that younger people are more
mobilised for challenging the ruling power.
4. S u m m a r y .
Islam progresses slowly in Togo, where it is numerically the smallest of the three faiths there, touching
regions and groups unequally, certain of these being
resistant to it. Togolese Islam contains ancient popular beliefs and practices which the modernist current
embodied in the UMT wishes to eradicate. Whilst
not succeeding here, it has made Islam, including the
Tidjam current which preaches submission to the powers that be, a constituent part of the present regime.
Its silence at the time of the democratisation process
is thus explicable by its choice of Tidjanf attitudes
which younger, more challenging Muslims may in
the future contest, involving a possible political radicalisation.
Bibliography: R. Delval, Les musulmans au Togo,
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(CoMi M. TOULABOR)
TOKAT, modern Tkish. TOKAT, a town of
n o r t h e r n Turkey in the interior of the Pontic region
(lat. 40° 20' N., long. 36° 35' E.), now the chef-lieu
of an il or province of the same name.
It is situated in the north to south-running valley
of the Tokat Suyu, enclosed between two mountains
before debouching into the Ye§il Irmak [see YESHIL
IRMAK], the Iris of Antiquity, whose upper course also
has the name of Tozanli Su. The il is also watered
by the Yes.il Irmak's two main affluents, the Kelkit
and the Qekerek Qayi. Their valleys separate three
mountain ridges, the Canik Daglan in the north, the
Yaylacik Dagi in the centre and the Deveci Dagi in
the south. From its intermediate position between the
Pontic littoral and the Anatolian interior, the region
has a transitional climate, with a perceptibly smaller
rainfall than the coast (455 mm/18 inches per annum
at Tokat).
The first signs of human settlement in the region,
at Ma§at Hoyiik and at Kayapmar Hoyiigii, go back
to the Chalcolithic period, with several sites then
inhabited during the older Bronze Age (3rd millennium B.C.). In the 2nd millennium, Ma§at Hoyiik
was an important town on the northern borders of
the Hittite kingdom and was called Tapigga. The region passed successively to the Phrygians, Cimmerians,
Medes and Persian, to Alexander and his Diadochi
before becoming an important part of the kingdom
of Pontus, conquered from Mithridates by the Romans
in 66 B.C. Towns now multiplied in Polemonic Pontus,
including Zela (modern Zila), from where Julius Caesar,

TOKAT
victorious over Mithridates' son Pharnaces in the year
47 B.C., addressed to the Senate his famous message
veni, vidi vici; Gazioura (Turhal); Sebastopolis of Pontus
(Sulusaray); Nea-Caesarea (Niksar); and above all,
Comana Pontica, together with Amaseia the main city
of Pontus, situated in the main valley 8 km/5 miles
north-east of the site of Tokat, now occupied by a
citadel called Dazimon (Ramsay).
The name Tokat, found in the Arab geographers
from the time of Yakut (i, 188), is said by Vivien de
St.-Martin (i, 188, repeated in Cuinet, i, 712), to derive from the Armenian form of the name of the
Empress Eudoxia, mother of Theodosius; but numerous other etymologies have been proposed (see Turt
ansiklopedisi, x, 7077), none convincingly. In any case,
it was after the Turkish conquest that the town developed in a side valley at the foot of the citadel, where
the amir Danishmend Ghazf, founded the town's first
mosque in 1074 and established the centre of the
petty Danishmendid principality, attached to the
Saldjuk sultanate of Rum in the reign of Kilidj Arslan
II [see DANISHMENDIDS] . The Saldjuk (1175-1304) and
Il-Khanid periods (1304-35) saw its monuments multiply, of which the most remarkable in the first period
were the Gok Medrese (the modern Museum), the
mausoleum of Abu '1-Kasim TusT, the zdwiye of Sunbiil
Baba and a stone bridge of four arches over the Yes.il
Irmak, and in the second one the mausoleum of Nur
al-Dln Shentimur. Nlksar [g.v.] also has several important monuments from the Danishmend period (the
Ulu Djamic, the mausoleum of Melik Ghazi, medrese
of Yaghbasan) and from the Saldjuk one (the mausoleums of HadjdjT Cikrik and Kirk Kizlar).
After being dependent on the amirs of Sivas, Bayezfd
II incorporated Tokat into the Ottoman empire in
1392. Tokat now developed perceptibly, with the building in the early 15th century of the mosques of Hadjdjf
c
lwad Pasha and Hamza Bey, the medrese of Emir Hisar,
the mausoleum of Khorozoghlu and the hammdm of
Yorgiic Pasha, so that according to the census of 1455
it had 2,888 families, of which one-third were Christian, divided into 54 quarters, though this development
was brutally interrupted in 1471 when the Ak Koyunlu
ruler Uzun Hasan [q.v.] pillaged and destroyed the
town. But once it was again within the Ottoman
boundaries, it developed rapidly out of its ruins all
through the 16th and 17th centuries, despite some
ups and downs due to revolts or fires. The mosque
and baths of CA1T Pasha were built in 1572 and the
Great Mosque rebuilt in 1679, but the main monuments of this period were the covered market (bedesteri)
and some caravanserais which completed the layout
of the town, the Voyvoda Kham of 1631 (now called
Ta§an "of stone") and the Khorozoghlu Kham of
the 18th century. Tokat was at that time an important commercial centre, situated as it was on the
great west-east caravan route connecting Istanbul with
Erzurum, Tabriz and Persia, and at the junction of
three other routes, the northwestern one connecting
with the maritime traffic of Sinop [see SINUB], that
going west-south-west to Izmir, and that going southeastwards to Sivas and Diyarbakir, Mawsil and
Baghdad. The caravan traffic also supplied important
manufactures and crafts in the town: silk cloths,
coloured linen cloths, leather from hides and copper
vessels.
Tavernier in 1632 and then Pitton de Tournefort
in 1701 visited the town at the height of its activity,
and the latter gave the population as 24,400 families
(20,000 Turks, 4,000 Armenians and 400 Greeks). Yet
despite its importance, Tokat was dependent admin-
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istratively on the Pasha of Sivas and had within its
own bounds only an agha and a kadi.
In the 19th century, the town entered a period of
decline, linked with the general decline of manufacturing activity within the Ottoman empire and aggravated by an earthquake in 1825. For long it remained
simply the centre of a kada within the merkez sanajak
of the eydletj then wilayet, of Sivas, before being raised
in 1883 to be the centre of a new sanajak, with four
kadds (Tokat-Merkez, Erba'a, Niksar and Zile), 45
nahiyes and 1,155 villages. According to Cuinet, this
sanajak had 202,800 inhabitants, of which 101,200
were SunnT Muslims, 50,600 ShT'f Muslims, 37,879
Armenians, 12,681 Greeks and 400 Jews, whilst the
town of Tokat itself had 29,890 inhabitants, including 17,500 Sunn! Muslims and 10,450 Armenians.
The sanajak was enlarged in 1918 by the addition of
a fifth kada, that of Reshadiyye in the east, and then
raised to the status of a wilayet under the Republic.
The present il keeps the same boundaries, with an
area of 9,958 km 2 and a population in 1990 of
719,251. The number of component ilfes or counties
rose to eight by the addition of Artova and Turhal
in 1944 and Almus in 1954, then to twelve in 1990
with the four new ifyes of Yesjlyurt (formerly Arabacimusa), Bas.ciftlik, Pazar and Sulusaray (cited by Bazin
as an example of gradual rise to urban status). The
main economic activity remains agriculture, which
employed 75% of the active population in 1990, but
this has been modernised, and yields are obtained
above the national average, including inter alia 250,000
tonnes of corn and 750,000 tonnes of sugar beet,
processed in the Turhal refinery founded in 1934.
The food industry sector retains the main role in a
still limited industrial sphere of activities; it includes
the mineral waters of Niksar, bottled and marketed
all over Turkey. The warm, sulphurous waters at Qermik, near Sulusaray, supply a modest watering-place.
Placed over the middle-sized towns of Turhal (pop.
68,384 in 1990), Zile (46,090), Niksar (35,201) and
Erbaa (33,554), Tokat has strengthened its functions
as administrative and commercial centre of the il by
adding some new manufacturing activities to its traditional one of coloured linen cloths, and its population reached 83,058 in 1990. Whilst stretching out
towards the Ye§il Irmak valley to the north, the town
has retained an important architectural and urban
heritage, with, in addition to the monuments mentioned above, numerous traditional houses of the 19th
century which have benefited by some restoration
works.
Bibliography: Ibn Blbl, ed. Houtsma, in Recueil,
iv, 325; Ewliya Celebi, Seydhat-ndme, Istanbul 1897,
v, 54-71; Katib Celebi, £$ihdn-numd, Istanbul 1732;
J.-B. Tavernier, Les six voyages en Turquie et en Perse,
Paris 1981, i, 51-7; J. Pitton de Tournefort, Voyage
d'un botaniste, Paris 1982 ii, 281-7; A. Dupre, Voyage
en Perse fait dans les annees 1807, 1808 et 1809 en traversant la Natolie et la Mesopotamie, Paris 1819, i, 45;
E. Bore, Correspondance d'un voyage en Orient, Paris
1840, i, 333; HJ. van Lennep, Travels in little-known
parts of Asia Minor, with illustrations of Biblical literature and researches in archaeology, London 1870, i, 14558; B. de Khitrowo, Pelerinage du marchand Basil, in
Itineraires russes en Orient, Geneva 1889, 244-5; Sir
William Ramsay, The historical geography of Asia Minor,
London 1890; V. Cuinet, La Turquie d'Asie, i, Paris
1891, 703-37; Vivien de St.-Martin, Memoire sur
rArmenie, i, 188; F. Taeschner, Das anatolische Wegennetz, Leipzig 1924, i, 212, ii, 19; A. Gabriel, Monuments turcs d'Anatolie, ii, Amasya—Tokat—Sivas, Paris
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malar, i, Ankara 1978, ii, Bogazkoy'un kuzeydogusunda
fortresses, providing thereby a stimulus to local food
Hitit merkezi, Ankara 1982; art. Tokat, in Turt ansikproduction, and they also had a salt mine. Tokmak
lopedisi, Istanbul 1982-4, x, 7064-7168; Turk tarihinde
was conquered by the Russians in 1860 together with
ve kulturiinde Tokat sempozyumu, 2-6 Temmuz 1986,
other fortresses forming the line Pishpek—Auliye-Ata—
Ankara 1987; H. gal, Tokat evleri, Ankara 1988;
Cimkent—Tashkent, and with Russian colonisation, a
B. Ozcan, Sulusaray-Sebastopolis antik kenti, in /. Miize
village of some 3,000 people grew up in its vicinity.
kurtarma kazilan semineri, Ankara 1990, 261-207;
With industrialisation in the Soviet period, Tokmak
A. Borie, P. Pinon and S. Yerasimos, Tokat: essai
acquired two car repair factories, sugar refineries, mills,
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Moderna/Tem Anadolu, i (1991), 237-73; M. Bazin,
a co-operative for producing meat and woollen and
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felt goods for the yurts (B.S. Cormonov, Gorod Tokmak,
Analyse de rhabitat et projets, Nancy 1993; Bazin,
Frunze 1973). It had 19,000 inhabitants in 1939,
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saray (departement de Tokat), in Annales de Geographie,
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PISHPEK; YETI su.
(CATHERINE POUJOL)
TOKMAK, a town in the m o d e r n KirghiTOKTAMISH (in the sources most often thus, but
zistan* Republic (lat. 42° 49' N., long. 75° 15' E.),
occasionally "Tokhtamish" and less frequently "Toghtaon the left bank of the Cu river [q.v.], near the Ala
mish;" his coins assign him the lakabs "Nasir al-Dm",
Tau mountain chain and 60 km/37 miles to the east
"Ghiyath al-Dm", and evidently "Djalal al-Dm"), khan
of Bishkek [see PISHPEK].
(r. ca. 780-97/1378-95) of the Mongol s u c c e s s o r
It is near the ancient site of Suyab (Su yek in
s t a t e k n o w n as the ulus of Djoci (Djucf) or
Chinese sources) where the Turkic tribes of the
"Golden Horde" [see BATU'IDS]. His reign saw the
Western Turkish kaghanate (603-704) (notably the
reunification of the Golden Horde after the internecine
Kaghan's own clan) had their winter quarters and
struggles that followed the murder of Berdi Beg Khan
carried on trade with the Chinese. These last destroyed
ca. 761/1360. His struggle with his erstwhile patron,
the kaghanate when in 748 the Chinese army marched ! Timur [q.v.], however, ended in disaster for himself
westwards for its final confrontation with the Arab
and for Cinggisid power in a united Golden Horde:
army at Talas [see TARAZ] and its defeat by Ziyad
Toktamish himself spent the last years of his life as
a fugitive as power in the Djocid ulus devolved first
b. Salih [q.v.] in 133/751, opening up the region from
upon Cinggisid princes supported by Timur, and soon
the south for the Muslim troops (V.I. Masal'skiy,
upon powerful tribal chieftains such as Edigii. CingTurkestanskiy kray, St. Petersburg 1913, 279). The town
gisid power was restored only in separate khanates
must have been rebuilt some time later, further to the
that emerged, alongside the Noghay [q.v] tribal
north. Suyab was also the residence of the Tiirgesh,
confederation that traced its roots to Edigii, as the
and especially of their kaghan Su-lu (d. 738) (W. BarGolden Horde's successor states.
thold, Hist, of the Semirechye, in Four studies on the hisToktamish was the first Cinggisid ruler from the
tory of Central Asia, i, Leiden 1956, 84-5), who founded
"left hand", i.e. the eastern half, of the Djocid ulus,
the Tiirgesh kaghanate (704-56) and subsequently
who managed also to dominate the western parts of
moved to Talas, and who was involved in warfare
the Golden Horde for an extended period. His Cingwith the Arabs and Chinese.
gisid lineage was traced through Tokay Tfmur, usually
As well as the "stone women" funerary stelae found
counted as the thirteenth son of Djoci b. Cingfz Khan;
at the foot of the Ala Tau, there are some Nestorian
Toktamish, indeed, first appears on the historical scene
Christian cemeteries with Syriac inscriptions from the
in Central Asia, in the southeasternmost regions of
11th and 13th-14th centuries, attesting the survival there
the Golden Horde, as a rival of Urus Khan, the Cingof Christianity and Manichaeism well after the region's
gisid ruler (also a Tokay Tfmurid) who consolidated
Islamisation (Masal'skiy, 319, 768, and see PISHPEK).
his power in the eastern half of the Djocid ulus around
The Khans of Khokand [q.v.] built a fortress there in
1374-5. Tokay Tlmurid dominance in the eastern part
the first third of the 19th century as part of their expanof the Golden Horde followed that of the descendants
sion into the lands of the Kirghiz and Kazakh tribes,
of Djoci's eldest son Orda, and preceded the rise
said to have been founded in 1832 by Lashker, koshthere of the descendants of the fifth son, Shiban.
begi [q.v] of Tashkent, at the same time as the fortresses
Toktamish's full genealogy first appears in the Mu'izz
of Merke, Pishpek and Atbashi (Yu.A. Sokolov, Nacalo
al-ansab, a genealogical compendium compiled for Shah
voennlkh deystvii protiv Kokandskogo khanstva, Tashkent 1969).
Rukh in 830/1426-7 (ms. Paris, A.F. pers. 67, fols.
In reality, the date of its foundation is uncertain. The
25b-26a; cf. Tiesenhausen, Sbornik, ii, 59, 61-2), in this
Uzbek historian Kh. Ziyaev asserts, Urta Osie va Sibir
form: Djoci > Tokay Tfmur > Uriing-bash > Sarica >
XVI-XIX asrlar, Tashkent 1962, 162, that Pishpek and
c
Koncek > Kutluk-khwadja > Toy-khwadja > ToktaTokmak were fortified under Muhammad Umar
mish. The view maintained in some studies (e.g. Spuler,
Khan, hence before his death in 1822, whilst N.A.
Horde2 and BATU'IDS, Grekov and Yakubovskiy) that
Aristov held that neither existed before 1847, since they
Toktamish's father Toy-khwadja was a brother of Urus
are unmentioned in the stories of the fighting between
Khan and that both were descendants of Djoci's eldest
the Kirghiz and the Kazakh supporters of the revolt of
son Orda, appears to be based upon a misunderKenesari Kasimov and only appear in the report of
standing of Natanzf's garbled genealogy of Urus Khan
1848 of the Kazakh Abdullah Acurov (V.M. Ploskikh,
(Kafali, though allowing that both were Tokay TimuKirgizi i Kokandsii khanstva, Frunze 1977, 139). The
rids, cites Otemish Hadjdjf in affirming that Toktamish
Russian envoy M.I. Venyukov described Tokmak in
was Urus Khan's cousin, but the accessible manuscript
1859 as a fortress with four walls 5 m high and 60-
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after yet another defeat Toktamish had to make his
of Otemish Hadjdji's work does not confirm this, and
way alone back to Timur.
the corresponding passage from cAbd al-Ghaffar
News came, however, that Timur Malik was alienKirimfs work might be construed as implying only a
ating his subjects with excessive drinking and lassimore distant kinship; the Mu'izz al-ansdb shows Urus
tude. Tlrnur therefore supplied Toktamish with a large
Khan and Toktamish sharing an ancestor in the fifth
army and several of his commanders, whom he
generation). The form "Tulf-khwadja" adopted as the
instructed to install Toktamish as ruler in Sighnak;
name of Toktamish's father by Bartol'd, El1 art.
they did so, and evidently aided Toktamish soon thereToktamish, and Spuler is based on one copy of NatanzT's
w
after in decisively defeating Timur Malik in the latwork; the form "Tuy-kh adja" is well-established in
ter's winter quarters at Karatal. Toktamish sent word
a wide range of early sources.
of his victory to Tfmur, and then in the spring began
The Timurid historical works that are our earliest
the conquest of the rest of the Golden Horde, seizsources on events in the Dasht-i Kipcak [q.v, in Suppl.]
ing Saray and preparing to deal with his chief remainduring the latter 14th century, however, say almost
ing rival in the Djocid ulus, the chieftain Mamay (in
nothing of Toktamish's ancestry or the specifics of his
the Tfmurid sources "Mamak"), of the Kiyat tribe,
Cinggisid lineage; his father, Toy-khwadja, is named,
c
based in the Crimea. The only date provided by
among narrative histories, only by Mu fn al-Dm NaShamf for these events is the year 780, which began
tanzT. Natanzf is likewise alone in affirming that
in April of 1378: it was then that Timur sent his
Toy-khwadja was the governor of Mangkishlak (on the
army to Sighnak with Toktamish, after the death of
eastern shores of the Caspian Sea, near the traditional
Urus Khan, and Shamf's account implies that Toktahomeland of the Kungrats, the tribe of Toktamish's
mish's campaign against Mamay did not begin until
mother), and that the enmity between Toktamish and
w
Urus Khan resulted specifically from Toy-kh adja's
yet another winter had passed, i.e. in the spring of
1379. According to Sharaf al-Dm CA1I Yazdf, howexecution following an unsuccessful rebellion against
ever, Timur's army installed Toktamish as ruler in
Urus Khan. Other Timurid sources ignore this prelude
Sighnak during the Year of the Snake (which began
and note only Toktamish's arrival at Tlmur's court,
in March 1377) late in 778 (which ended in early
soon after Tfmur's return from an inconclusive campaign against Kamar al-Dfn, the powerful amir of the
May 1377), evidently placing Toktamish's victory over
Dughlat [q.v.] tribe dominant in Mogholistan [q.v.], ! Tfmur Malik as well in the late winter or spring of
most likely in 777/1375-6 (the chronology of Tokta1377.
Not only the chronology, but the details as well,
mish's repeated nights to Tlmur remains unclear).
According to the earliest account, that of Nizam
of Tfmur's war with Urus Khan and his sons, and
al-Dm Shamf, Tfmur welcomed Toktamish and inthe establishment of Toktamish's power, are handled
stalled him as ruler over the region of Utrar [q.v.]
somewhat differently even in the various Tfmurid
and Sawran along the middle Sir Darya [q.v.]. That
sources; Natanzf, for instance, identifies the Djocid
region was often a hostile frontier between the Djocid
ruler finally defeated by Toktamish at Karatal as
and Caghatayid realms, and if, as Sharaf al-Dln 'All
"Timur Bek Khan b. Muhammad Khan" (Muntakhab,
Yazdi writes, Tlmur stipulated Sighnak [q.v] as well
ed. Aubin, 93-4).
among the towns given to Toktamish, the move was
Perhaps the most divergent account, though the
clearly a direct challenge to Urus Khan; Sighnak was
only "internal" one, is that of Otemish Hadjdjf in his
the traditional residence of the rulers of the "left
Tarikh-i Dust Sultan, compiled ca. 1555 for a Cinghand" of the Djocid ulus and was Urus Khan's base
gisid ruler of the Khvvarazmian Ozbeg "cArabshahid"
before, and possibly even after, he succeeded in estabdynasty [see KHWARAZM] , who does mention Toktamish's
lishing his power in the Golden Horde's "capital"
dependence upon Tfmur during his struggle with Urus
Saray [q.v.]. Once installed in that region, Toktamish
Khan, but presents also an apparently independent
was attacked by an army led by Urus Khan's son
narrative recounting Toktamish's rise to power. AccordKutlugh-Bugha, who was killed in the battle even as
ing to this version (Yudin, 115-8, 142-5), Toktamish
Toktamish was defeated and forced to seek refuge
gathered around himself the young men of the Shmn,
once more with Timur. Timur re-equipped him and | Barin, Arghun, and Kipcak tribes, which were his
sent him back; this time another son of Urus Khan,
hereditary peoples (els)', this, incidentally, marks the
Tokta Kiya, inflicted a humiliating defeat upon him.
only suggestion we have, aside from the Kungrat
Toktamish fled alone and escaped with difficulty.
connections implied by Natanzf, of a particular tribal
ShamT's account of this episode suggests Timur's doubts
base for Toktamish's power (Tfmurid sources often
about his protege's abilities, and the versions in most
identify the tribal origins of specific commanders in
Timurid sources combine condescension toward the
Toktamish's armies, but refer collectively to his peohapless Toktamish with an emphasis upon Tlmur's
ple only by the generic designations "Ozbeg" or
solicitude.
"Tokmak"). When these tribes appealed to Toktamish
After this defeat, according to Sham! and the later
that Urus Khan was oppressing them because of their
Tlmurid sources, Urus Khan sent envoys to Tfmur
ties with him, he arranged to lead the four tribes
demanding that he hand over Toktamish and threataway from Urus Khan during a planned migration
ening war if he refused; in response Tfmur, accomto summer pastures. As the plan unfolded, Urus Khan
panied by Toktamish, led his army to Utrar, Urus
realised what was afoot and set off with a small force
Khan's forces came to Sighnak, and the two armies
to pursue the disaffected tribes, but after initial sucfaced each other for three or four months, each unable
cess against Toktamish, Urus Khan's force was
to gain advantage during an exceptionally harsh windefeated, and the khan himself killed, in a counterter (evidently that of 1376-7). After some successes by
attack led by Toktamish's son Djalal al-Dln and by
Tlmur's commanders broke the stalemate, we are told,
other youths who had been sent off to safety. Following
Urus Khan died; his son Tokta Kiya succeeded him
this victory, Toktamish sought support for his cambut soon died as well. Tlmur again installed Toktamish
paign against Mamay; the Shibanid Kan-bay agreed
as ruler on the Sir Darya frontier and returned to
but then changed his mind, while another Shibanid,
c
Samarkand, but yet another (apparent) son of Urus
Arab-oghlan (called elsewhere "cArab-shah", ancestor
Khan, Timur Malik, soon challenged Toktamish; and
of the Khwarazmian Cinggisids whom Otemish Hadjdjf
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served, and evidently identical with the 'Arab-shah
whose coins bear dates from 775/1374-5 and 7797
1377-8), gave complete support to Toktamish, who
went to Saray, made himself khan there, and led the
campaign that ended with Mamay's defeat and death.
None of these particulars is reflected in the Tfmurid
sources, which lose interest in Toktamish until his
wars with Tfmur; as a result, we know little of the
internal situation in the Golden Horde during much
of Toktamish's reign. His consolidation of power served
not only to reunite the Djocid ulus (numismatic evidence has been interpreted as indicating a conscious
attempt to unify the Golden Horde economically as
well), but also to re-establish control over frontier
regions where vassals of the khans had become essentially independent; these included not only areas in
which his efforts led inevitably to his clash with Tfmur,
but more westerly regions as well, beginning with the
Russian principalities. Toktamish's battle with Mamay
evidently came soon after the latter was defeated by
the Russians at Kulikovo in September 1380; that
victory led the Russians to defy the new khans demand
for submission the following year, and in 1382 Toktamish ravaged Russia, pillaging and destroying Moscow and re-imposing Djocid control. Toktamish also
sought, it seems, to revive the old pattern of diplomatic and commercial ties between the Golden Horde
and Mamluk Egypt; Mamluk sources record the arrival
of ambassadors from Toktamish in 786 and 787/13845, and again in spring 796/1394, in the latter case
bearing an invitation from Toktamish to join in a
war (already not his first) against Tfmur.
The reasons for Toktamish's turn against Tfmur,
whom sympathetic sources portray as a quite indulgent patron, are treated in personal terms in the earliest accounts. Shamf credits several close companions
of Toktamish with counselling loyalty to Tfmur; but
after their death, a group of "Mangkut idiots" (i.e. of
the Manghit [see MANGIT] tribe) turned Toktamish
from the path of concord and gratitude. Natanzf claims
that the Dughlat Kamar al-Dfn, fleeing from Mogholistan, intrigued with Toktamish against Tfmur, and
Kh w andamfr says plainly that it was Kamar al-Dfn
who induced Toktamish to rebel against Tfmur. Ibn
c
Arabshah and Ibn Hadjar al-cAskalanf even claim
that Toktamish broke with Tfmur in anger over the
latter's treatment of Amfr Husayn (Tfmur's former
ally in the Caghatayid realm and eventual victim). It
is clear, however, that in his challenges to Tfmur, Toktamish was pursuing traditional claims and interests
of the Djocid khans in regions—Adharbaydjan,
Khwarazm, the middle Sir Darya valley—where Tfmur
had already sought to extend his influence. The first
such challenge may have been in Khwarazm, which
Tfmur conquered, after several years of tolerating a
local dynasty inclined to intrigue and rebellion, in
781/1379; in the same year, however, and indeed
through much of the 1380s, coins of Toktamish were
struck in Khwarazm, which evidently quickly reverted
to the hands of local rulers inclined to prefer Djocid
suzerainty over that of Tfmur.
Similarly, soon after Tfmur installed a compliant
ruler in Adharbaydjan in 787/1385, Toktamish invaded the region and ravaged Tabriz, prompting
Tfmur to lead a campaign into Persia and the Caucasus during 788/1386; Toktamish again led an army
into Adharbaydjan in the spring of 789/1387, but his
forces were dispersed by those of Tfmur, who sent
him a warning not to repeat such an act. Unable to
reassert his claims there, Toktamish moved next in
Central Asia, sending armies from Khwarazm and the

Sir Darya frontier into Transoxania late in 789/
1387-8; his forces reached as far as the Amu Darya,
besieging Bukhara and plundering the surrounding
countryside, forcing Tfmur to return to Central Asia.
Toktamish's armies retired to the steppe as Tfmur
approached early in 790/1388; later the same year
Tfmur destroyed Khwarazm for its support of Toktamish, but as winter came Toktamish led an army
from the steppe to challenge Tfmur along the middle Sir Darya. His initial thrust toward Yasi, Sawran,
and Zarnuk was repulsed, but once again the armies
of the Djocid ulus and Tfmur faced each other through
the winter along the Sir Darya frontier; in the spring
of 791/1389 further successes by Tfmur's forces induced Toktamish to withdraw into the Dasht-i Kipcak.
Persuaded by his commanders to deal first with
Kamar al-Dfn and other threats in Mogholistan, Tfmur
delayed his punitive expedition against Toktamish until
late winter 793/1391; he set off then with his army
from Tashkent, rebuffed envoys bringing apologies
from Toktamish, marched deep into the Dasht-i Kipcak, left an inscription at Ulugh Tagh (Ulutau) commemorating the purpose of his campaign, and finally,
in mid-Radjab 793/mid-June 1391, at Kandirca (Kunduzca ?), a site near present-day Orenburg, inflicted
a crushing defeat upon Toktamish. Tfmur's forces
marched further west, as far as the Volga, then turned
back, crossed the Yayik/Ural river, passed by Sawran,
and crossed the Sir Darya near Utrar, reaching Samarkand in Muharram 794/December 1391.
In the aftermath of this campaign's decisive battle,
Tfmur showed favour to Toktamish's enemies in the
Dasht-i Kipcak, the Cinggisids Kiince Oghlan and
Tfmur Kutlugh (the son of Tfmur Malik), and the
Manghit chieftain Edigii, who had earlier fled from
the khan and taken refuge with Tfmur; he directed
them to "win over, gather up, and bring their peoples" (els) to him, evidently intending at least the eastern half of the Djocid ulus to submit to him through
these grateful proteges. All of them quickly ignored
their patron's wishes and pursued their own power
in the Djocid ulus, and due as much to their activities as to the immediate effects of Tfmur's expedition, Toktamish's sphere of activity was ironically
limited, for several years, to the western parts of the
Golden Horde. Even there his prestige suffered from
his defeat, but his efforts to reassert control in the
west apparently succeeded; one product of this effort
was his decree (jyarlik) to the Polish king Wladislaw
II Jagiello noting the setbacks occasioned by the treachery of several conspirators (Edigii among them) who
had incited Tfmur against him and had then evidently abandoned the khan in battle, but affirming
also that he had succeeded in regaining control and
was thus in a position to demand tribute (the yarlik,
written in Uyghur script, was sent from Tana/Azov
in Radjab 795/May 1393).
By the summer of 796/1394, Toktamish felt strong
enough to challenge Tfmur again, this time in the
Caucasus; his attacks reached as far as Darband and
Shfrwan; again, news of Tfmur's approach led Toktamish to withdraw, but in the spring of 797/1395
Tfmur began a second campaign into the Dasht-i
Kipcak that would prove the final blow to the khan's
power. Toktamish was defeated in a battle near the
Terek river on 23 Djumada 11/15 March; Tfmur's
forces pursued him northwards, and soon, his army
scattered, Toktamish himself "abandoned khan-ship'"
and fled, to "Bular" (possibly referring to Bulghar,
but more likely to Poland), according to Yazdf, or,
according to Mamluk sources, "to the lands of the
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Russians", or to "L.b.ka" or "L.b.ta" (no doubt referring to Lithuania [see LIPKA]) according to Natanzl.
Meanwhile Timur's army marched deep into the
Golden Horde through the summer of 1395, reaching nearly as far as Moscow and then sacking the
Horde's major cities, Saray and HadjdjT Tarkhan
(Astrakhan), during the winter and returning to Persia
via Darband in the spring of 798/1396.
Timur's destructive campaign is typically regarded
as the death-blow to the Golden Horde's unity and
prosperity; it clearly marked the effective end of
Toktamish's rule as khan of the Djocid ulus. He lived
another ten years as an adventurer, and in his continuing efforts to reclaim his throne he ranged with
his followers throughout the territory of the Golden
Horde, seeking a suitable arena in which to base his
power, and a willing patron to facilitate his return to
rule. The notice in Mamluk sources, for Djumada II
799/March 1396, that Toktamish had had gathered
an army and was besieging the "Genoese Franks" at
Kaffa in the Crimea must reflect one such attempt;
no doubt with the same aim he sought refuge in Kiev
with the Lithuanian prince Vytautas (Witold), who
refused the demands of the new khan, Tlmur Kutlugh,
to hand over the fugitive Toktamish and set out against
him. According to Russian sources, Tfmur Kutlugh
feared Witold's enormous army and was inclined to
make peace, but his ally, the amir Edigii, strengthened the khan's resolve; their forces were victorious
over Toktamish and his latest patron in a battle at
the Vorskla river in August 1399. As far as the sources
reveal, the final ally sought by Toktamish in a bid
to reclaim his throne was none other than Timur,
who just weeks before his death in Utrar in Shacban
807/February 1405 received envoys from the fugitive
khan seeking reconciliation and aid in restoring his
rule in the Djocid ulus. According to YazdT, Tfmur
agreed to assist Toktamish upon returning from his
intended campaign against China; not only the rapprochement between Tfmur and Toktamish, but also
its aim—opposing Edigii, by then the real ruler of
the Djocid ulus through a succession of puppet Cinggisids—were mentioned by the Castilian envoy Clavijo.
In all likelihood, Toktamish did not long outlive
Timur. The earlier version of Natanzf's work says
that Toktamish died a natural death in the region of
"Tul.s" (var. "Tulfn", no doubt to be read as referring to Tyumen in western Siberia) in 800/1397-8 (a
date precluded by his alliance with Witold and by
his final embassy to Tfmur), but the later version was
corrected to state that he was killed by Edigii in 807
(which ended in June 1405), in the same region. The
latter account accords reasonably well both with a
Russian source affirming that Toktamish was killed in
battle with forces of Shadf Bek Khan, near Tyumen,
in 1406 (Edigii was the de facto ruler in the Golden
Horde during Shad! Bek's reign), and with Ibn
'Arabshah's claim that Toktamish was killed in the
last of 16 battles he fought against Edigii.
Even before Toktamish's death, several of his sons
were prominent players in the struggle for power in
what remained of the Golden Horde, with Djalal alDfn, Djabbar BerdT, Karfm Berdl and Kebek customarily ranked among those who reigned briefly as
khan during the first quarter of the 15th century; they
continued their father's struggle with Edigii, whom
another son of Toktamish, Kadir Berdf, was credited
with killing in 822/1419. The struggles between
Toktamish and Edigii, and their sons, ensured a prominent place for Toktamish as a character in the cxtensive oral epic tradition that developed around the
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heroic figure of Edigii/Idige; versions of this epic tale
have been preserved among the Noghays, Bashkirs,
Kazaks, Karakalpaks and Ozbegs.
Bibliography: For the P e r s i a n and A r a b i c
s o u r c e s covering Toktamish, see, in addition to
those mentioned in the text, V. Tizengauzen (ed.
and tr.), Sbornik materialov, otnosyashcikhsya k istorii ^plotoy
Ordi (i [Arabic], St. Petersburg 1884, ii [Persian],
ed. A.A. Romaskevic and S.L. Volin, MoscowLeningrad 1941); Mu c m al-Dfn Natanzf, Muntakhab
al-tawankh~i MucM, ed.J. Aubin, Tehran 1336/1957;
Nizam al-Dln Shamf, £qfar-ndma, ed. F. Tauer, Histoire des conquetes de Tamerlan, Prague 1937; Sharaf
al-Dln CA1I Yazdf, £afar-nama, facs. ed. A. Urunbaev,
Tashkent 1972; Kh w andamfr, Hablb al-siyar, iii, tr.
W.M. Thackston, Cambridge, Mass. 1994. For the
work of Otemish Hadjdjf, see V.P. ludin (ed. and
tr.), Chingiz-name, Alma-Ata 1992; this work was
used in the 18th century by cAbd al-Ghaffar Kirimf
in his "Umdat al-akhbdr, ed. Nadjfb cAsim, in TTEM,
xv-xvi (1925-6), 45 ff, while an unpublished ms.
was consulted by Mustafa Kafali, Alton Orda hanhgmm
kurulu§ ve yukselis, devirleri, Istanbul 1976, 29-31, 97114. For Toktamish's yarllk to the Polish King
Wladislaw II, see I. Berezin, Khanskie yarllki, II.
Tarkhannle iarliki Tokhtamlsha, Timur-Kutluka i SaadetGireia, Kazan 1851; V.V. Radlov, Yarllki Toktamisha
i Temir-Kutluga, in ^VOIRAO, iii (1888), 1-17, and
the recent study, with further references, of A.P.
Grigor'ev, Grants of privileges in the edicts of Toqtamis
and Timur-Qutlug, in Between the Danube and the
Caucasus, ed. G. Kara, Budapest 1987, 85-104; see
also the discussion in M.A. Usmanov, ^alovannye
aktl Dihucieva ulusa XIV-XVI vv., Kazan, 1979. For
numismatic evidence, see C.M. Frahn, Uber die
Mu'nzen der Chane vom Ulus Dschutschi's, St. Petersburg
and Leipzig 1832, and A.G. Mukhamadiev, BulgaroTatarskaya monetnaya sistema XII-XV vv., Moscow 1983,
99-114. See Clavijo's comments in Embassy to
Tamerlane, tr. G. Le Strange, London 1928, 296300. For references to Russian chronicles in conjunction with Islamic sources, see discussions of
Toktamish's career in more generalised studies of
the Golden Horde, e.g. B.D. Grekov and A. Yu.
Yakubovskiy, ^plotaya Orda i ee padenie, MoscowLeningrad 1950, 316-84; G. Vernadsky, The Mongols
and Russia, New Haven 1953, 270-82; M.G. Safargaliev, Raspad ^olotoy Ordi, Saransk 1960, 130-83;
Spuler, Horde2, 120-42; and G.A. Fedorov-Davydov,
Obshcestvennly stroy ^plotoy Ordi, Moscow 1973, 14560. See also V.V. Bartol'd, Otets Edigeya, in Socineniya,
ii/1, Moscow 1963, 797-804 (first publ. 1927); A.P.
Grigor'ev, ^plotoordinskie khanl 60-7 0-kh godov XIV v.
Khronologiya pravleniy, in Istoriografiya i istocnikovedenie
istorii stran Azii i Afriki, vii (1983), 9-54; V.L. Egorov,
Istoriceskaya geografiya ^olotoy Ordi v XIII-XIV vv.,
Moscow 1985, 211-23; Beatrice Forbes Manz, Hie
rise and rule of Tamerlane, Cambridge 1989, 69-72;
and Zeki Velidi Togan, Timur's campaign of 1935 in
the Ukraine and North Caucasus, in Annals of the Ukrainian
Academy of Arts and Sciences in the U.S., vi (1958),
1358-71. On the epic tale of Edigii and Toktamish,
see D. DeWeese, Islamization and native religion in the
Golden Horde, University Park, Pa. 1994, 414 ff.,
with further references, and Andrea Schmitz, Die
Erzahlung von Edige, Wiesbaden 1996.
(D. DEWEESE)
TOLA, a w e i g h t used in I n d i a (Skr. tula, Hindi
told "balance, scales") for both gold and silver. In earlier times, 1 told = 96 rattis, the rattl being the old
Indian unit of weight, according to E. Thomas = 1.75
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grains. In British India, by a regulation of 1833, the
told of 180 grains, being also the weight of the rupee
[see RUPIYYA], was established as the unit of the system of weights, with 3,200 told?, = 1 man or maund.
Bibliography. Yule-Burnell, Hob son-Job son, a glossary of Anglo-Indian colloquial words and phrases, 2London
1903, 928. See also MAKAYIL. 2. and its Bibl.
(ED.)

TOLUY, the f o u r t h son of the f o u n d e r of
the Mongol e m p i r e , C i n g i z K h a n [q.v.] by his
chief wife, Borte, and father of the Great Khans
Mongke and Kubilay [0.zw.], as well as Hiilegii (Hulagu
[</.y.]), who established the Il-Khanid state [q.v.] in
Persia. The name derives from the Mongolian word
for mirror (G. Doerfer, Tiirkische und mongolische Elemente
in Neupersischen, Wiesbaden 1963-75, i, 274-6).
Toluy was probably born in the late 1180s (P. PelHot and L. Hambis, Histoire des campagnes de Gengis
Khan, Leiden 1951, 375), and was known for his personal bravery and military leadership. He first came
into prominence as a commander in the early Mongol
campaigns into northern China in the early 1210s.
Toluy and his brothers joined their father in the campaign against the Khwarazm-shah [q.v.] cAlas al-Dfn
Muhammad in 615/1219. He accompanied Cingiz in
the conquest of Bukhara, and was subsequently dispatched with part of the army to subdue western
Khurasan, involving the bloody destruction of Nlshapur
and Marw (Djuwaym-Boyle, i, 150-2). Toluy thereupon rejoined his father in Afghanistan, and participated in the pursuit of the new Shah Djalal al-Dfn,
returning in 1223 to the east with Cingiz and the
main Mongol army and subsequently participating in
the punitive campaign against the Tangut. Cingiz
ordered that after his death, Toluy, as youngest son
(otcigin/ottegin), was to be given his camp, personal
property and the original Mongolian homeland, as
well as the vast majority of the Mongolian army
(Rashfd al-Dfn, Qidm? al-tawarikh, ed. Karfrnf, i, 399).
After Cingiz's death in 1227, and in accordance with
his instructions, Toluy played an important role in
the accession of his brother Ogedey [q.v] to the throne
in 1229, and joined the latter in the campaign against
the Chin emperor in northern China. It was during
these operations, apparently in 1332, that Toluy met
his death, probably from overdrinking (DjuwaynF-Boyle,
ii, 549), although according to both the Secret history
of the Mongols (§ 272) and Rashfd al-Dm (in E. Blochet,
Djami el-Tevankh, ii, 23-4, 220-1 =J.A. Boyle, The successors of Genghis Khan, 38-9, 167-8), he died after having taken on Ogedey's illness, by drinking the water
with which the latter had been washed by the shamans.
Toluy was posthumously referred to as Ulugh or Yeke
Noyan "great commander" in Turkish and Mongolian
respectively, and Jui-tsung "wise emperor" in Chinese.
His main wife, Sorkaktani Beki, whose wisdom and
moderation are lauded in the Persian sources, succeeded over the next few years in laying the groundwork for the rise to power of her son Mongke, who
replaced the line of Ogedey as Great Khans. Toluy
is likewise praised for his virtues, but—as with his
wife—this is doubtless coloured by the fact that both
Djuwaynf and Rashfd al-Dfn were employed by the
Il-Khanid descendants of this couple.
Bibliography: 1. Sources. F.W. Cleaves (tr.),
The Secret History of the Mongols, Cambridge, Mass.
1962, index; Yuan Shih, in Waltraut Abramowski,
Die chinesischen Annalen vom Ogb'dei und Giiyuk. Ubersetzung des 2. Kapitels des Yiian-Shih, in ^entralasiatische
Studien, x (1976), 126-7; Djuwaynf-Boyle, index;
Rashld al-Dm, I^ami el-Tevarikh, ii, ed. E. Blochet,

Leiden 1911, 198-239 = tr. in J.A. Boyle, The successors of Genghis Khan, New York 1971, 157-71 (see
also Toli and Ulugh Noyan in the index).
2. Studies. K. Lech, Das mongolische Weltreich,
Wiesbaden 1968, 213-16; P. Ratchnevsky, Genghis
Khan: his life and legacy, tr. T.N. Haining, Oxford
1991, index; Bartold, Turkestan*, ch. 4; T. Allsen,
in Camb. hist. China, vi, Cambridge 1994, 263, 367,
375, 396; J.A. Boyle, in Camb. hist. Iran, v,
Cambridge 1968, 312-22; Boyle, On the titles given
in Juvainl to certain Mongolian princes, in HJAS, xix
(1956), 146-8.
(R. AMITAI)
TONK, a former Native State of British
India, when three of its component districts fell within
Radjputana and three in Central India, with its centre in the town of the same name (lat. 26° 10' N.,
long 75° 50' E.). The former Tonk State is now a
District of Radjasthan in the Indian Union.
Tonk was founded by Amir Khan (d. 1834 [^.0.]),
a Pathan from Buner who rose, first in the service
of the Rohillas [q.v] and then in the army of Djaswant
Singh Holkar (1798). He submitted to the British in
1817. During the Sepoy Mutiny, his son Wazfr Muhammad Khan remained loyal and repulsed attacks
on the Tonk fort. His son was deposed by the British
in 1867, but Tonk was restored to the family three
years later. Nawwabs continued to rule there until
the state became part of the first Radjasthan Union
in April 1948.
Bibliography: See that to AMIR KHAN, and also
Imperial gazetteer of India2, xxiii, 407-18.
(C.E. BOSWORTH)
TOP (T.), the term used in Ottoman Turkish military terminology for c a n n o n , with topaju denoting a
member of the corps of artillerymen and Topkhane
being the name for the central arsenal in Istanbul.
The Topkhane Gate there has given its name, in
popular parlance, to the adjacent imperial palace; see
TOPKAPI SARAYI. The word fob/top originally in Turkish
denoted "ball", hence cannon-ball; it appears in almost
all the Turkic languages and passed into the usage
of Persian, the Caucasian and the Balkan languages,
etc. See Doerfer, Tiirkische Elemente im Neupersischen, ii,
596-60 no. 948; Clauson, A dictionary of pre-thirteenth
century Turkish, 434. See for the use of artillery by the
Ottomans, BARUD. iv.
(ED-)
TOPAL 'OTHMAN PASHA, the name of two
p r o m i n e n t O t t o m a n figures.
1. G r a n d V i z i e r (1663-1733).
Born in the Peloponnese of a family originally from
Konya, c Othman Pasha joined the oajak of the kozbekci
(body of officials performing various services on the
sultan's behalf), then that of the pandul (pandur, a militia recruited in the Balkans among the free peasants
and entrusted with duties of local security). According
to von Hammer, he reportedly became beylerbeyi at
24 years of age and was sent to Egypt by Mustafa II;
taken prisoner in the open sea off the Egyptian coast
by a Spanish corsair, he was wounded and taken to
Malta. Through the good offices of Vincent Arnaud,
commandant of the port, he was freed in exchange
for a ransom, made his way to Damietta and then
to Istanbul, where he was nicknamed Topal ("the lame")
on account of his injury. He took part in the Prut
expedition in 1711, was subsequently honorary kaplaji
bashi [q.v], and then appointed leader of the martolos
[q.v] of Rumelia. During the war for the reconquest
of the Peloponnese (1714-15), he performed exploits
which earned him promotion to pasha with two tiighs
or "horse-tails [q.v] and governor of the sanajak of
Tirhala. During the war aimed at the reconquest of
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Hungary in 1716, he organised the victualling of the
troops; he was subsequently entrusted with the task
of suppressing revolts in the Peloponnese, was promoted pasha with three tughs and appointed ser'asker
of the Peloponnese (1716-17), a province which he
defended successfully against the Venetians. Governor
of Bosnia in 1720, then of Rumelia in 1721, he
retained this post until 1727, at which date he again
became governor of Bosnia and commandant of the
post of Nish, where he entertained Vincent Arnaud
in lavish style.
Re-appointed governor of Rumelia in 1729 and of
Bosnia in 1730, he was charged with the task of eliminating the partisans of the rebel Patrona Khalfl [q.v.]
who had taken refuge in Rumelia and, in particular,
in Albania (May 1731). As governor of Rumelia once
again, he was appointed Grand Vizier on 18 RabTc
I 1144/10 September 1731. He held this post for
only six months, during which he engaged in the suppression of revolts, took measures aimed at stabilising the cost of living and ensuring the victualling of
Istanbul; he also gave to Ahmed Pasha Bonneval [q.v.]
the opportunity of reforming and developing the
corps of the khumbaradj.h [q.v.]. Governor of Trebizond,
then of Tiflis and finally ser'asker of Anatolia, he won
a victory over Nadir Shah and the Persians who had
invaded Irak (19 July 1733). He was then the recipient of honours awarded by the sultan Mahmud I,
but while resisting a Persian attack in the north of
'Irak met his death near Kirkuk. c Othman Pasha was
buried in a tiirbe in the precincts of the Imam Kasim
mosque at Kirkuk. To him is owed the construction
of a mosque at Tripolitsa in the Peloponnese.
His son Ahmed Ratib Pasha married a daughter
of Ahmed III, cA5ishe Sultane, and was the greatgrandfather of the Young Turk writer and journalist
Namik Kemal [</.fl.].
A consummate servant of the Ottoman state, Topal
c
Othman Pasha showed in all the various posts which
he occupied great conscientiousness, professionalism
and eminent qualities, in his administrative functions
as well as in his military activities.
Bibliography. IA, art. Topal Osman Pa§a (M. Miinir
Aktepe); I.H. Dani§mend, Izahh osmanli tarih kronolojisi, Istanbul 1961, iv, 22-3, 329, 476, 576; J. von
Hammer, Histqire de I3Empire ottoman, Paris 1839, xiv,
288, 293 ff.; I.H. Uzuncars.ih, Osmanli tanhi, iv/1,
Ankara 1956, passim, iv/2, Ankara 1959, passim;
Mehnled Thiireyya, Sidjill-i fothmdm, Istanbul 1308,
255; Dilawerzade cOmer Efendi, Hadikat ul-wuzara
dheyli, Freiburg 1969, 40; Kucuk Celebizade £Asim,
Tarikh, Istanbul 1282, 488 ff.; Destan Salih Efendi,
Tarikh, ed. B.S. Baykal, Ankara 1962, 44; Subhl,
Tarikh, Istanbul 1198, passim; Tayyarzade Ahmed
c
Ata, Tarikh, Istanbul 1293, ii, 165-6; Ramiz Pashazade Mehmed c lzzet, Kharita-yi kapudandn-i deryd,
Istanbul 1285, 96; A.N. Kurat, Prut sefen ve ban§i,
1123 (1711], Ankara 1951; S. Ungiin, Vahid Mahtumi ve Mora fetihnamesi (77/5), in Tarih Dergisi,
xv/20 (March 1965), 101-16, xvi/21 (March 1966),
63-76, xvii/22 (March 1967), 169-80; B. Brue,
Journal de la campagne que le grand vizir Ali Pacha a
faite en 1715 pour la conquete de la Moree, Paris 1870;
Relation des deux revolutions arrivees a Constantinople en
1730-31, The Hague 1737; R.W. Olson, The Esnqf
and the Patrona Halil rebellion of 1730, in JESHO,
xvi/3 (1974), 329-44; H. Benedikt, Der Pascha Graf
Alexander von Bonneval, 1675-1742, Graz 1959; Jonas
Hanway, TJie revolutions of Persia. Containing the reign
of Shah Sultan Hussein and the reigns of Sultan Mir
Mahmud and his successor Sultan Ashreff, with the history
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of the celebrated usurper Nadir Kouli, London 1762, ii,
323-5; L. Lockhart, Nadir Shah, a critical study based
mainly upon contemporary sources, London 1938; R.W.
Olson, The siege of Mosul and Ottoman-Persian relations
1718-1743, diss. Univ. of Indiana, Bloomington,
1971; I. Raouf, Mosul during the Ottoman era. The
period of local government, 1726-1834, Nadjaf 1975.
2. G o v e r n o r and s t a t e s m a n (1804-74).
Born in 1219/1804 in a village in the vicinity of
Izmir, cOthman Pasha was known initially by the nickname of Sherff on account of his father's name,
HadjdjT Sherlf Agha, then by that of Topal following
an accident which constrained him to walk with a limp,
and it was under the name of Topal c Othman Pasha
that he acquired a substantial reputation, especially
when he held the post of wall (governor) in Bosnia.
Joining the navy, he served with distinction and
successively held the posts of kapudan, patrona and riydle
[q.v.]. At the time of the conflict between Mahmud
II and the governor of Egypt Muhammad CA1T, Topal
c
Othman Bey was serving in the Mediterranean under
the command of Ahmed Fewzl Pasha. In July 1839
the new sultan cAbd iil-Medjid ordered the Ottoman
fleet to return to Istanbul, but Ahmed Fewzl, perturbed by the promotion to senior posts of his political adversaries, concluded a personal agreement with
Muhammad CA1T and led the fleet to Alexandria, supported in this action by his officers, including cOthman
Bey (July 1839). Following the London Conference
which resulted in reconciliation between Istanbul and
Cairo, the Ottoman fleet returned to Turkey (December 1840). On returning to Istanbul at the beginning of 1841, cOthman Bey was at first dismissed, but
then pardoned and appointed deputy governor of
Izmit, which contained one of the Ottoman navy's
most important arsenals (1842) where he remained in
office until 1849. He subsequently served in administrative posts at Karesi, at Biga and in 1855 in
Cyprus. He acquired wide renown in the course of
his defence of Belgrade, one of the few strategic points
retained by Turkey after the recognition of the political autonomy of Serbia (1856-61).
In January 1861 he was appointed wall of Bosnia
and acquired the title of pasha. In the seven years
that he spent as ruler of this province, he introduced
numerous reforms and administrative, social and economic measures: reorganisation of the province, now
divided into seven sandj_aks, institution of a council composed of representatives of all faiths (1866), limitation
of the influence of the great landowners, and improvement of the lot of the peasants and the labourers,
whose trust he gained. He developed public education, in particular with the establishment of secondary
schools (riishdiyye} and a School of Law at Bosna Saray
(Sarajevo), where he also founded a library and a
printing-press, producing the first local newspapers in
Turkish and in Serbian as well as academic books.
He also worked hard to improve communications between Bosna Saray and the principal towns of the
province, in particular the Bosna Saray-Mostar and
Trebinje-Dubrovnik roads. Also owed to him are constructions in the capital, for example the palace known
by the name of Cengic-villa.
He may have taken as his model Muhammad CA1T,
whose reforming activity he had observed in Egypt,
as well as that of Midhat Pasha [q.v.] in the province
of the Danube, of which c Othman Pasha was appointed
wall in January 1869. But he had made such an
impact in Bosnia that the population demanded his
return, and in fact the governorship of the province
was restored to him without delay and he returned
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to Bosna Saray on 9 March 1869 amid popular
acclaim. But he had enemies within the central government, who spread the rumour that he was intent
on declaring the independence of the province. He
was dismissed on 27 May 1869, and he withdrew to
his home on the Bosphorus, where he died on 25
July 1874, being buried in the cemetery located behind
Kasim Pasha, on the Golden Horn.
A major figure, the skilful developer of Bosnia,
Topal cOthman Pasha exemplifies those reformers of
the period of the Tanzimdt who were committed to
the renewal of the Ottoman empire.
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Siajill-i cothmdni, iii, 449; J. Koetschet, Osman Pascha,
der letzte Grosswezir Bosniens und seine Nachfolger, Sarajevo 1909; J. von Asboth, Bosnien und Herzegowina.
Reisebilder und Studien, Vienna 1888; L. Bertrand and
P. Boyer, La Bosnie et I'Herzegovine, Paris 1901;
I. Mahfouz, L'Islam en Bosnie et en Herzegovine, in
RMM, ii (1907), 289-309; A. Barre, La BosnieHerzegovine, L'administration autrichienne de 1878 a 1903,
Paris n.d.; A. Popovic, L'Islam balkanique, Berlin
1986, 270 ff. (very important bibl.). See also BOSNA.
(R. MANTRAN)
TOPDJU Jsee TOP].
TOPKAPI SARAYf, the name of the g r e a t
palace complex in Istanbul.
After the conquest of Constantinople on 29 May
1453, Mehemmed Fatih [q.v.] II returned to his new
sardy at Edirne within three weeks. In 1454 orders
were given for the building of a residential complex
on the Third Hill. A high wall made clear that it
was for his harem. This sardy was completed, insofar
as palaces are ever completed, between 1455 and 1458.
Mehemmed found it unfit to be a majestic centre of
government, and in 1459 ordered the building of a
new sardy (sardy>-i dj_edld-i fdmire, or Yenisaray). Late in
the 18th century, it became known as Topkapi Sarayi
after the Cannon Gate at Sarayburnu, where the
Golden Horn (Khalidj) enters the Marmara Sea.
The site had been that of the Acropolis and supplied
useful spolia (see the map in ISTANBUL, at Vol. IV,
232). It belonged to Hagia Sophia (Aya Sofya),
which was now the chief mosque of the city, and
there were few inhabitants to be moved. The area
was walled in and covered to an extent of 5.9 km2.
Builders were recruited from Syria and Persia as well
as from the Ottoman territories in the Balkans. Italian
engineers, who had completed the fortress at the
Golden Gate, may also have contributed. The only
architect whose name is recorded was Murad Khalffe,
who may have had overall authority.
The two courts planned were completed before
1468. The first was for the government and the second for the sultan, his immediate family and the
school of the pages (ic oghlans), founded by Murad II
at Edirne. The site was large enough to use for hunting, and trees were shipped from Izmit. The Byzantine
walls were repaired, not to keep an enemy out but
the animals in. These included deer and foxes, but
lions and wrolves and such were kept in two menageries.
The walls created a new inner space, which was soon
filled and became the First Court. The struggle to
extend within limited space forms the architectural
history of the Saray. There were still chapels and
buildings round the Hippodrome which had to be
taken over by tentmakers, tailors, for stables and for

much else. The royal gate would have been that of
the Second Court (Bab iil-Seldni) which became the
Middle Gate (Orta Kapl) after the building of the Gate
of Majesty (Bdb-i Hiimdyun [q.v.]). Hagia Irene (Aya
Iren) became the armoury and subsidiary buildings
included the pages' hospital, woodyards, bakeries, and
eventually the mint which was rebuilt in 1727.
The Bdb-l Hiimdyun lost an upper pavilion in the
19th century, which now distorts its proportions. The
surviving stone towers contain stairs and modest barrack rooms for 50 guards. It was the traditional gate
of justice, and heads of criminals were hung on it.
The Middle Gate was restored by Murad III in the
late 16th century, but the twin towers were not altered.
In the 18th century broad eaves were added all over
the Saray, and were painted with rural scenes under
flamboyant Ottoman rococo decoration.
Silence was enforced in the Second Court, which
had colonnades on all four sides and only two buildings. The Tower of Justice (cAddlet Kulesi) was built
like that of the camp as an observation point for the
sultan. The Dfwan Hall (Diwdn Odasi, Kubbe Alt! [see
KUBBE WEZIRI]) was first built against the wall of the
Third Court, but proved too small and moved to its
present position to be rebuilt by Suleyman I Kanunf
between 1515 and 1529. The three domed halls were
for the muniments, the clerks of court and the Council
of State itself. It was united with the tower so that
the sultan could look down through a grille window
unseen. The Dlwan has often been redecorated but
remains fundamentally that built by Suleyman; however, after a major restoration in 1820 by Mahmud
II, the present classical columns were added after 1850.
When the Dlwan met, the household sat on benches
in the colonnades in kaftans, which were in effect uniforms. Trees were walled round as protection against
gazelles and peacocks, and on great occasions the columns were polished and rich brocades were hung.
When the Dfwan rose, its members then feasted in
the same hall, while the common folk washed and
drank at the fountains, of which three survive, and
were then served with a modest bowl of stew.
Parallel with the Second Court is that of the
kitchens, which were two domed halls, but Bayezfd
II added six more [see MATBAKH. ii]. Cinders from
their chimneys caused a fire in the harem in 1574;
Sinan [q.v.] heightened them and added lead caps
which were removed in the early 20th century. The
court is long and narrow, stretching from the supply
gate and waterworks past store-rooms, cellars and
mesdjids with barracks for the staff facing them. Originally, one cookhouse was set aside for the sultan and
another for the Walide Sultan [q.v.], and a line of
servitors passed trays from hand-to-hand to wherever
the meals were served. The kitchens are now the
museum of porcelain, in which the Chinese ware is
of exceptional importance.
On the right of the Dfwan Hall is the Carriage
Gate (cAraba Kaplsl) to the Harem area and beyond
that is the barrack of the Halberdiers (zuluflu), who
were harem porters and cleaned several state rooms.
The Barrack Hall is the last one surviving in its 16thcentury Ottoman form. It was rebuilt by Dawud Agha
in 1586 when that built for Suleyman became too
small. Behind the barracks are coachhouses and stables of the sultan and the 17th-century mosque of
Beshfr Agha totally restored.
The Third Court is reached through the Gate of
Felicity (Bdb ul-Sacddet) which has been much restored
and altered, particularly in the 18th century. Here
the sultan received ministers and ambassadors in his
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outer throne room or Hall of Petitions (cArd Odasi}.
Built for Mehemmed II but rebuilt by 'Ala' al-Dln for
Siileyman by 1527, its wooden colonnade was replaced
by marble. Cuerda seca panels of tiles each side of
the entry and the fountain date from Suleyman's
restoration. The hall was gutted in the fire of 1856.
Mehemmed II built two other royal pavilions in this
court. The present Treasury Museum (Fatih Koshku)
now occupies his apartments facing the sea with a
series of fine rooms, one of which is domed, and a
loggia with a fountain more robust in design than
those that followed. The cellars of this kiosk formed
the original Treasury Within as opposed to the Treasury Without built by Mehemmed II next to the Dlwan
Hall. With eight domes and formidably strong, this
is now the Arms Museum. Opposite the Treasury
Museum is Mehemmed IFs formal residence (Khass
Odalilar Kbghushi] which is also strong. Its spacious
domed inner court is clad with late Iznik ceramics in
large panels of second quality, but the innermost room,
once the bedchamber, has panels of unsurpassed design
and colour. This now holds the mantle and the standard of the Prophet [see KHIRKA-YI SHERIF] and the
whole pavilion houses the treasures that Sellm I
brought back from Cairo. The complete refurbishment
was due to Murad III late in the 16th century.
Beyond it, the Aghalar Djdmi'i is set at an angle so
that the mihrab faces Mecca. It is now the all-important
Museum library which incorporates the latticed bay
for the harem and the sultan's chamber (Khunkar
mahfile). In front of this pavilion is the library built
by Ahmed III in 1719 which is reached by twin flights
of stairs over an ornate, repainted drinking fountain.
The slim portico is an introduction to French baroque
influence that rapidly became a style of its own. The
rest of the court was built to house the pages and
the white eunuchs (ah aghalar) who taught them. Buildings gutted in the fire of 1856 include the Small
(Kiicuk) and the Large (Biiyuk) Halls (Odd) either side
of the Gate of Felicity. A great hammdm was restored
sumptuously in 1527 and even more richly by SelTm II
in 1572, but was demolished and restructured as the
Campaign Hall (Seferli Koghushl) by Ahmed I for senior
pages who accompanied the sultan when with the
army. It is now the Costume Department. Soon after
the earthquake of 1509, the original building was
monumentally buttressed before it slid down the escarpment. The domed disrobing chamber (ajdmakdn) is a
twin to that of the Treasury Within and has survived.
The porphyry colonnade of the Campaign Hall meets
that of the Treasury Museum with capitals of disputed
origin from a pre-Islamic monument of distinction.
Turning left one faces the Hall of the Commissary
(Kilerli Koghushl), now the directorate of the museum,
and across a path is the hall of the treasury students
(Kha&ne-yi Hiimayun Khadameleri Koghushl), who were
the most senior of all. It is now the Gallery of Miniatures. Originally, the halls were spacious and lined
with daises shared between some six or more pages
and used for both sleeping and study. There were
also galleries and washing facilities which could include
a small hammdm. The eunuchs slept in the same dormitories, but by the 17th century the three senior halls
were run by mature students. When they graduated,
the elect served the sultan personally in the royal
pavilion before being promoted to the highest offices
of the state.
Behind the senior halls is the so-called Fourth Court.
In 1852, cAbd ul-Medjld built a large kiosk facing
the sea which sits on the foundations of two smaller
kiosks of Mehemmed II. It is typical of the work of
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the Balyan family, who dominated royal building during most of the 19th century with the pomp and plaster of the Ecole des Beaux Arts' most flamboyant style.
The lower gardens await restoration, but the terraces
of the hanging gardens are in good repair. The Pavilion
Court (Sofa Awlusu) was a personal royal garden. Its
kiosk has remarkably large windows for its period, all
of clear glass. One divan looks out onto the terraced
garden and the one opposite looks over the city and
the sea. The kiosk was first built in the 17th century
and was redecorated in particular by Ahmed III during
the so-called "Tulip period" (Ldle dewri [q.v.]). Past a
giant fountain of the 19th century, steps ascend to
the large terrace rebuilt by Siileyman and then by
Ibrahim I in 1640. The original belvederes were built
on Byzantine tower foundations, to be replaced by
Siileyman and then by Murad IV. The only original
one remaining is the tower of the physicians which
was also that of the royal tutors and the soothsayer
(Bash La la Koshkii}. However, it has lost its wooden
belvedere, with its echoes of Venice.
Murad IV built two unique kiosks to celebrate his
victories. Their architect may have been Hasan Agha,
although Kodja Kasim was court architect at the time.
Both pavilions are cruciform in plan, but the first one
to be built, the Rewan Koshk of 1634, is the smaller
and has been redecorated. The Baghdad Koshku of
1639 is the grander of the two because of its appointments—the inlay, the noble dome, the lofty head of
the fireplace (oa^ak) and the tiles, are of the finest
quality, and its proportions give it the claim to be
the finest Ottoman room. It is surrounded by a verandah with incomparable views, essential features of the
ideal Ottoman kiosk. Ibrahim I was responsible for
the Sundown Kiosk or meal-taking bower (Iftdriyye
Kasn) with the crests of its four corner columns
curiously out of alignment with the shafts beneath.
Ottoman architects were committed to structural truth.
Ibrahim also rebuilt the Circumcision Kiosk (Siinnet
Odasi) to serve as his personal mesdj_id. The earlier
masonry remains as the foundations and undercroft.
The varied tiles that match each other on either side
and over the door, form a museum of Ottoman ceramics, including the tall blue and white panels that appear
to have been copied by those in the Baghdad Koshku,
with romantic saz leaves, an image of the Magic Wood,
and gazelles and peacocks in the branches.
The pool and fountain with a throne projecting
over the water was built for Siileyman I, while the
lofty arcade behind is a projection of the pavilion
housing the relics of the Prophet (Khirka-yi Sa'ddet
Rewdkl). The wall behind carries the decoration used
for the Prophet's Hall in Cairo. It is composed of
ribs of marble cut in slithers from columns in the
Mamluk style. Originally, the capitals were gilded and
the columns polished.
The sultan entered the harem through a door at
the end of the terrace which opened on to the Golden
Road. The Carriage Gate ('Araba Kdpisi) in the second court leads to the black eunuchs' mosque (Kara
Aghalar Djami'i] fitted with good woodwork and with
one of several late panels depicting Mecca to be found
in the Saray. The tiles throughout the harem mostly
date from the rebuilding under Mehemmed III after
the fire of 1665. They are dull in colour, but designed
with a flourish which is novel. The calligraphic tiles
are coarse but are in the established tradition. The
Court of the Black Eunuchs (Kara Aghalar Tashllghi]
has a handsome colonnade, behind which is the barracks with large cells each side of a narrow hall and
a large fireplace. The ablutions are astonishingly
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luxurious. The Princes' School, on the first floor next
to them, is tiled but also bedecked with rococo work.
The apartment of the Chief Black Eunuch (Kiz Aghalar
Dd'iresi) has a large window from which he could
check on everyone who entered or left the harem
through the main entrance.
The harem is arranged round two courts. The
Walide court (Wdlide Tashltghl) is dominated by a
block of apartments which were once assumed to be
the lodgings of the four mothers of princes. The other
rooms were for the princes who were over six or
seven years old, to which in adulthood they would
be confined (the Kqfes or "Cage"), although only a
few suffered this quasi-imprisonment. It is a warren
of service rooms and staircases. The court once had
colonnades on all four sides, but these were filled in
and converted into rooms because of lack of space
and also because of the increasing cost of carrying
out extensions over the escarpment. The need for
space grew because the sultans abandoned their own
pavilions for the harem. The other court (Djariyeler
Dd'iresi) is long and narrow, with dormitory space sufficient to lodge 70 girls with difficulty. Kitchens, a
hammdm and other service rooms, together with three
pretty kiosks, one domed, face the view over the hospital for the girls, mainly dating from the 17th century. The lodgings are claimed to be those of the
first three consorts, but the earlier belief that they
were for the three senior ladies of the establishment
(ustdlar) has some claim to validity.
The Walide apartments (Wdlide Sultan Dd'iresi) were
rebuilt in 1665 under the supervision of Khadfdje,
widow of Ibrahim I and mother of Mehemmed III,
and while some panels of older Iznik tiles were re-used,
most are full of the panache of the period. The bedchamber and oratory are lit by skylights like a hammdm: an example of the consequences of overcrowding.
Above these original rooms, Sellm III built the late18th and early-19th century apartments of his mother,
Mihrishah Walide. Ottoman rococo is taken to its
limits: in between the flamboyant plasterwork and mirrors are touchingly simple frescoes of pavilions above
pools in formal gardens, but beyond, there are vistas
of free woodlands and the sea.
The sultans from Ahmed I onwards built themselves rooms next to the Walide's apartments which
have been vulgarly repainted, but c Othman III built
himself a large kiosk supported on piers over what
had been the harem garden only just in time for his
death in 1757. He added a broad terrace and formal garden. Inside, trompe I'oeil was introduced to
Istanbul. From the Walide's apartments, a passage lit
by bottle glass leads to the two hammdm?, of the Walide
and the sultan. These were completed in 1585 by
Dawud Agha and refurbished during the 18th century. Beyond these is the Throne Room Within (Khunkdr
Sofasi), which is the largest room in the harem. It is
attributed to Sinan but is more likely to have been
built by Dawud. It was used by the harem and by
the sultans' male guests, but because the sexes never
mixed it was not a true mdbeyn [q.v.]. The gallery
above the Sofa was added by cOthman III, as was much
of the present decoration. The tiles may have been
Italian copies of Delftware. The dome and its pendentives have been completely restored, and the work
is much more convincing than was the mutilated baked
red paint of the 19th century. There are three fountains, and much 19th-century furniture and large vases.
The painting on the doors is pretty 18th-century work.
One of these leads into a small room which was built
by Ahmed III and which is famous for its panels of

bowls of fruit that have given it the name of diningroom. The other door leads into the Hall of the
Hearth^ (Od^akli Sofasi) and then into that of the fountain (Ceshmeli Sofasi). Both rooms are dismantled of
their hangings and carpets. The hearth is particularly
lofty, and the frame of the fountain (ceshme) is notably
so, since it only surmounts one faucet. It is the symbolism here and all over the Saray that matters.
Beyond these is the anteroom to the chamber of
Murad III which, until the 19th century, divided
harem and seldmllk [q.v.]. The room was distorted in
the 17th century when a pavilion was added for the
heir to the sultanate. The wall on the corridor side
was moved inwards and the tiling dishevelled, including part of a 16th-century Iznik tile arcade of great
quality. Murad Ill's room has been damaged by an
extension built by Ahmed I, which blocked windows
and their view and destroyed the throne. The wide
recess with its fountain, the great hearth and the inlaid
woodwork remain, as does the unique tilescape. The
dome and pendentives have been sensitively restored
in order to complete the noblest 16th-century room.
The hall of the apartment of the heir (Weli-cahd Dd'iresi)
has a unique dome, which had been covered by a
false ceiling in the 19th century protecting the early
17th-century paintwork. It is witness to the quality of
paintwork once found all over the Saray. The inner
room has a fine fireplace and the skirting under the
raised floor reveals fine tiles. The 20th-century windows are unfortunate. It is unclear when the pavilion was clad in blue and white tiles externally or
when the eaves were extended, unless these were done
at the same time.
The kiosk looks onto the city and the terrace of
the chosen girls (Ikbdllar Tashllghl) above Murad Ill's
garden with its large pool, and in the undercroft of
his hall is a winter pool, rather than a hammdm, served
by an immense boiler. cAbd ul-Harmd I built the row
of apartments over the Golden Road 1774-89. The
apartments for the sultan at the far end enlarged an
existing kiosk.
The Saray Within was surrounded by the Saray
Without. There were barracks for the Janissary guards
in the towers set 150 m apart along the walls. The
Procession Kiosk (Alay Koshku) was a royal box from
which to watch the guild processions or from which
to address crowds. It was built on top of a Byzantine
tower and extensively rebuilt by Mahmud II. Dilapidated or ruined churches were turned into a menagerie and also into barracks for the soldier-gardeners
(bostdndfilar [see BOSTANDJI]), who were divided into
nine companies, one of which tended the profitable
market garden, first planted by Mehemmed II. From
the Stable Gate (Akhlr Kaplsl) there were the stables
themselves, the aviary, the fish trap, the Pearl Kiosk
(Indjirli Koshku), of which the foundations survive and
which must have been the grandest of summer pavilions, quays—now the highway—and the kiosks on
and beyond Sarayburnu. These are all gone, along
with the summer sardy and its gardens except for the
rebuilt Basketmakers' Kiosk (Serpet^iler Koshku)., elevated
on a Byzantine tower and stretch of walls, and attributed to Kodja Kasim Agha, rebuilt as a press office
in the 1980s. The intrusion of the railway in the 19th
century destroyed a number of lesser buildings. The
workshops round the Hippodrome fell gradually into
disuse and were built on during the course of the
19th century.
The most important building of them all, the Tile
or Glass Pavilion (Cinili or Slrdj.a Sardyi), survives in
spite of the fire of 1737 that destroyed the wooden
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portico, which was then rebuilt in stone. The little
palace is not Ottoman in spirit, but is a fine example of the pavilions of the Saldjuks in Persia. The
glazed brickwork with its inscriptions was either made
by potters from Tabriz on the spot or possibly imported. A central dome lights the interior, along with
fine windows, including the seven-sided bow in which
the sultans sat in state. Beyond are the modest private rooms glazed with Bursa-style tiles but with a
veritable peacock of a fountain installed by Murad III.
The lateral recesses were glazed over when the kiosk
became the Tile Museum, and this deadens the original
play of light. Otherwise, it is astonishing how little
damage has been done, although its sports ground
has been built over by the Archaeological Museum.
The Saray was built as a symbol, but function subdued this aspect stage-by-stage for it to become, as it
now is, a catalogue of styles and workmanship extending over 500 years.
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TOPKHANE [see BARUD. vi; TOP].
TOREGENE KHATUN (Turakma in Muslim
sources), Mongol p r i n c e s s and r e g e n t . She was
the wife of the second Great Khan Ogedey (1229-41
[<7.y.]), and mother of his eventual successor, Guyiik
(1246-8), acting as regent for the entire Mongol empire
in the interregnum.
According to RashTd al-Dm, she was from the
Merkit people, and had been married to one of its
leaders before being given to Ogedey after the Merkits'
defeat ca. 1204-5, but the Yuan Shih accords her
Naiman origins. In accordance with Mongol tradition,
she assumed the regency after Ogedey's death until
a new Great Khan could be named at a kuriltay \(f.v.\.
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In spite of later efforts by pro-Toluid authors (particularly RashTd al-Dln) to besmirch her, Toregene
appears to have been—in the words of one modern
scholar—"an able and determined ruler". Her primary aim was to prevent the realisation of Ogedey's
wish to be succeeded by his grandson Shiremiin, the
son of Kocii, and instead have her eldest son Giiytik
elected as Great Khan. Batu [q.v], the Djocid ruler
of the Golden Horde, was able to forestall her plan
for four-and-a-half years.
Toregene hounded her deceased husband's senior
officials. Cinkay and Mahmud Yalawac [q.v.], the chief
minister of the Empire and the administrator of northern China respectively, fled to another son of Ogedey
for safety. Mahmud's son Mas'ud Beg [q.v], Mongol
governor in Central Asia, found it necessary to seek
protection with Batu. During Toregene's regency, Baydju, the commander of Mongol forces in Persia, defeated the Saldjuk sultan Kay Khusraw II [q.v] at
Kose Dagh [q.v] in 1243, thereby reducing the Saldjuk
sultanate of Rum to a Mongol dependency.
Finally, in 1246, in spite of Batu's foot-dragging,
Toregene was finally able to convene a kuriltay with
representatives of all branches of the Mongol royal
house, and Guyiik was acclaimed as ruler. It was at
this time that she met the papal envoy John of Piano
Carpini, whom she graciously received (C. Dawson
(ed.), The Mongol mission, London 1955, 61, 65, 82).
In spite of the contradictory information conveyed by
RashTd al-Dm, Toregene seems to have died several
months after Gtiyiik's accession.
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TORGHUD, a T u r k i s h t r i b e that was prominent in central Anatolia between the 8th-10th/14th16th centuries.
The origin of the Torghud is obscure. The earliest
documentary sources say they were Turks. Nevertheless, their first recorded appearance in Anatolia was
in the late 7th/13th century when that region was
occupied by the Mongols; thus they may be linked
with the Mongol tribe of the same name. According
to a legend, the mystic Dedigi Sultan of Khurasan,
a descendant of Ahmad YasawT (d. 562/1166 [q.v]},
sent his brothers Torghud and Bayburd from Khurasan
to Anatolia in the early 7th/13th century. They and
their nomadic kinsmen apparently first went to the
steppe between Ak Shehir and Ak Saray. We know
that by the early 8th/14th century, they were in the
region of Ak Shehir and were known for their horses.
Shikari" (10th/16th century) states in his popular chronicle that Torghud and Bayburd were Oghuz or
Turkmen who were allied with Nura Sufi" (ca. 65460/1256-61), whose son Karaman founded the Karamanid dynasty [see KARAMAN-OGHULLARI]. In this way,
there began a very close and continuous relationship,
often reinforced by marriages, between the Torghud
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and Karamanids. Shikari adds that the Karamanid
Mehmed Beg (660-77/1261-78) gave half of the plain
between Konya and Ankara to Torghud Beg and half
to Bayburd Beg. Consequently, these two areas eventually became known in the 10th/16th century as
Torghud Eli [g.v.] and Bayburd Eli. He also says that
the Torghud assisted the Karamanid cAla5 al-Dfn Beg
(753-83/1352-81) in successful campaigns against the
Banu Eretna and the Germiyan.
In any case, the Torghud tribe was a major element, perhaps the most powerful, in the Karamanid
state. It helped the Karamanids fight against the Ottomans on several occasions, notably against Murad I
(761-91/1360-89) and Murad II (824-48/1421-44,
850-5/1446-51). One of its most outstanding leaders,
Pfr Husayn Beg, had the title malik al-umard* mukaddam
al-casdkir and may have been the beglerbegi of the
Karamanids. He constructed a number of buildings
in and around Konya. He built his own tomb in that
city in 835/1432. When Mehemmed II decided to
put an end to the Karamanid state once and for all,
in a series of expeditions that ended in 880/1475, he
specifically set out to break the power of the Torghud.
As a result, many took refuge with the Mamluks.
When Mehemmed died, some of them joined the Ak
Koyunlu. Later, in 893-4/1487-8, the Torghud assisted
the Mamluks against the Ottomans. As late as 906/
1500, the Torghud revolted against the Ottomans in
the name of Karaman. Afterwards, some joined the
Safawids. Altogether, the Torghud were difficult to
pacify. They maintained their political significance
until the Djalalf uprisings [q.v. in Suppl.] between the
late 10th/16th and early l l t h / 1 7 t h centuries, as a
result of which they finally lost their power. By the 19th
century, the Torghud were limited to the area between
the towns of Turgut and Cihanbeyli west of Tuz Golii.
Bibliography; A. Zeki Velidi Togan, Umumi Turk
tarihine gins, Istanbul 1981, 318, 321-2; Zeki Oral,
Turgut ogullan, in IV. Turk tarih kongresi, bildirimler,
Ankara 1952, 140-58; especially idem, Turgut ogullan,
eserleri-vakfiyeleri, in Vakiflar Dergisi, iii (1956), 31-64;
R. Lindner, Nomads and Ottomans in medieval Anatolia,
Bloomington, Ind. 1983, 79-82, 90-2, 94-5, 106;
L4, art. Turgutlular (Faruk Siimer). (G. LEISER)
TORGHUD, according to tradition, one of the
military commanders of c O t h m a n I, founder
of the Ottoman dynasty, Jl. in the first third of the
14th century.
He was one of several military leaders in the company of c Othman [q.v.], and subsequently his son
Orkhan [q.v.], who had the title alp [q.v.]. There is
strong evidence, however, that he was not an historical figure but the creation of folk etymology
(G. Imber, The legend of Osman Gazi, in The Ottoman
emirate (1300-1389), ed. Elizabeth Zachariadou,
Rethymnon, Crete 1993, 71-2). He first appears at
c
pthman's conquest of Yar-Hisar southeast of Nicaea
(Iznik). He then attacked Angelokoma (Inegol) to the
southwest. These events presumably occurred in
699/1299. Angelokoma fell when reinforcements
arrived and its Christian ruler "Aya Nikola" (sic) fled.
c
Othman gave Angelokoma to Torghud Alp.
Afterwards this region was called Torghud Eli [q.v.],
the land of Torghud. c Othman later ordered Orkhan
to capture Adranos (Orhoneli), to the west. He sent
Torghud Alp and Kose Mikhal to conquer it. The
fall of Adranos (1317?), combined with that of YarHisar and Angelokoma, gave the Ottomans control
of virtually all the land approaches to Bursa [q.v.]
and facilitated its conquest in 726/1326.
Torghud Alp was an intimate of the dervishes,

especially Geyikli Baba, who lived near Keshish daghi
(lit. "Monk mountain", i.e. Mt. Olympos, Uludag) between Angelokoma and Adranos. Indeed, he seems to
have become a pir under his direction. In addition,
he introduced Orkhan to his dervish associates.
Bibliography: cAshik-pasha-zade (the major source
on his life), Tawdnkh-i dl-i 'Othmdn, ed. F. Giese,
Die altosmanische Chronik des 'Asikpasazdde, Leipzig 1929,
18, 22, 28, 42, Ger. tr. R. Kreutel, Vom Hirtenzelt
zur hohen Pforte, Graz 1959, 38, 42, 52, 72; Neshn
(who follows him), Djihdn-numd, ed. Faik Unat and
Mehmed Koymen, Kitdb-i Cihan-numd, Ankara 1949,
i, 102, 112, 130, 168; M. Kohbach, Vom Asketen
zum Glaubenskdmpfer: Geyiklii Baba. Ein Beitrag zur
osmanischen Hagiographie, in Jnal. of Ottoman Studies, iii
(1982), 47. F. Babinger's reference to TovpyouTric; in
Chalkokondyles (EI}, art. Torghud, repeated by Faruk
Siimer in I A, art. Turgut Alp) is actually to Torghud
Beg, the leader of the Torghud tribe [q.v.].
(G. LEISER)
TORGHUD ELI, the name of t h r e e d i s t r i c t s
of A n a t o l i a in early Ottoman times.
1. In 699/1299-1300, 'Othman I b. Ertoghrul gave
his commander Torghud Alp [q.v] the district of Inegol just to the east of Bursa. The name Torghud Eli
appears in the early historians cAshik-pasha-zade and
Neshrf, but disappears by the 10th/16th century.
2. A place in the Tashlik Silifke area on the southern coast of Anatolia in Karamanid times.
3. A place in the steppe lands of Ak Shehir and
Ak Saray in the hands of the Torghud Bey family during the 9th-10th/15th-16th centuries.
Bibliography: I A, art. Turgut-eli (F. Siimer).
(ED.)
TORGHUD RE'IS, T u r k i s h c o r s a i r , naval
c o m m a n d e r and governor (b. early 16th century
near Mugla, western Anatolia, d. 1565 in Malta; better
known as Dragut in European literature).
The maritime career of this son of a peasant began
when he joined the Levends, Turkish mariners operating off the Aegean coast [see LEWEND] . It was as commander of Levend ships that he participated in the
battle of Prevesa (1538). His subsequent area of operation was the central and western Mediterranean,
where in the wake of Khayr al-Dfn Barbarossa's successes [see KHAYR AL-DIN PASHA] , Turkish seamen and
Janissaries played a crucial role in the confrontation
with Christian powers, especially Spain and her dependencies. While greasing his ships on Corsica in 1540,
he was captured by Andrea Doria's nephew Gianettino,
but regained freedom three years later after Khayr
al-Dfn, who was visiting with the Ottoman fleet French
ports, had demanded his release and threatened to
sack Genoa in case of non-compliance.
Like Khayr al-Dfn Barbarossa a generation earlier,
Torghud then used Djerba [see DJARBA] as his base
and Tunis as the place to sell the spoils of his raids
on Christian shipping and coasts. This led to a seesaw sparring with the Ottomans' main rival, Spain,
and her naval proxy, the Genoese admiral Andrea
Doria. Torghud's capture of Mahdiyya in 1544 proved
of short duration, and he himself narrowly escaped
another capture early in 1551 when, cornered by Doria
on the eastern side of the Kantara causeway between
Djerba and the mainland, he cut a channel and slipped
through to the other side. He then returned to the
Aegean waters and offered his services to the Ottoman
government, which was planning new naval campaigns.
He participated in an attack on the Knights Hospitallers of Malta and on Tripoli, led in the summer
of 1551 by the Kapudan Pasha Sinan Pasha. Disagree-
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ments between this commander, no seaman but a
brother of the Grand Vizier Riistem Pasha [q.v.], and
Torghud may have contributed to the failure before
the main target of the campaign, Malta, but Tripoli
was taken. After returning to the Ottoman capital,
Torghud was appointed sand^ak beyi of Karli-eli with
Prevesa as its main harbour, while several captains of
his suite also received official appointments as commanders of mm (imperial) galleys; one of these was
the future Kapudan Pasha Kilidj 'All [see CULUDJ CAL!].
Torghud was eventually given a post he had coveted
since 1551, the beylerbeyilik of Tripoli (1555).
The final years of Torghud's life were marked by
two memorable events, the battle of Djerba (1560)
and the siege of Malta (1565). Both were major enterprises conceived in Istanbul and led by the Kapudan
Pasha Piyale Pasha [q.v.], but they had opposite results:
at Djerba, the Turks triumphed over the Christian,
chiefly Spanish forces; at Malta, they were thwarted
by the determined defence of the Knights Hospitallers,
and the failure was made worse by a mortal wound
suffered by Torghud. He was buried in a turbe by the
mosque he had erected at Tripoli.
Like Kemal Re'fs, Selman Re'Ts, and Khayr alDln Barbarossa before him, and 'Uludj CA1T, Husayn
Pasha Mezzomorto and Djaza'irli Ghazf Hasan Pasha
after him, Torghud represents the special brand of
Ottoman naval commanders who first proved their
worth as privateers but then, recruited by the Ottoman
government, led the imperial fleet to signal victories
or made it recover its effectiveness. Torghud's case,
however, also illustrates a frequent dilemma of this
class whose recruitment as a rule differed from that
of the administrative and military elite (theoretically,
the sultan's slaves, in fact, his choice retinue), and
therefore often received less recognition and chance
to assert itself than it may have deserved.
Bibliography: Ali Riza Seyfi, Turgut Reis, Istanbul
1994 (modern Turkish rendering of a 1327/1911
publication); T. Guiga, Dorgouth Rais, Tunis 1974;
Katib Celebi, Tuhfat al-kibdrfl asfdr al-bihdr, Istanbul
1329/1913, 67-81; A. Samih liter, §imali Afnka'da
Tiirkler, Istanbul 1937, i, 128-44; Zekeriyazade, Ferah,
ed. O.S. Gokyay, Istanbul 1975 (modern Turkish
rendering of a participant's account of the Battle
of Djerba; the Ottoman text is reproduced in
A. Bombaci, Le fonti turche delta battaglia delle Gerbe,
in RSO, xix [1946], 193-218); Ch. Monchicourt,
L'Expedition espagnole de 1560 contre I'tle de Jerba, in
RT, xx (1913), 499-519, 627-53; xxi (1914), 14-37,
136-55, 227-46, 332-53, 419-50; idem, Episodes de
la carriere tunisienne de Dragut, Tunis 1918; C. Orhonlu,
Turgut Reis ve Korsika baskmi, in Belgelerle Turk
Tarihi, xv (1968), 69-76; §. Turan, Rodos'un zaptindan
Malta muhasarasina, in Kanuni armagam, Ankara 1970,
47-117.
(S. SOUGEK)
TOROS DAGLARI, the Modern Turkish designation of the T a u r u s M o u n t a i n s , the southern and
southeastern bordering-mountain chain system of the
Anatolian plateau in Turkey. This is part of the young
Tertiary folded mountain belt and rich in deposits of
workable ores. Away from the basins and valleys, it
is sparsely populated and extensively used by small
livestock farming. Higher parts formerly used as summer resorts by Yiiruk nomadic tribes have recently
been filled by small permanent forest farmer dwellings.
The southern flanks to the Mediterranean and the
inshore parts are distinguished by a Mediterranean
climate and vegetation (often maquis). In spite of uncontrolled woodcutting, clearing for cultivation and
overutilisation as pastures, the Taurus mountains are
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often still covered with xerophytic forest residues of
pine, juniper, oak and cedar.
The Western (Lycian) Taurus mountains start in
the Mediterranean coast regions of western Anatolia
with the Golgeli Daglari, which are more than 2,000 m
high. They form an assemblage of mountain ranges
and massifs of Mesozoic Palaeogene limestones, flysch
sediments and crystalline rock formations with important chrome ore deposits. This region, which includes
parts of the Isaurian-Pisidian lake district, is rich in
basins and poljes set into the longitudinal mountainous
depressions. In the ranges of the Bey Daglari west of
the Gulf of Antalya, with its new winter sport centre
and national park, the Western Taurus mountains
reach over 3,000 m.
In the hinterland north of this gulf, the wide-bowed
bend of the Central Taurus, composed mostly of
Palaeozoic limestones, begins. It stretches eastward to
the "bulwark" of the High Bolkar Daglari and ends
beyond the Cilician Aladag (3,756 m, the Armenian
Taurus) at the deep and striking depression of Kahramanmaras,. In its western parts, where the "Curve of
Isparta" with parallel mountain ranges encloses further
sections of the lake district, striking turns from southwest-northeast to northwest-southeast, and leads over
to the Neogen limestone plateau of Ta§eli. This slightly
tilted and upfaulted table is full of caves, intensively
karstified and canyon-shaped, and dissected by the
Goksu river and its tributaries. The eastern section of
the Central Taurus, the Cilician Taurus, is formed
by the high wall of the Bolkar Daglari (3,524 m).
Here in the hinterland of Tarsus, the chains are
crossed by the Ecemi§ depression, with the most famous
ancient pass region of the Cilician gateway. Eastward,
in the environs of the Ala Daglar, one finds heights
of more than 3,750 m. In former times the centre
of the Kingdom of Little Armenia [see sis], these
regions were settled by Armenians until their persecution and banishment in the early 20th century. They
have recently been inhabited by Yiiriik and resettled
Alevi Kurdish minorities.
From here two parallel mountain range systems, the
Taurus and Anti-Taurus, turn northeastward, flanked
by impressive intermontane basin lines. The outer
southeastern ranges including the famous Nemrut Dagi
of Commagene lead to the glacierised Gilo (Djilo) Dagi
around Hakkari which is the mountainous nucleus of
Turkish Kurdistan and over 4,000 m high. The inner
parts, following the Seyhan river system, are intertwined with the eastern Pontic chains of historic High
Armenia and disappear under the cenotypal of the
northeast Anatolian Ararat upland lava plateaus.
Bibliography: H. Grothe, Meine Vorderasienexpedition
1906 und 1907, ii, Leipzig 1912; R. Brinkmann,
Geology of Turkey, Stuttgart 1976; N. Giildali, Geomorphologie der Ttirkei, Beihefte zurn TAVO Reihe A
Nr. 4, Wiesbaden 1979.
(V. HOHFELD)
TOSK [see ARNAWUTLUK. 4).
TOUBA [see TUBA].
TOUGGOURT [see TUGGURT].
TOURKOPO(U)LOI or TURCOPLES, C h r i s t i a n ised ex-Muslim m e r c e n a r i e s of Turkish origin in B y z a n t i n e and O r i e n t a l Latin a r m i e s
in the Balkans, the Middle East, Cyprus and Rhodes
from the late 11 th century onwards, especially the
late 12th, 13th and 14th centuries (on the term's etymology, see C. Amantos, in Hellenika, vi [1933], 325-6;
H. Diament, Can toponomastics explain the origins of the
Crusader French lexemes Poulain and Turcople?, in Names.Jnal
of the American Name Soc., xxv [1977], 183-204). They
are sometimes erroneously associated by older Greek
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scholars with the early Ottoman institution of the
dewshirme [g.v.] and the Janissary corps [see YENI-CERI].
Their ancestors had been "Persian" (i.e. Saldjuk and
Turcoman) mercenaries of Byzantium (Pachymeres,
ed. Bonn, ii, 523-4); Crusader chroniclers define the
latter's offsprings as Turcopoli enim dicuntur, qui vel nutriti
apud Turcos, vel de matre Christiana patre Turco procreantur (Raymund of Aguilers, in RHC, Occid., iii, 246),
or as Turcopoli gens impia et dicta Christiana nomine, non
opere, qui et Turco patre et Graeca matre procreati (Albert
of Aix, in ibid., iv, 380).
The earliest mention of the term appears in a
Byzantine document referring to an Athonite monk
Sergios Tourkopoulos, probably an ex-Muslim (A.D.
1082); certainly the most celebrated Turcople in Byzantium (ca. 1078-cfl. 1099/1103) was Tatfkios, who
according to Anna Comnena (refs. in B. Skoulatos,
Personnages byzantins de I'Alexiade, Louvain 1980, 287-92)
distinguished himself in the Emperor Alexius I Comnenus' service against Normans, Saldjuks of Rum,
Pecenegs (Patzinaks), Kipcaks (Gumans) and the knights
of the First Crusade, though he finally abandoned the
siege of Antioch [see ANTAKYA] in 1098 and thus
Byzantium missed a possible lucrative recapture (refs.
in J. France, The departure of Tatikios from the crusading
army, in Bull. Inst. Hist. Research, xliv [1971], 137-47;
A. Sawides, Taticius the Turcople, in Jnal. Or. Afr. Stud.,
iii-iv [1991-2], 235-8); even after that, Alexius I continued using Turcoples against the Saldjuks, and also
providing the Crusaders with more Turcople regiments
(Alexiad, ed. Leib, iii, 12; Albert of Aix, 575 ff.).
A detailed picture of Turcoples in Byzantine service appears in George Pachymeres and Nicephorus
Gregoras; the latter reports (ed. Bonn, i, 229) that
the Turcople descendants of the Rum Saldjuk sultan
Kaykawus II [q~v.] distinguished themselves in the
service of the Palaeologi emperors Michael VIII (1259
or 1261-82) and Andronicus II (1282-1328) against
the Catalan raiders and the semi-autonomous rulers
of Thessaly [see TESALYA] between ca. \268-ca. 1275
and as late as 1330-4. Turcoples had also participated
on the Byzantine side in the Graeco-Latin war of
1263-4 in the Morea [see MORA], In the late 13th century, Turcoples were installed in central and northwestern Greek Macedonia, in the area of the Vardar
(Axios) river (see E. Zachariadou, in Makedonika, vi
[1964-5], 62-74; S. Vryonis, The decline of medieval Hellenism in Asia Minor, Berkeley, etc. 1971, 441-2), while
in the early 14th century, several among them settled
in the western Thracian Rhodope, following their participation in Catalan raids against Byzantium (1305-6),
their abandonment of the marauders (1307-8) and their
eventual partial departure to Serbia. In Trebizond,
too, an A.M. 6841 (A.D. 1305-6) inscription mentions
a Georgios Torkopoulos (see A. Bryer and D. Winfield,
Byzantine monuments and topography of the Pontos, Washington 1985, i, 228 n. 354, correcting F. Uspensky's dating of 1203/4 or 1210/11).
Many Turcoples are also attested in the Christian
Orient during the Crusading period (12th-13th centuries), either as fighting troops against Muslims (as
in the case of the fifth Crusade of 1217-21, when
those sent by Hugh I Lusignan of Cyprus occupied
a conspicuous place in the Crusading army), or in
the service of the military orders (Usama Ibn Munkidh,
ed. Hitti, 79; other refs. in Sawides, 1993, 123-4/12630; Zachariadou, Tourkopouloi, in Oxford diet, of Byzantium,
Oxford 1991, 2100b). Jean Richard has stressed that,
in the Orient, Turcoples were employed in imitation
of the Byzantine Tourkopo(u)loi (La Papaute et les
missions d'Orient an Moyen Age, 13''-15C s., Rome 1977,

7-8; idem, The Latin Kingdom of Jerusalem, Amsterdam
1979, 140; idem, in Bibl.}.
Following the fourth Crusade of 1204, Turcoples
arrived to strengthen the armies of the Latin Empire
of "Romania" at Constantinople, and also participating in the latter's war against the Bulgarians (see
Villehardouin, ed. Faral, ii, Paris repr. 1963, §§ 136,
438). On Cyprus [see KIBRIS], Turcoples appear in
Latin service from the late 12th century onwards, following the end of Byzantine rule there, by Guy I
Lusignan; he distributed fiefs among Turcople mounted
mercenaries, who under their captain (Grand Turcopolier]
assumed the island's protection. Henceforth, the term
is closely associated with lightly-armed archers (as a
police force) in the Latin sources (refs. in Sir George
Hill, Hist, of Cyprus, repr. Cambridge 1972, ii, 40, 54;
P. Edbury, The Kingdom of Cyprus and the Crusades, 11911374, Cambridge 1991, 17, 122; Th. Papadopoullos,
in Hist, of Cyprus [in Greek], iv/1, Nicosia 1995, 765,
on their social status). From the 14th century onwards,
they were drawn from local populations in the late
Frankish and Venetian periods, 15th-16th centuries,
when they feature in Greek vernacular sources like
Leontios Machaeras and George Bustronios as Tourkopouloi, Tourkopoulieredes, Tourkopoulfzai, etc. (refs.
in Hill, op. cit., ii, 773-4, with chart on eponymous
cases, also in diplomatic connection with the Tekke,
Hamfd and Karaman amirates, as well as the Mamluks of Egypt; other eponymous cases in Edbury,
op. cit., 169-70, 173, 175; Sawides, 1993, 135-6; Prosopogr. Lexikon der Palaiologenzeit, fasc. xii, Vienna 1994,
nos. 29098, 29176-84).
Finally, on Rhodes Turcoples participated in the
Hospitaller Knights' conquest of the island between
1306-10 [see RODOS, and A. Sawides, in Byzantinos
Domos, ii [1988], 220, 227-9, with n. 142]; henceforth
the Turcop(o)lieri/Turcupellerii (light cavalrymen) were
extensively used by the Knights with the duty of
patrolling the island's coasts and guarding its maritime populations (refs. in A. Luttrell, Hospitallers in
Cyprus, Rhodes, Greece and the West, 1291-1440, London
1978, no. I, 278, 283; E. Kollias, The city of Rhodes
and the palace of the Grand Master, Athens 1988, 33, 37;
Z. Tsirpanles, Rhodes and South Sporades. . . 14th-16th
centuries [in Greek], Rhodes 1991, 276 nn. 8-9; idem,
Unpublished documents on Rhodes and the South Sporades,
1421-53 [in Greek], Rhodes 1995, 192, 629-30, 73940, with Latin documents from the Malta archives).
Bibliography: Mostly given in the article; sources
in G. Moravcsik, Byzantinoturcica, 3Leiden 1983,
327-8; detailed analysis in J. Richard, Les turcoples
au service des royaumes de Jerusalem et de Chypre: musulmans convertis ou chretiens orientaux?, in REI, liv (1986),
259-70, and A. Sawides, Late Byzantine and western
historiographers on Turkish mercenaries in Greek and Latin
armies: the Turcoples/Tourkopouloi, in R. Beaton and
Ch. Roueche (eds.), The making of Byzantine history.
Studies dedicated to Donald M. Nicol, Variorum,
Aldershot 1993, 122-36; idem, The Turks and Byzantium, i, Pre-Ottoman tribes in Asia and the Balkans
[in Greek], Athens 1996, 152-5 and 220-21 (bibl.).
(A. SAWIDES)
TRANSJORDAN or TRANSJORDANIA [see ALURDUNN] .
TRANSYLVANIA [see ERDEL).
TRAVNIK, a town of c e n t r a l Bosnia, situated
to the north-west of Sarajevo, in the narrow valley
of the Lasva (a tributary of the river Bosna), located
at an altitude of 504 m/1,653 feet between the mountains of Vlasic (1,943 m/6,373 feet) to the north, and
of Vilenica (1,235 m/4,050 feet) to the south.

573

TRAVNIK
As is proved by numerous known archaeological
sites, the neighbourhood of Travnik was occupied first
by Neolithic and then by Illyrian populations. Many
traces remain of the Roman period, but none at all
from the first five centuries which followed the arrival
of Slav populations in the Balkans (7th-12th centuries).
Historical evidence reappears from the 13th century
onwards: on the one hand, the remains of two churches
and of five castle-fortresses, on the other, a number
of mediaeval tombs and necropoles. One of these
castle-fortresses, that of Travnik (dating from the early
15th century and renovated on numerous occasions
since) is associated with the foundation of the town,
the first mention of which dates from 1463-4, on the
occasion of the visit to this place by sultan Mehemmed II during his campaign against Bosnia. Subsequently, first a market was formed beneath the citadel,
then an Ottoman kasaba, which became the seat of
the ndhiye of Lasva and (after 1528) of the kddilik of
Bosna-Brod. The development of the town was, it
seems, initially rather slow, then (from the second half
of the 16th century) more rapid, since it is estimated
that by the end of the 17th century its population
had risen to 3,000-3,500 inhabitants. Ewliya Celebi
visited Travnik in the summer of 1660 (see his Seyahatndme, v, 442 ff., and especially the translation into
Serbo-Croat (with important annotations) by H. Sabanovic, E.G., Putopis, odlomci o jugoslavenskim zemljama.
Sarajevo 1967, 127-9). According to the renowned
traveller, the town was at that time the khdss of the
pasha of Bosnia, the seat of a voyvode and a kadilik
with 150 akces. He describes the fortress and the town,
which according to him consisted of eleven mahalles,
with 2,000 solid houses (figures which H. Kresevljakovic
and D.M. Korkut, Travnik u proslosti 1464-1878, Travnik
1961, 14, amend to seven mahalles and 600-700 houses
at the most), seventeen mosques, numerous elementary
schools (mekteb-i sibydri), a khan, a hammdm, two turbes,
and the carshl. In K. Papic's scholarly monograph
(Travnik, grad i regija, Travnik 1975, 102-12) which collates all the known documentation, can be found a
detailed description of the development of the town
and of its population during this early period (14631699), with prosperity naturally linked to the military
situation of the Ottomans in this region.
In a totally unexpected manner, the time of
Travnik's greatest success was set during the period
of the empire's decline in South-Eastern Europe. This
is readily explained by the fact that the seat of the
Ottoman vizier was transferred in 1699 from Sarajevo
to Travnik [see SARAJEVO], where it remained until
19 June 1850 (with two brief interludes, in 1827-8
and 1832-6 for 1839]). The urban prosperity which
resulted from this was accompanied by that of craftsmanship and of commerce, and was responsible for
more than doubling the population figures of the town,
which by the mid-19th century had risen to more
than 7,000 persons (who are said to have included,
according to the secretary of the French Consulate
of Travnik, Amedee Chaumette des Fosses, a large
majority of Muslims, about 1,000 Orthodox Christians,
500 Roman Catholics, 300 gypsies and 60 Jews), promoting Travnik from the status of kasaba (large village)
to that of shehir (town). In the early 19th century, and
for a relatively short period, Travnik also became the
seat of the very first European consulates in this part
of the Ottoman empire, these being the French
Consulate (from 1806 to 1814) and the Austrian
Consulate (from 1808 to 1820), events described magisterially by Ivo Andric (Nobel Prize for Literature in
1961) in his novel Travnicka hronika (1st ed. Belgrade

1945; latest FYench tr., La chronique de Travnik, Paris
1996). (On this period in general, cf. Papic, op. cit.,
112-40.) Naturally, it is from the 18th-19th centuries
that the most important monuments of Ottoman architecture in the town date (several mosques and khans,
two bedestens, three hammdms, two clock-towers, three
medreses, numerous bridges, ttirbes and fountains, a tekke,
etc.) the majority of which have been subsequently
restored and renovated, some of them destroyed (see
anon., Kulturno-istorijski spomenici-vlasnistvo IV2^ [Travnik],
in Glasnik Vrhovnog Islamskog Starjesinstva u FNRJ,
Sarajevo, ii/4-6 [April-June 1951], 159-67, ii/7-9 [JulySeptember 1951], 298-301; M. Mujezinovic, Turski
natpisi u Travniku i njegovoj okolini, in Prilo^i za orijentalnu
filologiju, Sarajevo, xiv-xv [1964-5 (1969)], 141-87, and
xvi-xvii [1966-7 (1970)], 213-306; Blago na putevima
Jugoslavije, Belgrade 1983, 327-9). Also available are
several descriptions of the town made by western travellers from the early 19th century onward, such as
that of F.C.H.L. Pouqueville in 1806, that of A. Chaumette des Fosses (Voyage en Bosnie dans les annees 1807
et 1808, Paris 1816) and, most thorough of all, that
of Ami Boue, from 1836-38 (Recueil d'itineraires dans la
Turquie d'Europe, Vienna 1854, ii, 228-30), who was
astonished at the dilapidated state of the Ottoman
vizier's residence and who supplies numerous interesting details regarding the condition of the town's
inhabitants, particularly Muslims and Catholics.
The definitive transfer, in 1850, of the vizier's seat
to Sarajevo, marked the beginning of Travnik's decline,
which continued throughout the last years of Ottoman
power (1850-78) (cf. Papic, op. cit., 140-7). The population of the town diminished perceptibly, to such
an extent, that according to the first Austro-Hungarian
census, that of 1879, it numbered no more than 5,887
inhabitants (comprising 3,482 Muslims, 1,455 Catholic
Christians, 576 Orthodox Christians and 374 Jews;
cf. Ortschafts- und Bevolkerungs-Statistik von Bosnien und
Hercegovina. Aemtliche Ausgabe, Sarajevo 1880, 61). This
period was also marked by the construction of a
Catholic church and an Orthodox church, as well as
by the opening (in addition to a riishdiyye intended for
pupils of all religious persuasions, but with instruction
given in Turkish), of a Catholic primary school and
an Orthodox primary school, and most of all by the
construction of a large Franciscan monastery (with a
church and a secondary school) at Guca Cora (in
the immediate vicinity of Travnik), a monastery which,
with other establishments of the same kind, was subsequently to play a very significant role in the religious, cultural and political life of the Catholic
population of Bosnia-Hercegovina.
During the forty years of Austro-Hungarian occupation (1878-1918), the Ottoman town experienced
many transformations, particularly after the great fire
of 1903, in the course of which the entire historic centre of the city, where all the building (shops and residential properties) were made of wood, disappeared
for ever. Then the first modern constructions appeared.
The following table, constructed according to the four
official censuses carried out by the authorities at the
time (cf. Papic, op. cit., 148-86, and esp. 151), shows
the demographic changes:
Tear
1879
1885
1895
1910

Total pop.
5,887
5,933
6,261
6,647

Mus.
3,482
3,042
2,983
2,750

Cath.
1,455
1,889
2,179
2,732

Orth.
576
559
651
674

Jews
^374
425
426
472

Others
18
22
19

The principal Muslim dignitaries of Travnik (begs
and culema}\ as well as those of other places in
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Bosnia-Hercegovina, took an active part in the political struggles which accompanied the beginning of the
Austro-Hungarian occupation (see e.g. on this subject,
RJ. Donia, Islam under the Double Eagle. The Muslims of
Bosnia and Hercegovina 1878-1914, Boulder, Colo. 1981,
68-89 and passim). It may be added that the local
scene was confused in the extreme as a result of the
power-plays of the other leading elements of the population: the Catholic element (which was ultimately
to declare itself Croat) and the Orthodox (which on
account of its belonging to a national church could
do nothing other than feel and proclaim its Serbian
loyalties). It may be said, finally, as regards the Muslim
population of Travnik in this period, that it had at
its disposal, in the cultural sphere, eight mektebs, one
riishdiyye and three medreses, the oldest of which, that
of Elci Hadzi Ibrahim Pasha (see A. Bejtic, Elci Ibrahim
pasin vakuf u Travniku, in El-Hidaje, nos. 7-12, Sarajevo
1942), was replaced in 1894-5 by a new building, constructed in the "Moorish" style, the renowned "Fejzija"
of Travnik, where among others, several members of
the illustrious Korkut family were teachers (cf. A. Bejtic,
Dervis M. Korkut kao kulturni ijavni radnik, Sarajevo 1974).
There is little to say on the history of the town of
Travnik in the 20th century, other than that the population has grown significantly, from 6,334 inhabitants
in 1921 to more than 14,000 in 1975. But on account
of its past, the old city of Travnik remains, if only
on the cultural plane, the principal urban centre of
the valley of the Lasva. It may be said in conclusion
that at .the time of writing (January 1997), the precise consequences for the town of Travnik of the civil
war of 1992-5 remain unclear.
Bibliography. In addition to the references cited
in the text, see M. Mandic, Vezirski grad Travnik
nekada i sada, Zagreb 1931; M. Jokanovic-K. Papic,
Travnik, in Encyclopedia Jugoslavije, Zagreb 1971, viii,
359-60; Travnik u vrijeme vezira (1699-1851), Travnik
1973.
(A. POPOVIC)
TRIBENl (lat. 22° 59' N., long. 88° 26' E.), in
Sanskrit Tri-vem or "Three braids" referring to the
convergence of the Bhagirathi, Jamuna and Saraswati
rivers, a place in the d i s t r i c t of Hooghly,
West Bengal, India, an ancient place of Hindu
pilgrimage and Sanskrit learning, mentioned in classical Greek (e.g. Pliny's Natural history), Sanskrit (e.g.
Dhoyf's Pavanaduta), Bengali sources (e.g. Cvandimangala],
and early European travel accounts.
Conquered by Zafar Khan Ghazf towards the end
of the 7th/13th century, Tribenl (also known by the
Muslims as Ffruzabad after the Bengal Sultan Ffruz
Shah, r. 1301-22) and its neighbourhood (e.g. Satgaon
and Pandu'a [^.zw.]) prospered under Muslim rule, as
evidenced by the impressive architecture of the period
which was influenced by Islamic and local traditions.
Arabic inscriptions from the Zafar Khan masajid and
madrasa (earliest one dated 698/1298; see Mohammad
Yusuf Siddiq, Arabic and Persian texts of the Islamic inscriptions of Bengal, Watertown, Mass. 1992, 27-30) suggest
that, in addition to holding an important commercial
and political position in south-west Bengal, the area
was a notable Islamic educational and cultural centre. With the emergence in the 16th century of the
new port city of Hooghly after the advent of European
traders, and later of Calcutta further south, Tribem
and its surrounding towns lost their importance and
urban character and declined to the status of villages
in the rural landscape of Bengal.
Bibliography: Bipradas, Manasd Mangala (16thcentury Bengali ms. [Ga 3530] in the Asiatic Society
of Bengal, Calcutta); Bhakti ratndkara, ed. Rama

Narayana Vidyaratna, Berhampore 1887, 538-9.
(MOHAMMAD YUSUF SIDDIQ)
TRUGIAL COAST [see AL-IMARAT AL-CARABIYYA
AL-MUTTAHIDA, in Suppl.;

C

UMAN].

TSAKHUR, a L e z g i a n p e o p l e of e a s t e r n
C a u c a s i a , Sunnf Muslims and numbering about
25,000. Their self-designation is Yikhbi, but others
call them after the Ts'akh village. That name dates
back to the 7th century, when the Tsakhur probably
formed part of Arran [q.v.] (Caucasian Albania). They
accepted Islam in the 1 Oth-11 th centuries. Their societies united into a sultanate in the 15th century. This
Elisuyskoe sultanstvo, as it was called in the 18th century, ended in the next century with its incorporation into Tsarist Russia.
The Tsakhur, whose main occupation has been transhumant sheep pastoralism, have traditionally lived in
the isolated upper Samur valley in south-west Daghistan and on the other side of the watershed of the Great
Caucasus, in present-day Adharbaydjan. At present,
about two-thirds of the Tsakhur live in the latter
region, with most of the remaining third in Daghistan,
i.e. in Russia.
Life used to be organised in patrilinear families that
were often bilocational, living partly in the mountains,
partly on the southern slopes in Adharbaydjan, with
the herds moving with the seasons. Clan-ties among
the endogamous Tsakhur are strong. Their calendar
is marked by a large number of Islamic and older
festivities.
The Tsakhur language belongs to the Lezgian subgroup of the Daghestan branch of the East Caucasian
linguistic phylum. There are Tsakhur inscriptions that
date back to the 13th century. General literacy came
with Soviet times; in the mid-1930s Tsakhur was used
at school, soon to be replaced by Azeri, and after
1952 by Azeri and Russian respectively. Since the
early 1990s attempts have been made at revitalising
traditional culture and at reintroducing Tsakhur as a
written language. Language retention is high, though
Tsalthur town-dwellers are more fluent in Azeri than
in Tsakhur.
Bibliography: S.P. Tolstov (ed.), Narodi Kavkaza
("The peoples of the Caucasus"), i, Moscow 1960;
G.Kh. Ibragimov, Tsakhurskiy yazik ("The Tsakhur
language"), Moscow 1990; V.A. Tishkov (ed.), Narodi
Rossii ("The peoples of Russia"), Moscow 1994.
(H.J.A.J. SMEETS)
TU WEN-HSIU, C h i n e s e M u s l i m m i l i t a r y
l e a d e r and head of the P a n t h a y [ q . v . } sult a n a t e (1855-73) in western Yunnan, South-west
China, d. 1873. Tu Wen-hsiu was born into a Yang
family of Muslim father and Han mother in the Yungch'ang area in western Yunnan on 18 December 1826
(the 6th year of the reign of the Emperor T'ao-k'uang).
He was originally called Yang Hsiu, with the Muslim
name of Sulayman. At the age of 13, when he passed
the local public examination on the Confucian Classics
with an excellent grade, the Han examination official, displaying discrimination against Muslims, ordered
him to adopt his Han mother's family name, and
renamed him as Wen-hsiu, meaning "of literary accomplishments and fine manners". However, he prefered
to be called Sulayman Yang amongst his fellowMuslims. He then entered the local Kur'anic school,
and was educated under an cdlim from the Chingyang area in Shensi province [q.v.] called Man Ankuo who was probably a Nakshbandi-Djahrf Sufi"
murshid, studying for 6 years and qualifying as an
Ahund in 1843. Later, he went to Kung-ming, the
capital of Yunnan province, for further studies for a
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short period, under the well-known great Muslim
scholar Ma Fu-ch'u, who was the then spiritual leader
of Muslim rebellion in eastern Yunnan.
In 1856, after his parents and relatives were all
killed by Han militia in a Han-Muslim clash, Tu
openly joined the Muslim rebellion in the T'a-li region,
being elected de facto leader of the T'a-li rebels by
virtue of his literacy and justice (but some Muslim
legends attributed it to his kardma [q.v.]). Tu then
assumed the title of Ka'id d^amf al-Muslimin ("The
leader of all [Yunnanese] Muslims") or Chung-t'ung P'ingma Ta-yiien-shuai ("Generalissimo of all armed forces
and cavalry"); but he was known to the Westerners
as "Sultan Sulayman". After Tu took complete control of the rebel group and set up its headquarters
in T'a-li, the sultanate then took shape. Within a few
years, the whole of western Yunnan was brought under
T'a-li authority.
Most of Tu's writings have not survived except for
some poems, couplets and a few essays on Confucian
ethics. However, according to some recently-published
manuscripts of court documents of the sultanate, part
of his religio-political ideology becomes comprehensible. In principle, Tu intended to set up an Islamic
government; thus the Shaffa and Islamic education
systems were imposed, but applied to Muslims only.
Because half of his subjects were Han and other aboriginal minorities, Tu had to adopt the Ming dynasty's
system for non-Muslims in order not to cause grievances. By showing a positive image of Islam to his
non-Muslim subjects, he hoped indirectly to encourage conversions to Islam. The documents also indicate that he hoped eventually to assimilate Muslims
and non-Muslims into a syncretised culture. However,
Tu died before his ideal materialised. The sultanate
was subdued in 1873; Tu Wen-hsiu submitted to the
Manchus, but committed suicide in order to secure
lives of his followers from massacre. It is said that
one of his daughters escaped from the Manchu massacres to Burma after the fall of the sultanate, with
her offspring surviving to the present time.
Bibliography: Chang Shih-ch'ing et alii (eds.), Tu
Wen-hsiu Shuai-fu Mi-lu ("Secret court documents of
Generalissimo Tu Wen-hsiu"), i, Ch'eng-t'u, Such'uang Jenmin Publisher 1995; and see the Bib I.
tO PANTHAY.

(CHANG-KUAN LlN)

TUAREG [see TAWARIK].
TUBA, conventionally TOUBA, a simple hamlet of
the Baol in Senegal which has become the sacred
city and capital of the Murldiyya [q.v.] dervish
order. It lies 190 km/120 miles to the east of Dakar
[q.v.] and is in process of becoming the second city
of Senegal. It should have 200,000 inhabitants by the
end of the 20th century, and every year it receives
two millions of the faithful from all over the country
for an annual pilgrimage (the Great Magal). Tuba is
a sacred enclosure, and has been for a long time an
autonomous zone outside the authority of the state's
agents and controlled solely by a "khalifa-general", his
helpers and a militia of the order, the Bay Fall.
Tuba derives its importance from the initiatory mystical vision of the founder of the Mundiyya, Amadu
Bamba, probably in the late 1880s. Various etymologies
have been current for the name; it most likely stems
from a reference to tuba "blessing" rather than to
tawba "repentance".
In the last years of his life, between 1924 and
1927, Amadu Bamba conceived the project of a great
mosque there and chose it as the site of his own tomb.
After some hesitation, the French colonial authorities
in 1926 agreed to this, but the misappropriation of the
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original funds gathered for this held back construction.
Work began again under the direction of the founder's
son and successor, Mamadu Mustafa Mbacke, although
progress was very slow. The foundations were not
completed till 1932, and the building work, halted in
1939, was resumed in 1947 until its inauguration in
1963. The monument is made up of a giant minaret
96 m/315 feet high, four other minarets, fourteen
domes and two ablutions chambers. The building is
100 m/330 feet long and 80 m/262 feet wide. The
site's importance is underlined by the presence there
of Amadu Bamba's and Mamadu Mustafa's tombs. A
library of 160,000 volumes illustrates the intellectual
dimension which the order wishes to give to the shrine.
It was in 1928, at the first anniversary of his father's
death, that Mamadu Mustafa Mbacke organised a
meeting of all the Murfds at Tuba, this being the first
Magal (a Wolof term meaning "festival, anniversary").
It became an annual event, and from 1945 onwards,
the pilgrimage to the founder's tomb became a growing institution. After the death of the first Khalifa in
1945, his brother and successor Falilu Mbacke in 1946
postponed the date of the Great Magal by a month,
to 18 Safar, henceforth commemorating the exile of
Amadu Bamba to Gabon. A Lesser Magal nevertheless remains for the anniversary of the founder's death.
The Great Magal lasts for four days and is the occasion
for a gathering of devotees from all parts of the country and beyond. It also marks a firm point in time in
relations between the Senegalese state and the order;
a numerous official delegation marks on these occasions
the state's recognition of the existence of the Munds.
The quasi-extraterritoriality which Tuba enjoys within
the Republic of Senegal has made this religious centre
also one for trade, a free trade zone, where products
brought in from neighbouring Gambia escape state
taxes. Under a very modern apparent exterior, one
thus finds an ancient form of Senegalese, indeed, West
African, Islamic life: the constituting of "maraboutic
villages", enclaves which bring together the most keen
devotees and which, through the force of the charisma
of their directors, are able to escape from the exactions, pressures and constraints of the warrior and
temporal authorities.
Bibliography: D.B. Cruise O'Brien, The Mourides
of Senegal, Oxford 1971; C. Coulon, Touba, lieu saint
de la confrerie mouride, in Lieux de I'Islam. Cultes et cultures de I'Afrique a Java, Paris 1996.

(J.L. TRIAUD)
TUBBAC (pi. Tababi'a), a term used by Muslim
writers as a dynastic title (comparable with Fir'awn/
Fara c ina for the Pharaohs, Kisra/Akasira for the
Sasanids, etc.) for those Himyarite rulers who, between the late 3rd century and the early 6th century A.D., controlled the whole of Southwest Arabia.
For two or three centuries before that, Himyarites
centred on Zafar and Sabaeans centred on Marib had
struggled for supremacy, often both simultaneously
claiming the title "king (mlk) of Saba and the Raydan"
[see HIMYAR; SABA']. But shortly before A.D. 300 Shammar Yur'ish, "the first Tubba0', eliminated both the
Sabaean dynasty and the independent kingship of
Hadramawt, and marked this by assuming the title
"king of Saba and the Raydan and of Hadramawt
and Ymnf* (the last area not securely identifiable, but
perhaps the coastal regions as distinct from the Wadf
Hadramawt). Towards the end of the 4th century,
the most famous of all the Tababi'a, Abukarib Ascad,
pushed his military expeditions far into central Arabia,
and expanded Shammar's title-formula by adding "and
of their Arabs (bedouin) in Twd ("Highland", synony-
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mous with Nadjd [q.v.]) and Tihama" [q.v.]; this expanded title was passed on to his successors. In later
times, a legendary epic clustered round the name of
this king, attributing to him fantastic exploits similar
to, and perhaps inspired by, those of the Alexander
romance [see ISKANDAR-NAMA] . It is not clear how the
Muslim writers came to envisage Tubbac as a title;
for though Tb'krb occurs as the individual name of a
king of an earlier dynasty, the Tababi'a themselves
used only the style mlk as title. The last to employ
the long title mentioned above was Abraha [q.v.], but
he was not a native South Arabian at all; his predecessor Yusuf As3ar [see DHU NUWAS] was possibly a
member of the Hadramite clan Yazan [q.v.], and it
is doubtful whether he was regarded as a Tubbac. If
not, then the last of the dynasty would have been
Ma'dikarib YaTir, epigraphically attested as reigning
in the summer of the Himyarite year 631 (either A.D.
516 or 521). Though almost all the Tababi'a mentioned by the Muslim scholars, particularly al-Hamdanf
[q.v], can be validated by contemporary epigraphic
evidence, the latter contains lacunae, and Arabic traditions are sometimes mutually contradictory; hence
it has not been possible to compile a fully definitive
list of the Tababi'a.
Bibliography: A.F.L. Beeston, Hamdani and the
Tabdbicah, in Yusuf M. Abdullah (ed.), Hamdani, a
c 3

great Yemeni scholar, San a

1986,

5-15.

(A.F.L. BEESTON)
TUBBAT, TIBBAT, TIBAT, the most frequent vocalisations in the medieval Islamic sources for the consonant ductus T.b.t denoting the Inner Asian land of
Tibet (with Tubbat, e.g. in Yakut, Bulddn, ed. Beirut,
ii, 10, also preferred by Minorsky in his Hudud alc
dlam, tr. 92-3, and his edition and tr. of Marwazf,
see below).
The origin of the name has recently been examined by L. Bazin and J. Hamilton in a very detailed
and erudite study, L'origine du nom Tibet, in Wiener Studien zur Tibetologie und Buddhismuskunde, xxvi [1991], 24462, repr. in Bazin, Les Turcs, des mots, des hommes, Paris
1994. They believe that the Perso-Arabic, hence Western forms for the name can be traced back to the
oldest attestation of the Chinese name for the land,
T'ou-fan, for *Topan (beginning of the 7th century
A.D.), to the Orkhon Turkish form Tuput (mid-8th
century) and to Sogdian and Middle Iranian forms
of the 9th century representing *Topdt, all of which
go back to Old Turkish topd or topti "height", with
an early Turco-Mongol plural suffix -/, hence "the
heights, highlands", the equivalent of the modern
"Roof of the World". The geminated -it- of the Arabic
form would be an attempt to render the p by a language which did not possess this sound; the alternation u/i for the first syllable would be an attempt to
render the o of *Topat; and the final vowel would
probably be pronounced a or e in Persian, as in Marco
Polo's Tebet. The Chinese and Turks could have received the toponym from the apparently Altaic T'ouyu-houen people, who lived in the Koko Nor-Tsaidam
region, i.e. northern Tibet, until their defeat and expulsion northwards by the Tibetans in 633.
1. The h i s t o r y and geography of Tibet in
I s l a m i c s o u r c e s of the p r e - m o d e r n p e r i o d .
The first information on Tibet in mediaeval Arabic
geographical and historical sources must have come
through Central Asia via the Turks, at the time in
their Mongolian homeland near-neighbours of Tibet
on its north, so that the land is mentioned in the
Bilge Kaghan inscription of the Orkhon [q.v] as Tiipiit.
Given its remoteness from the Islamic heartlands, it

is not surprising that there were many fanciful and
legendary touches in Islamic knowledge of Tibet. The
fancied resemblance of T.b.t to Tubbac [q.v.] gave rise
to tales of a Yemeni origin of the kings of Tibet and
of a pre-Islamic colony of Himyarite Arabs there (cf.
al-Tabarf, i, 685-6; Gardfzi, %ayn al-akhbdr, ed. cAbd
al-Hayy Habfbr, Tehran 1347/1948, 263). A story
first found in Ibn Khurradadhbih, 170, and repeated
in many later sources, stresses the great happiness of
the people of Tibet and the fact that any stranger
going there becomes immediately full of laughter
and joy.
At the time of the Arab conquests in Central Asia
(lst-2nd/later 7th-8th centuries), the kingdom of Tibet
was often at war with China, in the later 7th century seizing the so-called "Four garrisons" in the Tarim
basin from China, and the Chinese annals often mention the Tibetans and the Arabs as being allies against
the Chinese empire, presumably in Kashgharia and
what was later Sin-kiang [q.v.] (see E. Chavannes,
Documents sur les Tou-kiue (Turcs) occidentaux, St. Petersburg 1903, 291; R. Grousset, L'empire des steppes, 4Paris
1951, 150-1, 155, 164, Eng. tr. The empire of the steppes.
A history of Central Asia, New Brunswick, NJ. 1970,
103, 107, 114-15). The early Arabic historians mention the appearance of the Tibetans at times in
Transoxania during the period of the Arab conquests.
The rebel Musa b. cAbd Allah b. Khazim was attacked
during his rule at Tirmidh in cAbd al-Malik's caliphate
by the Hayatila [q.v.] or Hephthalites, the Turks and
the Tibetans, according to al-Tabarf, ii, 1153 (year
85/704). In al-Yackubl, Ta'nkh, ii, 362, and idem,
Bulddn, 301, tr. Wiet 124, the governor of Khurasan
Djarrah b. cAbd Allah received, in the reign of c Umar
II (99-JO 1/717-20), an embassy from Tibet requesting
the despatch of missionaries to teach Islam there, and
in idem, Ta'rikh, ii, 479, the king of Tibet is mentioned among those rulers submitting to al-Mahdf
(158-69/775-85). It is further alleged, op. at., ii, 550,
that the king of Tibet adopted Islam in the caliphate
of al-Ma'mun (198-218/813-33) and sent to Khurasan
as a token of his conversion a golden idol set on a
throne; but in al-Taban, iii, 815, "al-Khakan, king
of Tibet", figures as one of al-Ma'mun's enemies with
whom he had to come to terms before he could attack
al-Amm. For all these stories, see D.M. Dunlop, Arab
relations with Tibet in the eighth and early ninth centuries A.D.,
in Islam Tetkiklen Enstitusu Dergisi, v [1973], 301-18.
It seems clear from these various mentions that the
Arabs of that time generally understood by "Tibet"
the region to the south of the Karakorum Mountains
lying between Gilgit [q.v. in Suppl.] and Ladakh [q.v.]
on the Indus headwaters, sc. Baltistan [q.v.], often
called Tubbat-i khurd "Little Tibet" and Bolor, the Pulu
of such Chinese sources as Hiuen Tsang (Marco Polo
traversed Bolor; see The Book of Ser Marco Polo, tr.
Yule and Cordier, 'London 1903, i, 172, 178-9 and
map). There were difficult but possible routes to it
southwards from Kashghar and Khotan [q.w] (including that of the modern Karakorum Highway) and
eastwards from Badakhshan via Wakhan [q.vv] and
across the Pamirs, and these are mentioned by the
Islamic geographers. There is an account of the route
from Badakhshan in the Hudud al-cdlam, tr. Minorsky,
92-3, comm. 255-6, also in Gardfzl, 264-5, al-Bfrunf,
al-Athdr al-bdkiya, ed. Sachau, 271, and Marwazf, ed.
and tr. Minorsky, Sharaf al-^amdn Tdhir Mawazi on
China, the Turks and India, London 1942, § 42, tr. 27-8,
comm. 89-90, all going back to a common source,
possibly the Samanid vizier al-Djayha.nl [q.v. in Suppl.].
A "gate of the two Tibets", bab al-Tubbatayn (presum-
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KhaldjT (d. 602/1205-6 [q.v.]) from his base in newlyably of Little Tibet and Tibet proper), lay between
conquered Bengal, mounted a campaign against BhuBadakhshan and the upper Oxus or Pandj river, with
tan and Tibet from Assam, but failed to make headway
a guard post where the Tibetans levied an entry due
and had to return to Bengal (see Djuzdjanl, Tabakdtof 2.5% on goods, and the danger of mountain sicki Ndsin, tr. Raverty, i, 560 ff.). Once Islam was estabness when crossing the high passes is mentioned
lished in Kashmir [q.v] (i.e. from the mid-8th/14th
(whence, says al-Blruni, the Tibetans call it "the mouncentury), raids were made into Baltistan or Little Tibet.
tain which poisons", djabal al-samm). At a village called
Towards the end of the 9th/15th century Tibet was
Samarkandak (probably with the sense "little Samarinvaded by Muslim rulers under pretext of a holy
kand") at the farthest limit of Transoxania lived
war, Little Tibet in particular. At this time, all the
Indians, Tibetans, Wakhanls and Muslims (Hudud al~
c
lands of Bolor and Tibet between Badakhshan and
dlam, tr. 121, comm. 309; it lay, in Minorsky's surKashmir were subjected by Mir Wall, general of the
mise, in the modern Sarhadd district of Wakhan [q.v],
ruler of Kashghar of the house of Dughlat, Abu Bakr
over which traffic goes to Gilgit and neighbouring
(Muhammad Haydar Mlrza Dughlat, Ta3nkh-i Rashidi,
areas).
ed. and tr. Elias and Ross, 320, 403). When Abu Bakr
These routes were important for the import into
was overthrown by Sacld Khan (in 920/1514) the
the Islamic world of the highly-prized, best-quality
fortresses built in Tibet (in Ladakh) were abandoned
musk of Tibet [see MISK], where the musk-ox was
by their garrisons and with their treasures seized by
raised, and this musk is mentioned in all the Muslim
the Tibetans. Under Sacld Khan (920-39/1514-33),
accounts of Tibet (cf. al-Mascudf, MurudJ, i, 352-6 =
Tibet, Ladakh and the adjoining territories were
§§ 390-4; al-ThacalibI, Latd'if al-macdnf, ed. Abyarl and
invaded, first in 923/1517 by Mir Mazld and in
al-Sayrafi, 225, tr. Bosworth, 142; MarwazI, 28-9,
938/1532 by the Khan himself, accompanied by the
comm. 91-2). The other famous product of Tibet was
historian Haydar Mlrza [q.v] (op. cit., 417 ff.). In
gold nuggets, concerning which there is retailed the
939/1533 Haydar Mlrza tried to reach Lhasa, which
legendary detail that they were guarded by ants (a
he calls Ursang, where the largest temples were, but
story found also in Herodotus and the Mahdbhdrata);
was forced to turn back at Askabrak (454), only a
W. Tomaschek conjected that the Issedones of the
week's journey from Lhasa. Ursang is probably the
Eurasian steppe in pre-Christian times had got their
Gursang of the Hudud al-cdlam, where there were large
famous gold for export from the Pamirs region and
northern Tibet (Kritik der dltesten Nachrichten ilber den \ temples of idols (tr. 94, comm. 262-3). That Gursang
is also mentioned separately from Lhasa is no eviSkythischen Morden, in SBWAW, cxvi [1888], 752-3; cf.
dence against this identification: the Hudud al-cdlam is
PW, ix/2, cols. 2235-46, art. Issedoi (Herrmann)).
almost entirely compiled from written sources so that
But after the initial period of the sporadic Arabthe same name often occurs twice in different forms,
Tibetan contacts in Transoxania and its eastern fringes
apparently from different sources. Later, as governor
the Muslims acquired some knowledge of Tibet proper.
of Kashmir (after 947/1540) Haydar Mlrza in 955/
They correctly placed it between China, India and
1548 undertook a campaign against Ladakh and
the land of the Turks, and knew that it had its own
Baltistan.
king and language. The Hudud al-cdlam, tr. 93, comm.
All this seems to show that Baltistan in the
258, states that Lhasa (transcribed remarkably faith10th/16th century was included in Tibet (according
fully as Lhasa] had numerous idol temples plus a
mosque serving the few Muslims there; this is the first
to the Ta'nkh-i Rashidi, 436 it lay "between Tibet and
Bolor") and was not yet a Muslim country. The idea
mention of the Tibetan capital in Islamic sources.
adopted by Cunningham and later writers, including
Other names mentioned seem identifiable with the
Koko Nor and Tsaidam regions of northern Tibet,
A. Francke (A history of Western Tibet, 90), that Baltistan
was converted between 1380 and 1400 by the ruler
whilst the place Zab on a huge river which marks
the eastern frontier of Tibet suggests a dim awareof Kashmir, Sikandar b. Hindal But-shikan (792-816/
ness of Tibet's borders with Szechwan and the upper
1390-1413 [q.v]), must be rejected.
Yangtse river basin.
By the second half of the 10th/16th century, Islam
The actual name Tibet (in such forms as William
was already a political force in Little Tibet. The ruler
of Rubruck's and Marco Polo's Tebet) probably reached
of Kapulu, CA1I Mir Shir Khan, succeeded in unitChristian Europe independently of the Muslims,
ing all Baltistan under his rule; the land was cleared
brought by the European travellers across Eurasia to
of idols and other remains of Buddhism. He later
Mongolia in the 13th century, although the late 12thsucceeded in conquering Ladakh also, but only temcentury traveller Benjamin of Tudela (who himself
porarily. He was also the founder of Skardu, capital
never went further east than Baghdad) mentions it as
of Baltistan; in the Ta'nkh-i Rashidi (405), Askardu is
Tubbot (tr. M.N. Adler, The itinerary of Benjamin of Tudela, \ only mentioned as the name of a pass on the road
London 1907, 59).
1 from Kashmir which now no longer exists. Baltistan
Rashld al-Dln's [q.v.] world-history, the I^dmic alremained the only Muslim land inhabited by Tibetans,
tawdnkh, contains some references to Tibet. Tibet did
and since 1841 has been under the suzerainty of
not start to become Buddhist until the 7th century,
Kashmir. There are said to be historical works in the
but from the Mongol period onwards it was an imporlanguage of the Baltls. They also use a script of their
tant centre for the diffusion of that faith, and Rashld
own supposed to date from the time of their conal-Dm expressly states that the Buddhist monks of Tibet
version to Islam; the characters, probably of Tibetan
(bakhshls) enjoyed the greatest prestige (cf. E. Bretschneiorigin although influenced by Arabic, are written from
der, Mediaeval researches from eastern Asiatic sources, London
left to right (Grierson, Linguistic survey of India, iii, 321910, ii, 24-5).
3; Francke, op. cit., 89-90). The Baltls from the first
Once the Muslims had invaded northern India and
professed Shlcism; but we learn from the Bahr al-asrdr
had penetrated across the Gangetic plain to Bengal
of Mahmud b. Wall (text in ^VOIRAO, xv, 235) that
and Assam, i.e. by the late 6th/12th century, there
in the early years of the llth/17th century the Sunna
was the possibility of raids into Tibet proper, uninvitgained the upper hand, probably for a short time
ing though the land must generally have seemed. The
only. The king (his name is not recorded) who was
commander of the Ghurids Muhammad Bakhtiyar
converted to the SunnI faith had his father and
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brothers slain as heretics. Sunm scholars were sent for
from Kashghar. Thirty years later, in 1044/1634-5,
news of these events was brought to Balkh by a certain Hasan Khan, who was related to the ruling house.
In ca. 1682, when Central Tibet was under the
rule of the Kalmucks [q.v.], the celebrated Khodja
Apak (his tomb is still revered in Kashghar), who had
quarrelled with his Khan Isma'ii (1081-93/1670-82),
went to Lhasa, which he calls "town of Djo" (Qiu
shahn) after a great statue of the Buddha. At his
request, the Dalay Lama (in a Turkish manuscript we
have the plural form: Dalaylamalar) gave him a letter
of safe conduct to the Khan of the Kalmucks, Galdan
Boshoktu. At the head of an army, which included
the Khodja, the Khan invaded Kashgharia. Isma'il
Khan was carried off a prisoner, and the rule given
to the Khodja (M. Hartmann, Der islamische Orient, i,
210, 212, 321, 326; ^VOIRAO, xv, 250).
Bibliography. Given in the article.
(W. BARTHOLD-[C.E. BOSWORTH])
2. R e c e n t and c o n t e m p o r a r y h i s t o r y and
ethnology.
Tibet (which the Muslims living there call Tibbat
when they express themselves in Persian or Urdu) is
a cultural region on the borders of India and China
(between lats. 27° to 38° N., longs. 74° to 103° E.)
The people speak Tibetan languages (of the TibetoBurmese group) and are steeped in Lamaist Buddhism.
At the present time, this region is politically divided.
It comprises, on the one hand, Tibet proper, now
the Autonomous Province of Tibet in the People's
Republic of China. On the other hand, it stretches
out in two directions. It stretches extensively on the
east and northeast towards the Chinese provinces of
Sichuan, Gansu, Qinqhai and Yunnan, which give a
home to 2 million Tibetans, i.e. as many as are in
the Autonomous Province. In the other direction, it
stretches up to the political area controlled successively by the Mughals and then by British India, but
now divided. Several hundred thousands of Tibetans
live there. In the west, across the Karakorum chain,
Tibetans are to be found in northern Kashmir [<?.#.],
divided amongst a Pakistani-controlled zone which is
totally Islamised [see BALTISTAN; HUNZA; and GILGIT,
in Suppl.] and an Indian-controlled zone, about 48%
Muslim [see LADAKH] . In the south, across the Himalayas, the region of Tibetan culture, remaining totally
Buddhist, extends into the north of Nepal [<?.£>.], Bhutan
and the upper valleys of India (incl. Sikkim) situated
on each side of these countries.
Tibet proper was progressively unified with the help
of the Mongols of the 15th-17th centuries under the
authority of a head with both spiritual and temporal
powers, the Dalai Lama. After 1720, it passed effectively under Chinese control. After the Younghusband
military expedition of 1904, the British imposed a
Resident in Lhasa who functioned there till 1949. In
practice, Tibet was independent between the proclamation of the Chinese Republic in 1911 and the Red
Army's seizure of power in 1949. The Communist
regime spread its effective control over the autonomous province of Tibet in 1959, involving the flight
of the Dalai Lama, his government and a part of the
country's elite, to India. In order to consolidate their
control, the Chinese encouraged the planting of Chinese colonies in Tibet on a massive scale. Religious
persecution was frequent, especially during the Cultural Revolution, which affected, amongst others, the
Muslims.
Modern Tibetan society, within Tibet proper and
on its margins alike, is very largely Buddhist. It is

traditionally organised around clans, of which some
are nomadic and some sedentary. It is hierarchical in
structure. The noble clans making up the aristocracy
dominate the peasants and nomads who form the
commonalty. Artisans and those providing services,
such as smiths, potters, butchers, fishermen, musicians,
beggars, etc., make up classes regarded as inferior,
forming something like castes. A remarkable feature is
polyandry, which forms part of a social system of the
type called "that of houses", the "house" being the
basic unit whose property is indivisible; the brothers
have to set up a single household round a single
spouse in order to enjoy this property. This lay society was capped by a religious class, a sort of church
made up of monks recruited through vocation and
spread amongst several orders; they made up about
one-fifth of the population.
Up against this Buddhist majority, there exists a
very small minority of "Tibetan Muslims". This manner of referring to them covers several diverse populations: in Tibet proper, they are often made up of
groups with outside origins. In the west, in Baltistan
and Ladakh, are to be found peoples of Tibetan origin and culture converted to Islam; in the northeast,
within Chinese territory, one comes across both Tibetans converted to Islam and Muslims of Chinese culture. Below, we shall treat of the Muslims of Tibet
proper, who may be divided into three groups: the
Kashmiris, the Chinese, and the Gharlb, the class regarded as inferior (for the other Muslims, see the Bibl).
The Kashmms are the oldest-attested group and
the best known. In Tibetan they are called Kha-che
(< Pers. khwd^a, in the sense of trader, and perhaps
also, Sufi), and by extension, this denotes all Muslims.
The Kashmiris trace their arrival in the land to the
reign of the fifth Dalai Lama (1642-82), the organiser
of modern Tibet. According to an oral tradition gathered at the end of the 19th century, a certain Khayr
al-Dln, after a competition in magic with the Dalai
Lama, obtained permission for Muslims to settle in
Tibet; this tradition recalls the hagiographic accounts
of the famous Khwadja Afak, or Khodja Apak (see
above, 1.), of Kashghar, which also mention a magical contest with the Dalai Lama. The first Christian
Roman Catholic missionaries who ventured into Tibet
attest the presence of Muslim merchants in Lhasa and
the main towns of central and western Tibet from
the first half of the 17th century onwards, and these
merchants were in competition with other Indian,
Nepali and Armenian traders. Sometimes they came
directly from Kashmir via Ladakh, but more often
they were part of a network of merchants who traded
between India and China. Setting out from Benares
and Patna in India, they had set up colonies in
Kathmandu [see NEPAL] and, within Tibet, at Kuti,
Gyantse, Shigatse and Lhasa, and as far as Sining in
China. Their presence is also attested at Gartok in
western Tibet. They traded in both large and small
objects, such as the making of clothes and of personal adornments, and they also acted as bankers for
the monasteries. Within them, there were three status
levels: a majority of za'ida "those born" in Tibet to
old-established families, held the highest place; then
came a rich and influential minority, the Lada-kha-che,
who had come from Ladakh, who had the highlylucrative monopoly of leading the lop-chak, the caravan which every three years brought tribute from the
Maharadja of Kashmir to the Dalai Lama; and thirdly,
the Siring-pa, who came from other regions of India
and were relegated to the lowest rank. The Kashmms
enjoyed a wide degree of autonomy for running their
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mosques and cemeteries, and also regarding justice,
having for this a community chief called 'go-pa or
dpon-po, recognised as such by the Dalai Lama's government and supervised by the finance department
(rcis-khan las khun]. When the Chinese regained control of China in 1959, these Kashmiris numbered at
most a few thousands. Most of them then fled to
India, where they claimed Indian nationality in vain,
and, as stateless persons, they were dumped in a
refugee camp at Srinagar in Kashmir where there is
still a considerable number at the present time. The
best-educated and most fortunate have found jobs in
India, Pakistan and even Saudi Arabia; a few hundreds remained in (or in some cases, went back to)
Tibet, where they continue to maintain their places
of worship.
The second group is that of the Chinese Muslims,
called Ho-pa-ling Kha-che, from the name of the quarter in Lhasa where they live, or rather, Gya (?) Khache, or finally, Hui, the general term in China for
Muslims of Chinese language [see AL-SIN]; they claim
to have arrived at the beginning of the 18th century.
Their presence is attested at Lhasa, at Shigatse and
along the roads of the northeast leading to China.
They traditionally kept eating-houses and were butchers; they also had land where they grew vegetables
and reared animals for butchering. They likewise had
religious and legal autonomy under a head, the
Ho-pa-ling dponpo, who was responsible to the department of agriculture (so-nam las khun). Since they were
considered to be Chinese citizens, they remained in
their homes in 1959. Their number at that time is
unknown. All that is known is that, since the 1980s,
there has been a new influx of Chinese Muslims into
Tibet. In fact, the Muslims of western China, profiting by the liberalisation of the economy, have invested
in the Tibetan economy; today, according to the lowest estimate, there are 5,000 Chinese Muslims in the
single town of Lhasa alone (some authorities give figures
of 20,000 to 30,000). These new traders get along
with difficulty with the old-established Chinese Muslims; they also have tense relations with the Buddhist
population, who consider them as exploiters.
There remains a third, very intriguing small group,
considered socially inferior, the Gharib, here in the
sense of "poor". They were more numerous in the
19th century, but in 1959 there were only a dozen
families. It seems that these were the group corresponding to the ragyapa amongst the Buddhists, persons degraded socially for their crimes, and their
descendants. They begged, and they acted as police
and took charge of the guard and the punishment of
condemned persons for the head of the Kashmms.
They also had their own head, who was officially
recognised as a kind of chief of police over all the
Muslims; they received an annual subvention from
the Tibetan government.
Adapted to Tibetan life, often married to converted
Tibetan wives, speaking Tibetan as their maternal
language, these Muslims had adopted Tibetan customs;
but faithful to the law of Islam, they rejected polyandry. Under the Dalai Lama's government, the Muslim
communities enjoyed their own religious and legal
autonomy, and they were officially represented in
the Dalai Lama's palace at the time of the celebration of the New Year. In general, these Muslims were
largely tolerated by the Buddhist majority, who nevertheless used to consider them to be of inferior and
impure status because of their practice of a nonBuddhist religion and because some of them followed
the trade of butcher, which belonged to castes con-
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sidered inferior. After 1959, these Muslim communities have had various fortunes; that of the Kashmiris
has been reduced; that of the Chinese Muslims continues to grow; what has happened to the Gharlb is
unknown.
Bibliography: For the history of modern Tibet,
see T. Shakapa, Tibet, a political history, New Haven
1967; L. Petech, Aristocracy and government in Tibet,
1728-1959, Rome 1973; D. Snellgrove and H.E.
Richardson, A cultural history of Tibet, ^Boston and
London 1995; L. Deshayes, Histoire du Tibet, Paris
1997.
For the traditional concept of Tibetan society,
see R.A. Stein, La civilisation tibetaine, 2Paris 1981
(Eng. tr. Tibetan civilization, London 1972). For a
comparative ethnology of the peoples of the Tibetan
area, P. Dollfus, Lieu de neige et de genevriers. Organisation sociale et religieuse des communautes bouddhistes du
Ladakh, Paris 1989; B.N. Aziz, Tibetan frontier families. Reflections on three generations of D'ing-ri, Delhi
1978; G. Samuel, Civilized shamans: Buddhism in Tibetan
societies, Washington D.C. 1993.
For the sources on Tibetan Muslims, see Barthold,
EP art. Tibet and 1. above; also the introd. by
M. Gaborieau to Recit d'un voyageur musulman au Tibet,
Paris 1973, 14-30. For the first accounts of missionaries on the Muslims of Tibet, see the classic
by C. Wessels, Early Jesuit travellers in Central Asia,
The Hague 1924, and the recent specific study of
H. Didier, Les Portugais au Tibet. Les premieres relations jesmtes (1624-1635), Paris 1996.
On the Muslims of Tibet proper in general, and
esp. on the Kashmiris and the Gharlb, the richest
source is the autobiography, in Urdu, of the Muslim Nepalese merchant Khwadja Ghulam Muhammad (1857-1928), ed., tr. and comm. Gaborieau, Recit
d'un voyageur musulman au Tibet, Paris 1973. Recent,
complementary material in three works: one in Urdu
by a Tibetan Muslim, Abu Bakr Amir al-Dln Tibbatl Nadwl, Tibbat awr tibbati musalmdn, Lucknow
1979; second, the French adaptation of the autobiography of a Ladakh Muslim who lived and
traded at Lhasa in the 1940s and 1950s, Abdul
Wahid Radhu, Caravane tibetaine, Paris 1981; finally,
a collective work, Gaborieau (ed.), Tibetan Muslims,
special no. of The Tibet Journal (Dharamsala-Delhi),
xx/3 (1995) (esp. the illustrated article of C. Jest,
Kha-che and Gya Kha-che. Muslim communities in Lhasa
(1990), 8-20). See also Prince Peter of Greece and
Denmark, The Moslems of Central Tibet, in Royal Central Asian Jnal, xxxix/3-4 (1962), 233-40; and the
unsigned article, Tibetan Muslim refugees in Kashmir,
in Tibetan Review, Delhi (May 1976), 15-17.
On the Chinese Muslims in Tibet, see also Fang
Jiangchang, Research on the Huis and their mosques
in Tibet—and on the spread and influence of Islam in
Tibet, in Tibet Studies, Lhasa, no. 2 (1989), 202-22;
C. Moevus, The Chinese Hui Muslims' trade in Tibetan
areas, in The Tibet Journal, xx/3 (1995), 113-23.
On the role of Suits in Tibet, according to Urdu,
Persian and Turkish hagiography, see Gaborieau,
Pouvoirs et autorite des soufis dans I'Himalaya, in
V. Bouillier and G. Toffm (eds.), Pretrise, pouvoirs et
autorite en Himalaya, Paris 1989, 215-38; and
T. Zarcone, Soufis d'Asie centrale au Tibet aux XVF et
XVIF siecles, in Cahiers d'Asie centrale, Tashkent-Aixen-Provence, i-ii (1996), 325-44 (concerning the visit
of Khwadja Afak, alias Khodja Apak, to the Dalai
Lama).
Finally, on the literary influence of the Muslims,
esp. the Persian poet Sacdl, see Khace Phalu's advice
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on the art of living, tr. Dawa Norbu, Delhi 1994; and
T. Tsering, The advice of the Tibetan Muslim "Phalu".
A preliminary discussion of a popular Buddhist/Islamic literary treatise, in Tibetan Review, (February 1988), 1015, (March 1988), 18-21.
There are no special studies on the Muslims of
Tibetan culture of northeastern Tibet; one can find
information in the articles of Moevus and Zarcone
cited above, and in D.C. Gladney, Muslim Chinese,
ethnic nationalism in the People's Republic, Cambridge,
Mass, and London 1991.
For the Muslims of Tibetan culture to the west
of Tibet, see for the Pakistani region, BALTISTAN;
GILGIT, in SuppL; and HUNZA; for the Indian regions,
KASHMIR and LADAKH, and for this last, also P. Dollfus,
The history of Muslims in Central Ladakh, in The Tibet
Journal, xx/3 (1995), 35-58; N. Grist, Muslims in
Western Ladakh, in ibid., 59-70; eadem, Muslim kinship and marriage in Ladakh, in C. Ramble and
M. Brauen (eds.), Anthropology of Tibet and the Himalaya,
Zurich 1993, 80-92; S. Srinivas, Conjunction, parallelism and cross-cutting ties among the Muslims of Ladakh,
in The Tibet Journal, xx/3 (1995), 71-95.
(M. GABORIEAU)
TUBNA, conventionally Tobna, the Roman Thubunae, a h i s t o r i c town of the c e n t r a l Maghrib,
now in northeastern Algeria, situated 4 km/2.4 miles
south of modern Barika (between Barika and Bitham).
Being at the extreme eastern end of the Shott Hodna
and the Belezma mountains, it commanded all the
eastern part of the Hodna basin, just as Zabi/Msfla
commanded the western part. The waters of the
Bitham permitted irrigation there.
These advantages were of significance at two epochs,
the Roman and the Arab ones. The Romans built the
town of Thubunae, which became a municipium under
Septimius Severus and with its citadel, it was able to
protect the countryside from nomads. According to
the itineraries, Tubna was a day's march from Makkara
and from Ngawus, two days' march from al-Ghadfr,
MsTla and Biskra, and five days from Bagha. In A.D.
427 the Count Boniface stayed there, during which
time he had a meeting with St. Augustine. The Byzantines made it the chef-lieu of a district and built a
vast fortress there. Nevertheless, the Arabs conquered
it, probably at the beginning of the 8th century. For
the next two centuries, under various Arab powers,
Tubna had a great strategic importance. It had a garrison (o^und] and new walls, and was the strongest
point d'appui for the central power when suppressing
revolts of the Berber Kharidjites or repelling the Shl{i
Kutama. Ibrahim b. al-Aghlab, governor of Tubna,
set out from here to conquer the province of Ifrfkiya
and to found the Aghlabid line of governors. Later,
it belonged to the Fatimids, then the Zfrids and then
the Hammadids.
During all this time, Tubna was a prosperous and
populous place. Al-Bakn calls it the greatest town of
the Maghrib between Kayrawan and Sidjilmasa, and
says that it was surrounded by a brick wall, with monumental gateways, and flanked to the south by a stonebuilt fortress crowned by vaulted chambers, with
cisterns and accommodation for officials. Inside the
town was a street lined with shops and markets. Outside the wall extended the suburbs, a cemetery, and
irrigated gardens and fields. The fertile lands had many
cotton plants. However, with the westwards movement
brought about by the Umayyad power in Cordova,
it was preferred to exercise local power from a stronghold created further to the west, Mslla [sec MASILA],
to which Tubna was attached. The town thus lost

some of its splendour, but retained its military role.
In the mid-11 th century, the arrival of the Banu
Hilal [q.v.] dealt a decisive blow to its prosperity. According to Ibn Khaldun, "after having reduced the
towns of Tubna and Maslla to ruins, and having
expelled their populations, they fell on the caravanserais, farms and towns, razed them to the ground
and made the area a vast desert". Tubna was never
able to recover completely after this. Its importance
declined whilst Biskra benefited, and it soon disappeared completely. Today, the site of Tubna stretches
out as a vast open space, with extensive ruins, traces
of a wall 950 m by 930 m, and remains of the Byzantine fortress. Thus a whole slice of the history of the
Maghrib lies within this site, one hardly as yet
explored.
Bibliography: Bakrf, Masdlik, ed. and tr. de SlaneFagnan, 108; R. Granger, Monographic de Tobna, in
Recueil de Constantine, xxxv (1901), 1-99; G. Yver,
£7' art. Tobna', L. Golvin, Le Maghreb central a I'epoque
des ^irides. Ars et metiers graphiques, Paris 1957; P.L.
Cambuzat, L'evolution des cites du Tell en Ifrikya du
7~eme au ll'eme siecle, Algiers 1986.
(M. COTE)
TUBU, written in Arabic script as Tubu, a people of the e a s t e r n Sahara.
They are distributed over an immense territory lying
between the Libyan Desert, on the fringes of Egypt
and Libya, in the east; the Ahaggar massif [q.v] of
southern Algeria in the west; the Fezzan [see FAZZAN]
region of southern Libya in the north; and the northern half of Chad [see CAD, in SuppL] and the adjacent
fringes of Sudan in the east. In Fezzan, they constitute the greater part of the district of Gatrun, and a
few are still found in the Kufra oasis [q.v.]. The plateau
of Djado [see DJADU], connecting the Ahaggar and
Tassili-n-Ajjer [see TASSILI] with Tibesti, the massifs of
Tibesti and Borkou [q.vv] and the plateau of Ennedi,
form a mountainous heartland for the Tubu, but they
spread far southwards across the desert through strings
of oases like those of Kawar [see KAWAR and BILMA],
through Bodele to Kanem [q.v], hence along the
course of the wadi of the Bahr al-Ghazal almost to
Lake Chad, and eastwards to Waday [</.y.].
The name Tubu or Tibbu was given by Europeans
to all these peoples, but the various groups call themselves by particular names. Tubu is applied more particularly to the natives of Tibesti; in the Kanuri [q.v]
language, it means the people of Tu or Tibesti; the
latter call themselves Teda; in the same way are distinguished the Amma Borkua (Borku), the Kreda,
Norea, Cheurafade in Waday and the Koeherda in
the Bahr al-Ghazal. From the linguistic point of view,
two groups may be recognised, speaking dialects very
different in vocabulary: -the Teda of Tibesti, and the
Daza settled in the southern districts. The Arabs give
the latter the name of Gouran.
1. Social and r e l i g i o u s o r g a n i s a t i o n .
The Tubu are very distinct from the black Sudanese
on the one hand, and the Arabs and Berbers on the
other. They are as a rule of small stature, with a lean
and slim body, dark skin, straight nose, sometimes
aquiline, thin lips, and smooth hair. These physical
characteristics are particularly strongly defined in the
Teda, who have remained isolated in their mountains.
They are found scattered through the Daza who are
more or less mixed with negro blood. The poverty
of their country dooms them to a wretched existence.
Some are nomads, others sedentary. The main supplies come from the cultivation of the palm-tree and
cereals in the ennedi or valleys with water, the rearing
of goats in Tibesti and of cattle in the Chad region.
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The Teda also used to make some money by hiring
out their camels: they acted as guides to caravans but
were particularly given to brigandage whenever an
occasion arose. This mode of life developed in them
an extraordinary power of resistance to fatigue and
privations, but also made them treacherous and cruel
robbers, as European travellers from Nachtigal, who
was the first to study them, onwards, are all agreed.
The settled Tubu are found in groups, not as a rule
large. They either dwell in little stone houses, covered
with palm-branches, or in huts of wattle with roofs
of thatch, or even in caves roughly furnished. The
gardens adjoining the huts were cultivated by slaves,
while the Tubu themselves fought and herded the
flocks.
The Tubu are divided into two classes: the nobles
or maina and the common people. Among the Teda,
the tribes are divided into suzerain and servile tribes.
The former are three in number, the Thomaghera,
the Gunda, who have almost all emigrated to Fezzan,
and the Tuzaba. The Sultan of Tibesti, the Derde
or Dardai, who rules the country with the help of a
council of nobles, is necessarily elected among the
Thomaghara. Among the Tubu, on the other hand,
as among the Sudanese peoples, the Hadddd (smiths
and fishers and hunters) form a distinct caste, regarded
as inferior and despised by all.
The Tubu are Muslim, but up to the 19th century
their Islam seems to have been very nominal. It was
from the efforts of the revivalist movement of the Sanusiyya [q.v.] that the Tubu received a much stronger
awareness of their religion, so that Tubu elders often
refer to their pre-Sanus! period as their ^dhiliyya. Sanusf influence remained strong until the mid-20th century, and in the early part of this century provided
the religious impetus for Tubu resistance to French
and Italian colonial penetration of the eastern Sahara.
Nevertheless, at least until recent decades, Tubu have
been lax in observing some of the precepts of Islam;
fermented liquors were drunk, and the diya [q.v.] or
blood-money was not accepted in compensation for
homicide.
2. H i s t o r y .
We have only incomplete and fragmentary notes
on the history of the Tubu. The Arab authors up to
al-MakrfzT make no mention of them. Relying on a
passage by this author reproduced by Leo Africanus,
they were for long regarded as Berbers and they have
been identified with the Bardoa, mentioned by both
these geographers. Barth tried to reconcile this view
with the fact ascertained by him of the affinity of the
Tubu and Kanuri languages. On the other hand, it
is now agreed that the Tubu originally lived in the
Sudan and were then driven into the Sahara. In any
case, they seem to have played a fairly important role
in the history of Kanem. Some of their clans took part
with the Kanembon in the foundation of this kingdom. Down to the end of the 12th century the sultansof Kanem kept up the custom of marrying wives from
the Tubu. A certain number of Tubu had settled in
Kanem, which the tribes who had remained in Tibesti
came to attack in the 13th century. Sultan Duname II
(618-57/1221-59) was forced into a seven years' war
with them, out of which he emerged victorious but
with the resources of his kingdom exhausted. In the
14th century the Tubu were the allies of the Bulaba
and helped the latter to conquer Kanem. Settled in
the lands around Lake Chad, they shared the fortunes
of their neighbours [see BORNU; KANEM].
As for the Tubu of Tibesti, nothing precise is
known about them till the 17th and 18th centuries,
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when they were raiding Fezzan and southwards to
Bornu [q.v.]. The Tubu in Kufra were largely displaced
ca. 1730 by invading Zawiya and Hassuna Arabs from
Tripolitania. In 1842 the Tubu in Tibesti had to defend themselves against the Arab Awlad Sulayman,
who had been expelled from Fezzan by the Ottomans
and who now migrated to the region north of Kanem.
The expansion of the Sanusiyya southwards along the
Benghazi-Kufra-Waday trade route took them through
the heartlands of the Tubu, and a centre of the order
was established 1899-1902 at Kuril/Gourou in Borkou.
The Sanusiyya were the religious driving-power behind
Tubu resistance to the French in Chad, who did not
finally establish their control over the Tubu till 1920.
For most of French rule (sc. until 1960), the Tubu of
the far north of Chad remained under military rule.
The Derde of the Tubu and other traditional rulers
like the sultan of Waday co-operated with the colonial power and retained, or even increased, their political and religious authority. But the proclamation of
the Republic of Chad in 1960 upset the balance of
power within the country, one previously regulated
by the French. It now tipped slightly in favour of the
Bantu peoples of the south, whilst more radicallyminded Muslims educated outside the country have
been less sympathetic to the maintenance of traditional
rulers' powers. For the ensuing conflicts and instability
affecting the northern part of Chad, see CAD, in Suppl.
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(G. YVER-[ED.])
3. Language.
Tubu is the name proposed by Nachtigal and introduced by J. Lukas for the language called usually in
the French tradition (and also by J. Greenberg) Teda.
It is spoken in the Republic of Chad and in adjacent parts of Nigeria and the Niger Republic (in Niger,
also in the Kawar oasis, Chigaa group, and in the
north, Brawia group) and in Libya. There is no general name for either the people or the language, which
is divided into two main groups of dialects, those of
the south and those of the north. In the related Kanuri
language, the name Tu-bu ("people of Tibesti, since
-bu is the pi. of the agent noun) designates only
tribes speaking the southern dialect. The name Dazza
(dazza-ga "the Dazza language") used for the southern dialects (e.g. by Le Coeur) is incorrect, insofar as
it is used in the south to designate only a part of
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the southern tribes, such as the Kasirda, Dugorda,
Medeliya, Kumasalliya, etc.; cf. Lukas, 1953, p. XV.
The name Tuda (vars. Teda, Toda) which also means
"people of the Tu or Tibesti", in which the Tubu
suffix -da is used to make an ethonym (cf. Lukas, op. cit.,
41), is only used for the northern group of dialects.
The Arabs call certain Tubu tribes Gor'an (in French
usage, one sometimes finds "Goranes") and use the
name "Amma (people of) Borkwa" for the Tubu living in Borku. In the 1930s it was estimated that there
were ca. 200,000 Tubu speakers. Amongst the southern dialects one meets e.g. the dialect of Kasir-da of
the Dazza group and that of Karada/Karra (Kre-da).
Certain religious and historical texts were written
down in Arabic script. As everywhere, there exists a
literature orally transmitted.
Tubu—or, more correctly, Tubu-Tuda—is amongst
those African languages which have not yet been properly studied. Heinrich Earth gathered the first lexical
and grammatical material in 1862, followed soon afterwards by Gustav Nachtigal, whose manuscript material
was used by Johannes Lukas (1953). Gerhard Rohlfs
gathered a certain number of words of the northern
dialect; Henri Carbou published a dictionary and a
certain number of phrases (1912); and P. Jourdan
gave the first concise grammatical analysis of the language plus some texts (1935). The basic grammar is
that of Lukas (1953), who studied the languages in the
field in 1932-4 in the Bornu province of Nigeria with
informants speaking the southern dialects; he also published a small collection of texts (1953-5). In 1950
Ch. Le Coeur published his Dictionnaire and in 1956
Ch. and M. Le Coeur produced their Grammaire et
textes Teda-Daza on the northern dialects, a basic work.
Tone has a distinctive function in Tubu: dmma
"man" vs. dmmd "mankind", bur "to construct", bur
"to jump"; according to Le Coeur, the tonal system
is simplified in the northern dialects.
Noun pis. are most often formed with -a, e.g. hi
"land", pi. bia. Of cases, there are nom. in -yi, -ye,
ace. in -ga, -nga, gen. in -u, -u, -o, and dative in -do,
-du, -ru; the case endings are originally postpositions.
The pronouns are:
S.
tobre, tare, tane, tani
2. nubre, nore, inta, enda, anda, anta
3. mure, mere, sigan, sigani
PL 1. tobra, tara, tenta, tantai
2. nubra, nara, nenta, nentai
3. mura, mara, saganta
The numerals in the Kasirda dialect are 1. turm,
2. cu, 3. akkuzu, aguzu, 4. tuzzo (< 1+3), 5. fou,
6. desst, 7. tudusu (< 4+3), 8. wussu (< 5+3), 9. yist
(cf. 6.), 10, murdem, mura.
There are three conjugations: (a) with prefixes: 1.
sing./pl. ti, 2. sing./pl. ni, 3. 0; (b) with suffixes and
prefixes: 1. sing./pl. -dr, 2. sing./pl. em, 3. sing./pl.
ye-\ and (c) a periphrastic conjugation with an auxiliary
verb n "to speak, think, be", belonging to the second
conjugation treated as a suffix. The aorist has no
affix: sing. 1. ti-re "I arrive", 2. ni-re, 3. Hi, pi. 1. tir-o. 2. ni-r-o, 3. ll-o, lli-du. The perfect has the desinence
-de (northern dialects) and -d (southern dialects): la-nzr-de "I have seen", 2. la-n-dm-me, 3. la-ye-n-ne, etc.
The progressive has -i, -e in the north and -gi in the
south: 1. sing, la-n-r-e, 2. la-n-i, 3. la-yi-n-i, etc.
Negative forms of the verb are -o in the north and
-ni, -ne in the south, e.g. la-n-ro "I have not seen".
The prefix t-/d- forms passive and pronominal
derived verbs, and su- forms causative verbs.
The normal word order for syntactic groups is SOV.
Already in 1853 Barth discovered not only the close

relationship of Tuda and Tubu but also a relationship between Tubu-Tuda and Kanuri. Reinisch, who
later became a specially eminent scholar in the field
of Cushitic languages, published in 1873 a study
attempting to prove the monogenesis of the languages
of the world, beginning from, amongst others, TubuTuda. The thesis is unsustainable, but many scholars
up to the present have investigated as a hypothesis
genetic links between the Saharan languages and the
Hamito-Semitic ones (e.g. Petracek). In comparison
with Kanuri, Tubu-Tuda retains certain archaisms,
including the third conjugation with pronominal prefixes which links up with Beri/Zaghawa, e.g. Tuda
1. pi. ti-n, 2. pi. -ni and Zaghawa 1. pi. te-, 2. pi. le
< *ne, but it also shows some innovations, inter alia,
in regard to the consonants. Together with Beri
(Zaghawa), Berti and Beli (Bideyat), Tubu-Tuda and
Kanuri form the language family earlier called "eastern Saharan languages" (Lukas 1939, i, 1951-2), later
changed to "central Saharan" (Greenberg 1954). In
regard to contacts with Arabic and Berber, borrowings from these are relatively few.
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(A. ZABORSKI)
TUDJIB, BANU, an Arab family, several m e m bers of which achieved d i s t i n c t i o n in Muslim
Spain both under the Umayyads and in the period
of the Muluk al-Tawa'if [q.v.], when two taifas led by
them emerged, the Banu Hashim of Saragossa and
the Banu Sumadih of Almeria.

TUDJIB
Ibn Hazm in his Djiamhara classifies the tribe of
Tudjlb as part of Kahtan or Yemen, established since
the Arab conquest in the regions of Saragossa,
Calatayud and Daroca, i.e. in the north-east of the
peninsula, the Ebro valley, the "Upper Frontier" (althaghr al-acld [see THUGHUR. 2.]. The nisba al-Tudjfbf
survived the reconquista amongst the Mudejares; thus
in Arabic legal documents of the 12th century from
Huesca or its district (Huesca had been reconquered
in 491/1096 [see WASHKA]), a good number of the
Muslim witnesses have this nisba.
It seems that this northeastern region, with its capital at Saragossa, was largely settled by Arabs accounted
Yemeni in genealogy, from the time when the leader
of the opposition against the Syrian Kays! Baldj [q.v]
in 124/742 was a certain cAbd al-Rahman b. 'Alkama
of Lakhm. It was a region held only with difficulty
by the amir's, in Cordova, one frequently in rebellion,
with the Yemeni chiefs at times intriguing with the
Franks, as when Charlemagne was tempted to send
an expedition against Saragossa in 778. From this
same century members of the Banu Tudjfb are mentioned. According to Ibn Hazm, the Tudjfbids who
assumed power in the Upper March from the 4th/10th
century onwards issued from a certain cAbd Allah b.
al-Muhadjir, whose brother had entered Spain with
Musa b. Nusayr in 93/712; and before this century,
another branch of TudjTbids, the Banu Salama, had
for a while held local power at Huesca, until a rising
provoked by their cruelties had in 182/798 put an
end to their rule.
The Arab preponderance in the March came largely
to an end at the close of the 8th century, when muwallad families like the Banu Kasi [q.v.], originally from
the eastern part of the March, around Arnedo and
Tudela, rose to prominence, Musa b. Musa b. KasI
being recognised as governor of Saragossa in 237/852.
The amirs in Cordova never ceased to intervene in
the region, supporting faithful governors, trying to reassume control of various towns or to attack the Christians, but the history of the region during the 3rd/9th
century is one of confusion, local revolts, changes of
governors, etc., probably with important lines of the
Arabs continuing even though muwallads held the centre stage there. It may possibly be that the central
government wished to rely more on pure Arab support
against the muwallad strength, for in the 870s the amir
Muhammad attached the Banu Tudjlb to his service
(istana'a), confirming their chief, cAbd al-Rahman b.
c
Abd al-cAz!z, over his own kawm, restoring to him
several places in the March, notably Daroca and Calatayud, and entrusting to them the task of fighting for
the central power against a payment of 100 dinars for
each campaign. This alliance seems to have achieved
the eclipse of the Banu Kasi, for after 276/889-90
the Tudjfbids held the governorship of Saragossa, until
312/924 under cAbd al-Rahman's son Abu Yahya
Muhammad, called al-Acwar or al-Ankar.
The family's power was now solidly enough established for it to survive the centralising policies of cAbd
al-Rahman III, who launched expeditions of 323/935
and 325/937 with the aim of asserting direct central
power over Saragossa and reducing the Tudjlbids to
obedience, especially as their head had recently allied
with the Christian monarch of Leon, Ramiro II. The
two Tudjfbids ruling in Daroca and Calatayud were
executed, but some fifty other members of the family
were amnestied; Muhammad b. Hashim in Saragossa
submitted and was allowed to retain his governorship
on the favourable conditions that he broke off relations
with the Christians, remained faithful to the caliph and
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paid tribute. A kadi of the town, Macn b. Muhammad,
who was a Tudjlbid, is mentioned, and may have been
a distant connection of the Banu Sumadih branch,
important in the 5th/11th century and amongst whom
the unusual name Macn was common.
Shortly afterwards, Muhammad b. Hashim was captured temporarily by the forces of Leon at their victory of Simancas in 327/939, and after this cAbd
al-Rahman ceased to intervene personally in the
March, leaving it to the great aristocratic military
families there and conceding a considerable degree of
autonomy to them. Amongst these families were the
two branches of the Tudjfbids at Saragossa and
Daroca, Muhammad b. Hashim having received,
before his death in 338/950, the titles of wazir and
kd'id of the Upper March. Under al-Hakam II, the
Tudjlbids appear frequently in the pages of the extant
part of Ibn Hayyan's Muktabis, especially detailed on
life at the court and in the central government for
the years 360-5/971-5; it seems that the caliph, not
wholly sure of their fidelity, tried to divert them into
posts at court or into participation in the expeditions
to the Maghrib.
It is difficult to follow the fortunes of the Tudjfbids
in the time of Ibn Abl 'Amir. In the latter's struggle of 369/980 with Ghalib, governor in Medinaceli,
Tudjfbids were found on both sides. One member of
the family, Macn b. cAbd al-cAz!z, called Jans al-cArab
"champion of the Arabs", was especially close to alMansur, who nevertheless eventually had him executed.
The by now very numerous Tudjlbids apparently kept
their control of the March, although details of who
filled which governorship there are lacking. They even
extended their power, so that in 396/1006, a Tudjfbid,
Muhammad b. Ahmad b. Sumadih, of a branch different from the main one, had managed to supplant
at Huesca the muwallad Banu Shabrft, who had held
it for most of the 4th/IOth century.
The same obscurity surrounds the circumstances
of the beginnings of the Tudjfbid taifa at Saragossa
during the final crisis of the Umayyad caliphate, except
that it was the branch which went back to Yunus b.
c
Abd al-cAzTz of Daroca, executed by the caliph in 325/
937, which now came to power in the Ebro valley.
This last had been one of al-Mansur's generals latterly
and had been much involved in the intrigues and
fighting of the various claimants and pretenders in
the last days of the caliphate, possibly receiving from
the first Hammudid caliph CA1I al-Nasir (405-8/101518) the titles and honorifics of al-Hadj_ib, al-Mansur and
Dhu 'l-Riyasatayn. He established a strong power on
the March, expelling from Huesca Muhammad b.
Sumadih, who retired to Valencia and whose son Macn
founded a little later a taifa at Almeria [see SUMADIH,
BANU, in Suppl.]. He surrounded himself with famous
secretaries and nominated governors for secondary
towns (including Sulayman b. Hud, future founder of
the Banu Hud of Saragossa [see HUDIDS], now found
first at Tudela and then at Lerida). He felt the pressure of Sancho the Great of Navarre, and it was
probably this which led to an alliance with the Counts
of Barcelona and with Castile, sealed by a matrimonial alliance between the two dynasties, apparently
celebrated at Saragossa under the presidency of the
Tudjlbid amir.
Al-Mundhir Fs son Yahya succeeded him briefly
414-20/1023-9, also with the title of Hd^ib and the
honorific of al-Muzaffar, on the cAmirid model, and
was the first taifa ruler (apart from the Hammudids)
to mint his own coins, with his simple ism and title
of Hadjib, and recognising as suzerains such figures

584

TUDJlB — AL-TUDJlBl

as the Hammudid al-Kasim al-Ma'mun and the
Umayyad caliph Hisham III al-Muctadd, established
in Cordova in 420/1029. Yahya's son and successor
al-Mundhir II (420-30/1029-39) also minted dinars
and fractional dinars, with his lakab "of delegation",
Mucizz al-Dawla, and acknowledging Hisham III, to
whom he gave protection at Lerida after his expulsion
from Cordova in 422/1031 till his death there in
428/1036 and who served as a legitimising authority
for his rule. Hisham's disappearance meant that a
dirham of 430/1038-9 has al-Mundhir's own name
plus a lakab of caliphal resonance, al-Mansur.
These changes certainly had a political significance.
In that same year, al-Mundhir II was assassinated by
another Tudjibid, a military commander called cAbd
Allah b. al-Hakam, on the pretext that al-Mundhir
had refused to recognise the "false caliph" Hisham II
who had been proclaimed at Seville by the cAbbadids
[q.v.] in 427/1035 and who had been theoretically
recognised by various other heads of taifas. This cAbd
Allah belonged to the branch of the governors of
Saragossa in the 4th/10th century, Muhammad alAnkar, etc., with a common ancestor of the two lines
in the later 3rd/9th century. Leaving aside the question
of the recognition of the "false" Umayyad caliph of
Seville, the incident seems to point to internal rivalries within the TudjFbid family, at the side of their
tribal cohesion; the Baydn al-mughrib states that other
Tudjfbids had reproached al-Mundhir II for being the
son of a Berber mother, from the lineage of the Dhu
'1-Nunids of Toledo, leading one to think that the
Tudjfbids remained generally endogamous and considered Yahya's marriage as a misalliance.
c
Abd Allah b. al-Hakam, in line with his apparent
"political programme", minted money (dirham of 430/
1039) in the name of the Umayyad caliphal claimant
Hisham al-Mu'ayyad, with his own name appearing
merely as al-Hadfib cAbd Allah. But the murder of
his predecessor seems to have provoked a reaction and
even a rising against him in Saragossa. The amir of
Toledo, Isma'fl b. Phi '1-Nun, maternal uncle of the
dead man, and Sulayman b. Hud, a commander, also
of Yemeni lineage and one who appears to have been
the most influential person in the amfrate, marched
on Saragossa, and after a twenty-eight days' reign,
the last Tudjibid had to flee for refuge in the fortress
of Rueda de Jalon, and at an uncertain date, probably in Muharram 431/October 1039, the second taifa
dynasty at Saragossa began, that of the Banu Hud.
The subsequent fate of cAbd Allah is unknown,
although the Banu Sumadih subsisted in Almeria, and
it may be that certain members of the family from
Saragossa reached the Almeria court. According to
the Baydn, when the first ruler there, Macn b. Sumadih,
died in 443/1052, "his cousins the Tudjfbids" replaced
him by his son Muhammad. We have no information on the Tudjfbid family members in the Ebro
basin, although as we have seem, the nisba survived
there widely. Also, at least one other family of prominence, the Banu Abf Dirham, kddis at Huesca for
almost the whole of the 5th/llth century, claimed
membership of the Banu Tudjfb.
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M.L. Avila and L. Molina, La Marca Superior de alAndalus en el siglo VIII. El asceta Ibn al-Mugallis y los
Banu Salama, in Homenaje al profesor Jose Mario Forneas
Besteiro, Granada 1995, ii, 703-9; C.E. Bosworth,
The New Islamic Dynasties, a chronological and genealogical manual, Edinburgh 1996, 14-20 no. 5; Senac,
Lafrontiere et les hommes (VHP-XIF siecle). Le peuplement
au nord de I'Ebre et les debuts de la Reconquete aragonaise,
diss. Toulouse 1997, unpubl.
(P. GUICHARD)
AL-TUDJIBI, £ALAM AL-DlN ABU 'L-KASIM b. Yusuf
b. Muhammad al-Balansf al-Sabtf (b. at Ceuta ca.
670/1271, d. ca. 730/1329), North African scholar
and author of a Bdrndmadj,.
He studied in Ceuta with Ibn Abi 'l-Rabf c , alKabturf, Ibn al-Murahhal and Ibn al-Shat. He travelled to the East and to al-Andalus, studying with
famous masters, especially in the field of Hadlth. He
wrote several works, including a takyid on the Muf^am
mashd'ikhihi fi talab al-hadith of cAbd al-Mu'min b.
Khalaf al-Dimyatf al-Tum (d. 705/1306) and another
work called al-Targhib fi 'l-djihdd dedicated to the
Marfnid sultan Abu Sacid c Uthman; but the works
which made his reputation were a rihla called Mustafdd
al-rihla wa }l-ightirdb (publ. by cAbd al-Hafiz Mansur,
Libya-Tunis 1395/1975), of which only the second
part is extant, and a Bdrndmadj. or Mashyakha (publ. by
idem, Libya-Tunis 1981), studied by A. Ramos.
Bibliography: Ibn Hadjar, al-Durar al-kdmina, iii,
324-5, no. 3231; Pons Boigues, Ensayo, 274, no.
231 (who calls him cUbayd Allah al-Kasim b. Yusuf
b. CA1I al-Tudjfbr); Rosenthal, Historiography2, 516
(Sakhawl's ridn); CA. Kattani, Fihris al-fahdris wa '/athbdt wa-mucdj_am al-macd^im . . ., 2Beirut 1402/1982,
i, 264-5, no. 102; M.A. Benchekroun, La vie intellectuelle marocaine sous les Merinides et les Wattasides. . .,
Rabat 1974, 8, 10, 222-33; several articles by
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A. Ramos, including in Arabica, xxiv (1977), 291-8,
in Awraq, iii (1980), 32-43, and in Al-Qantara, vii
(1986), 107-34.
(MARIBEL FIERRO)
TUDMIR, a kura or p r o v i n c e in the s o u t h east of a l - A n d a l u s in the Umayyad period. The
name is derived from that of Theodemir (or Theudimer), the last Visigoth governor, who delivered the
province into the hands of the invading Muslim troops.
The province of Tudmlr has been identified with
Aurariola, which is mentioned in the anonymous author of Ravenna (7th century), one of the eight provinces which make up the Spanorum patria. The capital
of the province appears to have been Orihuela [see
URYULA], where Theodemir lived in earlier times. However, at the beginning of the 3rd/9th century, during
the reign of cAbd al-Rahman II, it passed to Murcia
which was itself founded in 210/825 (R. Pockington,
Precisiones acerca de la fecha de la fundacion de Murcia, in
Horn. Prof. Toms Fontes, Murcia 1987, 1327-32). With
the fall of the Umayyad state the region lost the "official" name of Tudmlr and adopted the name of
Murcia, its principal town. Nevertheless, the name
Tudmlr seems to have been used occasionally to refer
to the region as a geographical entity.
In this regard, much light can be found from evidence produced from biographical dictionaries. In the
Umayyad period there was a preference for the name
of the province rather than that of the town to indicate a place of origin for the individuals cited; see
e.g. the Akhbar al-fukaha3 of Ibn al-Harith (d. 361/971),
where we find Tudmir three times, but never Murcia;
or again the Ta3nkh of Ibn al-Faradl (d. 403/1012),
where TudmFr appears twenty times and Murcia twice;
in the Takmila of Ibn al-Abbar (d. 658/1260) the
name Tudmlr had almost completely disappeared (only
seven people are reported to have come from Tudmir),
though by contrast Murcia is mentioned more than
110 times, this name being used not only to designate the town but also the region or the district.
Very little is known for certain about the character of Theodemir. Attempts have been made to identify him with a certain Theodemir who is mentioned
in the Acts of the Sixteenth Council of Toledo, but
it is impossible to know whether that is the same person. Elsewhere, in a passage in the Cronica mozdrabe
del 754, he is reputed to have put to flight a Byzantine
expedition during the joint reign of Egica and Witiza
(700-2). However, this particular passage, which also
contains an allusion to the treaty with cAbd al-cAz!z
and other interesting information, appears to be an
interpolation, and this throws its reliability into question. Finally, an Arab source like Ibn HabTb (ed.
J. Aguade, 137) presents him as the lieutenant of the
last Visigothic king, Roderic, mentioning him in connection with the Muslim landing in Spain.
The only fact which is historically reliable is that
Theodemir at the time of the Muslim conquest was
the governor of a region to which he was to give his
name, and that he surrendered to the invading troops
by concluding a treaty with them. This pact, concerning whose terms see the bibliography below, has
been preserved in four different versions in Arab
sources, as well as in translation in a Spanish source.
They all agree on the fact that the Pact of Tudmir
was concluded in the month of Radjab 94/April 713,
between Theodemir and cAbd al-cAzfz, the son of
Musa b. Nusayr [q.v.].
Since the historicity of this text is generally acknowledged, no-one seems to have noticed that the Arab
chroniclers provided another account of the event
which in no way confirms the authenticity of the Pact
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of Tudmir. In fact, there are in existence two different versions of this affair. The first probably originated in the work of Ahmad al-RazI (d. 344/955)
and is reproduced in numerous Arab chronicles such
as Bayan of Ibn 'Idharl, the Kdmil of Ibn al-Athlr,
the Nqfh of al-Makkan, the Akhbar madgmtfa or the
fragment attributed to Ibn Abi '1-Fayyad; it is even
in Christian sources like the De rebus Hispanic of Jimenez
de Rada and the Cronica de 1344 (which recapitulates
passages of the Cronica del Mow Rasis). This version is
the most detailed and consistently indicates that the
conquest of Tudmir was led by a contingent of the
army which had disembarked with Tank [q.v.] in 92/
711, and that after having dislodged Theodemir in
the open country they surrounded him in Orihuela,
where he ended up surrendering on reputedly favourable terms. The second version, attributed to Mu'awiya
b. Hisham al-Shabanisf (4th/10th century) and transmitted by Ibn Hayyan (d. 469/1076 [q.v.]), identifies
the conqueror of Tudmlr as a son of Musa b. Nusayr
by the name of cAbd al-Acla, and not cAbd al-cAz!z
(Ibn cAskar, in J. Vallve, Une fuente importante de la historia de al-Andalus, in And., xxxi [1966], 244-5; Ibn alKhatib, Ihata, i, 100; al-Makkan, Nqfh, i, 275).
Within an historical narrative the Pact of Tudmir
is only mentioned twice. It occurs in the Tars? of alc
Udhn (4, tr. E. Molina Lopez, La cora de Tudmir segun
al-fUdn (s. iv), in CHI, iii [1972], 53-60), and in the
Cronica de 1344 (153-4). In both these instances it
seems clear that the text of the Pact has been interpolated a posteriori in favour of the use of a pre-existing
narrative, which not only did not contain this passage but which also set out the facts in a form which
is incompatible with the established facts of the Pact:
in the Tars?, and also in the Cronica, it is a question
of the narrative of Ahmad al-Razf, clumsily modified
with the deceptive intention of making it accommodate the terms of the Pact. The difference between
al-cUdhrf and the Cronica de 1344 lies in the place
chosen for the interpolation. Whereas the geographer
of Almeria kept the chapter given over to the conquest of Tudmlr by the forces of Tarik, the translators of the Cronica del Mow Rasis, from which the
Cronica de 1344 was incontestably taken, preferred the
passage where cAbd al-cAzTz appeared for the first
time, when he was sent by his father from Merida
to reconquer Seville. However, as already observed,
the modifications made were not very successful in
that al-cUdhrT, the only one to reproduce the paragraph about the conquest of Tudmir, forgot to suppress the sentence of al-RazT. In this he indicated that
after the capture of Orihuela, the Muslims had written to Tarik to give him an account of the victory
without realising that cAbd al-cAziz would logically
have had to write to his father, who at that time was
in Andalusia, where he was thought to have concluded the Pact. The Cronica de 1344, on the other
hand, adopted the entire narration of al-RazT on the
conquest of the Iberian peninsula by the Muslims,
without realising that the region of Tudmir, thanks
to the interpolation, appeared to have been conquered
twice, the first time by the forces of Tarik and the
second time by cAbd al-cAz!z b. Musa, who suddenly
reappears on the scene having been sent by his father
to Seville, fighting against the people of Orihuela.
Whether or not it is authentic it is clear that the Pact
of TudmTr is a document which does not completely
tally with what the Andalusian chroniclers relate about
the Muslim conquest.
As for Theodemir, we see him subsequently marrying off his daughter to a client of the Umayyads,
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c
Abd al-Djabbar b. Khattab, who came to Andalusia
with the troops of Baldj in 123/741. He in turn, after
living for a time in Cordova, moved to Tudrmr, where
he married the previously-mentioned daughter of
Theodemir. His descendants, the Banu Khattab,
formed one of the richest and most important families of the region, but it is not certain that the eponym
Khattab b. cAbd al-Djabbar was the outcome of the
marriage of his father with the daughter of Theodemir
(L. Molina, Los Banu Jattdb y los Banu Abi famra (siglos
ii-vm/viii-xiv), in EOBA, v [1992], 289-307). For the general history of the region, see MURSIYA.
Bibliography: 1. Sources. The text of
Theodemir's Pact is given in c Udhrf, Tarsi', 4-5;
Dabbi, Bughya, no. 675; Himyan, Rawd, 62-3;
Gharnatf, Rqf al-hudj_ub, ii, 167; Cronica de 1344,
153-4.
2. Studies. J. Vallve, La division territorial en la
Espana musulmana. La Cora de Tudmir (Murcia}, in
And., xxxvii (1972), 145-89; E. Llobregat, Teodomiro
de Oriola, su vida y su obra, Alicante 1973; E. Molina
Lopez, and E. Pezzi, Ultimas aportaciones al estudio de
la cora de Tudmlr (Murcid), in CHI, vii (1975-6), 83110; Vallve, El reino de Murcia en la epoca musulmana,
in RIEEI, xx (1979-80), 23-64; P. Balana, La fecha
exacta de la capitulacion de Tudmir, un error de transmision, in Awrdq, iv (1981), 73-7; J. Garcia Anton,
Los drabes en Murcia. Siglo VIII, in Historia de la region
murciana, iii, 109-31; idem, Sobre los origenes de Todmir,
in Del Conventus Carthaginiensis a la Chora de Tudmir,
Murcia 1985, 369-83; MJ. Rubiera, Valencia en el
pacto de Tudmir, in Sharq al-Andalus, ii (1985), 11920; Vallve, Nuevas ideas sobre la conquista drabe de
Espana, Madrid 1989; Molina Lopez, Noticias geogrdficas y biogrdficas sobre Tudmir en el Iqtibas al-anwar
de al-Rusdti, in Homenaje al profesor Juan Torres Fontes,
Murcia 1987, ii, 1085-98; S. Gutierrez Llorte, La
formacion de Tudmir desde la periferia del estado isldmico,
in Cuadernos de Madinat al-^ahrd3, iii (1991), 9-21;
A. Carmona, Una cuarta version de la capitulacion de
Tudmir, in Sharq al-Andalus, ix (1992), 11-17;
P. Ghalmeta, Invasion y islamizacion, Madrid 1994,
214-17.
(L. MOLINA)
TUFAN [see NUH].
TUFANG [see BARUD. v.].
TUFAYL B. CAWF, or b. Kacb, b. Khalaf, Abu
Kurran, al-Ghanaw! (Cham being a clan of Kays
c
Avian), also designated al-Muhabbir and Tufayl alKhayl on account of the prominence which he
accorded the horse in his descriptive verses, preIslamic poet, apparently of a middle Djahilf floruit,
and of an age with Aws b. Hadjar. He often vies
with this latter for originary status of the "inter-tribal
chain of ruwdt" (for which designation, see J.E.
Montgomery, The deserted encampment in ancient Arabic
poetry: a nexus of topical comparisons, in JSS, xl [1995],
283-316), which stretched in an unbroken line of succession to at least Kuthayyir cAzza, if not al-Farazdak
[</.w.]. According to Sezgin, GAS,, ii, 210, on the
authority of Abu '1-Faradj in the Aghdm, his death is
to be dated to after ca. A.D. 608, as indicated by a
threnody for Huraym b. Sinan. Krenkow (Tufail alGanawi, in JRAS, [1907], 816-20) established a connection between a bd'iyya by the mukhadram [q.v.] Zayd
al-Khayl (chieftain of a clan of Tayyi5 [</•#•]), in_ celebration of a victorious raid inflicted upon the cAmir
[q.v.], whose confederates the GhanT were, and the
splendid bo?iyya of 77 verses which Tufayl dedicated
to a punitive raid on the Tayyi5. This flyting is the
first kasida [q.v.] in al-Akhfash al-Asghar's anthology
Kitdb alTkhtiydrayn (ed. Fakhr al-Dm Kabawa, Damas-

cus 1974) [see MUKHTARAT. i]. It is this version of the
poem (it contains three more verses than the version
recorded in Tufayl's Diwdn, ed. Muhammad cAbd alKadir Ahmad, Beirut 1968) which Krenkow (op. cit.)
mistakenly identified as "a poem from the Asmaciyyat
in the recension and with the comments of Ibn alSikklt", a mistake which persists in his incomplete edition and translation of the diwdn (The poems of Tufail
ibn (Auf al-Ghanawl and at-Tirrimdh ibn Hakim at-Td'yi,
London 1927).
Tufayl's surviving works are occasional, predominantly celebrating the bellicose achievements of his
tribe, especially those inflicted on the Tayyi3. Their
occasional nature attests to the perseverance, in his
poems and those of al-Nabigha al-Djacdf [q.v.], of a
tradition in contradistinction to the camel cult which
dominates much of late Djahilf verse, a tradition persisting in the celebration of the horse as aristocratic
and cultural emblem.
Bibliography: Given in the article.
(J.E. MONTGOMERY)
TUFAYLl (A.), in mediaeval Arabic literature an
u n i n v i t e d guest a n d / o r a social p a r a s i t e ,
whose behaviour constitutes tatfil.
The tufayli was one of the most popular character
types in the Arabic adab genre. This genre, designed
to be at once informative and entertaining, possessed
a distinctive discourse in which verse and prose coexisted with materials ranging from the legal to the
philosophical, but where the anecdote reigned supreme.
Adab works extended from the monographic (dealing
with one subject or character type) to the encyclopaedic
(with various subjects and characters), through the
intermediate (with one character trait displayed in a
variety of social types).
The tufayli appears in all these adab texts, taking
his place alongside other character types, such as
misers and wise fools. In the encyclopaedic and intermediate adab collections, which tend to be organised
in a descending hierarchical social order, these types
appear at the end of the works with other marginal
persons like women.
The monographic books, dedicated as they are to
one character type, in this case the tufayli, are more
comprehensive in their vision. The classic text, that
of the polymath al-Khatfb al-Baghdadl (d. 463/1071
[q.v.]), treats the reader to a variety of materials
describing the tufayli. This view is confirmed by the
encyclopaedic volumes as well as by al-Kawl al-nabil
bi-dhikr al-tatfil of al-Akfahsf (d. 808/1405).
Tatfil in the mediaeval Arab-Islamic imagination
was broadly-based. In the anecdotal literature, it could
cover a variety of actions, with the tufayli being someone who abused a situation of hospitality. The actions
could range from coming uninvited to social functions, to consuming more than one's share of food
or drink, or even to overstaying one's welcome. This
more social component of the act combines with a
psychological element manifested in the tufqylfs obsessive attachment to food.
The anecdotal data is enriched by lexicographical
information. In addition to the derivation of the word
(either a nisba referring to Tufayl, a man of Kufa
who attended receptions without an invitation, or as
a noun derived from the verbal root t-f-l), the lexicographical materials make a distinction between someone who comes in uninvited while people are eating
(wdrish) and one who comes in uninvited while people are drinking (wdghil). Other terms define the act
of taking out food or treat of greediness or overeating. These terms appear to be restricted to the
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sus and in Turkestan. Most authors name the Syrian
lexicographical domain, while the generic term of
apples as the best ones, e.g. al-ThacalibI, Latd'if, ed.
tufayll covers all these acts in the anecdotal literature.
de Jong, 95: "To Syria's particularities belong the
Like many other adab categories, tatfil features a
apples. They are proverbial because of their beauty
prototypical character who embodies the values inand scent. Every year 3,000 crates of these apples
herent in the category: Bunan. Bunan serves not only
are delivered to the caliphs. It is said that those of
as a hero of anecdotes but as an eloquent spokesman,
Trak have a stronger scent than those of Syria"; and
justifying tatfil and giving advice to the potential tufayll.
ibid., 132: "The widely-travelled Abu Dulaf al-KhazBut an uninvited guest could find comfort in the
radjf declares in a disputation that he could not wish
fact that the Prophet Muhammad himself brought
for himself anything better than Syrian apples. The
uninvited guests along with him to functions to which
caliph al-Ma'mun is said to have declared: 'The apple
he had been invited. Hadiths mentioning this endow
combines gleaming yellow, golden red and silvery
tatfil with a morally ambiguous flavour, itself tied to
white. The senses enjoy it: the eye because of its
the high value of hospitality in Arab culture. This
beauty, the olfactory organ because of its scent (carf],
moral ambiguity permits the tufayll to be a ludic charthe sense of taste because of its gout'" (al-Kazwfnf,
acter who can play with, among others, legal and
c
Adj_d'ib, i, 250, 11. 11-13). Numerous poetic verses on
theological materials. The wit inherent in such games
the apple are given by al-Nuwayn, Nihdya, xi, 162-7.
brings the tufayll close to many of his textual neighThe next-best varieties, according to the geograbours in classical Arabic literature.
phers, were al-tuffdh al-isfahdni, al-kufdm (from Bayt
Bibliography. Akfahsf, al-Kawl al-nabil bi-dhikr alKufa near Damascus, and thus a variety of the Syrian
tatfll, ed. Mustafa 'Ashur, Cairo 1989?; al-Khatlb
apple), then al-malatl, al-miski, al-damdni (from Daman
al-Baghdadl, al-Tatfll wa-hikdydt al-tufayliyyin wac
in Mesopotamia). For these names, see de Goeje's
akhbdruhum wa-nawddir kaldmihim wa-ash druhum, ed.
glossary in BGA, iv, 197. The last-mentioned variety
Kazim al-Muzaffar, Nadjaf 1966; Fedwa Maltiis also praised by Yakut: it is said to be proverbial
Douglas, Structure and organization in a monographic Adab
because of its redness. For the excellent culture of
work: al-Tatfil of al-Khatib al-Baghdddi, in JNES, xl
apples in Persia, see Schwarz, Iran, 879-80, where a
(1981), 227-45; eadem, Maqamat and Adab: "Allong list of places of origin is given. Because of their
Maqdma al-Madlriyya" of al-Hamadhdni, in JAOS, cv
long storage life, these apples could be transported
(1985), 247-58.
(FEDWA MALTI-DOUGLAS)
over long distances. The fact that they were given as
AL-TUFAYLI, Abu Sa c ld 'Uthman, called IBN
valuable presents in Baghdad is also an indication of
DARRADJ, a client of the Yemeni tribe of Kinda, a
their great value. It is said that, at Istakhr, apples
f a n t a s t i c c h a r a c t e r , s o m e t h i n g of a p o e t , who
lived in the time of the caliph al-Ma 5 mun (early
were grown whose one half had a sweet taste, the
other a sour one.
3rd/9th century).
In Egypt, on the other hand, the indigenous apples
He was one of various people with this nickname
of al-Tufayl(I) "parasite, intruder at a feast", the first
were said to be small and bad, and to have been
said to have been a Kufan called Tufayl al-cAra'is ! but little cultivated (cAbd al-Latff, Ifdda, ed. de Sacy,
Paris 1810, 36, 117). In former days, it must have
(or al-Acras), from the Banu cAbd Allah of Ghatafan,
been as it is now: the Egyptian apples ripen early
who lived in Umayyad times [see TUFAYLI]. Like others
of this class, Ibn Darradj was a shameless intruder
and quickly and therefore are not tasty (M. Schnebel,
at feasts to which he had not been invited; and as
Die Landwirtschaft im hellenistischen Agypten, Munich 1925,
314). It seems, however, that the cultivation of apples
an adlb and poet of some talent, he was numbered
amongst the wittiest of the parasites. In the notice on
in Egypt was quite important in the early Islamic
him in the Aghdm (Dar al-Kutub, xvi, 251-3), Abu
period, e.g. in the monastery of St. Antony, see Abu
'1-Faradj al-IsfahanT gives several amusing anecdotes
Salih al-Armanl, The churches and monasteries of Egypt,
about this amusing character, even buffoon. Concerntr. Evetts, Oxford 1895, 160; for references from
ing how he would act if he were forbidden to enter a
Arabic papyri, see A. Grohmann, in ArO, xiv, 213.
house where a feast was taking place, he replied, "I
In the funduk Ddr al-Tuffdh of the fruit market in
would kick up such a noise with my lamentations that
Cairo, the imported apples were stored, auctioned and
the master of the house would see this as an evil
resold (al-MakrlzI, Khitat, Cairo 1270/1853-4, ii, 89,
augury and, in the end, let me in". He related that,
102-3). The list in Dozy, Suppi, i, 118, shows that
one day, in the company of his son, he met a funeral
the word tuffdh can also indicate quite different plants.
cortege in which was a woman, weeping in these
In pharmacology, it was mainly the skin that was
terms, "They are taking him to a place where he will
used. The carrier of the scent of ripe apples is the
have neither bed, nor carpet, nor hospitality, nor bed
ethereal oil in the skins. The leaves, blossoms and
covering, nor bread and wine". His son said to him,
twigs are astringent, the unripe fruit more so than
"Father, they must be leading this cortege to our own
the ripe ones. The juice squeezed from the leaves is
house!".
useful against poisons, while the blossoms strengthen
Ibn Darradj was clearly proud of his role as a
the brains "in a miraculous way". Sabur b. Sahl, altufayll, since two verses lauding tatfil (the status of
Akrdbddhm al-saghir, ed. O. Kahl, Leiden 1994, deparasite) are attributed to him:
scribes some preparations: fruit puree of apples
"O joy of being a parasite, may you last for ever,
(dj_awdrish al-tuffdh), no. 255, apple juice (sharab albecome rooted within me and never leave me,
tuffdh), no. 318, and apple sauce (rubb
al-tuffdh),
For it is you which fulfils my wishes and consoles
no. 327.
me in my cares".
Bibliography: Ishak b. Sulayman al-Isra'ilf,
Bibliography: See also LCA, s.v. t-f-l; Djahiz, Baydn,
K. al-Aghdhiya, Frankfurt 1986, ii, 186-90 (almost
Cairo 1348/1949, iii, 221; Fouad Boustany, Da'irat
wholly citations from Galen); Ibn Samadjun, D}dmic
al-macdrif, iii, 57.
(A. BEN ABDESSELEM)
al-adwiya al-mufrada, Frankfurt 1992, iv, 163-4; IdnsI,
TUFFAH (A.) is the apple, Pyrus mains, Rosaceae.
al-Dfdmi' li-sifdt ashtdt al-nabdt, Frankfurt 1995, ii/2,
It descends from the asiatic Pyrus species and has
476-7; A. Dietrich, Dioscurides triumphans, Gottingen
spread in numerous varieties and cultivated forms,
1988, i, 86, 87, with many examples.
which have their centre of frequency in the Cauca(A. DIETRICH)
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B. £ABD AL-KAW! B. cAbd al-Karfm al-Sarsan alBaghdadl (b.'675/1276-77 [?], d. Radjab 716/SeptOct. 1316), H a n b a l l legal scholar, especially in
usul, known in modern times particularly for his maslaha
(public interest) theory. The vocalisation "al-Tawfi",
used in Brockelmann and a number of other Western
sources, is incorrect (see Ibn Hadjar, Durar, ii, 249).
He was born in an otherwise unattested town Tufa,
near Sarsar, which in turn is not far from Baghdad.
He had his first education in grammar and Hanball
fikh in his home town and in Sarsar. In 691/1282-3
he moved to Baghdad, where he continued his study
of grammar and fikh and also attended courses in
hadith and other fields, including logic. After an interlude in Damascus, where he arrived in 704/1304-5
and studied with inter alios Ibn Taymiyya and the
hadith scholar al-Mizz! [q.vv.], he moved on to Cairo
in 705/1305-6 (Ibn Radjab, Dhayl, ii, 367; the date
707/1307-8, given by Ibn Maktum apud Takr al-Dm
al-Fasi, Muntakhab, 59, is incorrect), where he studied
hadith with cAbd al-Mu'min b. Khalaf (d. 705/1306
[see AL-DIMYAT!]), law with the HanbalT kadi 'l-kuddt
Sacd al-Dm al-HarithT (d. 711/1312), and grammar
with Abu Hayyan al-Gharnati (d. 745/1344 [q.v.]). AlHarithl appointed him as mucid in the al-Mansuriyya
and al-Nasiriyya madrasas. In Radjab 71 l/Nov.-Dec.
1311 he found himself in jail, as we know from some
of the colophons of the ms. Berlin, Landberg 752, a
collection of short treatises by al-Tufi". From the biographical sources we know that he had been accused
of Shi c T leanings (rafd, including sabb al-sahdba) and
that he had a fall-out with Sacd al-Dm al-Harithf,
although which of these two events came first is
unclear in the sources. At any rate, his case was
referred to the authorities and he was subjected to a
series of correctional punishments, including a few
days in jail. It is almost certain that these two jailings are one and the same, especially since one of
the pieces he wrote in the Sidjn Rahbat Bab al-cld
was an caklda—a common procedure for persons who
wanted to demonstrate their "orthodoxy". He was also
banned from Cairo to Damascus, where, however, due
to a invective he had written against the Damascenes,
he could not go. So he went instead to Damietta and
then to the town of Kus in Upper Egypt, a strongly
Christian town in his time. There he read, as alAdfuwf tells us (apud Ibn Hadjar, Durar, ii, 250), most
of the books available in the local libraries, and there
he also wrote a number of his own books. At the
end of 714/March 1315 he went on his pilgrimage,
stayed in Mecca and Medina for the year and repeated
the had$.. In Medina he sought the acquaintance of
al-Sakakmf, the foremost Imamf scholar there (as
reported by the historian of Medina, al-Matan (d.
741/1340), apud Ibn Radjab, Dhayl, ii, 370). From
there he travelled to the Holy Land where he died
in the city of Hebron.
From among the more than fifty known works of
al-Tufi, nineteen have been preserved, and of these
nine have been printed. The bulk of his literary output is in the field of usul al-Jikh, but as a polymath
he wrote in many other fields, as well. His published
works include: (1) al-Bulbul fi usul al-Jikh (Riyad 1383
[1983] and reprints), a summary (mukhtasar) of Rawdat
al-nd^ir wa-ajunnat al-mund^ir of Ibn Kudama al-Makdisf
(d. 620/1223 [q.v.])', (2) Shark Mukhtasar al-Rawda (ed.
<Abd Allah b. cAbd al-Muhsin al-Turkl, 3 vols., Beirut
1407/1987), his commentary on his own summary;
(3) K. al-Tacyinfl shark al-Arba'm (ed. A.H.M. 'Uthman,
Beirut 1998), an excerpt of which has been published

earlier several times (most recently as Risalat al-Imam
al-Tufi fi takdim al-maslaha fi 'l-mucdmaldt cald 'l-nass
[annot. Djamal al-Dm al-Kasimf al-Dimashkr, ed.
Mahmud Abu Rayya, Cairo 1966]), because in it alTufi" uses the tradition la darara wa-ld dirdra as a legal
maxim from which he constructs a bold theory of
utility (maslaha mursala) which, he says, can supersede
textual proofs; (4) cAlam al-dj_adhal fi cilm al-djadal (ed.
W. Heinrichs, Beirut-Wiesbaden 1408/1987), a treatise on the art of disputation, in which the largest
chapter is devoted to a technical treatment of all
disputations contained in the Kur'an; (5) al-Iksir fi
c
ilm al-tafsir (ed. cAbd al-Kadir Husayn, Cairo 1977),
on the various disciplines, mainly linguistic, that contribute to a correct interpretation of the Kur'an; (6) alIntisdrdt al-isldmiyya fi kashf shubah al-Nasrdniyya (ed.
Ahmad Hidjazf al-Sakka, as al-Intisdrdt al-isldmiyya fi
c
ilm mukdranat al-adydn, Cairo 1983), a refutation of a
Christian attack on the Kur'an; (7) Mawd'id al-hays fi
fawd'id Imri3 al-Kays (ed. Mustafa cUlayyan, 'Amman
1414/1994), an original literary critique of the poetry
of Imru3 al-Kays [q.v.]', (8) al-Sacka al-ghadabiyya fi 'l-radd
c
ald munkiri 'l-'arabiyya (ed. Muhammad b. Khalid alFadil, Riyadh 1997); (9) Tafsir Suwar Kdf al-Kiydma,
al-Naba\ al-Inshikdk} al-Tdrik (ed. CA1I Husayn alBawwab, Riyadh 1992).
The strangest feature of al-Tuft's life was that he,
a Hanball jurist, was accused of Shl'i leanings. One
possible explanation would be that he really was a
Shlcl and practiced Hanball jurisprudence out of
takiyya. This is not very likely, for three reasons: (a)
Shf c i scholars who practiced Sunn! law usually opted
for the Shafi c i school; (b) he is not mentioned in the
Shr'I biographical literature before al-Khwansan (d.
1313/1895) (Rawdat, iv, 89-90), who takes his information from al-Suyutl (Bughya, i, 599-600) and expresses doubts about al-Tuff's Shi'ism; and (c) some of
the pieces of evidence adduced to prove his tashayyuc
are clearly misattributed to al-Tufi (cf. Heinrichs,
Gadal). It seems to be closer to the truth if we see
al-Tufi" as someone who is pained by the rifts in the
Muslim community and tries to "rethink" Islamic history in order to rectify, at least mentally, the mistakes that were made in the past. He is, after all,
part of the Hanball renaissance that flourished as a
religious and intellectual rallying-cry within, and
against, the general climate of anxiety following the
Mongol catastrophe. In his endeavour to do justice
to other points of view he may have appeared too
lenient to the more narrow-minded. His tendency to
look for common ground is evident also from the fact
that, in contradistinction to his teacher Ibn Taymiyya,
he wrote a defence of logic and kaldm, Dafc al-maldm
c
an ahl al-mantik wa 'l-kaldm (not extant, quoted in alIshdrdt al-ildhiyya [see below], ms. Cairo, Dar, 687
tafsir, fol. 195b). His "Christian" work is also of note
in this respect. He is one of the few Muslim scholars
who actually read in both the Old and New Testaments
and, before he embarked on the above-mentioned
refutation of a Christian polemic, he wrote critical annotations on the four Gospels, al-Tafdllk cald 'l-andajil alarbaca (mss. Istanbul, Kopriilu 795, 2, and §ehit Ali
2315, 4) which also contain an appendix with notes
on Isaiah, Daniel, Jeremiah, and the twelve minor
prophets. Although he is obviously intent on proving
the incorrectness and internal contradictoriness of the
Christian religion, he does suggest in another place the
strange idea that Jesus might have been an angel rather
than a prophet and that it was for this reason that
his followers took him for a god (fAlam al-diaajal, 154).
One of his methods to insure the legitimacy of cer-
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tain intellectual pursuits is to anchor them in the
Kur'an. He does so in his work on disputation (see
above) and also in his last great work, al-Ishdrdt al~
ildhiyya ild 'l-mabdhith al-usuliyya (mss. Istanbul, Damad
Molla 30, 2; Ragip Pa§a 23; Cairo, Dar 351 tqfsir
Taymur; Dar 687 tqfsir; Aleppo, Ahmadiyya 758;
Escurial 1372), where he passes the whole Kur'an in
review to identify passages of relevance for both usul
al-fikh and usul al-dln.
As a legal scholar, he insists on his own iajtihdd
and shows considerable originality (for the Shark
Mukhtasar al-Rawda, cf. W. Hallaq, Usul al-fiqh, 194).
He is best known for his audacious understanding of
maslaha (utility, public interest), which made him famous
among the early modernists. Rashld Rida published
the relevant text (see above) in his journal al-Mandr,
ix (1324/1906), 745-70, and it has been reprinted
several times since (cf. Mustafa Zayd, Maslaha, and
M.H. Kerr, Islamic reform, 81-3, 97-102).
One source describes al-Tufi as wearing Sufi" garb
(Ji ziyy ahl al-fakr, Ibn Maktum apud Ibn Radjab, Dhayl
ii, 369), and in one place he mentions fukahd3 ashdbind
al-Qiildniyyin (cAlam al-ajadhal, 53), so that it would
seem possible to identify him as a Kadirl.
Bibliography: 1. O t h e r i m p o r t a n t works in
ms. Dar' al-kawl al-kablh fi 'l-tahsm wa 'l-takbih, Istanbul, §ehit Ali 2315, 2; Mukhtasar al-Tirmidhi, Cairo,
Dar 487 hadith.
2. B i o g r a p h i c a l s o u r c e s . Safadf, al-Wdfi, vol.
containing the letter sin, ms. Istanbul, Nuru Osmaniye 2720/3, fol. 165 a-b [not in the printed ed.];
idem, Acydn al-fasr, facs. ed. F. Sezgin, 4 vols., Frankfurt 1990, i, 400-1; Ibn Racpab, al-Dhayl cald Tabakdt
al-Handbila, ed. Muh. Hamid al-Fikl, 2 vols., Cairo
1372/1952-53, ii, '366-70; Takl'al-Dln al-FasI,
Ta'nkh culamd* Baghdad al-musammd Muntakhab alMukhtdr [sc. of Ibn Rafic], ed. c Abbas al-cAzzawi,
Baghdad 1357/1938; Ibn Hadjar al-cAskalam, alDurar al-kdmina, ed. Muh. Sayyid Djadd al-Hakk,
5 vols., Cairo 1385/1966-67, ii, 249-52; Suyutl,
Bughyat al-wucdt, ed. Muh. Abu '1-Fadl Ibrahim, 2
vols., Cairo 1384/1964-65, i, 599-600; Khwansarl,
Rawddt al-ajanndt, ed. Asad Allah Isma'Iliyan, Tehran
n.d., iv, 89-90.
3. Studies. Mustafa Zayd, al-Maslaha Ji 'l-tashr?
al-isldmi wa-Nadgm al-Din al-Tufi, 2nd ed. Cairo
1384/1964; M.H. Kerr, Islamic reform, Berkeley and
Los Angeles 1966; W. Heinrichs, Gadal bei at-Tufi.
Eine Interpretation seiner Beispielsammlung, in ^DMG,
Supplement III, 1, Wiesbaden 1977, 463-73, W.B.
Hallaq, Usul al-fiqh: beyond tradition, in Jnal of Islamic
Studies, iii (1992), 172-202; idem, A history of Islamic
legal theories, Cambridge 1997, 128-9, 150-3.
(W.P. HEINRICHS)
TUGGURT, conventionally Touggourt, a town in
the Algerian Sahara situated 160 km/100 miles to
the north-east of Ouargla (Wargla), 100 km/62 miles
south-west of El-Oued and 208 km/128 miles south
of Biskra (lat. 33° 08' N., long. 6° 04' E.).
1. H i s t o r y . According to Ibn Khaldun, a splinter
of the Berber tribe of the Rlgha gained control of
all the region between Biskra and Ouargla, where it
became mingled with other Zanata Berber elements.
There were also Jews in the region. The town was
for long dependent on the princes ruling the Maghrib
or on the governors of Biskra, but, from the 14th to
the 18th centuries, it was the capital of a vast region
ruled by the Banu Djellab. A Moroccan prince, Sulayman b. Djellab, related to the Marmid family, halted at Tuggurt on his return from the Pilgrimage to
Mecca, founded a mosque there and, with the aid of
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the local nomads, became recognised there as sovereign ruler. The line of the Banu Djellab, whose tombs
can still be seen in the "royal cemetery" of the town,
ruled for four centuries, amongst various vicissitudes,
partly due to dissensions amongst the local great families and partly from outside intervention by the Turks.
In the 16th century, the Beylerbeyi Salah Re'Is plundered the town and exacted an annual tribute of 15
slaves. In the 18th century, the Banu Djellab recognised the suzerainty of the Beys of Constantine, but
without paying any tribute to them. Hence the Beys
tried at various times to replace them by their own
nominees, the Banu Gana of Biskra. Tuggurt was
twice besieged, by Salah Bey in 1788 and by Ahmad
Mamluk in 1821, but in vain. At the time of French
colonial advance, Sulayman b. Djellab allied with the
Sharif of Ouargla against the new enemy. A French
column occupied Tuggurt in 1854 and installed a garrison there. In 1871, the garrison was massacred at
the time of a revolt, although this last was rapidly
suppressed. Tuggurt is now, in independent Algeria,
part of the Territories of the South.
2. Economic role. Tuggurt is the local capital of
the Oued Rlgh, a vast trough of the Lower Sahara
which benefits from artesian wells for irrigation and a
great dryness of atmosphere favourable of high-quality
dates, the Deglet Nour variety. Thus, with some 50
large villages and two million palm trees, the Oued Rlgh
is the leading date-producing region of the Sahara.
The town also profits from its position on the
Constantine-Biskra-Tuggurt-Ouargla axis, which has
always been an important route; in mediaeval times,
it was the departure point for the trans-Saharan caravan route connecting Ouargla with Agades and Gao.
In the French colonial period, the railway was constructed as far as Tuggurt, originally for the date trade
(with a train leaving each night, in the season, laden
with dates for the north); its role has become diversified today. But Tuggurt has always benefited from
its position as the trans-shipment point from the railway or road and its role as distribution point for the
products of the north over a large expanse of the
Sahara. In 1960, the town was more important than
Ouargla.
The coming of independence for Algeria damaged
this regional role, but the town has been able to
adapt. Whilst Ouargla has received a strong impulse
from state direction, Tuggurt lives off its own private
enterprise and dynamism: wholesale and service industries, an important date market, and diverse industrial undertakings. It now has 85,000 inhabitants.
3. The town. On the east, there are the palm
groves and the rim of the plateau, and on the west,
sand dune massifs. The heart of the town is made
up of the ksar, Mestawa, dominated by the great
mosque from the 18th century. Built of earth, plaster and palm trunks, the town has the peculiarity of
a concentric, radiating pattern, with streets covered
for hundreds of metres, very pleasa'nt in the hot season. Originally circular, half of its area was razed by
the French army at the end of the 19th century; the
remaining half has been at the present time damaged
by rains (1990) and mutilated by decisions of the public authorities.
The population is white, but there are nuclei of
villagers who are black cultivators, the Hashdshna. The
most important of these nuclei, Nezla, is on the site
of the first town of Tuggurt, i.e. that existing before
the 16th century.
The whole tends now to be drawn together by
new quarters, which are progressively filling up the
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space between the palm groves and the route Rationale
(large groupings and industrial zone). The palm groves,
which encompass the town on the east, have been
regenerated by the Great Canal (150 km/95 miles)
intended to drain the whole of the Oued Rfgh.
Bibliography: Ch. Ferraud, Les Ben Djelldb, sultans de Touggourt, in Rev. Afr., Algiers (1879); idem,
Le Sahara constantinois, Algiers 1877; B. Verlet, Touggourt et Ouargla, deux fonctions urbaines, in Travaux de
rinst. de Recherches Sahariennes, Algiers (1960); Cl.
Nesson, Structure agraire et evolution sociale dans les oasis
de I'OuedRigh, in ibid., (1966), 85-127; J.-J. Perennes,
Structures agraires et decolonisation, les oasis de I'Oued R'hir
(Algerie), Algiers-Paris 1979; A. Amiche, L'espace urbain
de Touggourt (Oued Righ), etude d'amenagement, diss. Univ.
of Provence 1994, unpubl.
(M. COTE)
TUGH (T.), amongst the early Turks an emblem
of royal a u t h o r i t y , a standard or a drum (the
former being used as a battle-flag and a rallyingpoint on the battle-field), known from the time of the
Tiirgesh or Western Turks in Transoxania (see below)
and of the Uyghurs.
1. In older Turkish usage.
The traditional old Turkish standard was a horse's
tail or a bunch of horse hair on a pole, or, in the
regions of Inner Asia adjacent to Tibet, the tail of a
yak (kutds). A great ruler would be described as having nine tughs, the maximum (tokuz tughlugh khan).
Mahmud al-Kashghan, Diwdn lughdt al-turk, tr. Atalay,
iii, 127, tr. Dankoff and Kelly, ii, 213, defines tugh
as (1) a drum beaten in the ruler's presence, i.e. as
what would in later Islamic times be described as the
nawba [see NAKKARA-KHANA and TABL-KHANA] (such great
drums, korga, were later used by the Mongols as rallying-points in battle, see Doerfer, i, 473-5 no. 339);
and (2) an calam, with the ruler's nine standards made
of brocade or orange silk. This last definition must
reflect Chinese influence. In fact, Clauson takes tugh
to be a loan word from Chinese tu "banner". Middle
Chinese dok, and the borrowing must have taken place
early. The historian al-Taban speaks of the tukdt alturk, those of the Khakan of the Turks which Arab
scouts saw (cay ana) when the commander Asad b. cAbd
Allah was campaigning in Khuttal in the upper Oxus
region [see KHUTTALAN] in 119/737 (ii, 1598, cf. also
1611, 1616). Whether the meaning here is flags or
horse tails' emblems does not emerge from the context with certainty, but al-Tabarf's source might have
been expected to have used the familiar term acldm
if ordinary flags had been intended.
The word passed from the various Turkish languages
into Mongolian as tukh/tuk in the sense of "battleflag" and even as far as Tibetan (as thug) and Tungusic
languages. Regarding Mongol usage, Marco Polo states
that a corps of 100,000 of the Great Khan's troops
is called a tuc, just as one of 10,000 is called a toman
[see TUMAN. 1.] (Yule-Cordier, The Book of Ser Marco
Polo, 2London 1903, i, 261, cf. 263-4). Finally, one
may mention that Turkish soldiers brought the term
into the history of the Indian Subcontinent in that
the commander Ghiyath al-Dfn Tughluk (tughluk "the
man with the tugh") was in the early 8th/14th century the founder of the Tughlukid line [q.v.] of Dihlf
Sultans (see A. von Le Coq, Tiirkische Namen und Titel
in Indien, in Aus Indiens Kultur. Festgabe R. von Garbe,
Erlangen 1927, 2).
Bibliography: See on the early usage of tughs
and on the linguistic aspects, Doerfer, Tiirkische und
mongolische Elemente im Neupersischen, ii, 618-22 no.
969; Clauson, An etymological dictionary of pre-thirteenth
century Turkish, 464. See also IA art. Tug (Bahaeddin

Ugel) (mainly concerned with early usages, and does
not cover the Ottomans).
2. In O t t o m a n usage.
Under the early Ottomans, the tugh continued to
be an emblem of royalty and viceroyalty, with the
sultans themselves campaigning under their banners
(sometimes having on them a crescent moon emblem,
amongst several others, see HILAL. ii, at Vol. Ill, 383b384a and Figs. 17-19) and as many as seven or nine
tughs, horse tails suspended from a pole surmounted
by a golden ball. Those to whom royal authority had
been delegated had a lesser number of tughs. San^ak
beyis and mir-liwds had one tugh; beylerbeyis, two; viziers,
both the kubbe we&rs [q.v.] of the Imperial Diwdn and
provincial ones, three; and the Grand Vizier, five.
Bibliography: For older bibl., see £7' art. s.v.
(Cl. Huart); also Pakalm, iii, 522-5; Gibb and
Bowen, i, 139-40.
(C.E. BOSWORTH)
TUGHLUK TEMUR (d. 764/1363), Caghatayid
[g.v.] khan in Central Asia. The fullest source of information, though largely concerned with his conversion
to Islam, is the 10th/16th-century Ta'nkh-i Rashidi of
Mfrza Haydar Dughlat, who reproduces a Mongol
tradition that his ancestor, the amir Puladci, had
brought Tughluk Temiir from the Kalmak country
and enthroned him as khan of Caghatay's ulus at the
age of eighteen (ca. 752/1351). But whereas Haydar
names as his father the khan Esen Buka (d. ca. 718/
1318), which is chronologically impossible, a 9th/15thcentury genealogical work, the Mu'izz al-ansdb, makes
Tughluk Temiir the son of Esen Buka's younger
brother Emil Khwadja (Koca). Tughluk Temiir ruled
over the eastern tracts of Caghatay's ulus, the region
still dominated by nomads and barely touched by
Islam, and known as Jata or Mogholistan [q.v.] to distinguish it from Ma wara3 al-nahr [q.v.], which was
governed by other Caghatayid khans', the division of
the ulus into two rival khanates dated from not long
before Tughluk Temiir's own accession. Tughluk
Temiir's conversion may not have been as complete
as Haydar suggests: he is known to have sent to Tibet
for a Buddhist teacher at some time after 1360 (The
Blue Annals, tr. G.N. Roerich, Calcutta 1949-53, ii, 504).
Tughluk Temiir twice invaded Ma wara3 al-nahr,
in Rabrc II 761/March 1360 and in Djumada I 762/
March 1361: on both occasions he received the submission of local amirs, including the future conqueror
Timur (Temiir), whom he appointed as governor of
Kish (Shahr-i Sabz). On the second expedition, Tughluk Temiir advanced as far as Kunduz and the Hindu
Kush before retiring again to Mogholistan. His harsh
conduct, and that of his commanders, in Ma wara3
al-nahr had in any case alienated Timur among others.
Tfmurid chroniclers differ as to the date of Tughluk
Temiir's death, Yazdr (ed. Ilahdad, 87; ed. Urunbaev,
fol. 107b) implying 765/1364, while Natanzf (125)
confirms the year 764 supplied by Haydar. He was
buried in Almaligh [q.v.]. His son Ilyas Khwadja, whom
he had left as his deputy in Ma wara3 al-nahr, was
recalled to succeed him, but was himself murdered,
together with most of his brothers, by the Dughlat
amir Kamar al-Dm. The later khans of Mogholistan
claimed descent from Khidr Khvvadja, allegedly an
infant son of Tughluk Temiir who had escaped the
massacre.
Bibliography: Mfrza Haydar Dughlat, Ta^rikh-i
Rashidi, tr. E.D. Ross, with commentary and notes
by N. Elias, A history of the Moghuls of Central Asia,
London 1898, tr. 5-15, 23, 38-9; Nizam-i Shami,
£qfar-ndma, ed. F. Tauer, Prague 1956, i, 15-16,
18-19; Sharaf al-Dm cAlr Yazdl, £afar-ndma, ed.
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M.M. Ilahdad, Calcutta 1885-7, i, 43-9, 57-60, 87,
and facs. ed. A. Urimbaev, Tashkent 1972, fols.
81b, 95b-97a, 99b-100a, 107b; NatanzT, Muntakhab
al-tawdnkh-i Mucmi, partial ed. J. Aubin, Tehran
1957, 114, 117-19, 123-5; W. Barthold, ^wolf
Vorlesungen fiber die Geschichte der Tiirken Mittelasiens,
ed. Th. Menzel, Berlin 1935, repr. Hildesheim 1962,
208-9; idem, Four studies on the history of Central Asia,
Leiden 1956-62, i, 137-9.
(P. JACKSON)
TUGHLUKIDS, the l o n g e s t - l i v e d d y n a s t y to
rule over the DihlT S u l t a n a t e [q.v], from 7207
1320 to 815/1412.
1. H i s t o r y .
The founder of the dynasty, GhazT Malik Tughluk,
was probably an immigrant belonging to the TurcoMongol group of the Kara'unas, who nomadised in
the borderlands between India and Central Asia (see
R.C. Jauhri, Ghiydthu 'd-din Tughluq—his original name
and descent, in H. Krueger (ed.), Kunwar Muhammad
Ashraf commemoration volume, Wiesbaden 1966, 62-6), and
under the last two KhaldjT [q.v] sultans had fought
regularly against the Mongols as muktaf of Dlwpalpur
in the Pandjab. When the Indian Nasir al-Dm
Khusraw Shah murdered Kutb al-Dln Mubarak Shah
Khaldji and usurped the throne (720/1320), GhazI
Malik, encouraged by his son Muhammad, who held
the rank of amir-i akhur at court, rebelled against him.
The usurper was overthrown and GhazI Malik became
sultan as Ghiyath al-Dln Tughluk (720-5/1320-5 [q.v.]).
During his reign Muhammad, now as heir-apparent
styled Ulugh Khan, headed two campaigns to subdue
Tilang or Telingana [q.v] (ca. 721-3/1321-2); Macbar
[q.v] was reduced to submission at around the same
time; and the sultan himself brought Bengal back
under the authority of DihlT (724/1324). On his sudden death in an accident outside Dihll following his
return from Bengal, Ghiyath al-Dm was succeeded
by Muhammad b. Tughluk (724-52/1324-51 [q.v.]),
under whom the Sultanate reached its peak.
Muhammad's reign began with a successful campaign against the Mongols of the Peshawar region
and with the suppression of revolts in Multan, the
Deccan and Bengal. The contemporary chronicler
Diva' al-Dm BaranT [q.v] alleges that the government
exerted a closer control over a greater number of
provinces than at any previous time in the Sultanate's
history (Tdnkh-i Firuzshdhl, 468). In ca. 729/1328-9
the Sultanate successfully weathered the last major
invasion from the Caghatay khanate [q.v] in Central
Asia prior to that of Temiir or Tlmur [q.v], led by
the khan Tarmashirin (P. Jackson, The Mongols and the
Delhi Sultanate in the reign of Muhammad Tughluq, in CAJ,
xix [1975], 118-57). Muhammad's generosity towards
foreign immigrants, which became a byword, was partly
designed to secure immunity from further Mongol
attacks by means of the enormous wealth and patronage at his disposal; he may also have aimed to broaden
the base of support enjoyed by a dynasty that had
come to power mainly with the aid of elements from
the Pandjab.
Muhammad is perhaps the most enigmatic and certainly the most controversial of the Dihll sovereigns.
In his personal devotions and his view that "religion
and the state are twins", which led him to press Sufi's
into the state service and produced strained relations
with many of the culama:', he may have been influenced by the ideology of Ibn Taymiyya [q.v], one of
whose disciples visited his court: his philosophy was
misunderstood by contemporary authors like Baranf
and clsamf, on whom we depend for accounts of the
reign (K.A. Nizami, The impact of Ibn Taimiyya on South
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Asia, in Journal of Islamic Studies, i [1990], 125-34). But
Muhammad certainly overreached himself. His plan to
establish a second capital at Deogir (renamed Dawlatabad) in the Deccan in 727/1327, in order to accelerate
Muslim colonisation of that territory, was effectively
abandoned by 735/1334. Another ambition, to reduce
the Mongols of present-day Afghanistan and Transoxiana (the so-called "Khurasan project"), was aborted
within two years. The sultan is much criticised in the
sources, as also by modern scholars, for this and other
disastrous projects, such as the enhancement of the
revenue demand in the Doab region, east of the Djamna
[q.v] (Jumna), which provoked a widespread insurrection by the cultivators, and the introduction in
730/1329 of a low-denomination bronze coinage,
which had to be recalled after two years. It is possible, nevertheless, that all these measures formed part
of a coherent policy, and that their failure was due
to circumstances beyond the sultan's control.
The revolt of the Doab cultivators (ca. 732/1331-2),
which subsided within two years or so, was followed
by risings elsewhere and by the secession of the more
distant provinces of Macbar (734/1333-4), Bengal (ca.
735/1334-5) and Kamplla and Tilang (ca. 736/1335);
and the outbreak of plague and a seven-year famine
prevented Muhammad from recovering these territories. Although the sultan seems to have enjoyed a respite
from ca. 741/1340, and successfully sought a diploma
of investiture from the 'Abbasid caliph at Cairo in
744/1343, revolts by the military officer class in the
Deccan and Gudjarat from 745/1344 onwards absorbed his energies during the last few years of his
reign. The Deccan broke away under the Bahmanid
[q.v] dynasty, and although Muhammad personally
reduced Gudjarat, the rebel leader, a Turkish slave
officer named Tughay, took refuge with the Sumera
rulers of Thatta [</.yy.] in lower Sind. He was finally
eliminated only after the sultan's own death on the
Indus in 752/1351 while preparing for an attack on
the Sumeras.
Muhammad's troops enthroned his cousin Firuz
Shah b. Radjab, who had served him loyally as viceroy
and chamberlain (nd'ib bdrbeg), and despite opposition
from the late sultan's wazir Khwadja Djahan Ahmad
b. Ayaz, who proclaimed a reputed son of Muhammad in Dihli (Sir Wolseley Haig, Five questions in the
history of the Tughluq dynasty of Delhi, in JRAS [1922],
365-72), the new sovereign was able to enter the capital in triumph. The era of Firuz Shah (752-90/135188 [q.v]) is often taken to have been one of recovery
and consolidation, though in all likelihood the comparison with the chaos of Muhammad's reign or with
the disasters that followed Ffruz Shah's death has distorted the perspective of our sources. The reign admittedly witnessed only one revolt, that of Shams al-Dm
Damghanf in Gudjarat (782/1380-1), and was relatively free of Mongol attacks. Flruz Shah received a
series of diplomas from successive c Abbasid caliphs,
recognising his authority over the entire subcontinent
and islands as far afield as Java. Nevertheless, the sultan was obliged to acquiesce in the loss of the Deccan
and the far south, and his few military exploits were
undistinguished. Campaigns against Bengal, in 754/
1353 and 760/1359, and against Djadjnagar (Orissa)
in 761/1360 achieved little, and his only successes
were the reduction of the rddj_d of Nagarkot (Kangfa)
to tributary status and the submission of Thatta in
ca. 767/1365, which thus avenged Muhammad's humiliation. The burden of Ffruz Shah's domestic policy was to increase donations to Sufi shqykhs and other
charitable causes and to conciliate the nobility, thus

N.B. That Fath Khan, who usually appears in the secondary literature as a son of Firuz Shah, was in fact the offspring of the sultan's eldest son Firuz Khan is
clear from Bihamadkhanf, Tdnkh-i Muhammadi, fol. 416b (tr. Zaki, 20), and from Baranf, Tdnkh-i Piruzshahi, 527 (text corrupt: the phrase that follows, acm sultan
muhammad, belong to Muhammad Khan, i.e. the later sultan Nasir al-Dfn Muhammad Shah, whose name has dropped out); cf. also cAfrf, Tdnkh-i Firuzshdhi, 65,
where Fath Khan is said to have been born in Ffruz Khan's house. It has helped to confuse matters that Fath Khan was in fact virtually a year older than his
uncle Muhammad, for whose birth (in 753/1352) see Sirhindf, Tdnkh-i Mubdrakshdhi, 123.
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forestalling revolts of the kind that had characterised
Muhammad's era; but the effect of the sultan's concessions was to relax the central government's control over revenue and the provincial administration.
It may be that the military and fiscal capacity of the
Sultanate, already diminished since the early years of
Muhammad b. Tughluk, was gravely impaired.
In Firuz Shah's last years, real power was in the
hands of the wazir Khan Djahan, who was hostile to
his only surviving son Muhammad and ousted the
prince from the succession in favour of the old sultan's great-grandson Tughluk Shah II (790-1/1388-9).
Over the next few years the situation was dominated
by Firuz Shah's large slave establishment, with whose
aid both Tughluk Shah and his cousin and successor,
Abu Bakr Shah'(791-2/1389-90), strenuously resisted
Muhammad's attempts to occupy the DihlT complex.
He was able to do so only when a sufficiently large
number of the slaves deserted to him. Once in power,
however, Nasir al-Dm Muhammad Shah (792-6/13904) acted swiftly to destroy this powerful corps. His reign
was largely taken up with struggles against Hindu chiefs
in Alwar and the Doab, and in the west the Khokhar
chief sacked Lahore just prior to Muhammad's death.
Muhammad's elder son, cAla3 al-Dln Sikandar Shah,
died after a reign of little more than a month (7967
1394) and was succeeded by his younger brother,
Nasir al-Dm Mahmud II (796-815/1394-1412 [q.v.]).
Mahmud Shah, who came eventually under the
tutelage of Mallu Ikbal Khan [q.v.], presided over the
final stage in the disintegration of the Sultanate. From
797/1395 an ousted court faction, headed by Tatar
Khan, son of the governor of Gudjarat Zafar Khan,
maintained at Flruzabad a rival Tughlukid sultan,
Nasir al-Dm Nusrat Shah. Both candidates were swept
aside during the invasion of northern India by Tfmiir,
who in 801/1398 sacked Dihlf. In the provinces power
had by now passed to men to whom, as his principal lieutenants, Muhammad Shah had delegated considerable authority. Thus Kh w adja Djahan Sarwar, the
effective creator of the Shark! dynasty at Djawnpur
[q.vv], was to all intents autonomous in the entire region east of the Djamna as far as Bihar; Zafar Khan
founded his own dynasty in Gudjarat; and Khidr
Khan had secured Timur's recognition as his deputy
at Multan. After Timur's withdrawal, Nusrat Shah
briefly reoccupied Firuzabad, but soon died. Mallu
Ikbal Khan thereupon re-established himself at Dihll,
but Mahmud Shah, whom he invited to join him
there in 801/1404, shortly deserted him and took
refuge at Kannawdj [q.v], which he had wrested from
the SharkTs. After Mallu's overthrow by Khidr Khan
near Adjudhan in 808/1405, Mahmud returned to
Dihli, where he reigned until his death in 815/1412
over an empire that consisted of little more than the
eastern Pandjab and parts of the Doab. His son Kadir
Khan seems to have perished in conflict with the
SharkTs around this time, and Mahmud was briefly
succeeded by one of his amirs, Dawlat Khan, who in
the following year was vanquished by Khidr Khan,
founder of the Sayyid [q.v.] dynasty.
The Tughlukid era was one of high cultural achievement. The poets Badr-i Gael [q.v. in Suppl.j and
Mutahhar of Kara flourished in the eras of Muhammad b. Tughluk and of Flruz Shah respectively, and
the latter reign was notable for a crop of juridical
works (Zafar ul-Islam, Works of legal nature of Firuz Shah's
reign, in Devahuti (ed.), Bias in Indian historiography, Delhi
1980, 329-37). The sultans were enthusiastic builders
(see below, 2. Architecture), especially Flruz Shah,
who was responsible for many new towns and fortresses
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which are listed by c Afif (Tdnkh-i Flruzshdhi, 329-33)
and who also constructed a number of canals.
Bibliography: 1. S o u r c e s . Amir Khusraw
DihlawT, Tughluk-ndma, ed. S.H. FarTdabadT, Aurangabad 1352/1933; Ikhtisan-i DabTr, Basdtm al-uns,
B.L. ms. Add. 7717; BaranT, Tdnkh-i Firuzshahi, ed.
Syed Ahmad Khan, Calcutta 1861-2, 409 if. (to
be collated with three mss. of an earlier recension:
Bodl. Elliot 353, Rampur Raza Library Persian
2053, and in the private collection of Simon Digby);
c
lsami, Futuh al-saldtm, ed. A.S. Usha, Madras 1948;
Ibn Battuta^ Rihla, iii, 92 if., tr. H.A.R. Gibb and
C.F. Beckingham, The travels of Ibn Battuta, Cambridge and London 1958-94, 593 if. (Indian section also tr. A.M. Husain, The Rehla of Ibn Battuta,
Baroda 1953, repr. 1978); c Uman, Masalik al-absdr,
partial ed. O. Spies, Ibn Fadlalldh al-cOmari's Bericht
fiber Indien in seinem Werke Masalik al-absdr etc., Leipzig
1943; anon., Sirat-i Firuzshdhi, Bankipur ms. (copy
at SOAS, London, no. 283116), extracts tr. by K.K.
Basu, in Jnal. of the Bihar and Orissa Research Society,
xxii (1936), 13-21, 96-107, 265-74; xxiii (1937), 97112, xxvii (1941), 79-95; by J.A. Page, in Mans, of
the Archaeological Survey of India, Iii (1937), 33-42; and
by N.B. Roy, in JRAS Bengal, viii (1942), 57-98;
Flruz Shah, Futuhdt-i Firuzshdhi, ed. S.A. Rashid,
Aligarh 1954, tr. N.B. Roy, The victories of Sultan
Firuz. Shah of Tughluq dynasty, in 1C, xv (1941), 44964; Shams-i Siradj cAfTf, Tankh-i Firuzshdhi, ed.
M.V. Husain, Calcutta 1888-91; Yahya b. Ahmad
Sirhindf, Tdnkh-i Mubdrakshdhi, ed. S.M. Hidayat
Husain, Calcutta 1931, 86-180; BihamadkhanT,
Tdnkh-i Muhammadi, B.L. ms. Or. 137, and partial
tr. M. Zaki^ Delhi 1972.
2. Studies. M. Habib and K.A. Nizami (eds.),
The Delhi Sultanat A.D. 1206-1526, Delhi 1970, 445629; A. Mahdi Husain, Tughluq dynasty, Calcutta 1963;
idem, The rise and fall of Muhammad ibn Tughluq,
London 1938; Ishwari Prasad, A history of the Qaraunah Turks in India (vol. i only), Allahabad 1936;
S. Conermann, Die Beschreibung Indiens in der "Rihla"
des Ibn Battuta, Berlin 1993; J.M. Banerjee, A history of Firuz Shah Tughluq, Delhi 1967; K.S. Lai,
Twilight of the Sultanate, Bombay 1963, repr. Delhi
1980; G.R.G. Hambly, The twilight of Tughluqid Delhi:
conflicting strategies in a disintegrating imperium, in R.E.
Frykenberg (ed.), Delhi through the ages, Oxford and
Delhi 1986, 45-62.
"
(P.JACKSON)
2. A r c h i t e c t u r e .
The three major Tughlukid rulers were enthusiastic
patrons of architecture and concentrated their building activity in Dihll. The major architectural undertaking of sultan Ghiyath al-Dm Tughluk Shah was
the massive citadel of Tughlukabad, 7 km/4 miles to
the east of the late 12th-early 14th century Djami c
mosque in old Dihll. The earliest extant Sultanate town,
it has stone walls 9 to 15 m high, enclosing an area
of about 162 ha;,water was provided through elaborate
dams, sluice gates, and cisterns that created an artificial lake in which the sultan built a fortified necropolis to house his own tomb (PI. XX, fig. 1) (see N.
and M. Shokoohy, Tughluqabad, the earliest surviving town
of the Delhi Sultanate, in BSOAS, Ivii [1994], 516-50).
Further to the north and closer to the Djamna River,
the powerful Cishtl leader, Nizam al-Dm Awliya3, oversaw the construction of his great dargdh, the best preserved of a number of such Suff centres built in the
DihlT area during the Tughlukid period (see Z. Hasan,
Guide to Mzamuddin, Memoirs of the Archaeological
Survey of India, no. 10, Calcutta 1922; M. Ara,
Dargdhs in medieval India, Tokyo 1977 [in Japanese]).
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Sultan Muhammad b. Tughluk [q.v.] had a welldeveloped aesthetic sense and sustained a broader
range of building activity. In the Deccan he established a second capital at Dawlatabad. In south Dihll
he built the imposing Satpulah (PL XX, fig. 2), a fortified dam and sluice gate that was part of 8 km/5
miles of walls linking the older centres of Sin and
Lai Kot with the sultan's new residence of Djahanpanah (see A. Welch, Hydraulic architecture in medieval
India: the Tughlugs, in Environmental Design. Journal of the
Islamic Environmental Design Research Centre, Rome, ii
[1985], 74-81). This royal quarter contained a splendid Djamic mosque (the Begampur Mosque), attributed to the royal architect Zahir al-Dln al-Djayush,
who used a classic Persian four-iwdn plan with domed
arcades and four domed chambers around a large inner
court (PL XXI, fig. 3). The main entrance on the
east side, approached by an imposing flight of stairs,
regally dominates the street below. Forty-two miles to
the north are the ruins of the Dar Sara palace (Bidjay
Mandel), described at length by Ibn Battuta, who
especially praises the palace's Diwan-i cAmm (Ha^dr
Ustun or "Thousand Pillars").
The contemporary chronicler Shams al-Dfn cAfff
marvels at Ffruz Shah's passion for architecture and
credits him with hundreds of cities, forts, palaces,
mosques, madrasas, gardens, cisterns, and dams. In his
own memoirs (Futuhdt-i Firuz-Shdhi} the sultan (75290/1351-88) refers to the vast sums spent on building projects and to his conscientious restoration of his
predecessors' buildings. His patronage was supported
by an effective bureaucracy, and his buildings display
ingenuity, daring experimentation, and open-minded
eclecticism, whether in incorporating pre-Islamic Indian
architectural styles or trying out new architectural
types. Royal irrigation canals made possible the rapid
expansion of cities like Hisar in the Pandjab, where
the sultan built some of his most imaginative garden
architecture (for the Tughlukid monuments of Hisar,
see M. and N. Shokoohy, Hisar-i Firuza. Sultanate and
early Mughal architecture in the District of Hisar, India,
London 1988; for a study of Sultanate gardens, see
A. Welch, Gardens that Babur did not like, in J.L. Wescoat
and J. Wolschke-Bulmahn (eds.), Mughal gardens. Sources,
places, representations, and prospects, Dumbarton Oaks,
Washington, B.C. 1996, 59-93). He had a passion for
hunting and built a number of mahalh (small hunting lodges) on the outskirts of Dihli (PL XXI, fig. 4).
On the banks of the Djamna river 11 km/7 miles to
the north of Djahanpanah he also established a new,
elaborately fortified royal residence named Ffruzabad
(see J.A. Page, A memoir on Kotla Firoz Shah, DihlT,
Memoirs of the Archaeological Survey of India, no.
52, Delhi 1937). Among other structures the citadel
contained three gardens, a palace, an audience hall,
and a circular step well. In the courtyard of its d}dmic
mosque was a domed pavilion inscribed with the text
of the sultan's futuhdt, one of the few instances of
monumental epigraphy under Tughlukid patronage. On
the mosque's north side was the remarkable Mfnar-i
Zarrln (PL XXII, fig. 5), a three-tiered, stepped pyramid rising more than 14 m and supporting a massive Asokan pillar, an impressive reminder of India's
pre-Islamic past transformed into a mindr that dominated the surrounding area (see A. Welch, Architectural
patronage and the past: the Tughluq Sultans of Dihll, in
Muqarnas, x [1993], 311-22). Firuz Shah also incorporated "Asokan" pillars into a palace in west Dihlf
and a mosque in Hisar (PL XXII, fig. 6).
Mosque types are many and evince a spirit of
experimentation: the ca. 1352 Flruzabad mosque had

four arcades three bays deep around a central courtyard; the ca. 1351-4 Khirkl mosque (PL XXIII, fig. 7)
is a cross-axial mosque with four small courtyards letting light into the multi-domed interior; its impressive
east gate at the top of a long flight of steps is flanked
by mindrs whose wedge-shaped flanges make explicit
reference to the great Kutb Mfnar built in the late
12th and early 13th centuries by the first two sultans
of Dihli, Kutb al-Dm Aybak and Iltutmish (PL XXIII,
fig. 8). A number of other mosques consist essentially
of open courtyards with modest prayer halls (see Welch
and H. Crane, The Tughluqs: master builders of the Delhi
Sultanate, in Muqarnas, i [1983], 123-66). Situated outside the walls of Ffruzabad, the dargdh of Kadam
Sharif consisted of three arcades around an open
pavilion that sheltered the tomb of the sultan's son
Fath Khan and the relic of the Holy Footprint (see
Welch, The shrine of the Holy Footprint in Delhi, in
Muqarnas, xiv [1997]).
Built along the south and east sides of a large
reservoir (hawd}, the madrasa-yi Firuz Shah (now known
as the Hawd Khass) contained teaching halls, residences, a mosque, and gardens (PL XXIV, fig. 9) and
was famed for the quality of its faculty and students.
At the juncture of the two sides was the founder's
tomb, a square, domed structure, whose mihrdb provided passage between the madrasah two sides (PL
XXIV, fig. 10). A broad flight of stairs led from the
tomb down to the reservoir's water, while at the north
end of the east side the madrasah mosque had an
open mihrdb from which stairs descended to the water
below (see Welch, A medieval center of learning in India:
the Hauz Khas Madrasa in Dihli, in Muqarnas, xiii [1996],
165-90). This close association of water and architecture is also found in many of the great step wells
built in and around Dihli that used forms and technology predating Islam in India.
There is no extant evidence of building activity
during the remaining decade of Tughlukid rule after
the death of Firuz Shah, but the Tughlukid architectural achievement earned Tfmur's admiration when
he conquered Dihli in 801/1398, and it looks forward
in significant ways to the structures and patronage of
the Mughal emperors [see MUGHALS. 7.].
Bibliography (in addition to references in the
text): Among primary sources, the most valuable
for any study of Tughlukid architecture are Baranl's
Tdnkh-i Firuz-Shdhi, 'AfTf's Tdnkh-i firuz-ShdhT, the
anonymous Sirat-i firuz-Shdhi, and Flruz Shah's
own Futuhdt-i Firuz Shah. The great Urdu scholar
Sayyid Ahmad Khan wrote his Athdr al-sanddid in
1847, and it is still an essential source (Eng. abridgement by R. Nath, Monuments of Delhi, New Delhi
1979). Zafar Hasan, List of Hindu and Mohammadan
architecture of Dihll Province, Delhi 1916-19, is a basic
catalogue of monuments, including many that no
longer exist. M.A. Husain, A record of all the Quranic
and non-historical epigraphs on the protected monuments in
the Delhi Province, Memoirs of the Archaeological
Survey of India, no. 47, Calcutta 1936, is a basic
source for any study of Sultanate architectural epigraphy. J. Burton-Page's arts. DIHL! and HIND. vii.
Architecture, provide an overview of Sultanate architecture, as does R. Nath, A history of Sultanate architecture, New Delhi 1978. T. Yamamoto, M. Ara
and T. Tsukinowa, Delhi. Architectural remains of the
Sultanate period (in Japanese), 3 vols., Tokyo 196870, offers stunning photographs and ground plans
as well as meticulous historical and geographical
analysis of every significant Sultanate structure in
Delhi. These and other primary and secondary
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Sultan Djalal al-Din Mingburnu, ed. Hafiz Ahmad Hamdi,
sources are discussed in Welch and Crane, The
Cairo 1953, 324, and Djuwaym-Boyle, i, 349, the
Tughluqs: master builders of the Delhi Sultanate, see above.
motto gill Allah fi 'l-ard "the shadow of God on earth",
(A. WELCH)
and it is recorded that official documents and investiTUGHRA (T.), in mediaeval Arabic and Ottoman
ture patents from his chancery bore his tughrd (ibid.,
Turkish orthography, tughrd, a calligraphic emblem
i, .154, 329); but his son and successor Djalal al-Dfn
of T u r k i s h r u l e r s , from the time of the chiefs of
the Oghuz to the Saldjuks and succeeding rulers in j [q.v.] refused, in his reduced state, to use such a
grandiloquent formula (al-NasawT, loc. cit.). In the surPersia, the Mamluks and the Ottoman sultans. Under
viving collections of mshd' from the Saldjuk and
the latter, in particular, it became a highly stylised
Khwarazm Shahf periods, the term tughrd does not
and artistic representation of the name and titles of
appear on the documents themselves, but there are
the ruler or of princes from the royal family. Indeed,
mentioned in them the diwdn-i tughrd and the official
in Ottoman practice it became in effect the emblem
charged with drawing it, the tughrd'i (first known in
of the state, being placed as a heading on official
the person of Toghril's tughrd3!, the Turkish amir
documents such as fermans [see FARMAN. ii] but also
Khumartigin, but most notably this was the profeson legal documents like property deeds, wakfiyyes, insional title by which the famous Saldjuk official, poet
scriptions on official buildings, coin legends, identifiand stylist Mu'ayyid al-Dln al-Husayn b. cAlf (d. probcation documents like passports, postage stamps [see
ably in 515/1121 [see AL-TUGHRAJI]), who filled this
POSTA, at Vol. VIII, 327b], goldsmiths' marks, etc. It
office in the reign of Malik Shah, was always known,
corresponds more to Pers. nishdn "the ruler's sign
even though he went on to become a vizier; cf. S.M.
manual" than to tawkf [g.v], which corresponds more
Stern, in his very thorough study of the signature in
to Tkish. tamgha [q.v.], this last derived from Turkish
documents, 123-65, at 149 n. 1). It does seem reasontotemistic symbolism.
able to assume, with S.M. Stern, that, as Saldjuk and
1. Origin of the t e r m .
Khwarazm Shahf chancery practice was elaborated,
The oldest mention of the word is in Mahmud
the tughrd of these rulers reduced the tribal mark eleal-Kashgharf, Diwdn lughdt al-turk, fol. 232, tr. Atalay,
ment to stylised lines, dropped the pious mottos of
i, 462, tr. Dankoff and Kelly, i, 346: "the tughragh is
the seal (tdbic) and signature (tawkf) of the king; Oghuz | each ruler (as detailed by Rawandi) and incorporated
dialect (ghu^iyya) and not known to the [Western]
the ruler's titles in a stylised pattern with elongated
Turks; I do not know its origin". From this, there I shafts of letters, foreshadowing later developments
which were to culminate in Ottoman practice. See
emerges that tughragh (with final gh) is the old, eastern Oghuz form from which came tughra in the Weston the general topic of the tughrd during this period,
Cl. Cahen, La tugrd seljukide, in JA, ccxxxiv (1943-5),
ern Oghuz language of the Saldjuks. Thence it was
167-72; Stern, Fdtimid decrees. Original documents from the
borrowed into Persian and re-borrowed into Ottoman
and Gaghatay Turkish as a loan word. In Saldjuk
Fdtimid chancery, London 1964, 143-52; H. Horst, Die
usage, the initial unvoiced dental acquired the orthogStaatsverwaltung der Grosselguqen und Harazmsahs (10381231}, Wiesbaden 1964, 35-6.
raphy t under the influence of the word's back vowel
harmony. In the Arabic used by chroniclers and secIt seems very probable that such dynasties which
retaries during Mamluk times, it acquired the Arabic
arose out of the decaying great Saldjuk empire as the
sound plural tughrdwdt, on analogy with aghdwdt, bdshdZangid Atabegs and then the Ayyubids took over the
wdt, etc., and there evolved the form II verb taghghara
use of the tughrd from the Saldjuk chancery. The
"to affix the tughrd on a document". From Ottoman,
Ayyubid sultans had, like their Fatimid predecessors
the word spread into Serbian and Bulgarian as tugra
in Egypt and southern Syria, pious royal mottos as
and into Romanian as tura. Its etymology remains as
part of their caldma [</-^.], and presumably a signature
mysterious today as it was in al-Kashgharf's time.
with the names and titles of the monarch. In the
Various fanciful suggestions of the sources were reabsence of actual documents with representations of
viewed by Deny in his EP art.; Doerfer surmised that
the tughrd in them, Stern surmised that the graphic
it might have been borrowed from some pre-Turkish
form was in the style of the tughrd, with elongated
culture. See idem, Tiirkische und mongolische Elemente im
shafts to the letters and possibly also some vertical
Neupersischen, iii, 342-6 no. 1344; Clauson, An etymolines to set them off (Fdtimid decrees, 154-5; cf. also his
logical dictionary of pre-thirteenth century Turkish, 471.
Two Ayyubid decrees from Sinai, in idem (ed.), Documents
Bibliography: Given in the article.
from Islamic chanceries, Oxford 1965, 15-17). Further
2. History.
snippets of relevant information come from men(a) In the central Islamic lands before the
tions of the tughrd in the manual on secretaryship of
Ottomans.
Ibn Shfth al-Kurashf (d. 625/1228; see on him
The rulers of the first two great Turkish empires
W. Bjorkman, Beitrdge zur Geschichte der Staatskan^lei im
of the Middle East and the eastern Iranian lands, the
islamischen Agypten, Hamburg 1928, 34-6), the Macdlim
Saldjuks and the Kh w arazm Shahs (virtually nothing
al-kitdba, Beirut 1913, 43, and in the brief annals of
is known of Karakhanid chancery practice) seem to
Ibn Abi '1-Dam (d. 642/1244 [q.v.]), in which he gives
have used the terms tughrd and tawkf more or less
a model diploma of al-Malik al-Kamil of Egypt for
interchangeably for the sultan's emblem or monogram.
his own patron al-Malik al-Muzaffar of Hamat which,
The sources for Saldjuk history tend to use the word
he says, ended with a tughrd (cited by Cahen, La cortawkf for the emblem of Toghril Beg and subsequent
respondence de Diyd ad-Din ibn al-Athlr. Lisle de lettres et
sultans (sc. the Kimk tribal emblem of the bow and
textes de diplomes, in BSOAS, xiv [1952], 42-3).
arrow used by the first Saldjuk tribal chiefs—Temiir
It should be noted that, around this time, we begin
Yaligh being allegedly the cognomen of the eponyto find the word tughrd confused in Arabic literary
mous ancestor, Saldjuk's father Dukak—and known
and popular usage with the similar Arabic word tuna,
from Saldjuk coins if not from actual documents, and
literally "border of a piece of cloth", "upper border
the club or mace, cumdk, mentioned by Rawandl, Rdhat
of a document", obviously arising from the part of
al-sudur, 98, as also being Toghril Beg's emblem). The
the document where the tughrd was normally affixed;
w
c
Kh arazm Shah Ala' al-Dfn Muhammad [q.v.] had
already Ibn Khallikan, Wafaydt, ed. 'Abbas, ii, 190, deas part of his tughrd, according to al-NasawI, Sirat alfines the tugfera as "the tuna which is written with a
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Fig. 1. Tughlukabad, walled tomb of Ghiyath al-Din, ca. 1325.

Fig. 2. Satpulah, fortified dam and sluice, ca. 1340.

PLATE XX

PLATE XXI
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Fig. 3. Mosque of Djahanpanah, ca. 1343: ground plan.

Fig. 4. Malca Mahall, ca. 1360, west side.
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Fig. 5. Minar-i Zarrm of mosque of Firuzabad, ca. 1354.

Fig. 6. Mosque of Firuz Shah in Hisar: courtyard and minar.

PLATF XXII

PLATE XXIII
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Fig. 7. Khirki mosque, ca. 1352, ground plan.

Fig. 8. Khirki mosque, east entrance.
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Fig. 9. Madrasa-yi Firuz Shah (Hawd Khass madrasa], 1352-88:
ground plan.

Fig. 10. Madrasa-yi Firuz Shah (Hawd Khass madrasa}'. view
toward southeast. (Photo: Jennifer Lort)
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thick pen at the top of documents above the basmala", and tuna became the commonly-used form in
later Egyptian popular parlance.
From the Ayyubids, the use of the tughrd passed
to their supplanters, the Mamluks. A full description
of Mamluk practice here is given by al-Kalkashandf
in his Subh al-acshd, xiii, 162-6, cf. Bjorkman, op. cit.,
44, 168, illustrated by two drawings of the tughrd?, of
al-Malik al-Nasir Muhammad b. Kalawun and his
grandson al-Malik al-Ashraf Sha'ban b. Husayn [gr.rw.].
According to al-Kalkashandf, the tughrd was not used
after Sha'ban's reign (764-78/1363-77), confirmed by
al-Makrizf's (d. 845/1442) information in his Khitat
that it was no longer used in his time. Al-Kalkashandf
gives considerable detail on the usage and the exact
format of the tughrd used on manshurs or investiture
patents for high military commanders. When the tughrd
was complex, containing many strokes, a fine (ajalil
thulth) pen had to be used; when there were fewer
strokes, the larger type of script called mukhtasar altumdr was used. A specially-appointed person in the
dlwdn al-inshd3 prepared the tughrds, and the secretaries
then inserted them in spaces left blank for them in
the tuna or upper part of the document above the
basmala. The tughrd was composed of the sultan's honorifics, or his name and his honorifics, written on one
line, with highly-prolonged upright strokes (muntasibdt]
to letters like td3, id*, kdf, lam, etc. In al-Nasir's tughrd,
the 35 upright strokes are alternately single and in
groups of two strokes, necessitating some re-arrangement for artistic purposes of certain letters in the words,
and below the line of titles is the prayer khallada Allah
sultdnahu "may God prolong his dominion!" (see PL
XXV, fig. 1). In that of Sha'ban, the 45 upright strokes
are in groups of two, again with the prayer for long
life beneath the line of the sultan's titles, but also
with his name Sha'ban b. Husayn in large script
(kalam al-tumdr) written across the central verticals (see
PL XXV, fig. 2).
Bibliography. Given in the article.
(G.E. BOSWORTH)
(b) In the usage of the Ottomans.
The Ottoman tughra, though derived in all probability from the Saldjuk model, differed markedly, at
least in appearance, from the Mamluk one.
One of the oldest Ottoman tughras known is that
on the coins of the prince Siileyman Celebi [q.v.],
ruler in Rumili 806-13/1403-13. This already contains the principal features of the emblem as it later
developed.
1. The verticals to the number of three, which are
taken from the alifi, in the name of the prince and
his father. The words Amir Siileyman are surmounted
by (i)bn, in turn surmounted by Bayezfd. In a tughra
of Mehemmed (I) (i)bn Bayezld (cf. Khalfl Edhem,
Muze-i humdyun meskukdt-i cothmdniyye, Istanbul 1334, i,
31), there are four verticals, but this number is exceptional and is only found, for the sultans, at a comparatively remote period.
2. The oval or elliptical curves, not closed, to the
number of two, which meet in the lower part of the
name of the prince and which turning first to the left,
ascend, then turn to the right to cut the verticals in
their upper parts and then disappear on the right.
Exceptionally, we find one or three curves. The number two at quite an early period became sacred for
the sultan's figure.
These curves seem originally to have been prolongations of the letters nun, which occur in the word
(i)bn and in the name of the prince or of his father
or in the tughra of prince Siileyman, in that of Murad

I, in that of Mehemmed I, where the second nun is
supplied by the word sultan (cf. Khalll Edhem, loc. cit.}
or in the later tughra in which, according to Fekete,
the nuns of the word ibn and khan have been prolonged. It is true that they are found very early, even
when the names do not supply a second nun; cf. the
tughras, incomplete it is true, given by Khalil Edhem,
44, 48, 55, 65, 67, 68.
At first, the names and the patronymic were placed
in the escutcheon, circumscribed by the curves, but
in the later development of the tughra this space was
left partly vacant. At first only the name of the sultan was left there; the name of his father and later
the two names were placed quite at the bottom of
the verticals, where they formed a crowded group of
intersecting lines, forming a more or less geometrical
figure called sere which means "the little palm, space
between the finger and the thumb" (properly "spreading out" = gerundive of the verb ser-mek; cf. the saying ser-e serp-e, sele serpe\ the word is found with the
same meanings in Kirghiz, cf. W. Radloff, Wdrterbuch,
iv, 458).
Between the sere and the escutcheon is inserted the
word al-mu^ajffar "victorious" with the addition of dd3imm
"always", which is placed in the form of a very conventional seal in the centre of the escutcheon. The
final alif of the word dd'imd (dd3iman} is lengthened
and, turning sharply round to the left, cuts through
the curves. These words appeared for the first time
according to I. Ghalib Edhem (Catalogue, p. zdy and
206 n.) on the coins of Ibrahim II, whose reign began
in 1049/1640.
The two extremities to the right of the curves are
given an elongated and more elegant form. They have
become one more characteristic feature of the modern tughra, of which they form the arms (tughra kollari).
From the tops of the three verticals descend three
broken lines like floating flames. As to the word Khan,
after having figured at the end of the name of the
sovereign's father, it was added to that of the sovereign from the time of Mahmud I (1143-68/1730-54).
In the field to the right of the tughra was frequently
placed a flower. In the same place the sultans later
put their title of ghdz.1 when they had the right to it
(Mahmud II put his poetic nom de plume cAdli there,
cf. PL XXVI, fig. 8). For. the other modifications in
detail undergone by the tughra, cf. L. Fekete, Einfuhrung in die osmanisch-tiirkische Diplomatik, Budapest 1926,
p. xliv, n. 1.
The form of tughra which we have just described
was often imitated by private individuals, who used
to substitute for the name of the sultan religious formulae in order to make lawhas or calligraphic plaques
to hang up in mosques, libraries, cafes or private
houses. In Egypt, we even find tradesmen's signs of
this kind, but they are now disappearing and it was
quite recently allowable to commission a khattdt or a
maker of faience to make a tughra in one's own name
(cf. PL XXVII, figs. 12, 13).
The official use of the tughra ceased in Turkey with
the dethronement of the last sultan Mehemmed VI

[?•»•]•
If we

now compare the Ottoman tughra with the
Mamluk one in order to ascertain the graphic element which is common to both, we find that this
element reduces itself to the uprights of the vertical
letters. We are thus led to conclude quite naturally
that the essential feature of the tughra is a certain
number—not fixed—of upright strokes.
Although supplied later by the method of writing
the words, the decorative motif represented by the
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to draw the tughra (in Turkish, tughra cekmek, in Persian,
verticals must be older than the use of the Arabic
tughra kashidan). Similarly, the Ottomans had the
script among the Turks.
nisjiandj.1 or tewkfl, and this official made up, with
The symbol of the tughra. If we suppose the tughra
the three defterddrs and the defter emini, the five high
is not simply a conventional mode of writing, what
officials at court, the khwddjiegdn (d'Ohsson, iii, 350;
symbol does it represent?
von Hammer, xvii, 54; see further on this official,
We have already mentioned that some see in it
NISHANDJl).
the figure of a bird. Others have gone so far as to
It was the duty of this official and his staff, in the
see in it a horseman galloping at full speed (Tychsen),
early and middle periods of the Ottoman empire, to
but the most popular theory is that which owes its
examine and control all documents presented to him
fame to von Hammer (Hist, de I'Emp. Ottoman, i, 231).
for marking with the sultan's tughra. According to the
According to him, the tughra was the imitation of the
Kdnun-ndme of the tewkfi (nishdnaji) cAbd al-Rahman
mark left by the hand of sultan Murad I (761-91/1360(of 1087/1676-7, MTM, 515), the following were the
89), who, not being able to write, dipped his hand
formalities to be gone through: When & firmdn is proin ink (!) and stamped it instead of a signature on
mulgated requiring official authorisation (tashihfirmdm),
the treaty concluded with the Ragusans. This explathe law requires that the tughra be executed by the
nation, which seems to overlook the fact that the sulGrand Vizier himself. On receiving this firmdn, the
tan in question had a chancellery, is taken by von
nisjidnaji inscribes on the reverse the words defteri gele
Hammer from Engel (Gesch. des Freystaates Ragusa,
"let its register be brought" (in which is the precedent
Vienna 1807, 141), who does not give any authority.
to be examined) and sends it to the defter emini. The
It is not known in the east and is clearly a legend,
latter at once sends back the firmdn with the required
which originated no doubt in Ragusa itself. It neverregister through the kiseddr (official in charge of the
theless had a great vogue; Barbier de Meynard accepted
registers) of the archives (defter-khdne). After finding the
it (Rec. des hist, des Croisades, iv, 138 n.), and it was
required reference, the nishdnaji verifies it and keeps
defended quite recently by arguments taken from the
the firmdn ordering it.
antiquity of the use of finger prints.
He also receives in a sealed bag (memhur kise) the
Looking at the primitive form of the tughra (see
berdt issued by the kddi-casker, writes on the register
above), all the hypotheses which we have just given
opposite the names of the beneficiaries of these berdt
fall apart at once. It is interesting to note that Fekete
the word sahh "verified, seen, approved", again seals
came to the same negative result, starting from the
the bag and sends it by its kiseddr to the kdghad emini
design of the Ottoman tughra, which is, however, more
(who collects the chancellery dues).
complicated. Later interpretations being based on more
According to the kdnun of Mehemmed II, the
elaborate forms of the tughra are of little importance.
nisjidnajh had to be recruited from the miiderrisin of
This is why the fact that the tughra or the pence,
the grade of ddkhil and sahn, i.e. from among lawyers
which is the imitation of it [see PENCE], is sometimes
(evidently on account of the qualifications demanded
given the form of a bird in Turkish decorative art (a
by them as regards legislation) and also from the defterspecimen of the year 1181/1767-8 is given in PI.
dan [see DAFTARDAR] and the re*is ul-kuttdb [q.v.]. The
XXVII, fig. 14). Similarly, the fact that pence means
early defterddrs ranked on this occasion as equal to
"claw" and sere "palm" is not an argument in favour
of von Hammer's theory, who, however, did not think
the beylerbeyis, the early re3is al-kiittdb only ranked equal
of quoting it (the French word "griffe" is used also
to the sanajak-beyi.
with the meaning of "stamp for a signature").
The re3is al-kiittdb became more important, and the
In thus simplifying the problem, one is led to ask j nishdnajh gradually saw their functions reduced to the
calligraphy of the tughras. Among their duties, however,
if the hooks of which we have spoken have not some
symbolical significance. One question arises which is
they retained the control of the registration of transfers
put forward with all reserve: do not these verticals
of timdrs [q.v.] and of the wakf villages (Kdnun-ndme
represent the tugh [q.v.\, a word which we know was
of Mehemmed II, ed. Mehmed cArif, 14, n. 5, suppl.
applied by the Turks to the horse or yak tails floatto TOEM [1330/1912]).
ing on the end of a pole, or earlier to flags in genAccording to the same kdnun-ndme, in the diwdn-i
eral? The main argument that can be produced against
hiimdyun, the nisjidnajh occupied the place of honour
the suggestion is the rarity of the denominative ver(sadr) along with the we&rs, the kddi-caskers and the
bal suffix -ra, from which we should have to derive
defterddrs.
-ra-gh (in tughragh) by a formation parallel to the wellWith the expansion of the empire, the nishdnajh
known suffixes -la (-la-gb). See on this suffix Deny,
were obliged to call in other officials for help; the
Grammaire de la langue turque, and more especially, in
kdnun-ndme of Mehemmed II contains provisions for the
L'Anthropologie, xxxiii [1923], 174.
nishdndj.! to be aided by the kubbe wezir, who became
As to the argument that one might be tempted to
called the tughrakesh we&r, and commanders-in-chief
draw from the flames floating at the top of the tughra
(serddr) also had the privilege of affixing the tughra.
or from the fact that, in the pence, the custom became
The work of the nishdnajis was somewhat lightened
established of very often drawing two verticals for the
by the fact that the orders of the Porte destined for
pashas of two tails and three for the pashas, of three
the capital did not have a tughra; only jirmdns sent to
tails or wezirs, these are all intepretations a posteriori
the provinces were tughrall ("supplied with a tughra")
which prove no more than those rejected above (as
(Mouradja d'Ohsson, Bianchi and Kieffer, under the
a curiosity there is given in fig. 15 (PL XXVII) a
word tughrall).
signature in which the words khdlis al-fu'dd are arranged
In conclusion, it may be added that the high offiin three verticals of a tugh, although they refer to a
cials and even the governors of the second class in
woman). It is also to be noted that numismatists sometracing their pence frequently gave it a form very like
times seem to take the word tughra in the larger meanthat of the tughra. See photographs of orders issued by
ing of "motif of decoration by letters" (JRAS, ix [1848],
the former waG& of Egypt (PL XXVIII, figs. 16-17)
300, 381).
in which the pence resembles the sultan's tughra. Instead
It was noted in (a) above that the Saldjuk and
of (in the pences of 1061 and 1062/1051-2 side-byMamluk rulers had officials whose special duty was
side with) muzqffhr, two, and later three, elliptical circles
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are found. With the three shafts, they form letters to'
which, apparently, are an a posteriori reminiscence of
the initial of the word tugh. Instead of dd'ima, sahh is
found. Instead of being at the top of the document,
they were put on the margin of the right side and
perpendicular to it.
When the nishandfi disappeared with the Tan^imdt
[q.v.] reforms, officials called tughrakesh were kept to
draw the tughra.
Bibliography: For older Bibl., see EI] art. Of
more recent literature, see Pakalin, iii, 525-30; Gibb
and Bowen, i, 124 ff.; J. Reychman and A. Zajaczkowski, Handbook of Ottoman Turkish diplomatics, The
Hague and Paris 1968, 141-3.
(J. DENY*)
(c) In l a t e r T u r c o - M o n g o l and P e r s i a n
usage.
For this—in Persia, lasting up to the time of Nadir
Shah and the Kadjars—see DIPLOMATIC, iii and its
Bibl.
(d) In I n d o - M u s l i m usage.
Shortly after its appearance at the Saldjuk court
some time in the l l t h or 12th century, the tughra
gradually found its way to South Asia, most likely
through the calligraphers who fled conflicts elsewhere
in the Islamic world and took refuge in India. Unlike
the Ottoman tughra which served as an imperial signature or monogram (caldma/shicdr), the South Asian
tughra evolved as a decorative style of writing resembling the Mamluk tughra in Egypt, particularly in the
regular repetition of the elongated vertical letters (e.g.
the alif) drawn from the horizontal band of the calligraphic programme and the symmetrical arrangement of those verticals. This essential feature of the
tughra is visible in a number of inscriptions in Islamic
architecture in South Asia, such as the invocations,
al-mulk li 'Hah and Allah Kofi, inscribed on medallions
at Radja ki-Bain Masdjid ca. 912/1506 and Kilca-iKuhna Masdjid (ca. 948/1541) in Dihll and in the
early 17th-century mausoleum of Shah Dawlat in
Maner, Bihar (PI. XXXIII, fig. 1); a Persian inscription of the cldghah injalor, Radjasthan (ca. 718/1318);
an Arabic inscription over the east gateway of the
Djamic Masdjid of Ahmadabad, Gudjarat, dated 827/
1424 (PL XXXIII, fig. 2); and the tomb inscription
of Muhammad Amfn, the Kutb Shah! ruler in
Golconda, dated 1004/1595-6.'
It was in Bengal, however, where the tughra flourished and dominated architectural calligraphy during
the 14th, 15th and early part of the 16th centuries.
Because of its distinctive ornamental style, this regional
variety can aptly be called the Bengali tughra. The
Miyana Dar inscription (dated 871/1466-67) in Gawr
presents a fascinating example of this regional development. On it, the surface has been divided into
thirty-two calligraphic panels, each alternating tughra
and monumental thulth styles (PI. XXXIII, fig. 3).
Interestingly, only in this inscription does the calligraphy resemble the Ottoman tughra. In monumental
Bengali tughrds, the convoluted uprights (muntasibdt] of
the vertical letters are highly stylised (PI. XXXIV, fig.
4a), often bearing the characteristics of the letter alif
of thulth with distinctive features of gulf, badn and sqyf
(PI. XXXIV, fig. 4b). While the crescent-like undulating curves represented by the oval letters such as
nun and yd* (PL XXXV, fig. 5), and in some cases
the upper horizontal stroke (shdkild) of the letter kdf
(PL XXXIV, fig. 4c) and the word fl (PL XXXV,
fig. 6), are superimposed on the extended uprights of
the vertical letters, the main body of the text clusters
very thickly at the bottom rendering an extremely
intricate pattern of writing (see Mohammad Yusuf

Siddiq, An epigraphical journey to an Eastern Islamic land,
in Muqarnas, vii [1990], 83-108). The calligraphers
thus ranged freely in producing different forms and
patterns of tughra, using their creative imagination.
However, it is not difficult to find a rhythmic pattern in the movement of the letters and the flow of
lines in Bengali tughrds, which often contained a
metaphorical expression of life, nature, and the environment of Bengal in abstract forms ranging from the
bow and arrow of Bengali hunting life (fig. 5) to the
swan and reeds of riverine rural Bengal (fig. 6). Though
the tughra lost its popularity in Bengal in the mid16th century, it continued to appear in some South
Indian Muslim kingdoms such as Golconda, Bidjapur,
and Haydarabad (see Siddiq, al-Tughrd wa ^tikhddmuhd
fi 'l-Bangdl, in al-Faysal, no. 148 [May-June 1989],
95-100).
The tughra was used in some cases on coins during the Sultanate and Mughal periods (e.g. on some
coins of the Emperor Akbar) in Dihlf and also in the
east by the sultans of Djawnpur [^.^.]. It was also
occasionally used on farmdns (e.g. the farmdn of the
Mughal Empress Nur Djahan and Mahmud Shah,
the Bahmanid sultan of Gulbaraga in the Deccan).
Among the rulers, however, the last Mughal emperor
Bahadur Shah Zafar (d. 1862) is best known for his
charming little calligraphic pictures of faces and flowers in tughra style. During the 19th and early 20th
centuries, zoomorphic patterns of the tughra, often in
the form of lions, horses, camels, or birds usually containing a Shf c f invocation, became popular. The tughra
is still popular for calligraphic designs in South Asia,
particularly in Pakistan, where it is widely used for
official and institutional monograms, for example, on
postage stamps, coins, medals and legal deeds. Quite
often, these monograms resemble the late Ottoman
tughra in their appearance.
Bibliography: Sayyid Ahmad Khan, Athdr alsanddid, Kanpur 1846; Muhammad Ghulam, Tadhkirayi khushniwisdn, ed. H. Hidayet Husain, Calcutta
1910; G. Yazdani, A new inscription of Sultan Nusrat
Shah of Bengal, in Epigraphia Indo-Moslemica (1911-12),
5-7; Shamsud-Din Ahmad, Inscriptions of Bengal,
Rajshahi 1960; M.A. Chagtai, Pak wa Hind men
Isldmi khattdti, Lahore 1976.
(MUHAMMAD YUSUF SIDDIQ)
TUGHRA, MULLA, 17th-century I n d o - P e r s i a n
poet, died ca. 1078/1667 (see Rieu, Catalogue of Persian
manuscripts in the British Museum, ii, Add. 16,852).
According to most accounts, he was a native of
Mashhad, but Tahir NasrabadF, who was his contemporary, mentions him as a Tabriz!, stating at the
same time that he heard the poet being called
Mashhadf (Tadhkira-yi Nasrdbddi, ed. Wahid Dastgirdl,
Tehran 1361/1982, 339). Tughra went'to India towards the end of Djahangfr's reign or in the beginning of Shah Djahan's time. His first employer there
was Mir Muhammad Sacld Mir Djumla (d. 1663),
prime minister of cAbd Allah Kutb Shah of Golconda.
Later, he served as secretary for Shah Djahan's
youngest son Murad Bakhsh (d. 1661). He accompanied the latter in his expedition to Balkh (1646), and
travelled widely in the Deccan, finally settling in
Kashmir, where he died.
Tughra's poetic output comprises ghazals, kasidas,
kit'as, mathnawts and other similar conventional verse
forms. Among the mathnawis is his Sdki-ndma, "Book
of the cup-bearer", a lengthy work of some 10,000
couplets, composed by him after Zuhun's poem in
the same genre (see Ahmad Gulcfn-i Macanf, Kdrwdn-i
Hind, i, Mashhad 1369/1991, 816). In those poems
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Fig. 3
Tughra of the amir Siileyman
(1403-13).

Fig. 7
Tughra of Mustafa III
(1757-73).

Fig. 4
Tughra of Mehemmed III
(1595-1603).

Fig. 5
Tughra of Ibrahim I
(1640-48).

Fig. 8
Tughra of Mahmud II
(1808-39).

Fig. 6
Tughra of Mahmud I
(1730-54).

Fig. 9
Tughra of cAbd al-cAziz
(1861-76).

Fig. 10
Tughra of Sultan Siileyman II (III) b. Ibrahim on a firman of the first ten
c
days of Dhu 'l-Ka da 1099/28 August-6 September 1688
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Fig. 11
Tughra of Sultan Ahmad II b. Ibrahim on a firman of the second ten days of
Djumadall 1104/16-25 February 1693

Fig. 13
Fig. 12
A merchant's name
arranged in a tughra

Basmala tughra in

a menu of a restaurant
in Cairo

Fig. 14
Owner's mark on a signboard from Mar'ash

Fig. 15

Fig. 16. Nishandfi Ahmed Pasha
10 Rabi c II 1026/17 April 1617

Fig. 18
Khddim (Khadum-beya^i] cAbd al-Rahman Pasha
c
18 Dhu 'l-Ka da 1061/2 November 1651

Fig. 17. Tarshundjl Ahmed Pasha
7 Shawwal 1060/4 October 1650

Fig. 19
Khddim (Khadum-beyazi) cAbd al-Rahman Pasha
17 Muharram 1062/30 December 1651

Fig. 24. Boshnak cOthman Pasha
9 Rabi c II 1093/17 April 1682

Fig. 20
(Damad) Malik Ibrahim Pasha
c
10 Rabl I 1072/3 November 1661

Fig. 21
Ken c an, kaymakam (of the wall] 19 Radjab 1080/3 December 1669

Fig. 23
Kara Ibrahim Pasha, 14 Muharram 1083/12 May 1672

Fig. 22
Kara Ibrahim Pasha, 14 Sha'ban 1081/27 December 1670

Fig. 25
Hamza Pasha, 25 Dhu 'l-Hidjdja 1096/24 November 1685

Fig. 26. Hamza Pasha, Rablc II 1098/14 February 1687

Fig. 27. Serkhosh Ahmed Pasha
29 Djumada II 1101/15 April 1688

f

;T

Fig. 29. Celebi Ismacrl Pasha
15 Djumada I 1108/10 December 1696

Fig. 28. Morall or Khaznadar cAli Pasha
17 Ramadan 1103/2 June 1692

Fig. 30
Damad Hasan Pasha, 24 Dhu '1-Hidjdja 1120/6 March 1709

Fig. 32
Sadr-i Sabik Nishandji Mehmed Pasha
14 Sha'ban 1137/28 April 1725

c

Fig. 31
Abd al-Rahman Pasha, 10 Rabr c II 1089/1 June 1678

Fig. 33. Boynu-eyri Hasan-Pasha-Zade cAbd Allah Pasha
15 Dhu 'l-Kacda 1165/24 September 1752

PLATE XXXII

TUGHRA

Fig. 34. NabulusI Mustafa Pasha
12 Radjab 1188/18 September 1774

Fig. 35. Silihdar Mehemmed Pasha
Dhu '1-Hidjdja'1195/18 November 1781

Fig. 36. Ibrahim Bey, kaymakam
19 Djumada II 1199/29 April' 1785

Fig. 38. Lokmadji (Abu) Bakr Pasha
1 Djumada I 1212/1 November 1797

Fig. 37. Yegen Mehemmed Pasha
13 Radjab 1200/12 May 1786

TUGHRA, MULLA — AL-TUGHRM
where the poet's pen-name Tughra did not scan in
the metre, he has employed Shifta as his pen-name.
A conspicuous element in his poems is the occurrence
of Hindi words, in the use of which one discerns a
deliberate effort on the part of the author.
Although Tughra's poetry was reportedly much
admired during its time, it was his prose writings that
won greater exposure and recognition in wider circles. He was the author of a number of treatises
(risdlas) that include descriptions of places, eulogies of
individuals, discussion on mysticism, collection of
metaphors from music and medicine, poetical application of the names of the planets, letters, praise of
Zulalf Khwansarl's (d. ca. 1025/1616) seven mathnaws,
as well as some other subjects. Seventeen of these
treatises were published at Kanpur (1871, 1903) and
Lakhnaw (1885), and formed part of the curriculum
used previously in madrasa education.
Bibliography: See also Catalogue of the Arabic and
Persian manuscripts in the Oriental Public Library at
Bankipore, iii, Calcutta 1912, no. 333; CAH Kull
Khan Walih Daghistanl, Riyad al-shucard3, Pers. mss.,
no. H.G. 51/3, Azad Library, Aligarh Muslim
University; Muhammad Kudrat Allah Gopamawf,
Nata'idj. al-ajkdr', Bombay 'l336/1957; Ghulam CA1I
Azad BilgramT, Sarw-i dzdd, Haydarabad (Deccan)
1913; Mfr Husayn Dust Sanbhalf, Tadhkira-yi Husayni, Lakhnaw 1875; Muhammad Afdal Sarkhush,
Kalimdt al-shu'ard*, ed. Sadik cAlf Dilawarf, Lahore
1942; Husam al-Dfn Rashldf, Tadhkira-yi shiiara'-yi
Kashmir, ii, Karachi 1968; M.L. Rahman, Persian literature in India during the time ofjahangir and Shah Jahan,
Baroda 1970; Ahmad Gulcfn-i Ma c am, Tadhkira-yi
paymdna, Mashhad 1359/1980; Dhabih Allah Safa,
Tdnkh-i adabiyydt-i Iran, v/3, Tehran 1372/1993;
Nabi Hadi, Dictionary of Indo-Persian literature, Delhi
1995.
(MUNIBUR RAHMAN)
AL-TUGHRA1, MU'AYYID AL-DlN ABU ISMA'IL ALC
3
HUSAYN b. AH al-Munshi al-Isbahanf, s e c r e t a r y ,
A r a b i c poet a n d a l c h e m i s t .
He was born in 453/1061 at Isfahan, and his poems
give ample testimony of his lasting attachment to his
native town. He entered the service of Saldjuks at
the time of Malik Shah and went on to become chief
secretary under that ruler's son, Muhammad I, with
the titles munshi\ mutawalli diwdn al-tughrd3 and sahib
diwdn al-inshd3', in short, he was the second most senior
official (after the wa&r} in the civil administration of
the Saldjukid empire. The sources praise the excellence of his style, as well as his beautiful handwriting, but none of his official letters seems to survive.
In 513/1119, not long after the death of Muhammad
I, the prince Mascud b. Muhammad rebelled against
his brother Mahmud III and declared himself sultan,
at the instigation, it is said, of al-TughraJi, whom he
made his wa&r. When Mascud was routed the following year, the victorious Mahmud pardoned his brother,
but al-Tughra'T was accused of being an apostate
(mulhid, presumably meaning an Isma c flr), and executed
(in the unanimous opinion of the historians, unjustly)
by order of Mahmud's wazir, al-Simfruml; the best
sources put this in Rablc I 515/1121. His death was
avenged in Safar 516/1122, when one of his former
slaves assassinated al-Simlrumf in Baghdad; this circumstance invalidates the date 518/1124 which some
authors give for al-Tughra'i's execution.
Al-Tughra 3 f's Arabic diwdn (critical edition by CA1F
Djawad al-Tahir and Yahya Djaburf, Baghdad
1396/1976) contains odes to Malik Shah's minister
Nizam al-Mulk [q.v.], his chief secretary Mu c fn alMulk Muhammad b. Fadl, the sultans Muhammad I
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and Mascud [q.vv.] and to various other persons, but
also many .private poems and incidental pieces. In
two short poems (nos. 28, 127) he declares his Shf c f
sympathies, but on the whole his verse does not have
a strongly religious flavour. Through some quirk of
fate, a single one of his poems has eclipsed all the
others, namely a longish kaslda bewailing his ill-treatment at the hands of his contemporaries, commonly
known as the lamiyyat al-ca^am, a name which it owes
to a superficial resemblance with the much earlier
lamiyyat al-carab of al-Shanfara [q.v.]. It has been the
subject of various commentaries, the earliest, it seems,
by al- c Ukban (d. 616/1219), but the most famous is
the gargantuan Ghayth al-musac^<jj_am bi-sharh lamiyyat
al-^ad^am by al-Safadf (d. 764/1363 [q.v.]', printed several times in Cairo); for other commentaries, supercommentaries, takhmlsdt, etc., see Brockelmann. It was
first printed, with a Latin translation by Golius, in
Leiden in 1629, and, again with a Latin version, by
Pococke, Oxford 1661, probably the first major work
of Arabic poetry to be made known in the West. An
English translation is contained in J.D. Carlyle, Specimens of Arabic poetry, Oxford 1796.
Al-Tughra'I was also a famous and prolific author
on alchemy. Of his extant works on that subject (listed,
with a brief indication of their contents, in Ullmann;
none of them is available in print) the most interesting appears to be the Kitdb Hakd3ik al-istishhdd of 505/
1112, a response to Ibn Slna's refutation of alchemy.
The famous philosopher had maintained that each
mineral belongs to a separate species, with its own
"specific difference" (fast), and that consequently the
transmutation of one mineral to another is impossible. Al-Tughra3f accepted that each mineral has
its own "specific difference", but claimed that the
alchemist could "prepare" one substance for a divine
intervention which would transform it to another, citing as a decidedly unfortunate parallel the supposed
spontaneous generation of scorpions from a mixture
of dust and straw. Some three centuries later, Ibn
Khaldun summarised and rejected the arguments of
both sides and defended a position which comes close
to that of modern science: the minerals are all composed of the same basic elements and are thus, in
principle, capable of transmutation, but the possibility of effecting the change surpasses the limits of
human knowledge.
Bibliography: Sam c anf, Ansdb, ed. Haydarabad,
xii, 453-4, s.v. al-Munshi5; idem, Mudhayyil ta'nkh
Baghdad (ms.); Nlshabun, Sal^uk-ndma, Tehran 1332
.&/1953, 54, 65; Nadjm al-Dm Abu '1-Radja alKumml, Tdnkh al-wuzard3, Tehran 1363 M./1984,
226-9 (quoting the Nqfthat al-masdur of al-Tughra'f's
contemporary, Anushirwan b. Khalid); clmad alDm al-Isfahanf, Nusrat al-fatra (partially contained
in al-Bundarfs abridgement, ^ubdat al-nusra, ed.
Houtsma, Leiden 1889, 110, 116, 132-3, 174; likewise derived from Anushirwan, but does not overlap with Nadjm al-Dm); idem, Khandat al-kasr (ms.);
Rawandl, Rahat al-sudur, London 1921, 225, 23941; Yakut, Udabd3, iv, 51-60 (derives, according to
al-Tahir, mainly from Mmad's Khanda); Ibn al-Athlr,
x, 395-6; Ibn Khallikan, ed. cAbbas, ii, 185-9; Safadl,
Wdfl, xii, no. 387; Ibn Khaldun, Mukaddima, iii,
234-5, tr. Rosenthal, iii, 273-4; Brockelmann, I 2 ,
286-8, S I, 439-40; El1 art. al-Tughrd'i (F. Krenkow);
c
Alf Djawad al-Tahir, al-Tughrd3i haydtuhu shi'ruhu
Idmiyyatuhu, Baghdad 1963; idem, al-Shicr al-carabi ft
'I-'Irak wa-bildd al-cadj_am fi 'l-casr al-sald}uki, "Beirut
1405/1985, 101-30'(the best study, with detailed
list of primary and secondary sources); M. Ullmann,
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PLATE XXXIII

Fig. 1. Allah Kofi inscribed on a medallion in the early 17th century mausoleum
of Shah Dawlat in Maner in Bihar.

Fig. 2. An Arabic inscription dated 827/1424 from the reign of Sultan Ahmad Shah over the east
gateway of the Djamic Masdjid in Ahmadabad in Gudjarat.

Fig. 3. Miyana Dar inscription dated 871/1466-7 from the reign of Sultan Barbak Shah of Gawr,
Bengal, now preserved in the University Museum, Philadelphia, Pennsylvania.

PLATE XXXIV

TUGHRA

Fig. 4a. Darsbari Masdjid inscription dated 884/1479-80 from the reign of Sultan Yusuf Shah
of Gawr, Bengal, now preserved in the Indian Museum, Calcutta.

Fig. 4b. The letter alif in the Darsbari Masdjid inscription, with distinctive features of zulf, badn and sqyf.

Fig. 4c. The upper horizontal stroke (shakild) of the letter kaf superimposed on the elongated uprights of
the vertical letters in the Darsban Masdjid inscription dated 884/1479.

TUGHRA

PLATE XXXV

Fig. 5. The bow-arrow variety of tughra in the Kusumba Masdjid inscription in Rajshabi, Bangladesh,
dated 904/1498, from the reign of Sultan Husayn Shah of Gawr, Bengal.

Fig. 6. The swan-reed variety of tughra in a tomb inscription in Peril, near Dhaka, dated 869/1465,
from the reign of Sultan Barbak Shah of Bengal.
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AL-TUGHRAT — TUKHARISTAN

Die Natur- und Geheimwissenschqften im Islam, Leiden
1972, 229-31, 252-3.
(F.C. DE BLOIS)
TUGHTIGIN, ZAHIR AL-DiN ABU MANSUR (d. 5227
1128), Atabeg of Dukak, son of the Saldjukid Tutush
[q.v.] and f o u n d e r in Damascus of the A t a b e g
d y n a s t y of B u r i d s or Borids (497-549/1104-54
[see BURIDS]). He was a Turkish freedman of Tutush,
who appointed him governor of Diyar Bakr and Atabeg
of Dukak before giving to him in marriage Dukak's
mother, Safwat al-Mulk. When Tutush died in battle
in 488/1095, he became regent for Dukak in Damascus, but his real reign did not begin till the death of
the young Saldjuk prince in 497/1104.
Tughtigin at first strove to preserve his power
by refusing to give back Damascus to Ridwan [q.v.],
Dukak's brother and prince of Aleppo, and by installing on the throne there a brother and then a young
son of Dukak, called Ertash and Tutush respectively.
Within a few months, Ertash's flight and Tutush's death
allowed the Atabeg to assume sole power. He recognised Ridwan's suzerainty in the khutba and sikka, but
this recognition later disappeared whenever relations
between Aleppo and Damascus became tense. Within
a few years, Tughtigin managed to impose his authority on all the lands between the Hawran in the south
and Hamat in the north, so that henceforth he appeared as the most powerful ruler in Syria.
Unlike Ridwan, who showed no enthusiasm for
ajihdd [q.v.], Tughtigin led several expeditions against
the Franks to preserve the food supply of Damascus
and communications with Egypt and Arabia. He cornbatted the Franks of Jerusalem in the regions of the
Sawad and of Lake Tiberias, but the truces which
followed these fights allowed the Crusaders to levy
taxes on a part of the harvests of that region, which
gradually passed under their control. He made similar agreements with the Count of Tripoli which gave
the Franks a third of the harvests of the Bikac [q.v],
at the same time losing several fortresses in Mount
Lebanon. Despite his efforts, he was unable to save
Tripoli in 1109 or Tyre in 1124, and towards 5197
1125, Damascus itself was threatened for the first time.
Tughtigin had insufficient forces and power to resist
the Crusaders alone, and help from nearby principalities, themselves weak and divided, was insufficient
and useless. Despite these checks, Tughtigin gradually
acquired, in Muslim eyes, the image of a fighter for
the faith, as attest his titulature and the poetry written in his praise after 513/1119. Nevertheless, when
his interests were threatened, as in 509/1115 when
he felt menaced by the Great Saldjuk sultan, he did
not hesitate to ally with the Franks.
His relations with Muhammad b. Malik Shah [q.v]
were, in fact, difficult until 509/1116. Muhammad
probably reproached Tughtigin with having impelled
Dukak to support his brother and rival Berk-yaruk
[see BARKYARUK] and with having usurped power in
1104. The Atabeg tried on several occasions to regain
the sultan's confidence. In 503/1109-10 he even had
the intention of going to Baghdad, but rumours of
the sultan's desire to remove him from power led him
to renounce this. When Mawdud, amir of Mawsil, was
assassinated in the great Mosque of Damascus by
Ismacflfs, Tughtigin was suspected of being behind
the plot. Feeling threatened, he allied with the amir
Il-Ghazf [q.v], who was also on bad terms with the
sultan. Then in 509/1115 Muhammad sent an army
into Syria under the command of the governor of
Hamadhan, Bursuk b. Bursuk, with instructions to
combat the two amirs and then turn to attacking the
Franks. Tughtigin and 11-Ghazf preferred to ally with

the Crusaders rather than lose their own power. The
sultan's army was in the end defeated by the Crusaders
without the intervention of the two amirs, but in the
next year, Tughtigin, regretting his attitude and disturbed by the Franks' advance, travelled to Baghdad
and obtained the sultan's pardon and recognition of
the government over his territories.
Within Damascus, Tughtigin's reign was marked by
the rise of the Batiniyya or Isma'Tlfs under their Persian ddci Bahrain. The Atabeg allowed them to have
a centre for propaganda (dar al-dacwa] in the city and
in 520/1126 handed over the fortress of Baniyas [q.v]
to the south of Damascus to them. It remains obscure
why he favoured this Shf c f sect; he probably thought
that their support might be useful against the Franks
and Saldjukids. The Atabeg's death in 522/1128 coincided with ZangT's arrival in Aleppo, and from this
time onwards it was northern Syria which was to be
ahead of Damascus in the fight against the Crusaders.
Tughtigin was buried near the musalld [q.v] to the
south of Damascus. His fighting skill and bravery
made him, like Salah al-Dfn after him, a legendary
figure in the epic Frankish literature of the 13th century. As the hero of the Ordene de chevalerie under the
name of Huon of Tabarie, he was represented as a
Muslim prince converted to Christianity who was said
to have fought at the side of the Jerusalem Franks
(J. Richard, Huon de Tabarie, in La chanson de geste et
le mythe carolingien. Melanges R. Louis, Saint-Pere-sousVezelay 1982, 1073-8).
Bibliography. Ibn al-Kalanisf, Dhayl Ta3rikh
Dimashk, ed. Amedroz, Leiden 1908, Eng. tr. Gibb,
London 1932, Fr. tr. Le Tourneau, Damascus 1952;
Ibn cAsakir, Wulat Dimashk fi 'l-cahd al-salajuki, ed.
S. al-Munadjdjid, Damascus 1949; Ibn al-Furat,
Ta'rikh, ms. Vienna AF 117, i; Ibn al-Athlr, ed.
Beirut, x; Ibn al-cAdim, £ubda, ed. S. al-Dahhan,
Damascus 1954, ii; Ibn Khallikan, ed. c Abbas, i,
296; M.A. Kohler, Allianzen und Vertrdge zwischen frankischen und islamischen Herrschern im Vorderen Orient,
Berlin-New York 1991; J.-M. Mouton, Damas et sa
principaute sous les Saljoukides et les Bourides, 468-5491
1076-1153, Cairo 1994.
(ANNE-MARIE EDDE)
TUKARO1 or MUGHALMARI, a place near Midnapur in the southern part of West Bengal, the site
of a b a t t l e in 982/1574 between Akbar's finance
minister and commander Radja Todar Mai [q.v] and
the young ruler of Bengal, Dawud Khan Kararanf
[q.v], who had repudiated Mughal suzerainty. Dawud
Khan was beaten by a ruse [see HARB. vi, at Vol.
Ill, 202b] and forced to flee, allowing Akbar formally
to annex Bihar, Bengal and Orissa.
Bibliography: See that to DAWUD KHAN KARARANI,
and also J.F. Richards, The Mughal empire (— The
New Camb. hist, of India, I. 5), Cambridge 1993, 33.
(C.E. BOSWORTH)
TUKHARISTAN, the name found in earlier mediaeval Islamic sources for the region along the
southern banks of the middle and upper
Oxus r i v e r , in the wider sense of the term (see
below), with the ancient of the Balkh as the centre
of its western part and such towns as Talakan, Andarab
and Walwalfdj [q.vv] as its centres in the narrower
acceptation of the term, sc. the eastern part. It comprised in its wider sense the modern Afghan provinces of Faryab, Djuzdjan, Balkh, Sanangan, Kunduz,
Takhar and Badakhshan.
The name of the region obviously preserves a memory of the people known to the Hellenistic Greek historians and geographers as Tokharoi, who may have
pushed into this upper Oxus region from the Inner
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Eurasian steppes as well as into what later became
Eastern Turkistan. The Tokharians of Bactria or the
upper Oxus region apparently used languages of the
Indo-Iranian Saka group; see for these last, J. Harmatta
(ed.), History of civilizations of Central Asia, ii, The development of sedentary and nomadic civilizations, 700 B.C. to
A.D. 250, UNESCO, Paris 1994, chs. 16-17, and for
the history of the Tokharians of Bactria, B.A. Litvinsky
(ed.), History of civilizations of Central Asia, iii, The crossroads of civilizations A.D. 250 to 750, UNESCO, Paris
1996, index, snn. "Bactria", "Tokharistan". But by the
time of the coming of the Arabs to the region (sc. the
second half of the 7th century), it is dubious whether
the local people thought of themselves as in any way
"Tokharians", unless perhaps we take into account alBaladhurfs mention (Futuh, 408) of Balkh (in connection with al-Ahnaf b. Kays [</.y.], who raided into
the region in the 650s) as madlnat Tukhard. It is also
true that the Chinese Buddhist pilgrim Hsiian-tsang
mentions lands of the T'u-hu-lo in both the desert east
of Khotan (sc. the Takla Makan) and on the Oxus
(Memoires sur les contres occidentales, tr. St. Julien, Paris
1857-8, i, 23, ii, 247). In his time, the western land
of T'u-hu-lo was divided into 27 petty principalities,
extending northwards across the Oxus as far as the
"Iron Gate", sc. the Buzgala defile on the road from
Tirmidh to Nakhshab and Kishsh and thence to the
Kashka Darya and Sogdia.
What we do know is that the language of the preIslamic inhabitants of Tukharistan survived there well
into Islamic times on the evidence of the recentlydiscovered hoard of documents, mainly in the Middle
Iranian Bactrian language, written in a cursive script
derived from the Greek alphabet (thus confirming
Hsiian-tsang's description of the writing system of the
people of T 5 u-hu-lo, cf. Abdur Rahman, The last two
dynasties of the Sdhis, Islamabad 1979, 232 ff.), but with
some also in Arabic. It seems that we have here the
royal archive of a petty prince of Simindjan and Rub
in southeastern Tukharistan (cf. for Simindjan, alTabarl, ii, 1219, year 91/710; Hudud al-cdlam, tr. Minorsky, 63, 108-9, comm. 338), whose latest document
stems from 549 of the Bactrian era, probably to be
equated with A.D. 781, hence from the early cAbbasid
period. It is in these documents, one dating from
the later 5th century A.D., that we find what is apparently the first mention of Tukharistan as such; one
single person is described as "the Hephthal yabghu,
the khar [= "ruler"] or Rob, the scribe of the Hephthal
lords, the judge of Tukharistan and Gharcistan".
In the Islamic period, Tukharistan in its wider sense
included all the highlands dependent on Balkh, right
and left of the upper course of the Oxus. According
to Yakut (Mii'd^am, iii, 518), there were two Tukharistans, Upper (al-culya] and Lower (al-sufld), but he does
not seem to have had any exact idea of this division.
Upper Tukharistan was said to be east of Balkh and
west (according to modern maps south) of the Djayhun
(Oxus); Lower was also west of the Djayhun but more
to the east than Upper Tukharistan. The latter is also
mentioned in Ibn Khurradadhbih and Ibn Rusta, and
in al-Taban. According to Ibn Rusta, Upper Tukharistan, as was to be expected from the physical features
of the country, lay north of the Oxus; on 292, 8, the
high-lying territory on both sides of the Upper Oxus
is included in Upper Tukharistan, along with Badakhshan and Shughnan. In Ibn Khurradadhbih, 34, on
the other hand, it is assumed, as in Yakut, that Upper
Tukharistan lies east of Balkh and south of the Oxus.
In al-Taban (ii, 1589, 1612) the expression Upper
Tukharistan twice occurs without its situation being
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defined. In another passage (ii, 1180), we are told
that the lands of Shuman and Akharun (north of the
Oxus on the Upper Kafir-nihan) were in Tukharistan,
without the qualification al-culya. Al-Ya'kubl, Buldan,
289, 290, calls the district of the town of Bamiyan
[q.v] "the first" (al-ula) or "the nearest" (al-dunya]
Tukharistan. Bamiyan was the "first of the districts
(mamdlik} in the nearest, western Tukharistan". Ibn
Khurradadhbih assumes that Tukharistan extern 1" tar
to the northwest, including Zamon, the modern Krrkf
(36), as well as to the south, where the frontier lands
(thughur) of Tultharistan are said to be Zabulistan (35)
and Kabul (37).
The frontiers of Tukharistan in the narrower sense
are given most accurately by al-Istakhrl (270); they
were the lands east of Balkh, west of Badakhshan,
south of the Oxus and north of the main ridge of
the Hindu Kush; the most important towns besides
the capital Talakan or Tayakan were Walwalidj and
Andarab.
When the Arabs made their first raids against Balkh
and Tukharistan in c Uthman's caliphate, they found
various local princes like the above-mentioned yabghu or
Djabghuya ruling there, but the most powerful single
force there was that of the ruler of the northern kingdom (sc. that north of the Hindu Kush) of the Hephthalites (Ar. Hayatila [q.v], sing. Haytal (for *Habatila,
sing. *Habtal). The Hephthalites appear as such for
the first time in al-Tabarfs history of the Sasanids
during the struggle for the Persian throne amongst
his sons after the death of Yazdagird II in 457. They
had conquered Tukharistan shortly before (al-Taban,
i, 873, 4; Noldeke, Geschichte der Perser und Araber, 119);
from whom we are not told. During the Arab wars
with the native princes, the last Sasanids and the
Turks, for the possession of Tukharistan, a Djabghu
(diabghuya, al-Taban, ii, 1206) is mentioned as king
(maliK) of Tukharistan; he was a prince of the Turkish
people of the Kharlukh (Karluk); the expressions
djabghuya al-Tukhdn (ii, 1604, 1612) and d)_abghuya alKharlukhi (1612) are used promiscuously by al-Tabarl,
although in one passage (1591) he does make a distinction between Tukharistan and the land (ard) of the
dj.abghuya.
The conquest of Tukharistan was difficult and prolonged for the Arabs. Ziyad b. Ablhi [</.£.], governor
of the East for Mucawiya, was concerned for the safety
of the eastern fringes of Khurasan and feared the
possibility of a revanche, with Chinese or Hephthalite
aid, of the Sasanid claimant Firuz, son of Yazdagird
III. In 47/667 his commander al-Hakam b. cAmr alGhifarl raided into lower Tukharistan and Gharcistan,
crossing the Oxus into Caghaniyan and driving Ffruz
back to Chinese territory, and in 51/671 al-Rab!c b.
Ziyad al-Harithf conquered Balkh and again crossed
into Caghaniyan (al-Tabarl, ii, 109-10, 155-6; H.A R.
Gibb, The Arab conquests in Central Asia, London 1923,
16-17). The tribal conflicts in Khurasan and the
upheavals within the caliphate of the 680s and early
690s were not conducive to an extension of Arab
power, and the Arabs faced a redoubtable foe in the
Hephthalite ruler Tarlthan Nfzak [q.v], and it was
not until 91/709-10 that the governor of Khurasan
Kutayba b. Muslim [q.v.] was able to overcome the
resistance of Nfzak and his ally the Djabghuya, killing
Nlzak by an act of treachery. From now onwards,
Arab control in lower Tukharistan was reasonably
secure, and Balkh developed into a centre of Arab
power (see Gibb, op. cit., 36-42), although the caliphal
grip was temporarily shaken by the revolt in 116/734
of al-Harith b. Suraydj [q.v.], who controlled Balkh
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for a while and who was supported by the local
princes of Tukharistan; these last continued to send
embassies to the Imperial Chinese court, requesting
help against the Arabs, even after the decisive Arab
victory at Talas in 133/751 over the Chinese army.
Al-Harith had latterly allied with the Khakan of the
Tiirgesh or Western Turks, and Turks seem to have
continued to be an ethnic constituent of the (otherwise mainly Iranian) population of Tukharistan; the
Hudud al-cdlam (372/982) mentions Khallukh (= Kharlukh) Turks as living in its steppe lands.
Under the cAbbasids, Balkh and Tukharistan were
at first governed by commanders sent out from 'Irak,
but in the early 3rd/9th century they came within
the vast governorship of the East allotted to the
Tahirids [q.v.]. In practice, Tukharistan was left largely
to local dynasties, most notably the Abu Dawudids
or Bamdjurids [q.v. in Suppl.], who controlled the silver mines of Andarab and Pandjhfr, issuing their own
coins, and whose amir Abu Dawud Muhammad was
ruling in Balkh as late as 286/899; what may have
been a parallel branch of the family ruled north of
the Oxus in Khuttal [see KHUTTALAN] well into the
4th/10th century.
The history of Tukharistan henceforth forms part
of that of the great powers of the East which dominated northern Afghanistan—the Samanids, the
Ghaznawids and the Saldjuks. Under the dynasty
from central Afghanistan of the Ghurids Tukharistan
and Badakhshan at the end of the 6th/12th and beginning of the 7th/13th centuries came within the
territories of the subordinate branch of the Ghurids
centred on Bamiyan. The Ghurid historian Djuzdjani
frequently uses the term Tukharistan in his sections
on the Ghurid sultans and the irruption of the
Mongols, but after that time it seems to have dropped
out of use.
Bibliography: (in addition to references given in
the article): Le Strange, The lands of the Eastern Caliphate, 426-8; Marquart, Eransahr, 199-248; Barthold,
Turkestan down to the Mongol invasion1, 66 ff.; idem,
An historical geography of Iran, Princeton 1984, 17-24.
For the history of the region of Tukharistan in the
post-Mongol period, see BALKH; KHULM; KUNDUZ; MAYMANA; MAZAR-I SHARIF; SHIBARGHAN; TALAKAN.
(W. BARTHOLD-[C.E. BOSWORTH])
TUKULOR, a name given to the b r a n c h of
the Fulbe [<?.#•] ( F u l a n i ) people who live in
Futa Toro, the middle valley of the Senegal River,
and are closely associated with Islamic practice and
Islamisation in the wider region. Tukulor (French
Toucouleur) is derived from Takrur [q.v.], the name
of a town and kingdom in the same middle valley.
The derivation probably came from the Wolof language and people who were the western neighbours
of the Tukulor; from the Wolof it passed into French
colonial practice and from there into widespread usage
in European and African ethnographies of Senegal
and West Africa.
Over the 20th century, the Tukulor have adjusted
to this designation, but they much prefer to call themselves hal pular "speakers of Pular" (Fulfulde, Fulani),
the language common to the Fulbe people who have
spread across the Sahelian belt of West Africa. By
this term they link themselves to the larger ethnic
expression; they also create a context for emphasising
the "Fulbe a^ihdds" which occurred in Futa Toro, Futa
Jalon (the mountains of Guinea), Masina (the Middle
Delta of the Niger) and most spectacularly, in Hausaland under the leadership of 'Uthman dan Fodio [see
C
UTHMAN B. FUDI] in the 18th and 19th centuries.

There is no written record of the use of the term
Tukulor before the early 19th century. This fact reinforces the probability of derivation from Wolof to
French to more general usage, and the close association of the term with Islamic learning, practice and
militancy in the middle valley. In late 18th-century
Futa Toro, a group of Muslims organised themselves
against the depredations of nomadic raiders from the
north and the inability of the local Fulbe regime (the
Satigis of the Deniyanke dynasty) to provide for their
security. Under the leadership of Sulaiman Bal and
then Abdul Qadir Kane, they succeeded in defending themselves, mobilising the peasantry and finally
in establishing a regime which they called an imamate or Almamate. These very committed Muslims
received the name of tdrddbe or "seekers of alms" from
the Deniyanke, and transformed it into the name for
themselves and, ultimately, into the designation of the
ruling class of the new order. Tdrddbe origins were
quite diverse ethnically and linguistically (Fulbe,
Soninke, Malinke, Wolof, Hassaniyya, etc.). Their
ancestors were attracted to the middle valley, largely
because of its agricultural productivity, based upon two
growing seasons (one rainfed, one floodplain) per year.
Abdul Qadir became the first Almamy (ca. late
1770s-1807). Not only did he seek to establish a truly
Islamic culture at the village level, in place of the diverse practice of the Deniyanke; he also sought to
"export" the Islamic vision and revolution to the west
and east of the middle valley. He ultimately failed in
his effort, and was assassinated by a coalition of insiders and outsiders exhausted by his militancy and righteousness. His successors in the position of Almamy
survived until the French colonial conquest at the end
of the 19th century, but they never combined the
power and zeal of Abdul Qadir.
The vision of Almamy Abdul Qadir did persist,
however, as the ideal of a Muslim leader and state.
It also emerged in the word Tukulor, as a way of
referring to the inhabitants of the middle valley, or
at least many of them, who made Islamic culture inti >
a kind of badge of ethnic identity. At least, so thought
the Wolof, and the French after them. Many of the
inhabitants of the middle valley who migrated to the
west, and especially to St. Louis, the French colonial
capital at the mouth of the Senegal River, communicated a sense of superiority in Islamic practice. Most
of those who led djihads in western Senegal in the
late 19th century, or who emerged as leaders of the
Muslim brotherhoods of Senegal in the 20th century,
were of Tukulor origin or claimed such an origin for
themselves.
One person who gave strong impetus to the association of Tukulor and Islamic militancy was al-Hadjdj
c
Umar Tal [q.v.]. Born in the western confines of Futa
Toro in the late 18th century, c Umar led a holy war
against the Malinke and Bambara regimes of the western parts of modern Mali in the mid-19th century.
To accomplish his purposes he recruited on a massive
basis throughout Senegambia, and particularly in the
middle valley. He enlisted perhaps as many as 40,000
people in the year 1858-9, and his son and principal
successor, Ahmad Shekhu, continued recruitment in
Futa until his defeat by the French in the 1890s. The
people who left their farms and homesteads in the
middle valley to fight and settle in Nioro, Segu, Bandiagara and other bastions of the east were identified
in various ways: muajdhid, Futanke, and of course
Tukulor.
Those who came back to the middle valley and
lived in colonial Senegal reinforced the links between
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Futa Toro, Islamic militancy and the designation
Tukulor. Seydu Nuru Tal, a grandson of c Umar,
helped to seal these links during the middle and later
years of French colonial rule (ca. 1920-60). He used
his grandfather's prestige, as the symbol of precolonial Islamic practice and militancy, to reinforce
colonial authority and to undermine newer forms of
Islamic reform.
These identifications have faded somewhat in the
last few decades with the diversification and deepening
of Islamic practice, the variety of kinds and origins
of Islamic reform, the expansion of literacy in Pular
and other West African languages, and the absence
of any obvious central Islamic authority. The associations of the word Tukulor nonetheless survive, as
well as some confusion between Tukulor and torodbe,
the dominant class of the middle valley.
Bibliography: Abbe Boilat, Esquisses senegalaises,
Paris 1853; M. Delafosse, Haul-Senegal-Niger, Paris
1912; D. Robinson, Chiefs and clerics. Abdul Bokar Kane
and the history of Futa Toro, 1853-91, Oxford 1975;
idem, The Holy War of Umar Tal. The western Sudan in
the mid-nineteenth century, Oxford 1985; idem, Ethnography and customary law in Senegal, in Cahiers d*Etudes
Africaines, xxxii (1992); O. Kyburz, Les hierarchies
sociales et leurs fondements ideologiques chez les haalpulaar en (Senegal)., doctoral thesis, Univ. of Paris X,
1994, unpubl.;J. Hanson, Migration, jihad and Muslim
authority, Bloomington, Ind. 1996; Shaikh Musa
Kamara, Florilege au jardin de I'histoire des noirs: %uhur
al-Basatin,_\, Paris 1998.
(D. ROBINSON)
TULAKA' (A.), the pi. of talik, which means "a
person loosed, set free, e.g. from imprisonment or
slavery" (Lane, 1874). The plural becomes a technical term in earliest Islam for denoting the M e c c a n s
of K u r a y s h who, at the t i m e w h e n M u h a m m a d e n t e r e d Mecca i n t r i u m p h ( R a m a d a n
8 / J a n u a r y 630), were t h e o r e t i c a l l y t h e Prop h e t ' s l a w f u l booty but w h o m he in fact
r e l e a s e d (al-Tabarf, i, 1642-3: kdla 'dhhabu fa-antum
al-tulakd3. Cf. Glossarium, p. CCCXLII, and Madjd alDm Ibn al-Athir, Nihaya, ed. al-Zawf and al-Tannahf,
Cairo 1383/1963, iii, 136).
It was subsequently used opprobriously by opponents of the Meccan late converts, such as enemies
of the Umayyads, the clan of Abu Sufyan [q.u.] who
had previously led the Meccan opposition to Muhammad. In the exchange of letters between CA1I and
Mu'awiya b. Abi Sufyan during the Siffifn [q.v.] negotiations (whether the correspondence is in fact authentic is doubtful), cAli denounces his challenger as talik
ibn talik, and declares that the tulaka3 could never be
accounted amongst the emigrants from Mecca before
its conquest, the prestigious muhdo^irun [q.v.\, since the
Prophet had declared the bob al-hidj_ra to be closed at
the surrender of Mecca; hence no member of Umayya
was entitled to participate in a shurd [q.v.] convoked
to choose a new caliph, but only the Muhadjirun and
the Ansar. See al-Minkarf, Wak'at Siffin, ed. Harun,
29-30, 201; al-Baladhun, Ansdb, iii/1, ed. Mahmudl,
279-82; al-Tabarl, i, 3278; al-Bayhaki, al-Mahdsm wa
'l-masdwi, ed. Ibrahim, Cairo 1380/1961, i, 82; and cf.
W. Madelung, The succession to Muhammad. A study of
the early caliphate, Cambridge 1997, 194, 231.
Bibliography: Given in the article.
(C.E. BOSWORTH)
TULAYHA B. KHUWAYLID B. NAWFAL, from the
Bedouin Banu Fak'as, a part of the tribe of Asad,
one o f t h e f a l s e p r o p h e t s w h o a r o s e i n
A r a b i a during the lifetime of the Prophet Muhammad
and afterwards.
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Details of Tulayha's life and activity before Islam
are virtually unknown. Whereas certain clans of the
Asad were connected with the religious and economic
institutions of pre-Islamic Mecca, Tulayha's clan,
Fakcas, had no such links. Neither does it seem to
have taken a side in the struggle between Mecca and
Muhammad until the last phase of the Prophet's life.
Muhammad's raid on Tulayha and his clan at the
place called Katan, in the year 4/625-6, was most
probably initiated by the Prophet rather than provoked by Tulayha (the former version is suggested by
some sources, but the latter is favoured by many).
Some sources relate that an unspecified number of
Asadls, headed by Tulayha, participated in the expedition led by the Meccans against Medina (al-Khandak)
in the year 5/627. Even if this information is true,
it may be suggested that the Asadfs joined the siege
in order to gain booty rather than achieve political
ends (see Landau-Tasseron, Asad, 7-11, 20-2). Thus
there is no unequivocal evidence that Tulayha was
inimical to Islam during the Medinan period. Muslim
traditions relate that he came to see the Prophet in
the year 9/631, was converted to Islam but apostatised shortly afterwards. These accounts are doubtful,
first, because they duplicate reports about another false
prophet, Musaylima, and, secondly, because they may
be biased: they may have been invented in order to
justify the actions taken by the caliph Abu Bakr against
Tulayha and his supporters during the Ridda [q.v. in
Suppl.] wars (ibid., 16).
Muslim historical tradition portrays Tulayha as an
opportunist and a false prophet or rather, as a ludicrous imitator of Muhammad. Yet it may be learned
from the same tradition that Tulayha was actually a
genuine Djahilf soothsayer (kdhin) as well as a tribal
chief. Descriptions of him as a poet, an orator, a
composer of rhymed prose and an expert on genealogy probably relate to his religious function (al-Djahiz,
Baydn, ed. Harun, Cairo 1968, i, 359; see a typical
example of his functioning as kdhin and his rhymed
prose in al-Wakidl, K. al-Ridda, Paris 1989, 50). References to his valour and his visits to the Persian
court in pre-Islamic times indicate his role as a tribal
chief (but the reference to him as "Lord of Khaybar"
should not be taken seriously, for it merely duplicates
the genuine reference to Musaylima as Lord of Yamama, see Ibn Hubaysh, 14, and al-Tabarf, i, 1796-97).
Tulayha acted as both a soothsayer and a tribal
chief when he was leading a group of clans opposing
Islam during the so-called apostasy (ridda) wars. He
started the opposition movement while the Prophet was
still alive, apparently thinking that by this act he was
protecting the independence and honour of his Bedouin
supporters (see Ibn al-Athlr, Usd al-ghdba, iii, 66; Ibn
A'tham, 20, and the poem in al-Wakidl, op. cit., 50).
His supporters in their turn do not seem to have
believed in his prophethood; rather, they wished to
avoid paying taxes to the Muslim state (see alBaghdadf, Khizdnat al-adab, iii, 319). Tulayha was
defeated by a Muslim contingent sent by the first
caliph, Abu Bakr, in the battle of Buzakha [q.v.] (a
place in Nadjd), in the year 11/632. He publicly
repented in the time of c Umar, the second caliph,
and his previous sins were altogether forgiven. He
joined the Muslim armies and participated in important battles in 'Irak. He excelled in fighting and died
a heroic death as a shahid [q.v.] in the battle of
Nihawand in the year 21/642.
Bibliography (in addition to the references given
in the article): L. Caetani, Annali, ii, passim, iii,
643-4, 649, 663, 668, 672, 728, iv, 497, 669-70;
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E. Landau-Tasseron, Asad from Jahiliyya to Islam, in
JSAI, vi (1985), 1-28; M. von Oppenheim, Die
Beduinen, iii, Wiesbaden 1952, 453-4; E. Shoufani,
al-Riddah and the Muslim conquest of Arabia, Toronto
1972, 99-100; W.M. Watt, Muhammad at Medina,
Oxford 1956, 88, 101; cAbd al-Kadir al-Baghdadr,
KhiZdnat al-adab, ed. Harun, Cairo 1968, ix, 51415; Muhammad c Uthman CA1T, Shu'ard* Bant Asad,
Beirut 'l986, 80~2; Baladhun, Futuh, passim',
Dhahabl, Siyar acldm al-nabala3, ed. Shu c ayb alArna'ut and Husayn al-Asad, Beirut 1981, i, 31617; idem, Ta'nkh al-isldm, ed. c Umar cAbd al-Salam
Tadmurf, Beirut 1987, passim; Diyarbakrf, Ta'rikh
al-khamis, Cairo 1302, ii, 177-8, 229-31; Ibn alAthlr, ii, 317, 342-8, 460, 470-1, 479-80, iii, 9-11;
idem, Usd al-ghaba, Cairo 1280, iii, 65-66; Ibn
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Asakir, Ta^nkh madinat Dimashk, ed. Muhibb alDfn al- c Amun, Beirut 1995, xxv, 149-72; Ibn
A'tham al-KufY, al-Futuh, Beirut 1986, 19-23; Ibn
Hadjar, al-Isdba, Cairo J328, ii, 234; Ibn Hubaysh,
K. al-Ghazawdt wa 'l-futuh, ed. Suhayl Zakkar, Beirut
1992, i, 28-41; Ibn Kathfr, al-Biddya wa l-nihdya,
Cairo 1932, v, 316-9; Ibn Kudama al-MakdisI, K.
al-Tawwdbin, ed. cAbd al-Kadir al-Arna'ut, Beirut,
132-5; Isfahan!, Aghdni, passim; Kala'T, Hurub alridda, ed. Ahmad Ghunaym, Cairo 1981, passim;
Taban, i, 2258-65, 2327-9 and passim; (Ps.-) alWakidl, K. al-Ridda, ed. Hamidullah, Paris 1989,
passim; Wakidf, Maghdzi, ed. Jones, London 1966,
passim, and ed. A. von Kremer, Calcutta 1855, 4312 (missing in the Jones ed.); Yakut, i, 601-2 and
passim; Zurkani, Shark cald al-mawdhib al-ldduniyya Ii
'l-Kastalldm, Cairo 1325, iv, 55.
(ELLA LANDAU-TASSERON)
TULAYTULA, TOLEDO, a town of Spain situated not far from the geographical centre of the
Iberian peninsula, 71 km/44 miles south-south-west
of Madrid. Built 568 m/1,863 feet above sea-level on
a granite hill, and surrounded on three sides by a
bend of the Tagus [see TADJUH], which has dug out
its bed along a deep geological fault, it commands in
its immediate vicinity a fertile vega which runs to the
north-east and the north-west along the river, with
the denuded plain of Castile beyond it.
It is today, in the framework of provincial autonomy in existence since 1975, the seat of the regional
government of Castile-La Mancha, the old New Castile,
now severed from the province of Madrid. The town
remained fairly sleepy till the 1930s, as Levi-Provencal
described it in his EI[ art., but since the end of the
Civil War it has, over the half-century, enjoyed a certain development, with expansion beyond its original
site, so that most of its population now resides no
longer in the historic centre of the town but in new
suburbs built along the plain. The traditional town
centre, despite some decay and decline—although
partly hidden behind the well-preserved facades and
doorways, and explicable by the necessary adaptation
to modern life—still preserves much of the remains
of its past, and each day sees files of tourists on daytrips from Madrid.
The Arab geographers who describe the Peninsula
all give descriptions, of varying lengths, of Toledo.
Al-IdrTsf puts it in the iklim of al-Sharat [q.v.] (= Las
Sierras). In his time, it had already been taken from
the Muslims. He describes its excellent strategic position, its ramparts and the gardens which surround it,
intersected by canals from which the water is raised
for irrigation by means of norias. Abu '1-Fida1 also
praises the beauty of its orchards, among the trees of
which were pomegranates with enormous flowers. Ac-

cording to Yakut, the cereals grown around Toledo
could be kept for 70 years without deterioration and
its saffron was of excellent quality.
Livy (Hist., xxxvii. 7) is the first to mention the
Iberian town of Toletum which was taken, not without difficulty, in 193 B.C. by the proconsul M. Fulvius.
It remained very prosperous under Roman rule, and
when Christianity was introduced into Spain, it soon
attained great importance as a centre of religion. In
A.D. 400 a council of 19 bishops met there for the
first time. Toledo was taken in 418 by the Visigoths
and in the 6th century became the capital of their
kingdom in the Peninsula. In 567 Athanagilda made
it his capital and when the king Reccared was converted to Christianity in 587, the Visigothic capital
again became the religious metropolis of Iberia, on
an even grander scale. The Roman Catholic clergy
began to interfere in the political control of the country
and to display their activity in numerous councils.
It is in Toledo that is laid the scene of the legendary episode of king Roderic and Florinda, daughter
of Count Julian of Ceuta, and in the town the spot
is still pointed out on the bank of the Tagus where
she was bathing when the Visigothic prince saw her
and fell in love with her (Banos de la Cava). The invader
Tarik b. Ziyad [q.v.] took Toledo in 92/714. He found
it almost empty; only a few Jews had remained in it.
Tarik enrolled them in his army, which was soon
rejoined in Toledo by the force he had sent to take
Granada and Murcia. It is also in Toledo that the Muslim chroniclers locate the meeting of Tarik and Musa
b. Nusayr [q.v.]. The Arab leader only remained a short
time there and continued his advance to the north
of the Peninsula, going to Saragossa, which he seized.
The Arab writers who deal with the history or
geography of al-Andalus almost all record fascinating
but legendary stories which circulated in the early
centuries of the Hidjra about the fabulous wealth
which the Muslim invaders found in Toledo when
they took the city. The best known story is that of
the "closed house of Toledo"; the sources containing
it were studied by Rene Basset (La maison fermee de
Tolede, in Bull. Soc. geogr. Oran [1898], 42-58).
The name of Toledo recurs frequently in the chroniclers of Muslim Spain in the period of the governors
and especially after the establishment of the Umayyad
amfrate of Cordova. According to the accounts which
they give and which are confirmed by the Christian
chroniclers, the town very soon became a hot-bed of
sedition and a continual centre of rebellion against
the government.
It is certain that, in the time of Muslim domination, part of the population remained Christian, with
their traditional faith and Visigothic law. But it seems
impossible to evaluate exactly what proportion remained that has traditionally been called "Mozarab"
[q.v] within the general urban framework and, especially, in relation to the converts or muwallads [q.v].
It is also doubtful whether the frequent revolts in
Toledo against the Umayyad central power were
mainly the work of the Mozarabs.
It was in Toledo that the great Berber rising of
122/740 found most support, and it was near it on
the banks of the Wad! SalTt (Guazalete) that the rebels
were crushed by the troops sent from Cordova. It was
again in Toledo a little later, after cAbd al-Rahman
I had deprived him of his governorship, that Yusuf
al-Fihrf sought refuge, and he was killed near the
town in 142/759.
From the reign of the first Umayyad amir to that
of cAbd al-Rahman III al-Nasir, there was not a ruler
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to whom Toledo was not a matter of care and anxiety, sometimes grave. In 147/764 Hisham b. cUdhra
rebelled there, and cAbd al-Rahman I had to send his
two generals, Badr and Tammam b. cAlkama, against
the town. On the accession of Hisham I (172/788),
his brother and rival Sulayman had himself proclaimed
in Toledo and the amir was forced next year to besiege
the town, from which he had to retire after two
months without success. In 181/797, soon after the
accession of al-Hakam I, a new rebellion broke out
in Toledo, stirred up by an individual named 'Ubayda
b. Humayd. But the Umayyad prince was not long
in severely punishing the Toledans for their habitual
insubordination.
Their spirit of rebellion at this time was fanned by
the verses of one of their townsmen, who was very
popular with them, the poet GhirbTb. On the latter's
death, al-Hakam appointed to the government of
Toledo a convert (muwallad} named cAmrus, a native
of Huesca, who, by arrangement with the amir of
Cordova, after gaining their confidence, lured the
notables of the town into a trap in which they were
all slain. This was the famous "day of the ditch"
(wak'at al-hufrd) at an uncertain date (181/797-8 or
191/806-7). This has sometimes been considered as
a literary topos, but it nevertheless reflects the severe
repression by the Umayyad central government of the
permanent inclinations towards autonomy of the
ancient Visigothic capital.
This repression did not prevent further revolts in
Toledo. In 199/814-15 al-Hakam himself marched
against Toledo, and by a stratagem succeeded in entering it; he then burnt all the higher part of the town.
In 214/829 Toledo was again the starting point of a
rebellion raised by a muwallad named Hashim alParrab ("the smith") and it took two years to suppress it. During the reign of cAbd al-Rahman II, an
expedition was sent against Toledo under prince
Umayya in 219/834. The next year, the amir of
Cordova laid siege to the town and it was taken by
assault, after being invested for some months, in
Radjab 222/June 837. Toledo remained subject to
the Umayyads, to whom it gave hostages, until
238/852, but in this year, on the accession of the
amir Muhammad b. cAbd al-Rahman b. al-Hakam, it
rebelled once more. The intolerance of the amir had
exasperated the Toledans, and the latter, led by one
of their number, Sindola, deposed their Arab governor and declared themselves free of Umayyad rule.
Not only did they drive the representatives of the
Cordovan government out of their town, but they
organised an army which in Shawwal 239/May 854
defeated the troops of the amir Muhammad near
Andujar. Then, in order to resist the force sent against
them from Cordova, they made an alliance with the
king of Leon, Ordono I, who sent an army under
Gaton, Count of Bierzo, against them. But the resultant battle was disastrous for the Toledans, who lost
20,000 men. In 244/858, Muhammad, giving the town
no rest, inflicted another disaster on it by mining the
bridge over the Tagus; it collapsed when crowded
with soldiers. Toledo had to beg for amdn in the following year, and Muhammad appointed a governor
there. From this time down to the reign of cAbd
Rahman III al-Nasir, the Arab historians hardly ever
mention Toledo. We only know that, in 259/873, its
citizens obtained a treaty by which, if they agreed to
pay tribute to Cordova, their political independence
would be practically recognised.
The final subjection of Toledo was to be the work
of the great Umayyad ruler al-Nasir. Before tackling
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it, he had to wait until all the other hot-beds of rebellion in his dominions had been exterminated. Once
Badajoz had been taken, the caliph in 318/930 sent
to Toledo a deputation of fakih to make the citizens
understand that their liberty was no longer compatible with the authority of the government of Cordova.
This peaceful effort having failed, he at once laid
siege to the town and came himself with a large army
to direct operations. He pitched his camp at the stage
(mahalla] of Djarankas—probably corresponding to the
modern Zalencas—and made it clear that he would
not withdraw his troops until Toledo was taken by
erecting some buildings and a bazaar which were
given the name of Madfnat al-Fath ("town of victory"), opposite the invested city. The blockade was
continued into 320/932, and Toledo had finally to
surrender. A strong Umayyad garrison was placed in
the town and its capture had a great moral effect
throughout Spain. Henceforth, it was the capital of
the Middle Frontier (al-thaghr al-awsat] and the office
of governor of Toledo was one of the most important military offices of the Umayyad dlwdn. Among
the principal holders of this office were Muhammad
b. cAbd Allah b. Hudayr, the kd'id Ahmad b. Yacla
and, in the reign of al-Hakam II, the general Ghalib
b. cAbd al-Rahman al-Nasirf, the father-in-law of the
famous hddfib al-Mansur [g.v.] Ibn Abf cAmir.
During the period of troubles which ended with
the fall of the caliphate of Cordova and in the dismemberment of the Umayyad state in Spain, Toledo
no longer played an important part in politics. On
several occasions it served as headquarters or as a
refuge for rival rebels, but it does not seem to have
itself taken advantage of these occasions to rebel, as
it had so often done before. It was for several years
the base of operations of the general Wadih, and
between his two reigns Muhammad b. Hisham b.
c
Abd al-Djabbar found refuge there. Soon afterwards,
when petty Muslim kingdoms [see MULUK AL-TAWA'IF.
2.] were founded in the Peninsula, it became the
capital of an independent taifa, that of the Banu Phi
'1-Nun.
The Banu Phi '1-Nun [q.v.] were nobles of Berber
origin who, in the reign of al-Mansur Ibn Abl cAmir,
had obtained certain military commands. They were
settled in the region of Shantabariyya (Santaver, in
the modern province of Cuenca). It was to them that
the Toledans appealed when, on the fall of the
Cordovan caliphate, they wished to give themselves a
chief. c Abd al-Rahman Ibn Phi '1-Nun, lord of
Shantabariyya, sent them his son Isma c fl, who took
command of the town and the territory belonging to
it and appealed to the experience of a notable of
Toledo, Abu Bakr b. al-Hadldf, to administer it for
him. According to several Arab chroniclers, Isma'fl
b. Phi '1-Nun was not the first king of Toledo but
succeeded other chiefs of other families, Ibn Masarra,
Muhammad b. Ya'fsh al-Asadl and his son Abu Bakr
Ya c fsh; other names are also mentioned: Sacld b.
Shanzfr and his son Ahmad, cAbd al-Rahman b.
M.n.y.w.h and his son cAbd al-Malik. The new ruler
of Toledo, the beginning of whose reign is usually
put in 427/1035-6, took the lakab of al-Zafir and was
only a few years on the throne, dying in 435/1043-4.
His son Yahya succeeded him and took the title
of al-Ma'mun. On his long reign, see DHU 'L-NUNIDS.
On the death of Yahya al-Ma'mun at the end of
467/1075, the kingdom of Toledo, now considerably
increased passed into the hands of his grandson Yahya
b. Isma'il b. Yahya, who took the lakab of al-Kadir.
The great incapacity of this prince brought a period
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in which decadence became more and more marked
after the brilliant and prosperous long reign of alMa'mun. Left to himself by the old Muslim allies of
his grandfather, especially by the prince of Seville, he
had to seek the alliance of the king of Castile and
Leon, Alfonso VI. The latter granted him his protection, but in return demanded increasingly larger
payment of tribute. To meet his engagements, alKadir had to oppress his subjects with taxation and
the latter ended by rebelling. Al-Kadir retorted by
more rigorous measures and had several notables of
the town executed, along with his first minister Ibn
al-Hadidl. This only exasperated the Toledans against
him still more, and he had to abandon his capital
and seek refuge at Huete. The kingdom of Toledo
was then offered to the Aftasid king of Badajoz, alMutawakkil [q.v.], who in 472/1077 took possession
of it. Alfonso VI retook Toledo soon afterwards for
his Muslim ally, but this was only a pretence: on 27
Muharram 478, 25 May 1085, the king of Castile,
after a treaty concluded between him and al-Kadir,
which the latter could not escape signing, entered
Toledo on his own account, thus making an important step in the progress of the Reconquista. The taking of Toledo had a great moral effect on Christians
as well as Muslims. It, more than anything, determined the first invasion of Spain by the Almoravids
in the next year.
But despite the initial successes of Yusuf b. Tashfin
and the Almoravids, and then those which their successors the Almohads were able, on occasion, to secure
during their fight for the defence of al-Andalus against
the Reconquista from the north, Toledo was never
again to pass into Muslim hands.
Nevertheless, it remained for over a century one
of their armies' main objectives. It was besieged, with
the troops of Islam beneath its walls, several times,
but never successfully. In 492/1099 Yahya b. Yusuf
b. Tashfin encamped before Toledo at San Servando,
before taking Consuegra on his journey homewards.
Ten years later, a year after the battle of Ucles, the
great expedition of 'All b. Yusuf b. Tashfm, the socalled campaign of Talavera, achieved the capture of
the latter town and a siege of Toledo lasting several
days. In 508/1114, raids mounted against Sagra and
Sisla, the lands to the north and south of the town,
were accompanied by a siege of Toledo. After the
capture in 507/1113 of Oreja by the Almoravid governor of Cordova, there was a permanent presence
of the veiled Sanhadjas on the Tagus a mere 50
km/30 miles from the town until 533/1139. Probably
in this same year, the Christians recaptured Oreja,
and Mora, 30 km/18 miles from Toledo, became the
advance bastion for attacks on the town for a short
period until 538/1144. After this, the enfeeblement
of Almoravid power in the Peninsula and the Christian
advances into al-Andalus removed the threat of an
Islamic "reconquest" of Toledo until the consolidation of Almohad presence in the Peninsula, notably
with Alfonso VIFs capture of Calatrava [see KAL'AT
RABAH] mid-way between Toledo and Cordova, in
542/1147. The Almohad victory at Alarcos in 592/
1195 enabled them to recover Calatrava and allowed
them to push on as far as Madrid and Guadalajara,
but without their effective control ever going beyond
the defile and the tower of Guadalerza some 50 km/28
miles south of Toledo. In any case, the Christian victory at Las Navas de Tolosa/al-clkab \q.v'.\ (mid-Safar
609/17 July 1212) put an end to any possibility of the
Muslims recovering Toledo.
After passing into Christian hands, Toledo long

retained a strong Arabo-Muslim imprint. This imprint was not because of the small minority of Muslim
faithful who remained there; the greater part of the
Muslim population seems to have emigrated immediately after, or even before, the Christian reconquest.
Levi-Provencal's words in the EI] art. "Having been
a town of Mozarabs under Islam, it remained a town
of Moriscos for quite a long time after its return to
Christianity", may now be criticised on several counts.
The first is, that if there were Mozarabs in Toledo
before 1085, they must only have been a minority of
very limited influence. Second, the term "Moriscos"
is now reserved by historians for those Muslims remaining in the Iberian Peninsula in the 16th century, officially Christians because baptised, whilst continuing
in practice to remain Muslims. Levi-Proven9al really
meant for this time the Mudejars, Muslims under the
Christian power and recognised as such by that power.
There is hardly a trace of these, in practice, until
the mid-13th century. The desecration of the Great
Mosque, described in a contradictory fashion by
Christian authors (e.g. Jimenez de Rada) and Muslim
ones (e.g. Ibn Bassam), may have arisen because of
something in the migration of the Muslim population
or possibly because of the presence of the Almoravids
at the town's gates in the succeeding years. It was
the great advance southwards of the Reconquista in
the 13th century which enabled the Christians to bring
back to the Tagus valley a number of captives, eventually freed without any obligation to convert to
Christianity but with no possibility of returning to
Islamic territory. The small Mudejar community of
Toledo in the 14th and 15th centuries was part of
the intellectual elite of the Muslims of Castile, which
allowed them to continue to exist with this status until
the royal decree of 1502 which gave them no choice
except baptism or exile.
The Arab imprint on reconquered Toledo arose
really through the Mozarabs, whose number grew
remarkably, and through the Arab-speaking Jews, with
the arrival in the Tagus valley of the dhimmi minorities of Andalusia and even from the Maghrib, in the
mid-12th century in the face of the appearance of
the Almohads. The theory that some of the Muslims
in Toledo were allegedly converted to Christianity
immediately after 1085 and became "Neo-Mozarabs",
rests on very fragile and disputable foundations.
Whatever the case, the old and new Mozarabs of
Toledo gave their tone to the place, at least until
mid-13th century, assimilating for a while the immigrants coming from the north, Castilians and Franks,
and imposing the use of their language, the Hispanic
Arab dialect, including also for writing. Numerous
traces of Islamic civilisation filtered through by means
of the Mozarab influence, and are still perceptible
today in what remains of traditional urban structures
and habitats. The "Arabised" ambience of Toledo in
the 12th and 13th centuries explains its role as a centre for translation from Arabic into Latin and then
Castilian and as a bridge between cultures.
There is not much visible of the town's Islamic
past. However, one may mention the little mosque of
Bab al-Mardum, which became part of the church of
Cristo de la Luz and which is the only survival from
the caliphal period (built Muharram 390/December
999-January 1000 by Ahmad b. al-Hadfdl), and the
mosque of the calk de las Tornerias or del Solarejo, perhaps from the period of the Taifas, which served as
the Muslims' place of worship till 1502. Certain authors
attribute this last to the 13th century, but it is difficult to think of a new place of Muslim worship being
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built in Christian Toledo, even to replace the old
ones which had been confiscated, at a time when the
Mudejars were so few. The foundations of the present buildings may contain some surprises.
Bibliography: For the pre-1930 bibl., see the El1
art. and see also that to DHU 'L-NUNIDS.
1. For the Islamic period, see for the information of the Arabic geographers, Clara Delgado
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civilisation arabe a Tolede, in CT, xviii (1970), 73-86;
Chr. Ewert, Die Moschee am Bab al-Mardum in Toledo,
in Madrider Mitteilungen, xviii (1977), 287-354;
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llamada de las Tornerias, in Al-Qantara, iv (1983), 41121; D. Wasserstein, The rise and fall of the Party-Kings,
Princeton 1985; Kristine Vlaminckx, IM reddition de
Tolede (1085 A.D) selon Ibn Bassdm as-Santarim, in
Orientalia Lovaniensia Periodica, xvi (1985), 179-96;
Simposio Toledo Hispanodrabe (6-8 mai 1982), Toledo
1986; Porres Martin-Cleto, Historia de Tulaytula (7111085), Toledo 1985; C. Delgado Valero, Toledo Isldmico. Ciudad, artey historia, Toledo 1987; E. Manzano
Moreno, Madrid en la frontera omeya de Toledo, in
Madrid del siglo IX al XI, Madrid 1990, 115-291;
idem, La frontera de al-Andalus en epoca de los Omeyas,
Madrid 1991; Wasserstein, The Califate in the West.
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Oxford 1993; MJ. Viguera Molins, Iji taifa de Toledo,
in eadem (ed.), Los Reinos de Taifas. Al-Andalus en el
siglo XI (= Historia de Espana R. Menendez Pidal, vii/1),
Madrid 1994, 86-91; M. Fierro, El proceso contra Ibn
Hdtim al-Tulaytuli (anos 457/1064-464/1072), in
EOBA, vi, 1994 (= Homenaje J.M. Forneas], 187-215;
Isabel Toral, Yahya b. al-Hadidl, un notable en la corte
de los Du l-Nun de Toledo, in ibid., 395-413.
2. For
the
Christian
p e r i o d , see
A. Gonzalez-Palencia, Los Mozdrabes de Toledo en
los siglos XII y XIII, 4 vols., Madrid 1926-30 (the
basic work, with Ar. documents and Sp. trs.), to
be completed by FJ. Hernandez, Los cartularios de
Toledo. Catdlogo documental, Madrid 1985. See also
J. Gonzalez, Repoblacion de Castillo, de .Nueva, 2 vols.,
Madrid 1975 (traditional view of a Christian repopulation, minimising the role of" the Mozarabs and
Mudejars); Reyna Pastor, Del Islam al Cristianismo.
En la frontera de dos formaciones economico-sociales, Barcelona 1975 (an effort, not always successful, at revisionism); Pilar Leon Tello, Judios de Toledo, 2 vols.,
Madrid 1979; B. Martinez Caviro, Mudejar toledano.
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Palaciosy conventos, Madrid 1980; J.-P. Molenat, Deux
elements du pay sage urbain au Moyen Age: "adarves" et
"alcaicerias" de Tolede a la fin du Moyen Age, in Actes
du XI' Congres des Historiens Medievistes de I'Enseignement Superieur, Lyon 1981, 213-24; idem, Les musulmans de Tolede aux XIV et XV( siecles, in Melanges Jean
Gautier-Dalche, Nice 1983, 175-90; idem, Villes etforleresses musulmanes de la region toledane disparues apres
Inoccupation chretienne (XIIe-XVe siecles), in Castrum 3,
Guerre, fortification et habitat dans le monde mediterraneen
au Moyen Age, Collogue organise par la Casa Velazquez,
et rEcole Fran$aise de Rome, Madrid, 24-27 novembre
1985, 1988, 215-24; idem, Quartiers et communautes a
Tolede (XIIc-XVe siecles}, in En la Espana Medieval, xii
(1989), 163-89; idem, Mudejars et mozarabes a Tolede
du XIF au XVe s., in RMMM, Ixiii-lxiv (1992), 14353; idem, Uarabe a Tolede, du XIF au XVF siecle, in
Al-Qantara, xv (1994), 473-96; idem, Le probleme de
la participation des notaires mozarabes de Tolede a I'ceuvre
des traducteurs, in En la Espana Medieval, xviii (1995),
39-60; idem, Campagnes et monts de Tolede du XII' au
XVC siecle, Madrid 1997; MJ. Rubiera Mata, Un
insolito cave de conversas musulmanas al cristianismo: las
princesas toledanas del siglo XI, in Las mujeres en el cristianismo medieval, Madrid 1989, 341-7; I. Ferrando
Frutos, El dialecto andalusi de la Marca Media. Los
documentos mozdrabes de los siglos XII y XIII, Saragossa 1995; L. Cardaillac (ed.), Tolede XIP-XIIF s.,
Paris 1991 (viewpoints from various authors, sometimes differing from each other); J. Passini and
Molenat, Toledo a finales del Edad Media. 1. El Barrio
de los Canonigos, Toledo (1995) (other vols. in preparation; the survival of the traditional urban habitat
until today).
(E. LEVI-PRO VENIAL-[J.P. MOLENAT])
AL-TULAYTULI, ABU 'L-HASAN £ ALI b. Tsa alTudjfbf al-Kurtubl, faklh of a l - A n d a l u s in the
4th/10th century.
He was originally from Toledo, where he studied
with Wasfm b. Sacdun, and then at Cordova with
various masters, including 'Ubayd Allah, son of Yahya
b. Yahya al-Laythl, and Ahmad b. Khalid. Ibn
Mutahir, the author of a lost Ta'nkh Fukahd3 Tulaytula
wa-kudatiha, says that he was a pious ascetic who practiced the precept of al-amr bi 'l-macruf wa 'l-nahy can
al-munkar to the point of drawing on himself condemnation by the people of Toledo. He then retired
to a karya where he cultivated his own garden, which
he refused to leave even when the caliph al-Hakam
II tried to drag him out of his retreat. He owes his
fame to a Mukhtasar fi 'l-masa'il [Ji 'l-fikh\, praised by
the Kadi clyad, even though he points out that certain of the questions treated were open to criticism.
The work had a great vogue, since it appears in the
bibliographical repertories of Ibn al-Tallac (d. 497 /
1104),1 Ibn Khayr (d. 575/1179 [q.v.]), Ibn Abi 'l-Rabf c
(d. 688/1289) and al-Tudjibl (d. 730/1329 [q.v.]) which
remained in use till the time of the Moriscos. A total
of 16 mss. survive, eleven in Arabic and five in
Aljamiado, from which MJ. Cervera is preparing a
critical edition. Commentaries were written on the
Mukhtasar by the Andalusls Ibn al-Fakhkhar (d. 723/
1323) and Muhammad b. cAbd al-Rahman al-Karsutf
(d. 755/1354). A versified version was made by Abu
Hatim al-Danr (d. before 658/1260).
Bibliography: Ibn al-Faradl, ed. Codera, no.
921 = Cairo ed. no. 923; £Iyad, Tartib al-maddrik,
Rabat, vi, 171-2; Dabbl, Bughya, no. 1231; Marin,
.Nomina de sabios de al-Andalus, in EOBAI, Madrid
(1980), 939; M. Fierro, Historia de los autores y transmisores de al-Andalus, in course of publication;
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Brockelmann, S II, 960. On the Mukhtasar and its
dulband is by no means so widely disseminated in the
transmission, see Ibn Khayr, Fahrasa, ed. Goderaeast as one would have expected from the general
c
Ribera, 248-50; Ibn Abi 'l-Rabr , Barnamadj., ed. I use of the word turban in Europe, but is limited to
al-Ahwam, in RIA1A, i (1955), 267, study and tr.
the Persian (and to a smaller extent Turkish) speakP. Chalmeta, in Arabica, xv (1968), 204-5; Tudjlbi,
ing area, and even here is not the only name in use.
The commonest word in Arabic is cimdma, which propBarndmaaj, ed- £A - H - Mansur, Tunis 1981, 268-70;
A. Ramos, Estudio de la transmision de las obras de
erly means only the cloth wound round the cap and
fiqh contenidas en el Barnamay de al-Tuylbi, in althen comes to be used for the whole headdress, and
Qantara, vii (1986), 114; MJ. Cervera, La plegaria
in Turkish sank is the usual name for the turban.
musulmana en el "Compendia de al-Tulaytuli" . . .,
Besides these, however, there are a large number of
Saragossa 1987; eadem, Pervivencia de la literatura
other names for what we often loosely call turban
juridica tradicional entre los moriscos: el Muhtasar de aland for its parts in different Muslim countries; these
Tulqytuli, in Adas del III Simposio Internacional de
are given in a preliminary list at the end of the article.
Estudios Moriscos, Zaghouan-Tunis 1989, 39-42;
The origin of this form of headdress ought probc
Fierro, La Fahrasa de Ibn Talld , in Estudios onomdsticoably to be sought in the Ancient East; a turban-like
biogrdficos de al-Andalus, ed. M.L. Aviola, ii, Granada
cap seems to be found represented on certain Assyrian
1989; Cervera, El Muhtasar de al-Tulaytuli (siglo X).
and Egyptian monuments (cf. Reimpell, Geschichte der
Primer compenio juridico andalusi consewado, in Actas del
babylonischen und assyrischen Kleidung, 40; J. von KarabaII Coloquio Hispano-Maroqui de Ciencias historicas. . .
cek, Abendldndische Kiinstler zu Konstantinopel, in Denkschr.
Granada... 1989, Madrid 1992, 139-50.
Ak. Wien, Ixii [1918], 87-8, and von Hammer, GOR,
(MARIBEL FIERRO)
vii, 268, and Staatsverfassung, 441). In ancient Arabia,
TULB (pi. at lab), a term applied to a s q u a d r o n
the pre-Islamic Bedouins are said to have worn turor b a t t a l i o n of c a v a l r y m e n , used mainly in the
bans, and it has been supposed that the high cap is
Ayyubid and Mamluk periods. The word appears to
the Persian and the cloth wound round it the true
be unconnected to the Arabic root t-l-b, and may be
Arab element of the turban (G. Jacob, Altarabisches
of Turkish origin. Al-MakrTzf, the only contemporary
Beduinenleben, 44, 237).
writer to attempt a definition, states (Khitat, ed. Bulak,
In Islam, in course of time the turban developed
a threefold significance, a national one for the Arabs,
i, 86, 11. 26-7): "A tulb in the language of the
a religious one for the Muslims and a professional
Oghuz/Ghuzz (bi-lughat al-ghuzz) is a commanding amir
who has a standard attached [to a lance], a trumpet
one for civil professions (later divided into religious
which is sounded, and the number of 200, 100 or
and administrative offices, wazd'if diniyya wa-dlwdniyyd]
in contrast to the military ones.
70 horsemen" (cf. the tr. in Dozy, Suppl, ii, 51, folMany details about the Prophet's turban have been
lowing Quatremere: "dans la langue des Curdes").
handed down by Tradition, but most of these hadiths
The term, however, is not found in any of the dicbear obvious traces of a late date. They therefore
tionaries of old Turkish. Also, from the context of
prove nothing for the time of the Prophet, but only
the many examples of this term in the sources, it is
show what later ages wanted to believe. To the latter,
clear that it should invariably be translated as a
the turban, as succinctly expressed in a hadith, signified
cavalry unit and not the officer commanding it. The
"dignity for the believer and strength for the Arab",
tulb, whose size varied, was the basic parade and field
wakdr Ii 'l-Muslim wa-cizz Ii 'l-cArab, and the Prophet
unit of the Ayyubid army, but appears to have been
to them is the owner of the turban par excellence
an ad hoc formation. In the Mamluk period, it is used
(sahib al-cimdma). The makers of turbans in Turkey
both for an amir's entourage of personal mamluks as
(dulbendd^iydn) actually chose the Prophet as their patron
well as the larger unit under his command. At times
saint, for he is said to have traded in turbans in Syria
it appears to be a generic term for any unit of horsebefore his call and to have exported them from Mecca
soldiers, and is also applied to the cavalry formations
to Bosra (Ewliya Celebi, i, 590). The only reliable
of the enemies of the Muslims, such as the Franks
hadith is negative: the muhrim is not allowed to wear
and Mongols. The verb tallaba is derived from this
the turban, nor kamis, sardwil, etc. This hadith is also
noun, meaning "to arrange cavalry in formation, or
found in al-Bukharf in the bdb al-'amd'im (libds, bdb
in a squadron", and the verbal noun tatlib and the
15) contrasted with the following, mostly weak, hadiths.
participle mutallab are found.
According to one, for example, Adam is said to have
Bibliography: E. Quatremere, Histoire des sultans
worn a turban which Gabriel wound round his head
mamlouks de I'Egypte, Paris 1837-45, i/1, 34 n. 34,
on his expulsion from Paradise; previously he wore
who gives a long list of examples; H.A.R. Gibb,
a crown (tad} [q-V-])- The next was Alexander, Dhu
The armies of Saladin, in idem, Studies on the civiliza'1-Karnayn, who wore a turban to conceal his horns.
tion of Islam, London 1962, 76; R.S. Humphreys,
A much-quoted hadith says that "turbans are the crowns
The emergence of the Mamluk army, in SI, xlv (1977),
of the Arabs" (al-'amd'im tidj_dn al-cArab), which is var79-82; D. Ayalon, From Ayyubids to Mamluks, in REI,
iously explained to mean either that turbans are as
lix (1981), 53-4.
(R. AMITAI)
rare among the Arabs as crowns among other peoTULBAND, the common Turkish pronunciation
ples, for most Bedouins only wear caps (kaldnis) or no
of Persian DULBAND, a sash or wrapper for the head,
headdress at all, or that the Arabs wear turbans as
thence t u r b a n , the typical form of t r a d i t i o n a l
the Persians wear crowns, so that the turban would
h e a d d r e s s in the eastern Islamic lands, the Iranian
be a national badge of the Arabs as the crown of
world, and the Muslim and Sikh parts of the Indian
the Persians. A similar hadith says "wear turbans and
subcontinent. The turban of English, French and
thus be different from earlier peoples" (i'tammu khdlifu
German, the turbante of Spanish and Italian, etc., come
'l-umam kablakum).
via forms like tulband, tulbant; in French and Italian
Still more numerous are the hadlths which describe
the word is attested from the later 15th century, and
the turban as a badge of Muslims to distinguish them
in English from the mid-16th century. See Yule and
from the unbelievers; turbans are a mark of Islam
Burnell, Hob son-Job son. A glossary of Anglo-Indian words
(al-camd'im simd al-Isldm); the turban divides the believand phrases'2, London 1903, 943-4.
It should be remembered, however, that the word ! ers from the unbelievers (al-cimdma hddj_iza bayn al-kufr
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wa 'l-iman or bayn al-Muslimm wa 'l-mushrikin); the distinction between us and the unbelievers is the turban
on the cap (fork ma baynand wa-bayn al-mushrikln alC
amd3im cala 'l-kaldnis); or the Prophetic tradition "my
community will never decay so long as they wear turbans over their caps" (Id tazdlu ummati cala 'l-jitra ma
labisu 'l-camd3im cala 'l-kaldnis); and on the day of judgment a man will receive light for every winding of
the turban (kawra) round his head or round his cap.
Thus "to put on the turban" came to mean "to adopt
Islam". Nevertheless, the stage was never reached
where it was a religious duty (ford) to wear the turban; it was, however, recommended (mustahabb, sunna,
mandub) and a general recommendation runs "wear
turbans and increase your nobility" (ictammu tazdddu
hilrn"").
Especially at the saldt and on going to the mosque
or tombs is the wearing of the turban recommended
and it is said that two rak'as (or one rak'a, or the
saldt) with a turban are better than seventy without;
for it is not proper to appear before one's king with
head uncovered. Alternatively, God and the angels
bless him who wears a turban on Fridays. In great
heat and after the prayer, however, it is permitted to
take off the turban, but not during the prayer itself;
on the other hand, the lack of a turban is no reason for absenting oneself from prayer. At other times
also—in great heat or at home or while washing—
the turban may be removed, and as a rule the Arabs
always wore the turban "until the ascension of the
Pleiades", i.e. until the beginning of the great heat.
Even in later times, the turban played an important
role in the spreading of Islam, e.g. in the Sudan (cf.
A. Brass, in M, x, 22, 27, 30, 33; MSOS, As. Studien,
vi, 191-2).
It has not always been the custom in Islam for
none but Muslims to wear turbans. The later regulations for dress demand, it is true, that only believers should wear turbans, while unbelievers are only
to wear a cap (kalansuwa [q.v.}). But in earlier times,
unbelievers were only to wear turbans of another
colour or with some distinguishing mark. Rulers who
were not generally well disposed to members of other
faiths were always zealous concerning strict regulations about dress; but with a change of attitude, the
observation of the prescriptions became slacker until
it again became necessary to enforce them more
strictly. In later days, appeal was frequently made to
an alleged dress regulation by the caliph c Umar I,
which is however probably a later invention and was
probably transferred from c Umar II to c Umar I. The
latter is said to have been the first to forbid Christians
to wear the turban or dress resembling that of the
Muslim (cf. A.S. Tritton, Islam and the Protected Religions,
mJRAS [1927], 479-84). Further laws about dress are
attributed to Harun al-Rashfd who, like c Umar II, is
said to have issued a general order forbidding Christians to wear the same dress as Muslims. Al-Mutawakkil
is said to have prescribed yellow for the unbelievers,
including the turbans if they wore any, and the Fatimid
al-Hakim black because this was the colour of the
hated cAbbasids. At one time, Christians were forbidden to wear red, at another, any one who wore white
was to be punished by death. In Egypt and Syria in
the 8th/14th century, Christians wore blue, Jews yellow and the Samira red, and they might also wear
silk, turbans, and neck-veil (harir, cimdrna, taylasdn) of
these colours (al-Kalkashandf, Subh al-acs_ha\ xiii, 364;
see also GHIYAR).
Turkish Anatolia had a whole series of dress regulations of its own: the earliest was enforced by cAla3
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al-Dm Pasha (d. 732/1331) in the reign of Orkhan.
j He introduced a cone-shaped cap of white felt but
only for officials in the sultan's service; other subjects
apparently had freedom of choice in their dress. In
the reign of Mehemmed the Conqueror, further laws
about rank, titles and dress of the officials were issued.
Under Siileyman the Magnificent, ranks and professions were carefully graded as described in the Shamd'ilndme-i Al-i C0thmdn of Lukman b. Seyyid Hiiseyn,
ca. 1580 (von Hammer, GOR, iii, 17; Karabacek, 4).
Siileyman also regulated the use of the turban, hitherto
apparently quite arbitrary, and issued regulations about
the trade of turban-makers, sarikajilar (von Hammer,
Staatsverfassung, i, 443). Unbelievers were given red,
yellow and black, while white was restricted to the
Ottomans. Ca. 1683 in the reign of Murad IV, only
the Turks of Istanbul wore white turbans; the Arabs
in Egypt various colours; and the people of Barbary,
white with gold. Jews and Christians in the east in
those days wore blue (Voyage d'Horace Vernet en Orient,
ed. M. Goupil Fesquet, Paris 1839-40) and, according to Niebuhr, Reisebeschreibung nach Arabien und andern
umliegenden Landern, Copenhagen 1774, Christians wore
a blue stripe on their caps so that the tax-collector
could at once readily recognise them.
In other countries also, the colour of the turban
j was not at all uniform, and for every colour authorj ity was given from alleged hadith about the life of
| the Prophet, these traditions about turbans being of
| course all weak. A pious Muslim like al-Kattanf
| deduces from the contradictory description of the shape
| and colours of the Prophet's turban that he allowed
I himself considerable liberty and sometimes wore the
I turban without the cap and sometimes the cap with| out the turban, and sometimes both together; in the
I house or when visiting the sick, he put off both, but
• never when addressing the community, when he wished
: to make an impression on the people.
i
The commonest colour for the turban is white. The
I Prophet is said to have been fond of this colour, and
j it is considered the colour of Paradise. There is not
| actually a hadith telling us that the Prophet's turban
| was white, but this is probably only because white
! was the normal colour. The angels who helped the
I believers at Badr are said to have worn white turbans.
|
If now the following references speak of turbans of
| other colours, they are not in direct contradiction with
\ white, for the colours in question are connected with
I the events and have therefore a special reason. For
| example, another tradition says that at Badr the angels
i wore yellow turbans with the object of encouraging
! the fighting Muslims. According to another story, only
I Gabriel had a yellow turban of light, the other angels
white, and others again reconcile the various statements
about the angels at Badr by ascribing to some white,
others green, black, red, etc. turbans. The Prophet is
said to have at first liked the colour yellow, but later
to have forbidden it.
The Prophet is said to have worn a black cloak
and a black turban on entering Mecca and at the
speech at the gate of the Ka c ba, also on other occasions at sermons from the minbar, on the day of Hudaybiya and during his illness. In black, there is said to
be a subtle allusion to sovereignty (su'dad) and, besides,
black is the foundation of all colours. The cAbbasids
claimed that the black turban of the Prophet worn at
the entry to Mecca had been handed down to them,
and in a tendentious hadith in which Gabriel prophesies the coming of the cAbbasids, he of course wears
a black turban. Turbans of black silk (khazz) are said
to have been at first permitted but later forbidden by
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the Prophet; the so-called harkaniyya turbans are black
(the derivation of the word is uncertain, according to
al-Suyutf from h-r-k, to burn), and the Prophet is said
to have worn them on his campaigns. Many great
men in Islam are also said to have worn black turbans,
such as al-Hasan al-Basrf, Ibn al-Zubayr, Mu'awiya,
etc. and al-Suyutf wrote a whole book on black dress
(Thaladj al-fu3dd ft lubs al-sawdd}. Later writers often
claim the black turban as the special headdress of the
khatib and the imam.
The Prophet is said to have at first liked to wear
blue but then forbade it because the unbelievers wore
it. On behalf of red, it is urged that the angels at
Uhud (or also at Hunayn) wore red turbans. According
to others, Gabriel wore red at Badr and on one occasion appeared to cA5isha in a red turban. The socalled kitriyya turban which the Prophet wore is also
said to have been red. Sometimes also striped material has been used as turban cloth, e.g. yellow and
red or green and red (Fesquet).
In the history of religion the green turban is important, as the well-known badge of the descendants of
Muhammad. Tradition is unanimous that the Prophet
never wore a green turban, and there is no support
for the colour green in law or tradition. But green
is the colour of Paradise, and it is also said to have
been the Prophet's favourite colour; some say that the
angels at Hunayn (or also at Badr) had green turbans. The green turban as a badge of the sharifs is,
however, of much later origin: the cAbbasid al-Ma'mun
in Ramadan 201/April 817 is said to have clothed
the eighth Shf c T Imam CA1I al-Rida in green when he
designated him his successor; the latter died before he
could succeed, the cAbbasids went back to black and
there were even persecutions to compel the cAlids to
wear black (see Ibn cAbdus, K. al-Wuz.ara\ ed. Mark,
395-6). They seem, however, for a period at least to
have worn a piece of green cloth in the turban as a
special badge (shatfd) and to have been fond of wearing green, especially in times of liberty of conscience.
In 773/1371-2 the Mamluk sultan al-Ashraf Sha'ban
ordered that the turban cloths (al-casa}ib cald 'l-cama3im)
of the cAlids should be green, and from 1004/1595-6
the whole turban became green by order of the
Ottoman governor of Egypt, al-Sayyid Muhammad
al-Sharff. This fashion spread from Egypt to other
Muslim countries, at first regarded as a late innovation
and sometimes disputed, but has now become generally approved. It is now regarded as a law that no
non-cAlid should wear the green turban nor strictly anyone who is only connected with the Prophet on the
mother's side, but this last point is frequently disregarded.
Not only the colour but other dddb of the turban
are regulated by religion: 1. When should a boy be
first given a turban? When his beard begins to grow,
when he reaches maturity, or at the age of, say, 7
to 10 years? One should go by the practice of the
country; but in any case it shows shamelessness to
wear a turban before one's beard begins to grow. 2.
How should a turban be wound? Here again the
answer is given by stories of how the Prophet wound
his. It should be wound standing (trousers on the
other hand are put on sitting), with the right hand,
twisted to the right around the head and not simply
laid upon it and in doing this, one should act according to the sunna, as regards pulling under the chin
(tahnlk) the loose end ('adhaba] and the size of the turban. As in putting on any other garment, one should
utter a basmala, while the hamdala is only used for
new articles of clothing. A new turban should if possible be put on for the first time on a Friday. It
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should be carefully done before a looking-glass, but
one should not spend too much time over it. People
of position may have their turban wound by two servants. There are countless ways in which a turban
may be wound; 66 are mentioned, but these are not
all. 3. The question whether gold and silver ornaments may be worn in the turban is usually answered
in the negative. In the course of the development of
the headdress, it was the women in particular who
adorned their turban-like headdress in this way. Silk,
on the other hand, is allowed with certain restrictions. 4. The turban has also acquired considerable
religious significance as a symbol of investiture, since
there is no crown or coronation proper as symbols
of sovereignty in the Muslim East. The prototype is
again an act of Muhammad's; he is said to have put
a turban on 'All at the pond of Khumm [see GHAD!R
KHUMM] and again when in Ramadan of the year 10
he appointed him governor of the Yemen; he is next
said to have wound the turban on every governor in
order to teach him fine manners (tadj_ammul) and to give
him dignity. Following this example, the caliphs, the
successors of the Prophet, put the turban on their viziers and later on sultans. For example, al-KalkashandT,
iii, 280-1, describes the investiture of the Egyptian
Mamluk sultan Abu Bakr b. al-Nasir in 742/1341-2
by the Egyptian 'Abbasid caliph Hakim II. The caliph
wore a black neck-veil (tarha) with white stripes (markuma bi 'l-baydd) and placed on the head of the sultan a black turban (cimdma sawdcf] with white stripes
round the edge (markumat al-taraf bi 'l-baydd}. Then
we have a description of the investiture of al-Nasir
Faradj by al-Mutawakkil in 801/1398-9, where we
are told cimdma sawdd' markuma, fawkahd tarha sawdd*
markuma. The turban is also an essential feature of
the robe of honour (khil'a [q.v.]) which Muslim rulers
used to bestow upon their viziers and amirs (there is
a poetical description of a turban, for example, in
Mihyar al-Daylami, d. 428/1037 [q.v.], Diwdn, i, 242;
a description of a robe of honour of the Mamluk
period in al-Kalkashandf, iv, 52-3), and this is the
origin of the differences in the turbans of the different classes, which were such that the initiated could
at once tell an individual's profession by his turban.
In general, it may be said that the largest turbans
belonged to the highest and most respected ranks,
especially of the clerical profession, and the differences in sizes of the turban are, according to some,
more important than those of colour. With this is connected the endeavour to give oneself as large a turban as possible, and against this religion has had to
fight: a warning is uttered against wearing too large
a turban, since it is an extravagance—but not among
learned men; on the contrary, they ought to be recognisable at once by some external feature to attain
success in their labours. Hence the dress of the scholar
is not a censurable innovation (bid'a), although earlier
men of learning did not wear it. All other statements
about the sizes of turbans, including definite lengths
like seven or ten ells, are again defended from the
example of the Prophet.
To mention a few isolated examples, we have in
al-Kalkashandi, iii, 280, the description of the turban
of the 'Abbasid caliph al-Mustacm, who in 815/1412
was for a period independent sultan of Egypt; his turban was round, of pleasing appearance (latifa), with
a tail hanging behind (rqfrqf) 1/2 X 1/3 ells in length.
The Coptic Christian patriarch also had a larger and
more regular shaped turban than the other priests.
The dress of the Sultan of Morocco is described, e.g.,
in the Masdlik al-absdr of Ibn Fadl Allah al- c Uman
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(Wasf Ifnkiya wa 'l-Andalus, ed. Hasan Husm cAbd alWahhab, Tunis n.d. \ca. 1923]), 31, as not too large
with tahannuk and cadhaba; cf. al-Kalkashandl, v, 203:
with a long, narrow turban. The head-dress of the
Ottoman sultans is frequently described. The turbans
of dead sultans were kept in their tombs, e.g. in the
mausoleums in Bursa (von Hammer, Staatsverfassung, i,
446), and in other places we find them modelled in
stone on the tombs.
The turban, generally speaking, as noted above,
became the badge of the civilian professions. Turbanwearer (sahib al-cimdma: Ibn ShTth, Ma'alim al-kitdba,
34 or rabb al-cimama) is synonymous with civilian and
there is the expression "he abandoned the turban of
men of the law and assumed in its stead the cap
(sharbush) and the dress of the amirs" (al-MaknzTBlochet, 335 n.). Al-KalkashandT often uses al-mutacammimun in this sense, e.g. xi, 114: al-m. min arbdb
al-wa^d'if al-diniyya wa 'l-diwdniyya and al-m, duna arbdb
al-suyuf. To distinguish the various officers, the officials in Turkey under the old regime had different
badges on their turbans, clusters of feathers and egrettes
(siipurge and ballkdjll), and soldiers wore on them decorations awarded for bravery (sor ghuc and celenk; von
Hammer, Staatsverfassung, i, 446). Fesquet says that secretaries and scholars wore the turban high with many
windings, merchants and artificers wore it loose and
broad, and slaves very small.
It is on this point that we find the differences in
the different countries and especially between the
Muslim East and the West. This is noticeable in the
description of western dress in al-Kalkashandf and in
the Masdlik al-absdr, and vice-versa in the accounts of
eastern customs as given by the Moroccan al-Kattanf.
In Muslim Spain, very few turbans were worn at all;
the neck-veil (taylasdn; Masdlik, 42; al-Kalkashandi, v,
271) was rather worn instead; the loose end (adhabd)
and the chinstrap (tahmk) are, originally at least, apparently western fashions. In 1004/1596 we find the
Turks being struck by the narrow turban of striped
silk worn by the Persian ambassador (GOR, iv, 275).
In modern times the wearing of turbans has declined
in some Muslim societies, although conservative and
traditionalist circles have denounced the bid'a implied
in this and declared that contempt for the turban is
heresy and unbelief. This trend attacked in a number
of special treatises on the turban mentioned below,
notably by al-KattanT (see Bibl.) and according to them,
anyone who succeeds in restoring the turban to a
country acquires the merit of reviving a good tradition (ihya3 al-sunna). In 19th century Ottoman Turkey
the turban was officially replaced by the fez, which
in its turn had to give way in 1925 to the modern
European hat (shapka] just as in Persia under the
PahlawTs the turban was temporarily driven out by
the kuldh.
The turban could also be used for many purposes
other than that for which it was primarily intended.
Thus in Sa'df, Bustdn, a man in the desert giving
water to a dog dying of thirst uses his cap (kuldh} to
get water out of the well and his turban-cloth (dastdr
or may^ar] as a rope. The turban was often used as
a pocket, and also as a rope to tie up criminals, or
to tie firmly in the saddle or to strangle. In 1032/1623
the rebel Turkish culamd} chose the turban of Sheykh
Ak Shams al-Dfn as their standard (GOR, iv, 590). In
Mamluk coats of arms [see RANK] cisdba means the
cross or long bar, and in European heraldry a turban is the sign of a Crusader (Papyrus Er^her^og Rainer,
Filhrer, 272). Some mussels of the genera of turbo and
clancutus are called turban: Persian turban = turbo
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cidarus; Pharaoh's turban = clanculus Pharaonis; Turkish
turban = balanus tintinnabulum (Grande Encyclopedic], and
Turkish loans used to be known in the 19th century
as "turban stock", and "turban lotteries" the shares
of the Banque Ottomane, which were of very uncertain value.
As a survey of the many names for the turban and
its parts, we give below an alphabetical list with short
notes. The merit of first making a classification possible is due to Dozy, who in his Dictionnaire des vetements and in his Supplement has collected ample material,
which should generally be consulted. There are also
the more recent works by Karabacek, Brunot and alKattanf.
c
Adhaba is the end of the turban-cloth which usually hangs behind from the turban "between the shoulders". When this form of turban first came into use
cannot be ascertained exactly; it is of course said to
have been worn by the Prophet and by the angels
at Badr and according to Ibn Taymiyya, Muhammad
had a dream in this connection in which God pointed
to the place between the shoulders; but many of the
orthodox regard this dream as anthropomorphism.
The leaving of one end hanging down is recommended, and a turban without tails and tahmk is said
to be bidca. On the position and length of the tail,
there are differences of opinion; the most usual is
four fingers long between the shoulders. The Sufi's
wear the tail on the left because the heart is on that
side; wearing the tail behind the right ear was a privilege of the Hafsid sultans of Tunis; the legists of the
Imamiyya are said to have left two tails hanging down,
one before and one behind, and the so-called Baghdad
turban had two tails. Form VIII of the verb c-dh-b
means "to wind the turban leaving a tail hanging".
c
Akdl, a cord of brown camel hair, which the cAneze
wear instead of a turban cloth wound two or three
times round their head-dress, which is called kufiyya.
'Amdma, turban, another form of cimdma. According
to the dictionaries, the pronunciation with a is wrong,
but according to L. Brunot, Noms de vetements masculins
a Rabat, in ^Melanges Rene Basset, Paris 1923, i, 121,
this was the pronunciation in Algiers. It was there an
unwound turban, and was also given as a present to
the wall of the woman one wished to marry.
c
Arakiyya, perspiration-cap, a little cap of some light
material which is worn below the turban-cap, to collect the perspiration, and which often peeps out below
it. The Turks called it sank 'arakiyyesi. The name
ma'raka is also found; some wrote 'ardkiyye and would
connect the word with Trak (Brunot, 120; al-Kattanf,
33). In everyday language, the word is said to mean
ordinary cap (kalansuwa] and in earlier times in Syria
it was a sugar cone-shaped cap adorned with pearls
worn by women.
C
A^[<2] = cisdba, bandeau. Al-Bukharf (Libds, bdb 16)
says that the Prophet once wore a black cisdba. Among
the Mamluks, casba was the double camel hump-like
erection on the turtur worn by men and women
(Karabacek, 71), and in early 19th century Egypt it
was a square black silk kerchief worn by women
(Eane, Manners and customs, ch. 1).
c
Azdba (another form of cisdba?) seems to be a headdress with pearls and gold worn in Morocco and

j Egypt.
i
Bayda is properly an iron helmet but, according to
! al-Kattanf, 3, may also mean a turban.
Bughtdk or Bughtdk or Bukhtdk, from Bughlutdk, etc.
i may mean turban and especially the high headdress
i worn by Mongol princesses and ladies of rank, adorned
i with gold and pearls.
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Burnus, barnus, was in earlier times not a cloak but
inches long and broad and a span high, with silk and
a high cap and in this sense it is used in al-Bukharf,
silver, the whole looking something like a camel's
Libds, bdb 13. Of later writers, for example, al-Kalkahump; cf. al-Kattanf, 112.
c
shandl, v, 204, still uses it in this sense: the Sultan
lmdma, the most general Arabic word for the turof Morocco wore a high white burnus. The correban cloth and also for the whole turban; other forms
sponding verb is tabarnasa.
are 'amdma, cimma, pis. camd'im and cimdm. The verb
Burtul[la], a high cap, with the pronunciation bartala,
is c-m-m in forms II, V, VIII, X. Details and variaa low skull-cap; in modern parlance it means the tad}
tions according to colours, profession, and countries
of a bishop. Persian has pertele from it.
are mentioned above. Among special kinds may be
Danniyya (perhaps from danind), the "pot-hat" of the
mentioned the cimdma Tusufi and cimdma Susi from Sus
c
kddis, called urf in Turkish.
in Morocco.
c
Dastar (Pers.), turban-cloth; dastdr banddn, the "turlmma is properly the style or form of winding the
ban-wearers", are learned men, dervishes, etc.
turban, then the turban itself. Al-Kattanf, 4: hasan alc
Dhu'dba, the tail — cadhaba. This word seems to
imma = hasan al-iftimdm.
c
occur usually in Egyptian writers. In the dress of the
lsdba, turban-cloth like casba, in more recent times
Fatimid caliph and officials, an end of the turban
also a headdress for women, as in the Arabian nights:
cloth was left hanging down with or without a tahnik
'asd'ib muzarkasha of women and an cisdbat al-huzn. The
C
(cf. Ibn al-Sayraff, Kdnun, ed. Bahgat, introd.).
asd3ib sultdniyya under the Ayyubids and Mamluks in
According to al-Kalkashandf, iv, 43, Sufi" Shqykhs had
Egypt (al-Kalkashandf, iv, 46; al-Suyutf, ii, 110) were
a small dhu'dba at the left ear. According to al-Suyutf,
the flags of the sultan in the public processions (mawdkib
Husn al-muhddara, ii, 226, scholars and kadis wore a
[</.#.]), for the flags enveloped the head of the lance
shdsh with ends hanging down between the shoulders.
like a turban (al-Kalkashandf, ii, 128; cf. al-Kattanf,
Dulband (Pers.) is perhaps the original of our word
12-13, 36).
turban; cf. von Hammer, Staatsverfassung, 442, and GOR,
Kalansuwa [</•#.], a high headdress.
iii, 17. Dulband-ddrdn are the turban-wearers, Turkish
Kalewi or kal(l}ewi in Ottoman Turkey was a state
dulbend aghasi, the keeper of the sultan's turbans.
turban which was worn in the capital by the Grand
Farudiyya, a square kerchief worn by women who
Vizier, the High Admiral (Kapudan Pasha] and the chief
make a kind of rabta with this and the tdkiyya and
eunuch (klzlar aghast] and in the provinces by the
tarbush. Two or three pieces of cloth used to be used,
pashas of three tails; cf. von Hammer, Staatsverfassung,
which formed a kind of small turban but quite disi, 440, 444, and GOR, iii, 17, vii, 268, viii, 191.
tinct from that worn by men. The turban proper is
Kalfa, pi. kalfatdt, a high cap, another form of
kallawta.
distinctly a man's headdress, but women have occasionally had similar fashions. The vigour with which
Kallawta, kaluta, pi. kaldwit, kalutdt, a cap. The word
is perhaps connected with the French calotte, Pers.
theologians attacked women who wore turbans or
guluta, and perhaps even with the Latin calantica, calauotherwise aped men's dress, quoting hadiths to suptica, calvatica; in Syriac, kalwd is found with the meanport their strictures, shows only too clearly the existing of tiara, mitre. This name was particularly common
ence of such practices (cf. al-Kattanf, 42, 112).
under the Turkish dynasties of Egypt; under the AyyuFez, the red cap originally belonging to Fas in
bids, the sultan, the amir?, and the soldiers wore yellow
Morocco, was replaced in Turkey in 1925 by the
kalutdt without turbans (camd'im), with dhawd^ib hangEuropean hat (shapkd), while it continued to be worn,
ing down behind (al-Kalkashandf, iv, 39; al-Makrfzf,
e.g. in Egypt.
ii, 98). In the reign of al-Ashraf Khalfl b. Kalawun,
Fiddm, turban, also a mouth-veil worn by the Parsfs
caps embroidered with gold were introduced (kalutdt
and a kind of muzzle for camels and oxen.
al-zarkash; al-Makrfzf, op. cit.)', according to another
Finajdn seems to have been a headdress worn by
source (al-Kalkashandf, op. cit.), they were red with
women in Cairo and Syria, gilt below and decked
c
amd}im; from the time of al-Ashraf Shacban they were
with pieces of silver.
worn larger. The amir Yalbugha al-cUmarf introduced
Ghifdra in early times was a kind of tdkiyya for
a special form, the so-called kalutdtyalbughdwiyya which
women, a red cloth with which they protected their
were large, but under al-Zahir Barkuk, still larger
veil from the oil on the hair. In Muslim Spain, it
kalutdt cerkesiyya appeared (al-Makrfzf, op. cit.}. In those
was the name of a similar cap for men, who usually
days, a set of robes of honour included a kaluta zarkash
wore not turbans but ghafd'ir of red or green wool,
(al-Kalkashandf, iv, 52-3).
whilst Jews wore a yellow one. It would therefore perKalpak [see LIBAS].
haps correspond to the cap often called shdshiyya in
Kamta, a red cloth, adorned with pearls, which
the Maghrib which was worn under the turban.
Egyptian women twisted round their tarbush.
Guluta (Pers. pronunciation of the Arabic kallawta),
Kawuk [see KAWUKLU].
a cap worn by women and children.
Keffiyye, popular pronunciation of kufiyya.
Hen(ri)in (French), a high headdress worn by women
Kelle push, a small white or red cloth cap, around
in France and Burgundy, a 15th century fashion influwhich the turban can be twisted.
enced by the East, which still survived in Germany
Khurdsdm in Ottoman Turkey was the round turin the 16th century. The form changed and was someban worn by viziers and other officials who were no
times shaped like a sugar loaf or dome, sometimes
longer in active service and therefore did not wear
like a roller or a truncated cone; sometimes it had
the mudj_ewweze (von Hammer, Staatsverfassung, i, 444).
two peaks, like the double henin worn by Queen
According to d'Ohsson, ii, 135, f Othman I is said to
Isabella of Portugal (Karabacek, ii, 67 ff., 84; there
have worn a cap of a red material, which was called
it is explained from the Arabic hamni "tinkling" [from
tddj_-i khurdsdnl and was worn by the Tatars and the
the metal pendants on it?] which occurs once in the
Caghatay Turks.
Arabian nights).
Kind', pi. akni'a, also miknac(a) was a cloth which
Harjiyya is a name for the cap of the turban; cf. |
j men and women wound on the head, like the cisaba
Brunot, 105.
and the kufiyya. Sometimes also it seems to mean a
Huntuz was a headdress worn by women in
woman's veil of silk embroidered with gold, then again
Morocco, triangular in shape, made of linen, three
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to be the same as taylasan (al-Kattam, 12, 106). From
al-kinac came the Spanish al-quinal. Al-Bukhan has a
bdb al-takannuc.
Kisd\ properly a general word for garment, is a
piece of flannel worn by learned men in North Africa,
around the body and head. In earlier times every one
wore it and called it hayk, which was the name for
a woman's veil (cf. Brunot, 133-4).
Konfil, a cap worn by women in Algiers and Tunis.
Kub\ pi. akbdc, was in Egypt the name for the innermost cap of the turban, which could be kept on, even
when sleeping, while the turban proper was taken off
and put on a special turban stand, kursi al-cimdma; the
kubc thus corresponds in a way to the later takiyya
and carakiyya. The Egyptian texts of the Arabian nights
have kubc for takiyya. Kubc khatd^i azrak is a similar cap
of blue Chinese silk. According to al-MakrfzT, ii, 105,
there was a market called suk al-akbdciyyin in Cairo.
Kubba'a (= Syr. kub'd, Hebr. koba(] is also said to have
been a kind of cap or turban, but it also means the
capital of a column.
Kufiyya, popularly keffiyye, pi. kawdfl, is in Arabic
probably a loanword from the Italian (s]cuffia, 6th century Lat. cofea, Span. (es]cojia, Port, coifa, Fr. coiffe, Eng.
coif, to which the Turkish uskuf(iyyd) is also said to be
traced. It is a rectangular piece of cloth worn by the
Bedouin and their women in Egypt, Arabia and 'Irak
on their heads, of linen or silk in various colours,
almost a yard square. The cloth is folded diagonally,
the ends hang down or are tied below the chin and
above it the Bedouin sometimes, and townsmen usually, wind a turban. This form, which was already
known in Egypt in the Mamluk period and is mentioned in the Arabian nights, came into prominence
again as part of the dress of the Wahhabis.
Kiiaj is a headdress worn by women, along with
an {isdba. The word is perhaps a corruption of seraghuaj.,
serakuaj, which is said to mean a Tatar cap.
Kuka, a Persian word, is applied in Turkish to the
plumed headdress worn by the princes of Moldavia
and Wallachia and by the Aghas of the Janissaries
(von Hammer, Staatsverfassung, i, 444).
Kuldh is the general Persian word for the cap, which
replaced the turban in Persia. In Ottoman Turkey it
meant more particularly the sugar-loaf-shaped headdress of the cooks, confectioners and wood-cutters of
the Palace, and also a white felt headdress worn by the
Janissaries = kece and one of red cloth worn by the
bustdnajis = baretta. Surkh kuldhdn was the Persian name
for the Shf c T Persians corresponding to the Turkish
kizilbash', cf. Babinger, in hi., xi, 81.
Kulota (cf. kallawta] means in Persian a veil worn
by women or a child's cap = guluta.
Kumma, kimma, pi. kumdm is a little tight-fitting cap;
cf. Abu '1-Fida5, iv, 232, 1. 5; al-Kattam, 40.
Kurzjyya, karziyya, kursiyya. The word seems to be a
loanword in Arabic and Berber and to come from
the Persian; it is found mainly in the Maghrib and
Spain and was there applied to a man's headdress
of white wool or strips of wool which the Berbers
wound round their heads like a turban cloth. But
now it seems to mean a cloak; cf. Brunot, 132-3.
Ldti'a (supply kalansuwa} means a small, tight-fitting
(Idsika) cap, but is probably not a proper name for
it; see al-Kattam, 37, 40, 43.
Libda, lubbdda, a small cap of brown or white felt
(libd) which the common people in Egypt wore under
the tarbush. The very poor wore it alone, without
tarbush and turban.
Lithdm, a mouth-veil for men [q.v.].
Mandll [q.v.], mindil, a loanword from the Latin man-

I

I
|
i
|
I
I
I
|

|
I
I
j
j
!
|
:
|
|
i

613

tile, is applied to cloths generally, but may also mean
the turban, especially in Turkish and Persian. It is
found in this sense also in Arabic authors, like alThafalibf and al-MakrfzI, but they probably took it
from the Persian.
Mayzar means in Persia the turban, probably derived
from mi'zar, which, however, means a veil.
Macraka, a parallel form for carakiyya, perspirationcap.
Mighfar, also pronounced mihfar, the helmet, is a
network of iron worn to protect the head in battle
under the cap (kalansuwa]: the Prophet is said to have
worn one at the entry into Mecca. Soldiers wore a
turban around the helmet, not only when fighting,
but also in times of peace (Fries, Das Heereswesen der
Araber, Heidelberg 1921, 59). Thus the Ottoman Murad
IV, who was continually in the field, used to wind
his turban cloth around his helmet (von Hammer,
Staatsverfassung, i, 443). Hence the phrase "to slacken
the turban" = to live in peace and security (al-Kattam,
4) while "the turban on the neck" (ft cunkihi mindil
or fimdma) is a sign of submission.
Miknaca is the same as kind, a head-cloth but the
former is usually smaller. The miknaca of women is
also called ghifdra.
Mikwar(d), mikwdra is a word for turban, and mukawwir thus came to mean the same as muta'ammim, i.e.
theologian, man of learning, and in Muslim Spain,
the officials and jurists, because these alone wore the
turban there.
Mishmadh, mishwadh, mishwadh, mishwash, are rarer
words for turban.
Mud^awwaza, Arabic, but apparently only found in
Turkish as muajewweze, a barrel- or cylindrical-shaped
cap, which was worn with the turban cloth from the
time of Siileyman's dress edict, as the proper court
and state headdress. Siileyman is said to have been
the first sultan himself to wear it (von Hammer, Staatsverfassung, i, 442; Pecewl, i, 4: M. surkh}', the muajewweze
was previously the military cap, the red top of which
peeped out from the turban cloth. Mehemmed II is
said to have worn his turban over a spiral tdaj, like
the mudiewweze of scholars, and the turban of his son
BayezTd II, like his father's, resembled the type worn
by learned men (Karabacek, 15; von Hammer, GOR,
iii, 17, vii, 268, viii, 191).
Mukla, a large turban worn by learned men of
unvarying shape, but also the headdress of Coptic
priests with a long narrow band.
Nuss ra's "half the head", was a small helmet or
cap worn by seamen in the Maghrib; the name was
also found in Egypt. In Morocco the tarbush was also
called "nisf al-ra's" because it covered half the head,
tightly fitting; cf. Brunot, 117-18.
Panshdm, the "untidy turban", was the name of the
turban worn by the common people in the reign of
Suleyman I; GOR, iii, 17.
Pertele, Pers. pronunciation of burtulla.
Rabta of women consisted of the takiyya, tarbush and
farudiyya; together they made a kind of woman's turban, but it was very different from that worn by men.
Ruzza was a small turban for young people in
Morocco (cf. Brunot, 105-6).
Sdaj was a green or black taylasan; cf. al-Kattam,
106.
Salimi, a special variety of the kind of turban called
Tusufi, called after SelTm I, who is said to have preferred it, as did Sellm II also; GOR, iii, 17, vii, 268.
Sharbusji, sharbush, pi. shardblsh, shardbish, probably
from the Persian sarpush, but the latter is a woman's
headdress. In Syriac we find sarjushd in Bar Hebraeus.
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The sharbush was the headdress of the amir?, under
the Mamluks in Egypt; according to al-Makrfzf, ii,
99, it resembled the tad}, was three-cornered, worn
without a turban, and one formed part of a set of
robes of honour. It had a markedly military character, and the sharbush of the amirs is contrasted to the
turban of the jurists (al-Makrfzi-Blochet, 335). In Cairo
in those days, there was a special market for sellers
of sharbush, in which, however, in al-Makrfzi's time
only robes of honour were sold, and in Damascus
there was a madrasa called al-Madrasa al-Malikiyya alShardbisjiiyya. Under the Circassian Mamluks, the sharbush fell into disuse (and was replaced by the kalutdt
cerkesiyyd?).
Sank also sarghi, a bandage, was the usual Turkish
name for the turban. Sankli = turban-wearer, e.g.
sarlkli khoaja = cleric with the turban, sarikaji = turban-maker; sarikdji bashl, the sultan's turban-keeper.
The first guild regulation of the turban-makers dates
from Suleyman Fs time, when their shops were first
opened, and regulations about the wearing of turbans
were drawn up (von Hammer, Staatsverfassung, i, 443).
Shadd, the turban-cloth, then the whole turban, a
name used particularly in North Africa and Egypt.
The Egyptian texts of the Arabian nights have shadd for
c
imdma. Sometimes shadd was particularly the whiteand-blue striped turban of the Copts, while that of
the Muslims was called shdsh; the shadd baclabakki was
particularly well known. The shadd tddj. al-khallfa at the
court of the Fatimids was the office of the turbanwinder to the caliph; al-Kalkashandf, iii, 484.
Shdl. The word has passed into the languages of
Europe, "shawl", etc., and means the turban-cloth or
whole turban, especially in Egypt, sometimes also kerchiefs worn by women, e.g. in Arabia and North
Africa.
Shapka/$apka is the Turkish word for the modern
European hat, which was made compulsory in Turkey
by law in 1925. Only clerics already wearing turbans
(sankll khoa^d) were allowed to retain their turbans. A
number of publications appeared at the time on the
hat question (shapka mes'elesi).
Shdsh, from which we get the English word "sash",
meant the turban-cloth in Egypt, Syria, Arabia and
Persia. Under the Ayyubids, the kadis and learned
men wore turbans with large shdshdt; some let a tail
(dhu'dba) hang down between the shoulders or wore
the neck-veil in addition (taylasdn; al-Kalkashandl, iv,
42; cf. al-Maknzi, ii, 98, and al-Suyuti, ii, 226). The
shdsh, however, also meant a cap (= shdshiyya} and
formed part of a set of robes of honour; e.g. alKalkashandl, iv, 52-3: shdsh raff, mawsul bihi tarafan
min ham abyad. From 780/1378 we also find the shdsh
as part of a woman's dress; it is the cloth embroidered with gold and pearls, thrown over the double
turtur; cf. Karabacek, 67 ff.
Shdshiyya in Egypt was a cap, around which the
turban-cloth was wound; it was of silk and might be
trimmed with pearls and gold. On the other hand,
however, it was the name given to the paper cap,
put upon criminals, and also to iron helmet-like caps.
To put on the shdshiyya meant "to adopt Islam." In
early 20th century Morocco, it was a black cap for
young people in the form of the tarbush, also a headdress in the form of a sugar-loaf, which the Darkawa
dervishes wore, in Algiers a woman's cap (Brunot), in
the oasis of Slwa it was pronounced shdsha. Shdsh ivy a
seems originally to have been the turban-cloth made
of shdsh muslin; cf. ^DMG, xxii, 161.
Shemle was in Turkey in the reign of Suleyman I
a carelessly wound turban-cloth, worn by the com-

mon people (GOR, iii, 17). In North Africa it was a
cloth, still sometimes wound over the turban (cimdmd);
see Brunot.
Shimrir = Span, sombrero, was the name given in
Morocco to the European hat, sometimes also called
tartur; see Brunot.
Siddra is a skull-cap like the tdkiyya worn under the
miknaca and cisdba.
Sikka was the name for the Turkish dervish cap;
cf. Jacob, Die Bektaschijje, in Abh. Bayer. Ak. Wiss., \.
Kl., xxiv, no. 3 (Munich 1900), 40.
Sudus, sadus is a green taylasdn worn by women,
especially in winter time as a protection from cold.
Tdaj. [q.v.], "crown", also turban.
Tahnik [al-cimdma\ is a special adjustment, in which
the turban-cloth is brought under the chin as a protection against heat and cold or its two ends tied
under the chin. This form was found particularly in
the Maghrib and those who used it defended it intolerantly and described all other forms of the turban
as innovation (bidca], as the dress of the devil or of
the Copts, or as a survival of the turbans of the followers of Lut (al-Kattanf, 70). The opposite of tahmk
is ikti'dt or i'tiajdr (even letting the ends hang down
is also wrong, in contrast to it), while other rare synonyms for the tahmk are talahhi or iltihd. From the
Maghrib, the Fatimids seem to have brought the tahmk
to Egypt, and the ustddhun muhannakun were the chief
amirs (eunuchs) at the Fatimid court who held the
highest offices in the personal service of the caliph
(al-Kalkashandi, iii, 484; Ibn al-Sayrafi", Kdnun, ed.
Bahgat, introd.). Farther east, also, the tahmk was occasionally found; e.g. even al-Sulf is said to have recommended it. But it is no sunna with the Shaficfs,
while, for example, Ibn Kayyim al-Djawziyya [q.v.]
recommended it.
Taylasdn, neck-veil of the kadis.
Tdk, a green taylasdn, a name of very rare occurrence.
Tdkiyya, pi. tawdkl, is originally a Persian word, and
in Persia was the turban or a high cap. French toque
and Spanish toca are perhaps connected with it. The
name seems to be first found in Mamluk Egypt in
the 8th/14th century, when it was a round cap with
flat top in various colours, worn without the turbancloth. Under al-Nasir Farad], it was extended in height
from 1/6 to 2/3 ells and swollen out like a cupola
(perhaps under the influence of old Egyptian models)
and called the Circassian tdkiyya. Egyptian women are
said to have imitated this for erotic or other reasons,
and this form then made its way to the East. The
tdkiyya was stiffened with paper, and in a Fatimid cap,
similar in shape, of the 5th/llth century have been
found fragments of papyrus with writing upon them.
These headdresses were quilted and had a rippled
appearance. Other forms were evolved from them,
such as the bottles, barrels, cones and the so-called
unicorns (al-Makrfzf, ii, 104; Karabacek, 73; cf. turtur).
In more recent times tdkiyya has been used as a synonym for carakiyya; cf. Brunot, 116-17; al-Kattanf, 98.
Tals, parallel form for taylasdn.
Tarbush, probably, like sharbush, going back to the
Persian sarpush, only found in Arabic from the
10th/16th century, was a tight-fitting cap, in Egypt
usually of red wool, with a tassel of black or blue
silk. Around this cap, men of rank wore the turbancloth and under it the small tdkiyya or carakiyya. In
Syria and in clrak, the tarbush had sometimes a peak,
which hung behind or at the side and was kept in
position by a piece of cloth. In Egypt this cap used
to be called shdshiyya (in Morocco we still find both
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terms in use side-by-side), in Spain ghifara. Trabshi is
a name given in Morocco to a young man, who does
not yet wear the turban (Brunot, 118). The tarbush
there was always imported from Europe; the shdshiyya,
on the other hand, was made in the country itself.
Tarha = taylasan.
Tasdkhin is also a kind of taylasan.
Turtur, tartur (a], tantura, tantura, in Arabic a loanword of unknown origin (the Latin turrita, tower-shaped,
has been compared), a high cap round which the turban can be wound. Tartura seems to be found as
early as a papyrus of the 2nd/7th century (Karabacek,
67), and in the 4th/10th century it was a popular
headdress in Kayrawan (Karabacek, 68). The turtur
at a later date seems to have been a headdress of
the Bedouin (they swore by it, wa-hakk' turtun; there
is a saying "he fell at the first blow like the turtur of
a Bedouin") and to have gone out of fashion with
the denizens of the towns. A turtur of paper used to
be put on the heads of criminals and prisoners captured from the enemy, and it was worn also by the
"prince of the New Year" (nawru^j at a popular festival in Cairo, which was prohibited in the reign of
Barkuk. The pointed turtur was in the 8th/14th century, with or without the turban, the headdress of the
common people in Egypt and the countries adjoining it (Karabacek, 68); at a later date, dervishes in
Egypt wore sugar-loaf-shaped turturs with trimmings
(Lane, Manners and customs, ch. I); in Turkey, it was
worn by the volunteer corps of the Delis, in Algiers
by the Dey's cawushs, in Morocco by the black soldiery. The name is found wherever Arabic is spoken,
and turtur in Arabic seems to have corresponded to
tad} in Turkish and Persian. Ca. 780/1378, the double turtur with two peaks like a camel's hump, and
the shdsh above them, appears as a lady's fashion in
Egypt and was taken to Europe (Karabacek, 71), and
in more recent times the Druse and Maronite women
of the Lebanon wore a turtur plated with gold or covered with horn like the horn of a unicorn. In Fas,
Algiers and Tunis also, the name was given to certain forms of women's headdress (see Brunot, 119;
Karabacek, 80).
Ukruf, ukhruf, a high cap common in the Maghrib,
which could be made either quite simply or of valuable material.
f
f/?/was in Ottoman Turkey a large globe- or padshaped turban worn by learned men, corresponding
to the Arabic danniyya and the Persian kulahi-kadl.
Mehemmed II was fond of wearing the curf embroidered with gold; see von Hammer, Staatsverfassung, i,
444, and GOR, vii, 268, viii, 191.
Ursusa, arsusa, russa is said to be a melon-shaped hat.
Uskuf, also uskufiyya, from the Italian scujfia — Arabic
kufiyya, was a peaked cap embroidered with gold,
which the officers of the Janissaries and some Palace
officials like the Baltadjis wore, also called kuka.
Suleyman Pasha, son of Orkhan, is said to have invented it; he is said to have introduced it out of affection for Djalal al-Dln Rumf \_q.v.\ and even to have
worn it. It came into general use in the reign of
Murad I, and became a kind of ruler's crown; see
von Hammer, Staatsverfassung, i, 444, and GOR, iii, 17.
Yusufi, cimdme-i Yusufi, is an old name for the Turkish
turban; it is said to have been originally invented by
Joseph and to be called after him. SelTm I and II
wore these Yusufis, which were then called Selimts after
them; see von Hammer, Staatsverfassung, i, 422, and
GOR, iii, 17.
Bibliography: (a) A r a b i c w o r k s d e a l i n g
e s p e c i a l l y w i t h the t u r b a n . 1. Abu cAbd Allah
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M. b. al-Waddah al-Andalus! al-Malikl, Kitdb Fadl
libds al-'amd'im, a contemporary of Baki b. Makhlad,
d. 276/889, see Brockelmann, I 2 , 172; 2. Nasir alDm M. b. Abl Bakr CA1I b. Abl Sharif al-Makdis!
al-Shafi c f, Sawb al-ghimdma ft irsdl taraf al-cimdma, d.
906/1500, see Brockelmann, II2, 121-2, Berlin, no.
5453; 3. Djalal al-Dm al-Suyutl, al-Ahddith al-hisdn
fi-md warada f i 'l-taylasdn, or . . . fi fad I al-taylasdn,
d. 911/1505, see Brockelmann, II2, 181; 4. Tayy allisdn can dhamm al-taylasdn; 5. Djawdb (fi simat almald'ika wa-} fi 'l-cadhaba (wa-hal yadj_uz an yukdl li
'l-ahddith kaldm Allah], see Brockelmann, II2, 190 no.
118, Berlin, no. 2509; 6. M. b. Yahya al-Bukharl,
Risdla fi fadilat al-cimdma wa-sunanhd, d. 934/1527,
Berlin, no. 5459; 7. 'Alwan al-Hamawf, Man^uma
f i 'l-kaldm cala 'l-imama, d. 936/1529, see Brockelmann, II2, 437; 8. Shihab al-Dm Ahmad b. Hadjar
al-Haytamf al-Makkl, Kitdb Dan al-ghimdma f t darr
al-taylasdn wa 'l-cadhaba }l-cimdma, d. 973/1565 see
Brockelmann, II2, 509; 9. M. b. Sultan M. al-Kan,
Risdla fi mas^alat al-cimdma wa 'l-cadhaba, d. 1014/
1606, Berlin, no. 5460; 10. M. HidjazI b. M. b. cAbd
Allah "al-Waciz" (al-ShacrawT tarfkat an , al-Kalkashandf baladan, al-Shafici madhhaban), al-Mawdrid almustacdhaba bi-masddir al-cimdma wa }l-cadhaba, d. 1035/
1626; II. A. b! M. b. A. al-Makkan, A^hdr alkumdmafi akhbar al-cimdma, d. 1041/1632, see Brockelmann, II2, 381; 12. Abu '1-Fadl M. b. A. "Ibn
al-Imam", Tuhfat al-umma bi-ahkdm al-cimma, d. 1062/
1652, Hadjdjr Khalifa, no. '2551; 13. Shihab alDm A. b. M. al-KhafadjT al-Efendi (Sharih al-Shifa),
al-Thimdma fi sifat al-cimdma, d. 1069/1659, see
Brockelmann, II2, 368; 14. al-Sayyid M. b. Mawlaya
DjaTar al-Kattam, al-Dicdma li-macrifat ahkdm sunnat
al-cimdma, Damascus 1342/1923-4 [see AL-KATTANI].
No. 14 is the most detailed monograph on the
turban and has been much used for the above article. Of other writings, al-Kattam mentions nos. 1,
2, 3, 8, 10, 12, 13, but himself only saw and used
no. 8.
(b) Of E u r o p e a n l i t e r a t u r e , in addition to
the works of Dozy, Karabacek and Brunot cited
in the text, one may mention a few general works
on costume: Rosenberg, Geschichte des Kostiims, 5 vols.,
plates with brief descriptions, pi. 297 on the turban; J. von Falke, Kostiimgeschichte der Kulturvolker,
A. Kretschmer, Die Trachten der Volker, Katalog der
Lipperheideschen Kostumbibliothek.—16 forms of turban
are illustrated by Fesquet, 44 different ones by
Niebuhr, and no less than 286 are given by Michael
Thalman, Elenchus librorum or. mss., Vienna 1702, vi,
29-30, on Cod. turc. vii, Bologna; cf. Victor Rosen,
Remarques sur les mss. orientaux de la Collection Marsigli
d Bologne, in Atti della Real Ace. del Lined, cclxxxi
(1883-4), 182.
(W. BJORKMAN*)
TULKARM, a town of w e s t e r n P a l e s t i n e ,
lying on the coastal plain just below the rise to the
mountains of Samaria, some 18 km/11 miles to the
east of the modern Israeli port of Netanya, in lat.
32° 19' N., long. 35° 02' E. at an altitude of 105
m/330 feet. The district around Tulkarm is fertile
agricultural land, with an annual rainfall of ca. 600
mm, and famed for such agricultural produce as citrus fruits, olives, watermelons, etc.
Tulkarm is not mentioned by the classical Islamic
geographers and travellers, and the first solid mention of it comes from early Mamluk times, when at
some time before 663/1264-5 Sultan Baybars divided
it equally as iktdf$ between two of his amirs, Badr alDm Basan al-ShamsT al-SalihT and Badr al-Dm Baylik
al-Khaznadan. In records from this time and later,
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the name appears at Tulkarm, possibly from an Arandme, i, Istanbul 1314/1896-7, 547-8). The firefighting
maic predecessor Tur Karma. From the 10th/16th to
pump was actually introduced into the Ottoman empire
the 19th centuries, the Ottoman tapu deftem mention
by a renegade Frenchman, who is only known by his
it as a village in the ndhiya of Kakun in the iiwd3 of
convert's name, Gercek Dawud Agha, installed at
Nabulus [q.v.]. In 955/1548-9, it had 190 households
Istanbul in 1128/1716 after a stay in the Netherlands
plus three bachelors, but at the end of this century,
and a Muslim convert shortly afterwards as the result
the number of households had fallen to 156 whilst
of conflict with the Genevan jeweller Jacob Marchand.
the numbers of bachelors had increased to 20. There
He constructed a pump after the fire at the Arsenal
are no references to any mosques or imams at this
of 26 March 1718 and before the fire at the factory
stage of its history. Of Tulkarm's taxes, one-third was
for making muskets (tufeng-khdne) on 17 July 1718, and
the ruler's khdss, and part of the rest went to the
was appointed head of the company of firemen,
upkeep of madrasas outside the town and to the comtulumbaaji bashi, within the Janissary corps, after the
plex of al-Zahir Baybars in Cairo. The sources are
fire at the cannon foundry (top-khdne) of 16 January
silent about the town from the llth/17th to the 19th
1720.
centuries, except for a reference to a learned Hanbalf
From this time onwards, the tulumbad^is comprised
c
scholar, Mar T b. Yusuf al-Karmi (d. 1033/1623-4)
a company (o^ak) of the Janissaries; after the aboliwho lived there but who had been born in Jerusalem;
tion of the latter in 1826 they were attached to the
a number of his writings survive in manuscript.
newly-created units of the fasdkir-i mansure and, after
Tulkarm began a more flourishing stage of its
1846, to the new gendarmerie. A specialist brought
history at the end of the 19th century when in 1892
from Hungary, one Zichny, modernised the organiit was separated from the Kakun ndhiya and added
sation in 1874, founding a battalion of firefighters,
to that of Bam Sacb, becoming the seat of a newlysupplemented by two more in 1890 and a fourth in
created kado? in the sanajak of Nabulus. It is depicted
1908. In 1925 the whole organisation was taken over
in travellers' accounts, sharfa court registers and the
by the municipality.
Ottoman sdl-ndme as a steadily expanding, stone-built
The personage of the tulumbadji was a major figtown, with piped water, several government offices
ure in Istanbul folklore of the 19th and early 20th
and schools, including vocational ones. Towards the
centuries, projecting the image of a swaggering, illend of the First World War, in which Tulkarm had
behaved fellow. The group had a common, precise
been the headquarters of the Eighth Ottoman army,
method of dressing, frequented specific coffee-houses,
and during the ensuing Mandate, Tulkarm benefited
organised races and had their own songs.
from its position on the standard-gauge Lydda-Haifa
Bibliography. See essentially the detailed I A art.
railway, being the junction for the 3 feet, 6 inchesof Cengiz Orhonlu; also Turgut Kut, Ulkemizde
gauge branch line to Nabulus. From 1948 to 1967 it
yangin tulumbasim ilk kez imal eden Gercek Davud'un ve
was part of the West Bank of the Hashimite kingbazi tulumbacilann mezar taslan, in Tarih Dergisi, xxxii
dom of Jordan. Its population has grown steadily in
(1979), 771-88. For the folklore aspect, see Resad
Ekrem Kocu, Istanbul tulumbacilan, Istanbul 1981.
the 20th century, the 1937 population of 6,000 being
For a visual impression of tulumbaajh at the end of
subsequently swollen by Palestinian refugees. The town
the 19th century, see photographs nos. 56-9 in
is in majority Sunn! Muslim, with a small Christian
population.
C.E.S. Gavin (ed.), Imperial self-portrait. The Ottoman
empire as revealed in the Sultan Abdul Hamid IPs photoBibliography: See the tapu deftem for 953-4, 955,
graphic albums presented as gifts to the Library of Congress
nos. 258, 296, 522 (Istanbul), and for 1005, no.
(1893) and the British Museum (1894), Cambridge,
549 (Ankara); also Sdl-ndme-yi wildyat-i Bayrut, 245Mass. 1988 [= Jnai of Turkish Studies, xii].
6, 457; H.C. Luke and E. Keith-Roach (eds.), The
(ST. YERASIMOS)
handbook of Palestine and Trans-Jordan, London 1930,
TULUNIDS, g o v e r n i n g family of Egypt from
173, 209-9, 296-7, 313; Admiralty Handbooks.
254/868 to 292/905, the date of the brief restoraPalestine and Transjordan, London 1943, 339, 346,
tion of direct 'Abbasid rule over the province.
351, 367, 369-70; Ihsan al-Nimr, Ta'rlkh ftabd NaA history of the family centres on the careers of
bulus wa 'l-Balkd\ Nabulus 1961; M.M. Sharrah
its first two members, Ahmad b. Tulun [q.v.] and his
(ed.), Alu'dfam bulddn Filastm, Damascus-Beirut 1967,
son, Khumarawayh [q.v.], who succeeded his father
s.v.; W.-D. Hiitteroth and K. Abdulfattah, Historical
in 270/884. Ibn Tulun was sent as resident govergeography of Palestine, Trans-Jordan and southern Syria in
c
nor by Bayakbak (d. 256/870), himself appointed over
the late 16th century, Erlangen 1977; al-Mawsu a alEgypt by the caliph al-Muctazz in 254/868 (al-Yackubi,
Filastmiyya, Damascus 1984, iii, s.v.; Mawsu'at alTa'rikh, ii, 615). Ibn Tulun and Bayakbak were both
mudun al-Filastiniyya, Damascus 1990, s.v.
members of the largely Central Asian Turkish guard
(M.CA. AL-BAKHIT)
formed initially in Baghdad then settled in Samarra'
TULUMBADJI (T.), the Ottoman Turkish term
upon its establishment by al-Muctasim. A successful
for f i r e m a n , f i r e f i g h t e r (< tulumba pump for fireten-years' reign enabled Ibn Tulun to present his apfighting < Ital. tromba with lambdacism and possibly
pointed heir, Khumaramayh, with a seasoned miliwith contamination from Tkish. tulum "waterskin", see
tary, a stable economy, and a coterie of experienced
H. Kahane and A. Tietze, The lingua franca in the
commanders and bureaucrats. Despite significant diploLevant. Turkish nautical terms of Italian and Greek origin.,
matic and territorial gains by Khumarawayh, finanUrbana, 111. 1958, 448-9).
cial exhaustion, political infighting and strides by a
Water pumps appeared in Italy in the 15th cenrevitalised cAbbasid state set the stage for Tulunid
tury and spread around the Mediterranean shores.
ruin some short years after Khumarawayh's assassinaThey are mentioned—already as tulumba—in the 1560s
tion in 282/896. His son, Djaysh, was deposed by the
in connection with the building of the Biiyiik Cekmece
bridge near Istanbul (R. Anhegger, Eyyiibi'nin mendkib-i j Tulunid military command in 283/896 while his successor, and brother, Harun, was assassinated in 292/
Sultan Suleyman'i, in Tarih Dergisi, i/J '[1949], 119-38),
905. Shortly thereafter, an invasion by cAbbasid forces
and in the next century Ewliya Celebi mentions a
under the command of Muhammad b. Sulayman, with
gild of tulumbadjlydn (1 stalls and 80 members) who
naval support from frontier forces based in Tarsus,
had the task of pumping water out of ships (Seydhat-
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of the Hawf region of Egypt: al-Maknzi, iii, 819).
brought an end to the reign of Shayban b. Ahmad
The first of these may have been the core around
b. Tulun, the last of the Tuhlmds.
which Ibn Tulun built the larger army (al-Taban, iii,
The Tulunid period must be studied against the
2080). In a ceremony held in 258/871, Ibn Tulun
backdrop of a caliphate struggling with a growing loss
had his forces swear personal allegiance to him (alof legitimacy, regional disturbances (including Coptic
c
bay'a li-nqfsihi); the report (al-YackubT, Ta'rikh, ii, 624)
and Alid-led movements in Egypt), a violent strugrefers to the regular army, the Shakiriyya and the
gle principally in clrak between the caliphate and the
slave troops (?) (al-djund wa 'l-shdkiriyya wa 'l-mawdli).
Turkish command backed by allies within the adminDefections by high-ranking commanders, particularly
istration, and a widening imperial financial crisis. The
that of Lu'lu 3 in 269/883 to al-Muwaffak and a mixed
immediate external factors shaping Ibn Tulun's tenrecord of achievement by Tulunid forces in the field
ure in office included the emergence of Abu Ahmad
suggest persistent problems of securing such allegiance,
(b. al-Mutawakkil) al-Muwaffak (d. 278/891) as the de
perhaps a measure of Tulunid failure to secure an
facto ruler of the empire, and so rival to his brother
abiding basis of legitimacy.
al-Muctamid (d. 279/892), and the extended and costly
One has also to contend with efforts at extending
revolt of the Zandj [q.v.] in southern c lrak. Summoned
c
from exile in Mecca by al-Mu tamid (in 256/870), spe- | Tulunid rule over Syria, Palestine and the frontier
cifically to suppress the uprising, al-Muwaffak quickly I zone with Byzantium (al-thughur). A failed campaign
emerged as a power broker. His standing assumed for- ! in 269/883 to control Mecca and Medina was probably an attempt by Ibn Tulun to secure greater politimal status with the succession arrangement announced
cal appeal (al-Tabarf, iii, 2083-4). Though perhaps
by al-Muctamid in 261/875, according to the terms
tied to Ibn Tulun's personal experience among the
of which DjaTar (b. al-Muctamid) al-Mufawwid and
holy warriors of Tarsus (Hassan, 278), the concerted
al-Muwaffak were to succeed to the caliphate in turn
efforts to control the frontier zone should probably
and each was to govern half of the empire, with alalso be understood in this manner. The initial steps
Muwaffak assigned over the eastern provinces (altowards rule over Syria and the thughur included two
Tabarf, iii, 1890). The sum of these developments was
campaigns by Ibn Tulun, in 265/878 and 269/
the opportunity presented to Ibn Tulun to expand
882, in which he secured the allegiance of the milithe authority wielded, up to that point, by governors
tary governors of the major Syrian cities, although
of Egypt. As such the Tulunids can be counted among
Tarsus eluded his control. Following his father's death,
other 3rd/9th century families, including the Aghlabids
Khumarawayh faced the invasion of Syria by armies
[q.v.] andTahirids [q.v], wielding regional power largely
sent by al-Muwaffak as well as the defection of Ahmad
unhindered by imperial will (Grabar, 51-8).
b. Muhammad al-Wasitf, long a key member of Ibn
A central problem of Tulunid history concerns the
Tulun's inner circle. Political as well as military gains
extent to which the family sought, and achieved, indeenabled the younger Tulunid to extend Egyptian
pendence from the imperial centre. The most plausible interpretation (Frantz, 13, 29-30; Grabar, 37, 56-8;
authority into the Djazfra, and, finally, over Tarsus
by 277/890. Two treaties negotiated with the cAbbasid
Kennedy, 310-12) relies on both the physical (coins,
state in this period suggest the extent of Khumarpapyri, tiraz inscriptions, and weights) and literary eviawayh's prominence on the Near Eastern political
dence (see Bib I.}. While fragmentary and on occasion
ambiguous, the evidence suggests a careful balancing
stage. The first, with al-Muwaffak in 273/886, recognised formal Tulunid authority over Egypt and the
act on the part of Ibn Tulun and his heirs in a complex political environment. Various developments, on
regions of Syria for a thirty-year period. The second
treaty, reached with the new sovereign, al-Muctadid
the one hand, indicate a move towards autonomy on
their part. Among Ibn Tulun's achievements was the
(d. 289/902), in 279/892, largely confirmed the terms
of the earlier accord. Despite rather vague reports in
assertion of control, by 257-8/870-2, over much of
the financial administration of Egypt. In 257, Yardjukh,
the sources, however, both accords also contained prothe new apanagist of Egypt, granted Ibn Tulun authorvisions apparently seeking to confirm the status of the
ity over Alexandria and Barka, then, in the more sigEgyptian governor as a vassal of the caliphal family
nificant appointment the following year, the kharddj_
(Haarmann, 49). The extraordinary dowry of some
of Egypt and authority (wilayd) over the Syrian thughur
400,000 dinars brought by Khumarawayh's daughter,
(Ibn Sacrd, 80, 84; al-BalawI, 72-3; al-Kindl, 216-17).
Katr al-Nada, to her wedding in 279/892 with alIbn Tulun thus achieved a position of financial strength
Mu c tadid, may have been an attempt to drain the
as well as a victory over Ibn al-Mudabbir [q.v.], the
Tulunid treasury (Frantz, 67).
head of the finance office and member of the impeOn the other hand, numismatic and inscriptional
rial bureaucratic elite.
evidence, weighed with compelling anecdotal mateAlso of note in this context were Ibn Tulun's efforts
rial, points to an abiding concern on the part of the
at creating an autonomous military and navy, a native
Tulunid administration not to distance itself unduly
Egyptian bureaucracy, and a network of financial and
from the cAbbasid state (Kennedy, 311). Coins and tiraz
ideological support composed largely of high-level reliinscriptions which bear the name and title of the
gious figures and merchants. The initial step towards
Egyptian governor, and thus read as marking a desire
the creation of a Tulunid army came with the revolt
for autonomy, only date from 265-6/878-9. Among
of clsa b. al-Shaykh, governor of Palestine, in 256/870.
them is the inscription of 265/878 marking the founTerse reports indicate that Ibn Tulun exploited the
dation of Ibn Tulun's new congregational mosque.
occasion to create an army composed of Sudanese
These are arguably best understood in the context of
and Greek slaves (al-BalawI, 51). Ibn al-Daya (Ibn
al-Muwaffak's dominance over the caliphate (Grabar,
Sa c fd, 80) refers to large numbers of "Reds" and
39-48). In this sense, these and other key measures
"Blacks" (al-humrdn wa 'l-suddn) which may be a refon Ibn Tulun's part, such as the fashioning of the
erence to the two groupings (although "Reds" more
Egyptian army, the creation of an intelligence network
often refers to the Persians). The sources also menand even the efforts at territorial expansion, were as
tion elite guard units surrounding the persons of Ibn
much the means by which imperial interests were
Tulun (slave troops from the region of Ghur in
protected against the ambitions of al-Muwaffak and
Afghanistan: Ibn Sa c fd, 78) and Khumarawayh (Arabs
his (largely 'Turkish) military coterie in 'Irak as they

618

TULUNIDS — TUCMA, ILYAS

were efforts to secure Tulunid authority.
No less significant a measure of service to the empire is that, on at least two occasions, in 257/871
and 262/875-6, Ibn Tulun remitted considerable sums
of revenue, along with gifts, to the central cAbbasid
administration. The extended conflict with al-Muwaffak
would then have been an obstacle to more regular
such payments (Frantz, 54-8). For al-Muwaffak, the
issue was, early on, to secure Egyptian revenue for
the campaign against the Zandj, then to limit the
growing presence of the Tulunid house. The pressing
need for revenue and perhaps troops, inevitably drew
al-Muwaffak's attention to the considerable wealth of
Egypt. Resistance by Ibn Tulun to such pressures,
reflected, for example, in the letter sent in 263/877
by the Egyptian governor to al-Muwaffak in which
Ibn Tulun pointed out that al-Muwaffak had no formal jurisdiction over Egypt, fuelled their escalating
conflict.
Tulunid administration of Egypt bore several features
of note. The literary evidence points to a highly centralised and pitiless style of rule joined to consistent
attempts to win the backing of Egypt's commercial,
religious and social elite. Ibn Tulun is reported to have
replaced Iraki officials with an Egyptian bureaucracy
(Ibn Sacld, 83) and to have relied on the powerful
merchant community for both financial and diplomatic
support. Ma'mar al-Djawhan, a leading member of
the Egyptian merchant community, served as Ibn
Tulun's financier and maintained a network through
which funds and intelligence made its way between
Egypt and 'Irak. Concern over legal and religious
sanction is suggested by Ibn Tulun's appeal, to an
assembly of Egyptian and Syrian religious authorities
convened in Damascus (269/882-3), for approval of
his position against al-Muwaffak. The need for such
appeals is underscored by the refusal, on the part of
the Egyptian chief kadi, Bakkar b. Kutayba, and two
other jurists, to side with Ibn Tulun (al-Kindl, 226).
Fragmentary evidence does not permit a thorough
assessment of Tulunid economic and financial policies. Important evidence points, however, to a stable
and prosperous economy closely administered by the
Egyptian bureaucracy and propitious levels of agricultural production blessed by consistent high flooding (Frantz, 267). The political stability of Egypt is a
sine qua non. Recurrent revolts among the Copts and
on the part of Arab nomadic communities along the
upper Nile, were perhaps largely a response to more
efficient Tulunid fiscal practices. The strength of the
Tulunid economy is attributable to a complex of longterm socio-economic factors and more immediate
reforms on the part of both Ibn al-Mudabbir in the
period just prior to Ibn Tulun's appointment and the
Tulunid administration itself (Frantz and Morimoto).
The measures in question include changes in the tax
assessment and collection system, an expansion in the
use of tax-contracts (itself the source of an emergent
land-holding elite in this period), and investment and
repairs in the agricultural infrastructure. The key sector of production, investment, and participation in
Mediterranean-wide commerce, was textiles, linen in
particular (Frantz, 281-5).
Public works projects initiated by Ibn Tulun reflected
practical and ideological concerns alike. The establishment of the newr quarter of al-KataY, and the replacement of the mosque of c Amr b. al-cAs with a
new congregational mosque, were a response to overcrowding, particularly with the influx of new regiments. The well-known tower of the Ibn Tulun mosque
probably combines features borrowed from Samarran

architecture and more local patterns. In addition to
prodigious sums spent on military matters, the expenditures on Khumarawayh's part toward palaces, gardens and sumptuous social and artistic gatherings are
said to have contributed to the alarming condition of
the Tulunid treasury following his tenure in office.
Bibliography: The articles AHMAD B. TULUN
(Z. Hassan) and KHUMARAWAYH B. AHMAD B. TULUN
(U. Haarmann) should be consulted, along with the
Er art. Tulunids (H.A.R. Gibb).
1. The largely hagiographical biography of Ibn
Tulun by Ibn al-Daya [q.v.] preserved in Ibn Sacld's
al-Mughrib fi hula al-Maghrib (Cairo 1953) provides
a near-contemporary account of his reign, complemented by a second valuable work, al-Mukdfa3a
(Cairo 1941). The Sirat Ahmad b. Tulun of al-Balaw!
[q.v], while largely based on Ibn al-Daya, is a credible elaboration of that life story. The chronicles
of al-Kindi, al-Tabarf and al-Yackubf all contain
valuable information on the Tulunid period. The
earlier works are the principal sources for later
authors, principally Ibn TaghnbirdT, al-Makrlzf and
al-Nuwayrl.
2. S t u d i e s . C.H. Becker, Beitrdge zur Geschichte
Agyptens, Strassburg 1902, ii, 180-98, and Z.M.
Hassan, Les Tulunides, Paris 1933, offer somewhat
dated information and opinion. More recent scholarship includes O. Grabar, The coinage of the Tulunids,
ANS Numismatic Notes and Monographs 139, New
York 1957; G.M. Frantz, Saving and investment, Ph.D.
diss., Ann Arbor, Michigan 1978; H. Kennedy, The
Prophet and the age of the Caliphates, London and New
York 1986, 309-13, K. Morimoto, Fiscal administration, Kyoto 1981, and E.W. Randa, The Tulunid
dynasty, Ph.D. diss., Univ. of Utah 1990, unpubl.
Frantz and Morimoto rely, in good part, on the
extensive surviving papyri, and Frantz cites the earlier such research of N. Abbott and A. Grohmann.
(M.S. GORDON)
TUM [see TIK WA-TUM].
TU'MA, ILYAS, Abu Fadl al-Walld, m i n o r
A r a b i c p o e t of the M a h d j a r [q.v.] and of
L e b a n o n , b. 1889 in Kurnat al-Hamra3, Lebanon,
d. 1941.
As the child of well-to-do parents, he received an
excellent education at the cAyn Tura school (18991903) and at the Madrasat al-Hikma in Beirut in
1905. His penchant for poetry manifested itself already
during his school years in cAyn Tura, where he composed poems in both flawless Arabic and French. He
emigrated to Argentina in 1908 and went from there
in 1910 to Brazil. He converted to Islam in 1916
and adopted the name Abu Fadl al-Walid. In 1920
he returned to Lebanon, where he lived until his
death in 1941.
During his stay in Rio de Janeiro, he published a
newspaper, from 1913 to 1917, named al-Hamrd3 after
the village where he was born and the Alhambra in
Spain. From 1915 onwards he began to collect his
poetry. The first volume came out in 1915 with the
title al-Ghanbdt ("Curiosities"), republished in Beirut
in 1931 with the title Aghdnd fi cawd}sif ("Songs in
storms"). Three more volumes followed: al-Anfds almulahhiba ("Kindling breaths"), Brazil 1917; Raydhm
al-arwdh ("Basil-scented souls"), Brazil 1918; and alKasd'id ("Odes"), Rio de Janeiro 1921. The last volume was reprinted in Beirut in 1934 with the title:
Nqfakhdt al-suwar ("Breaths of the pictures"). One prose
work appeared from his hand in Rio de Janeiro in
1921, sc. al-Kadiyyatayn ("The two decisive issues"),
about Eastern and Western politics.
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After his return to Lebanon, he published a book
on Arab history, Ahddlth al-madj_d wa 'l-wao^d ("Tales
of fame and passion"), n.p. 1929; and al-Mdlik ("The
ruler"), n.p. 1932, on science, art and society. A volume of his essays on the Arabic language, poetry,
prose and wisdom, appeared at Beirut in 1934 as alTasnh wa 'l-tasrih ("Commission and permission"). He
wrote three plays in prose, Asrdr Baghdad ("The secrets
of Baghdad"), Nakbat al-Bardmika ("The tragedy of the
Barmakids"), and Ahmad wa-Wildda ("Ahmad and
Wilada"), and one play in verse, Ghdfir wa-Lubana
("Ghafir and Lubana"), 1932. He also translated poetry
by Lord Byron which he published with the title Zjiwal
al-hubb wa 'l-mulk ("The end of love and power"), n.p.
1932.
Bibliography: WalTd Mashuh, Abu Fadl al-Walid,
al-shdcir al-mudayyi3, Damascus 1985. See also the
Bib 1. to MAHDJAR.
(C. NIJLAND)
TUMAN, usually written thus in Arabic and Persian contexts, and pronounced ttimen in Turkish
and Mongolian ones, a t e r m used in the e a s t ern Islamic lands in mediaeval times with
m i l i t a r y , f i n a n c i a l a n d a d m i n i s t r a t i v e connotations.
The term appears to have entered Turkish from
the Tokharian languages of what became Eastern or
Chinese Turkestan, with the meaning of "10,000", but
may be of Chinese origin (see Sir Gerard Clauson,
An etymological dictionary of pre-thirteenth-century Turkish,
Oxford 1972, 507; G. Doerfer, Turkische und mongolische Elemente in Neupersischen, Wiesbaden 1963-75, ii,
641-2). Kashghan, however, translates it as "many"
(kathir], although he gives tuman mink as "a thousand
thousand" (alf alf], i.e. a million (Mahmud alKashghan, Diwdn lughdt al-turk, tr. Atalay, Ankara
1941, 202 - Eng. tr. R. Dankoff and J. Kelly,
Compendium of the Turkic Dialects, Cambridge, Mass.
1982-5, i, 306). Both the general and more precise
meanings of 10,000 are found in other early Turkish
sources.
1. As a u n i t in the Mongol a r m i e s t h e o r e t i cally of 10,000 m e n , and as an a d m i n i s t r a tive district in Mongol-controlled territory.
In the Mongol empire, tiimen clearly refers to a
division numbering—at least in principle—10,000 men,
which was further broken up into units of 1000, 100
and 10. The decimal organisation of Inner Asian
armies has a long history, going back at least to the
Xiongnu (Hsiung-nu) who fielded units up to 10,000
(Sima Qian [Ssu-ma Ch'ien], Records of the grand historian of China, tr. B. Watson, 2 Hong Kong and New
York 1993, ii, 136-7), and was certainly found among
the Mongols' more direct predecessors in the eastern
Eurasian steppe, the Khitans, who founded the Liao
dynasty in northern China and subsequently the Kara
Khitay state [q.v.] in Turkestan (D. Morgan, The
Mongols, Oxford 1986, 89-90). Cingiz Khan [q.v]
already had a tiimen of guards in 1206, although at
this early stage the basic field unit appears to have
been that of 1,000 soldiers (Secret history of the Mongols,
§§ 202, 226; see § 106 for an even earlier usage of
the term). Tiimen is frequently mentioned in Persian
and Arabic sources as the standard formation of the
Mongol army in battle and elsewhere, both during
the period of the united Empire and in the successor states. In the Ilkhanate, at least, it would appear
that when Mongol commanders were mentioned in
the pro-Mongol sources, these can be taken to be
tiimen commanders, thus giving us a suggestion as to
the size of the particular army (J.M. Smith, Mongol
manpower and Persian population, in JESHO, xviii [1975],
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276). Whether tiimem actually had a full complement of 10,000 troops remains an open question. In
Mongol China, at least, there is evidence that these
divisions had between 3,000 and 7,000 troopers in
them (C. Hsiao, The military establishment of the Yuan
dynasty, Cambridge, Mass. 1978, 170-1 n. 27). It may
be assumed that a similar situation prevailed in the
Ilkhanate, certainly because of the difficulty of keeping these units up to full strength given their frequent
participation in campaigns. Besides divisions of Mongol
and Turkish cavalrymen, the mainstay of the Mongol
army, tiimem of local troops of sedentary origin were
formed, who joined the Mongols on their campaigns,
including those against other Mongol rulers.
The expression tiimen is also used to refer to administrative districts within the Ilkhanate. It may be possible that on occasion this usage was derived from
the fact that the districts in question had to provide
an actual tiimen of local troops for the Mongol army
(cf. Smith, Mongol manpower, 290-3, who argues that
this was the case). In general, however, this seems
unlikely, although it is also possible that it may be
referring to those districts which provided the revenues for supporting a tiimen. It appears that, on the
whole, tiimen was a general and indiscriminate term
for an administrative district in the Ilkhanate (Morgan,
The Mongol armies in Persia, in Isi, Ivii [1979], 89-91).
Tiimen as a label for a large military formation and
an administrative region continued to be used in postIlkhanid Persia.
Bibliography. Besides the references cited above,
see Doerfer, op. cit., ii, 632-42, for an extended discussion with many examples; T.T. Allsen, Mongol
imperialism, Berkeley, etc. 1987, 193-4, 209; P. Ratchnevsky, Genghis Khan. His life and legacy, tr. T.N.
Haining, Oxford 1991, passim.
(R. AMITAI)
2. As a u n i t of m e a s u r e in a c c o u n t i n g and
n u m i s m a t i c s used in Persia C e n t r a l Asia and
I n d i a , s u b s e q u e n t l y b e c o m i n g a coin i s s u e d
by the K a d j a r s of Persia.
In the sense of a "heap [of money]", the word
passed into Persian after the Mongol conquest and
the early Ilkhanid rulers were said to have kept their
treasuries as separate heaps of coins in the open air
concealed under felt coverings, so that they could be
physically picked up and moved about. Finding this
practise too imprecise and informal for the needs of
the state, Mahmud Ghazan [g.v.] decided to lock his
treasury up, and to entrust bookkeepers with the task
of determining exactly what, and numerically how
much it possessed, rather than merely estimating the
collective heights of piles of coins.
Mahmud Ghazan's coinage reform of 696/1297-8
was predicated on a change of attitude towards the
official largesse that had formerly governed fiscal affairs
to a more businesslike approach to financial management. The background to these financial reforms was
recorded by Ghazan's court historian and wazir Rashfd
al-Dfn [q.v.], who stated that in the past there had
been no one universal standard for the fineness of
gold and silver. This caused trade to be distorted,
and resulted in much individual loss and hardship.
As a remedy, Ghazan ordered that a uniform design
be adopted for his coinage dies, and that the coinage
alloy be as pure as possible. The weight of the dirham
coin was officially fixed at a h'dlf-mithkdl, ca 2.16 gr,
and the people were directed to exchange 3.5 miihkdh
of old silver coins for 3 mithkdh of the newly-minted,
purer silver coinage. Rashid al-Dln provides no extended description of the coinage itself, but the above
agrees with numismatic evidence that one dirham
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Table 1
Metric weights
Ruler and dates

Dinar
in gr

Tuman
in kg

Mahmud Ghazan
Oldjeytii
703-12
713-17
Abu Sacld
716-17 A
717-19 B
717-23 C
722-4 D
723-8 E
723-8 F
729-34 G
734-6 H
Arpa Khan
Musa Khan
Muhammad
Sati Beg
Togha Tfmur
739-40
741-9 c lrak
Sulayman
Anushirwan
745
757
Indjuid
745
756
Muzaffarid
755
796
Djalayirid
762
792

12.96 gr

129.6 kg

12.96
11.88

Traditional weights
Tuman
in mithkal

Tuman
in nukhud

129,600 gr

30,000

720,000

129.6
118.8

129,600
118,800

30,000
27,500

720,000
660,000

11.88
11.88
10.80
10.80
10.80
10.80
9.72
8.64
8.64
8.64
7.56
6.48

118.8
118.8
108.0
108.0
108.0
108.0
97.2
86.4
86.4
86.4
75.6
64.8

118,800
118,800
108,000
108,000
108,000
108,000
97,200
86,400
86,400
86,400
75,600
64,800

27,500
27,500
25,000
25,000
25,000
25,000
22,500
20,000
20,000
20,000
17,500
15,000

660,000
660,000
600,000
600,000
600,000
600,000
540,000
480,000
480,000
480,000
420,000
360,000

6.48
4.32
4.32

64.8
43.2
43.2

64,800
43,200
43,200

15,000
10,000
10,000

360,000
240,000
240,000

4.32
3.24

43.2
32.4

43,200
32.400

10,000
7,500

240,000
180,000

4.32
2.88

43.2
28.8

43,200
28,800

10,000
6,660

240,000
160,000

3.24
0.54

32.4
5.4

32,400
5,400

7,500
1,250

180,000
30,000

2.16
0.72

21.6
7.2

21,600
7,200

5,000
1,666

120,000
40,000

weighed a ha\f-mithkal, a double dirham one mithkal,
and six dirhams, or three double dirhams, three mithkdls, the coin which was known as the silver dinar.
To facilitate financial management, 10,000 silver dinars
became the Ilkhanid unit of account to which the
book-keepers gave the name tumdn. In this it was
analogous to the Arabic badra, the skin of a lamb or
goat capacious enough to contain a large sum of money.
The usual amount reckoned as a badra was 10,000
dirhams, as the figure 10,000 was considered by the
Arabs to represent both the perfection and the ultimate limit of numeration (Sauvaire, 136). In the Tad}
al-fariis, the badra is defined as a sack containing 1,000
or 10,000 dirhams, or 7,000 dinars. The equivalency
of the last two figures is illuminating because it corresponds to the traditional ratio of ten silver dirhams
shar'i, each weighing 2.97 gr, being equal to seven
gold dinars struck at the weight of the coinage mithkal,
4.25 gr. It would thus appear that initially the badra,
and later the tumdn, were considered to constitute the
perfect unit of account having the mass of 10,000
coins of similar weight and fineness.
Under Ghazan's reform gold did not form an official part of the new monetary system, and there was
no standard weight for the gold coinage unit, although
in practice gold coins were struck at roughly a quarter,
half, one, two and three mithkah. As a result, no regu-

Tuman
in gr

lar exchange rate could be established between the
fixed weight silver coins and the variably weighted
gold. It was undoubtedly a wise decision on the part
of Rashld al-Dln to establish a mono-metallic coinage
system sustained by an abundant supply of silver,
where gold was treated as a commodity, held and
traded in by means of coin-type ingots of standard
purity but with a freely fluctuating value against silver.
There was no precedent in the western Islamic
world which could have influenced Ghazan's coinage
reform, but the monetary system of the Dihll Sultanate
[q.v.] bore such striking similarities to that of the
Ilkhans that Ghazan must have looked eastward for
his inspiration. In India, the standard coin of the
Sultanate was the heavy silver tonga [q.v.], also named
the dinar, weighing between 11.09 and 11.21 gr (H.N.
Wright, 395). At the time of Ghazan's reform, the
Dihll silver tanga/dlnar followed both a trinary and
quaternary notation. Under the former system, the
tanga/dlnar was divided into 6 dirhams, the notation
adopted by the Ilkhans, probably because it was compatible with multiples and fractions of the Persian
mithkal
Unlike the tanga/rupee system in Sultanate and
Mughal India, the tumdn underwent a series of devaluations which reduced its original value of approximately 129.6 kg of pure silver under Ghazan's reform
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Table 3

Table 2
Ruler and dates

Shah Isma'rl I
907-23
924-30
Shah Tahmasp I
930-7
937-46
948-53
954-84
Isma'Il II
Muhammad Mlrza
Shah c Abbas I
996-1004
1005-38
Shah Safi I
Shah cAbbas II
1052-4
1054-77
Shah SafT II or
Sulayman Shah
Shah Sultan Husayn
1105-23
'
1123-29
1129-35
Shah Tahmasp II
Shah c Abbas III
Nadir Shah
'Adil/Ibrahlm
Shah Rukh
Muhammad
Hasan Khan
Karlm Khan
C
A1I Murad Khan
DjaTar Khan
Agha Muhammad Khan
1193-1209
1210-1211

mithkal
per
Tuman

nukhud
per
Tuman

200
160.75

4,800
4,050

160.75
133.3
112.5
100.0
100.0
100.0

4,050
3,200
2,700
2,400
2,400
2,400

100.0
83.3
83.3

2,400
2,000
2,000

83.3
80.21

2,000
1,925

80.21

1,925

80.21
75
58.3
58.3
58.3
58.3
50
50

,925
,800
,400
,400
,400
,400
,200
,200

50
50
41.6
41.6

,200
,200
,000
,000

33.3
20

800
480

to only 41.45 gr of silver at the outset of the reign
of Rida Shah Pahlawl [q.v.]. Under Ghazan and his
immediate successors, the most common Ilkhan coin
was the double dirham. Silver dinars came into common use in Khurasan under Oldjeytii [q.v.], while
dirhams, halves and even quarters were commonly
found in Anatolia and western Persia. The fractional
denominations gradually faded from the Ilkhanid
monetary system as the depreciation of the tumdn
made them too light in weight for use as currency.
In the West, their place was taken by the akce [q.v.}.
In the East, the silver dinar dominated the coinage
system until the introduction of the Tlmurid tanga
[q.v.]. The Safawids continued to use the tumdn as
their unit of account, and assigned dinar values to
their silver coinage with the shahi [q.v] valued at 50
dinars, the muhammadi at 100 dinars and the 'abbasi
at 200 dinars. Under Nadir Shah [q.v.], the rupee
was valued at 500 dinars. Fath CAH Shah introduced
the riyal of 1,250 dinars, and later the sdhibkiran or
kirdn of 1,000 dinars. Fath CA1I Shah and his successors also issued fractions and multiples of the gold
tumdn, while Nasir al-Dln Shah issued commemorative silver onc-tumdn coins in 1301, 1307 and 1313
A.H. Although the tumdn ceased to be the official unit
of account in 1932, the word continues in popular

Ruler
and
dates
Fath CA1I Shah
1212
1212-8
1219-32
1232-41
1241-50
Muhammad Shah
1250-1
1251-2
1252-5
1255-64
Nasir al-Dln Shah
1264-72
1271-93
1293-1344

nukhud
per
Tuman
AR

Dates

nukhud
per
Tuman
AV

480
432
432
384
360

1212-16
1220-4
1224-7
1227-9
1230-46
1241-50

32
30
28
25
24
18

360
330
300
280

1250-64

18

280
260
240

1264-93

18

1293-1344

15

use today with 10 riyah spoken of as one tuman. The
tables record the vicissitudes of the tumdn from the
time of its creation until its ultimate extinction, except
for one murky period between the end of the Ilkhanids
and the advent of the Safawids, when it underwent
what must have been a series of chaotic and obscure
devaluations.
Bibliography. H. Sauvaire, La numismatique et le
metrologie musulmanes, Paris 1882, s.v. 18 Badra and
34 Touman; W. Barthold, £/' art. Tuman; H.N.
Wright, The coinage and metrology of the Sultans of Dehll,
Delhi 1936; J.M. Smith and S. Benin, In a Persian
market with Mongol money, in D. Kouymjian (ed.),
Near Eastern numismatics, iconography, epigraphy and history. Studies in honor of George C. Miles, Beirut 1974,
431-42; Judith N. Kolbas, Mongol money. The role of
Tabriz from Chingiz Khan to Uljaytu 616-709 AH/12201309 A.D., diss., U.M.I., Ann Arbor 1992.
(R.E. DARLEY-DORAN)
TUMAN BAY (al-Malik al-Ashraf Abu '1-Nasr min
Kansawh al-Nasirl), the last M a m l u k s u l t a n of
Egypt, r. 922-3/1516-17.
Born ca. 878/1474-5, he was purchased as a mamluk by his paternal uncle Kansawh al-Ghawrl [q.v],
and presented to the reigning sultan, Ka'it Bay [q.v.],
by whose son and successor, al-Nasir Muhammad
[q.v.] he was manumitted. During Kansawh al-Ghawrl's
sultanate his career prospered. Appointed dawdddr kabir
in 913/1507, he became in effect the sultan's chief
minister, acquiring also the great offices of high steward (ustdddr al-cdliya] and kdshif al-kushshdf. At this time
of weakened governmental control over the provinces,
he led five punitive expeditions to Upper Egypt, the
granary of Cairo, to extort taxes in cash and kind,
and to terrorise the local authorities. Disorders caused
by Arab tribal raiding in Lower Egypt were met by
him with severe, if ultimately ineffective repressive
measures. Tuman Bay was appointed amir al-hda^aj.
for the Pilgrimage of 917/1511-12, and in 920/1514
he served as regent ad interim (nd'ib al-ghayba) while
the sultan paid a state visit to Alexandria.
He was again appointed regent in Rabl c II
922/May 1516, when Kansawh led his army to Syria
for the fatal battle with the Ottomans under Sellm I
at Mardj Dabik [q.v.] (25 Radjab 922/24 August
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1516). When the Mamluk amirs reassembled in Cairo,
Tuman Bay unwillingly accepted election as sultan on
13 Ramadan 922/10 October 1516. As the Ottomans
approached Egypt, Tuman Bay endeavoured to take
the initiative and advance to the frontier. His plans
were overruled by the amirs, and he fell back on
organising a line of entrenchments and a camp at alRaydaniyya (north of Cairo) fortified with the cannons which had been cast in Kansawh's reign. His
defences were overrun by the Ottomans, who were
far superior in fire-power, on 29 Dhu '1-Hidjdja 922/22
January 1517, and Tuman Bay fled. With some supporters he succeeded in briefly reoccupying part of
Cairo, but was again forced to flee, and made his
way to al-Bahnasa on the west bank. A settlement
with Selfm granting him autonomous but tributary
status was rejected by the amirs, and Tuman Bay's
forces were finally defeated near al-Djfza on 10 RabTc
I 923/2 April 1517. He was betrayed to the Ottomans
by an Arab shaykh of the Buhayra, with whom he
had sought asylum. Sellm decided that he could not
be allowed to live, and Tuman Bay was hanged at
the Zuwayla Gate of Cairo on 22 Rablc I 923/14
April 1517. His corpse received honourable burial in
the madrasa founded by his uncle. As an official and
a ruler, he is viewed favourably by the contemporary
Egyptian chronicler, Ibn lyas, but he clearly lacked
the strength of will and ruthlessness to dominate the
Mamluk amirs. This hampered him in his operations
against the Ottomans, as did his lack of military experience apart from desert skirmishing. There were also
underlying causes for his failure, notably the impoverishment of the sultanate, the inveterate insubordination of the Royal Mamluks, and the obsolescence
of Mamluk tactics and armament.
Bibliography: Ibn lyas, Badd'ic al-zuhur, 2nd ed.
Mohamed Mostafa, Wiesbaden 1961, iv, v. The
account of the reign begins at v, 102, but for the
numerous earlier references consult Badd3ie al-zuhur,
al-Fahdris, Wiesbaden 1986, i/2, 106-8, Fr. tr.
G. Wiet, Journal d'un bourgeois du Caire, 2 vols., Paris
1955, 1960. Cf. D. Ayalon, Gunpowder and firearms
in the Mamluk kingdom, London 1956.
(P.M. HOLT)
TUMBAK [see TUTUN].
TUMBATU (Swa. Tumbatu, Ar. Tunbatu in Yakut,
Bulddn, only, iv, 366), an island of East Africa,
ca. 5 miles long and 1 mile broad, and lying ca. 1/2
m northwest of Zanzibar in lat. 5° 50' S., long. 39°
13' E.
Yakut says that people from Landjuya (sc. Zanzibar)
had recently crossed to Tumbatu, where the inhabitants are Muslims. Manuscript histories of the island
in Swahili, now lost, summarise the foundation legend of the settlement. The founder was Yusuf b.
c
AlawI, of the Ahdall or £AlawI tribe (sic) according
to Ingrams, having come from TusI, near Basra, in
600/1203-4. His eldest son became Sultan of Tumbatu,
and his grandson Sultan of Kilwa, a tradition unsubstantiated by the Kilwa [q.v.] histories. Gray names
the founder Yusuf b. 'Alawl, of the £AbdalT or 'Alawl
tribe; for TusI he writes Tudl. The place-names are
unidentified. The nisbas- Ahdall, Ahdal and 'Abdall
still exist in Yemen, and should not be confused, as
does Chittick, Kilwa, i, 239, with the Mahdall of
Yemen, the nisba of the second dynasty of Kilwa.
M.C. Horton's excavations describe a large site
extending half-a-mile along the seashore, with numerous houses, a palace, two large mosques, one having
two separate musallas, one perhaps for women. Occupation dates from ca. 1100 and terminates abruptly
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ca. 1350. The mihrabs, and some surviving windows,
are in the Slraf style of the Kizimkazi [q.v.] mosque;
their inscriptions are in the same plaited Kufic Slrait
style of 500/1106. It is evident that the carved elements come from earlier constructions, as at Shanga
and elsewhere. The site was deserted precipitously,
with coins left scattered on the floors, and bodies left
unburied. The sudden evacuation was perhaps caused
by bubonic plague, still endemic on the mainland.
This suggests a date ca. 1350. The present villages of
Gomani and Jongwe date only from the 17th or 18th
century, their Swahili dialect having been recorded
by Whiteley.
Bibliography: F.B. Pearce, Zanzibar, the island
metropolis of East Africa, London 1920; W.H. Ingrams,
Zanzibar: its history and its peoples, London 1931; J.M.
Gray, History of Zanzibar, Cambridge 1962; W.H.
Whiteley, Swahili: the rise of a national language, London
1964; J.S. Trimingham, Islam in East Africa, London
1964; idem, apud H.N. Chittick and R.I. Rotberg,
East Africa and the Orient, New York 1975; C. Clark
and M.C. Horton, Zanzibar Archaeological Survey (cyclostyled), Zanzibar 1984-5; Horton, Zanzibar Archaeological Survey (Govt. Printer), Zanzibar 1989-91; idem,
Shanga, Cambridge 1996, and information kindly
supplied.
(G.S.P. FREEMAN-GRENVILLE)
TUMEN, Russ. Tyumen', the n a m e of a t o w n ,
previously called Cimgi-Tura on the Tura river in
W e s t e r n Siberia and of a subgrouping, the Tilmenli, of the Siberian Tatars (who in 1926 numbered
22,636). The toponym derives, probably, from the
Cinggisid administrative-fiscal unit tiimen (< Turk, tumen
"10,000" < Tokhar. A. tmdn, B. tmdne, an early borrowing in Mongol where it came to designate a military unit of 10,000 (Clauson, Dictionary, 507-8; Spuler,
Goldene Horde, 303, 333, 377; Nasonov, Mongol!, 98 ff.
[see TUMAN 1.]). This region had been largely inhabited by Uralic peoples, in particular the Ugric Khanti/
Ostyak and Mansi/Vogul peoples who had been
undergoing displacement and assimilation by successive Turkic polities in the region (the Kimek Kaghanate, known to the 9th century Islamic geographers,
and its heir the Kipcak confederation, early l l t h
century-1230s).
The region, an important centre of the fur trade,
was incorporated into the Djocid ulus, forming elements in the territories of Shiban and Orda, brothers
of Batu. With the fragmentation of the Djocid ulus
in the late 14th century, Tay Bugha, a quasi-legendary
figure of possible Noghay origins (see Frank, Siberian
chronicles, 8-12), is associated, perhaps inaccurately, with
the founding of the "Tumen khanate", from which
the later "Khanate of Siblr" would develop [see SIBIR] ,
with its initial political centre at Cimgi-Tura. Its early
history is murky. Buffeted by the Noghay wars of
Tokhtamish (who took refuge in this region and then
faded from view after his defeat on the Vorskla in
1399) and the subsequent state-building activities of
Abu '1-Khayr (d. 1468), founder of the Ozbek confederation, the Shibanid Ibak (d. 1493 or 1495), appears
to have taken power in parts of the region well before
he and his Noghay allies despoiled the rapidly-fading
Great Horde and killed its khan Ahmad in 1481.
Ibak (Ibrahim) expanded his holdings around the
Tobol and established marital ties with "Mar" ( c Umar ?)
the Taybughid ruler of Cimgi-Tura. Although he murdered his Taybughid brother-in-law^, Mar's grandson,
Muhammad (Mamat/Makhmet/Magmetuk), took his
revenge subsequently, killing Ibak and then shifting
the capital of the Tumen khanate from Cimgi-Tura
to Siblr/Isker/Kashlik, which may have been an old
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Ostyak political centre (PSRL, xxxvi, 47; Armstrong,
66-7; Frank, Siberian chronicles, 12-14). Ibak's brother,
who made a bid for power in the Great Horde (1496),
continued to hold some of the Tiimen territory. "Kulluk Saltan" of the Russian sources was the last of the
Shibanids to retain a foothold here. By the early 16th
century, the region was under Taybughid control. This
may be considered the formal end of the Tiimen
khanate, now completely absorbed into the Khanate
of Siblr. The borders of neither of these states are
clear. They appear to have included some Ugric "principalities".
The Shibanids returned in the person of Kiicirm
Khan [q.v.] who, backed by the Ozbeks now dominant
in Transoxiana, seized power here in 1563, holding
it until the Russian conquest of Sibfr in 1582. Kiiciim
may have also accounted for the migration here of
some Volga Tatar groupings, although the strongest
influx of Volga-Ural Tatars to this region came in
modern times (latter half of 19th-early 20th century,
see Tomilov, Etniceskaya istoriya, 17). The Russian city
of Tyumen' was founded in 1586 near Cimgi-Tura.
Other urban centres of the Tiimen statelet were KizilTura and Djangi-Tura (Kyzlasov, Pis'mennie, 47, 59).
Bibliography. I . R u s s i a n sources. Polnoe sobranie russkikh letopisey, Moscow-St. Petersburg/Leningrad
1843-, xxxvi; T. Armstrong (ed.), T. Minorsky (tr.),
Yermak's campaign in Siberia. The Hakluyt Society,
second series, no. 146, London 1974.
2. S t u d i e s . V.V. Vel'yaminov-Zernov, Issledovaniya o kasimovskikh tsarjakh i tsarevicakh, in Trudi VOIAO,
ix-xi (St. Petersburg 1863-87); G.F. Mueller (Miller),
Istoriya Sibiri, Moscow-Leningrad 1937, i; A.N.
Nasonov, Mongoli i Rus\ Moscow-Leningrad 1940;
B. Spuler, Die Goldene Horde. Die Mongolen in Russland
1223-1502, Wiesbaden 1965; A.P. Okladnikov et al.
(ed.), Istoriya Sibiri, Leningrad 1968, i-ii; G. Clauson, A dictionary of pre-thirteenth century Turkish, Oxford
1972; N.A. Tomilov, Sovremennie etniceskie protsessl sredi
sibirskikh tatar, Tomsk 1978; J. Martin, The Tinmen'
Khanate's encounters with Muscovy 1481-1505, in Gh.
Lemercier-Quelquejay et al. (eds.), Passe turco-tatar,
present sovietique, Paris 1986, 79-87; V.V. Radlof
(Radloff), h Sibin, Russ. tr. K.D. Tsivina and B.E.
Cistovaya, Moscow 1989; Tomilov, Etniceskaya istoriya
tyurkoyazicnogo naselemya zapadno-sibirskoy ravnini kontsa
xvi-nacala xx v, Novosibirsk 1992; J. Forsyth, A history of the peoples of Siberia, Cambridge 1992; P.B.
Golden, An introduction to the history of the Turkic peoples,
Wiesbaden 1992; L.R. Kyzlasov, Pis'menme izvestiya
o drevnikh gorodakh Sibiri, Moscow 1993; A. Frank,
The Siberian chronicles and the Taybughid Biys of Sibir\
Papers on Inner Asia, no. 27, Bloomington 1994.
(P.B. GOLDEN)
TUN, a town of the m e d i a e v a l r e g i o n of
K u h i s t a n [q.v.] in northeastern Persia. It lay some
80 km/50 miles west-north-west of the main town of
the region, Ka'in, and was often linked with it; Marco
Polo speaks of Tunocain (Yule and Burnell, Tlie Book
of Ser Marco Polo, -London 1903, i, 83, 86), and Tun
wa Ka'in still figures in the Bdbur-ndma (tr. Beveridge,
296/301).
Tun has no known pre-Islamic history, but was a
flourishing town in the 4th/10th century, when the
geographers describe it thus, mentioning especially its
strong fortress. Nasir-i Khusraw was there in 444/1052,
and describes much of the town as in ruins, though
still reportedly with 400 carpet workshops (Sqfar-ndma,
ed. Dablr-Siyakr, Tehran 1335/1956, 126,' Fng. tr.
Thackston, 100-1). At the end of this century, Tun
and other places in Kuhistan were taken over by
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Isma c ih da'is from Alamut, and the region became,
and remains today, a centre for Isma c flism. Tun's reputation here attracted the attention of the II Khan
Hiilegii. After first attacking it in 651/1253, his commanders three years later besieged it for a week,
sacking it and dismantling the citadel (DjuwaynT-Boyle,
ii, 615-16). It nevertheless revived enough for Mustawfi to describe it a century later as prosperous, with
a rebuilt citadel and fertile agricultural lands (Nuzha,
143-4, tr. 142). After that time, it played little part
in historical events.
Today, the mediaeval Tun has become the town
of Firdaws (lat. 34° 00' N., long. 58° 09' E.), the
chef-lieu of a bakhsh in the shahrastdn of the same
name, and with a population in ca. 1950 of 9,829
(Farhang-i dj_ughrdfiyd-yi Irdn-zamin, ix, 282-3).
Bibliography: See also Le Strange, The lands of
the Eastern Caliphate, 353; Bartold, An historical geography of Iran, Princeton 1984, 135-6; F. Daftary,' The
Ismd'ilis: their history and doctrines, Cambridge 1990,
341, 422-3.
"
(C.E. BOSWORTH)
TUNA, in Ottoman orthography Tuna, the T u r k ish n a m e for the D a n u b e / D o n a u r i v e r , and
also, from 1 2 8 2 / 1 8 6 4 , the n a m e of a wildyet
under the new provincial reorganisation of that time,
comprising five san^aks in the northern part of what
became in 1878 Bulgaria [q.v., and A. Birken, Die Provinzen des Osmanischen Reiches, Wiesbaden 1976, 82].
T u n a as a f r o n t i e r region and its econ o m i c aspects.
Two contradictory logics have shaped the destiny
of the Danube. Geography makes it the second longest
river in Europe (2,857 km/1,775 miles) and gives it
the role of a unifying factor between southern Germany
and the Black Sea, whereas history has continually
counterbalanced this by dividing its vast basin amongst
antagonistic states. Thus the battle front between the
Ottoman empire and the Christian world for long
adversely affected the Danubian route's value.
However, the Danube does not present, geographically, a homogeneous course. Its upper basin comes
within the Germanic cultural area, whilst its middle
stretches come within the great Pannonian plain, dominated by Hungarians and Serbs. The Iron Gates
defile (in Serbian, Derdap, from Turco-Persian, girddb
"whirlpool") forms a barrier difficult to get through,
isolating the lower, Rumano-Bulgarian basin. The
lower Danube valley has an assymetrical profile: the
southern bank is an elevated one, and holds the main
cities, whilst the northern one, low and liable to flooding, was, until recent decades, covered with thick,
marshy forest land (luncd). This last formed a real barrier parallel to the river itself, and contributed considerably to the autonomy of Wallachia and Moldavia
vis-d-vis Ottoman power [see EFLAK and BOGHDAN] .
Finally, the mouths of the Danube form a special
stretch since, being accessible to sea-going shipping,
they are orientated towards the Black Sea'and the
Straits.
Although known to Arabic geographers, the river
did not really enter the Islamic sphere till the Ottoman
conquests. The southern bank of the lower Danube
was taken over towards the end of the 14th century
(Nikopol [see NIKBULI] 1393, Vidin [see WIDIN] 1396).
Above the Iron Gates, the capture of Smederevo
(1459) was not decisive, so long as the strategicallysituated fortress of Belgrade resisted (sieges in 1440,
1456). The mouths of the Danube, an important commercial crossroads, long controlled by the Genoese,
were conquered at the end of the 15th century (Chilia
1484). Once the military barrier of Belgrade was lifted
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(1522), the whole middle basin of the river was open
to the Turks (Mohacs [q.v.] 1526, definitive occupation
of Buda [see BUD IN] 1541).
From Komarom to the Black Sea, two-thirds of the
Danube were Ottoman-controlled for a century and
a half, yet this domination had hardly any effect in
stimulating river traffic. Apart from the maritime section of the Danube, below Braila, which had an active
role in supplying Istanbul with food, the river remained
a very regional line of communication, unable to compete with the great land axis Istanbul-Sofia-Belgrade.
On the other hand, it played an important military
role for transporting troops or frontier-harrying operations, with the help of §ayka$, small, flat-bottomed
gunboats.
From 1684 to 1739, the Danube formed the major
axis for the Austrian military operations in Central
Europe (Mohacs 1687, Slankamen 1691, Senta/Zenta
[q.v.] 1697, Petrovaradin [see WARADIN] 1716). By the
Treaty of Passarovitz/Pozarevac [see PASAROVCA] in
1718, the Habsburgs gained Bosnian Posavina, northern Serbia as far as the Timok river, the Banat and
Oltenia. This spectacular advance along the Danube
was halted by the Treaty of Belgrade (1739), which
left them only the Banat. Until 1878, the frontier
along the Save and Danube (along its section BelgradeOrs.ova) separated the two empires.
A genuine revolution took place from 1830 onwards,
when steam navigation appeared and the waters (especially at the Iron Gates) were regulated by works
undertaken by Count Szechenyi. After this, regular
traffic, increasingly swift and growing in volume, was
possible on the Danube, and it became the axis for
Austrian commercial penetration of the Ottoman empire. Travellers for Istanbul passed through Vienna,
and railways from Cernavoda to Constanta [see KOSTENDJE] (1860), and then Ruse-Varna (1866) gave the
prospect of shortening the route. Under the impulse of
Midhat Pasha [q.v.], Ruse/Ruscuk [see RUSCUK], capital of the province of the Danube (Tuna wildyeti), became a showcase of Ottoman reformism. Russia, which
had a Danubian frontier since 1812 and had then
become controller of the Delta in 1829, tried in the
1840s to counter this penetration in order to strengthen
its commercial hegemony in the Black Sea. But after
its defeat in the Crimea, it was ousted from the Delta.
At that point, freedom of navigation was proclaimed
and an international commission took charge of regulating the Delta.
The Ottoman Empire's positions along the Danube
continuously fell back. In 1829 it had to renounce its
enclaves on the Wallachian shore (Braila, Giurgiu,
Turnu Severin), and in 1867 the garrisons in Belgrade,
Smederovo and Kladovo had to withdraw. The Treaty
of Berlin of 1878 ended the whole of its control over
Serbia and Rumania. It retained a theoretical control of the Bulgarian shore until 1908, but held until
1913 only the tiny island of Ada kale, below the Iron
Gates, paradoxically forgotten until then by the international treaties [see ADA KALCE].
Bibliography: A. Hesch, Die Donau von ihrem
Ursprung bis zur Miindung, Leipzig 1881; M. Kogalniceano, Cestiunea Dunarei, Bucharest 1883; A. Buck,
Die Donau, Vienna 1891; C. Baicoianu, Le Danube.
Apercu historique, economique et politique, Paris 1917;
M. Fluss, Donaufahrten und Donauhandel im Mittelalter und
in neueren ^eiten, Prague 1920; 125 Jahre Erste Donaudampfschiffahrtsgesellschaft,
Vienna 1954; F. Babinger,
Die Donau als Schicksalsstrom des Osmanenreiches, in Siidosteuropa Jahrbuch, Miinchen, v (1961); C. Giurescu,

Istoricul ora§ului Braila, Bucharest 1968; Istorija Beograda, i-iii, Belgrade 1974; L. Fekete, Buda and Pest
under Turkish rule, in Studia turca-hungarica, Budapest,
iii (1976); N. Petrovic, Plovidba i priveda Srednejeg Podunavlja u doba merkantilizma, Belgrade 1978; Plovidba na
Dunavu i njegovim pritokama kroz vekove, Belgrade 1983;
V. Paskaleva, Sredna Evropa i zemite po Dolnija Dunav
prez XVIII-XIX v., Sofia 1986.
(B. LORY)
TUNB, the name of two small islands (the
Greater and the Lesser Tunbs) in the Persian Gulf
situated to the west of the Straits of Hurmuz (lat. 26°
15' N., long. 55° 17' E.), whose modest history has
been linked in recent times with that of the island of
Abu Musa to their southwest (lat. 25° 52' N., long.
55° 00' E.). All three islands have been the subject
of disputes between the ruling power in Persia to the
north and the shqykhs of the Arab shores of the Gulf,
those now forming the United Arab Emirates [see ALIMARAT AL-CARABIYYA AL-MUTTAHIDA, in Suppl.].

The Tunbs are mentioned by the Portuguese author
Duarte Barbosa in his description of the Inner Gulf
(ca. 1518) as Fomon (read Tomon = Tunb) as amongst
those islands dependent on the nominal Arab ruler
in Hurmuz [<7-#.]. Persia had a shadowy historical
claim to the islands, but with the appearance of British
naval power in the Gulf from the late 18th century
onwards [see AL-KAWASIM] , it was in general content
to leave the islands under the control of local Arab
shaykhs. However, in the later 19th century Persia
steadily worked for the reduction of Arab influence
on the Persian Gulf coast, and also in the 1860s
revived earlier claims to al-Bahrayn [q.v.]. Arab traders
having been squeezed out of Linga [q.v] on the coast
of Fars and having moved to Abu Musa, in spring
1904 Persian customs officials landed on the three
islands, hauled down the flag of the shaykh of Sharjah
(al-Sharika [q.v]) and hoisted the Persian one; but
British diplomatic pressure compelled the Persians to
withdraw. In the ensuing decades, Britain recognised
the general right of the shaykh of Sharjah over Abu
Musa and of the shaykh of Ra's al-Khayma [q.v] over
the Tunbs. Just one day before the final withdrawal
of Britain from the Gulf, Iranian forces on 30
November 1971 occupied the Tunbs and Abu Musa,
doubting the abilities of the shaykhs to defend the
islands in such a vital waterway as the Gulf, and they
have remained in Iranian hands ever since then.
Bibliography: J.G. Lorimer, Gazetteer of the Persian
Gulf, 'Oman, and Central Arabia, Calcutta 1915, i, Pt.
IA, 745-6, Pt. II, 2138; D. Hawley, The Trucial
States, London 1970, 161-2; R.M. Burrell, Britain,
Iran and the Persian Gulf. Some aspects of the situation
in the 1920s and 1930s, in D. Hopwood (ed.), The
Arabian Peninsula, society and politics, London 1972,
171-9; AJ. Cottrell (ed.), The Persian Gulf States, a
general survey, Baltimore and London 1980, p. xxix,
53, 67-8, 127-8, 157-8, 176. (C.E. BOSWORTH)
TUNBUR (A.), pi. tanablr (vars. tanbur(a), tanburiaja,
tanpur(a), dambura, dombra, with other terms such as
buzuk, buzuki, bizik, baghlama, ajura, sdz, dotdr, setdr, etc.),
denotes the p a n d o r e and v a r i o u s t y p e s of
l o n g - n e c k e d m u s i c a l i n s t r u m e n t . It is generally
to be distinguished from the lute [see CUD] by its
smaller sound-chest and longer neck.
1. H i s t o r y of the i n s t r u m e n t and its usage.
The pandore was known in ancient Egypt (Sachs,
Die Musikinstrumente des alien Agyptens, 54), Assyria (Engel,
Music of the most ancient nations, 54), and Persia (terracotta from Susa in the Louvre, Paris). In Egypt, it
appears to have been known as the nefer, which some
scholars equate with the Hebrew nebel. The instru-
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ment exists with but little change in the gunbn of
North Africa, the name of which carries, in its consonants n-b-r, a trace of the old Egyptian word.
The gunbn (dim. gumbfi}, in its most primitive form,
with a gourd, shell, or wooden sound-chest, a skin or
leather belly, and horsehair strings without tuning
pegs, is the earliest form of the pandore known to
us, and is to be found among the rural populations
of North Africa from the Atlantic to the Nile. The
sound-chest is constructed in many shapes and sizes,
pear-shaped, ovoid, hemispherical and rectangular.
The better type of instrument, which is used by the
professional musician in art music, has tuning pegs,
and is generally very artistically adorned with colours,
It is mentioned by Ibn Battuta in his Rihla, iv, 406,
tr. Gibb and Beckingham, iv, 959. For a full description of the instrument, see Farmer, Studies in Oriental
musical instruments, 39-49.
The tunbur, tinbdr, tunbur (vulg. tanbur) is the classical name for the pandore in the East. Al-Mas'udl
(Muruaj, viii, 90 = § 3214) attributes its invention to
the iniquitous peoples of Sodom and Gomorra, hence
perhaps the popular etymology (iann — "musical sound"
+ bur - "one destined to perdition"), although the
lexicographers derive the word from the Persian dum
or dunba ("tail") and bara ("lamb").
We first read of the tunbur in Arabic literature in
the lst/7th century (Aghdn!\ v, 161). The instrument
was already the most favoured instrument in Persia,
in al-Rayy, Tabaristan and al-Daylam (Muruaj, viii,
91 = § 3215) and by ca. 900 it became so popular
with the Arabs as to threaten the supremacy of the
c
ud (lute). Two books on the lives of famous pandorists were written at this period (Fihrist, 145-6). In
the 4th/10th century two distinct types were known:
the tunbur mi^dnl or tunbur baghddd! which was attributed to the Sabians, and the tunbur khurasdni. The
former, which retained in its frets the scale of pagan
times, was used in clrak and to the south and west
of it. The latter was favoured in Khurasan and to
the north and east of it. Both were generally found
with two strings, although the tunbur khurasdni was
sometimes mounted with three. These pandores are
fully described by al-Farabf. The identity of these particular types of pandores is lost after this and, indeed,
the tunbur is merely mentioned by name by the Ikhwan
al-Safa', Ibn Slna (d. 1037), Ibn Zayla (d. 1048), and
Safi al-Dm c Abd al-Mu'min (d. 1294). It is not
described in the Kanz al-tuhaf (8th/14th century)
although Ibn Ghaybl gives details of several types,
three of which bear the name. The tunbur-i shiiwdn!
had a deep pear-shaped sound-chest (kdsa) and two
strings. It was favoured by the people of Tabriz. The
tunbura-yi turk! sometimes had three strings but more
generally two. Its sound-chest was smaller than the
preceding instrument, although it had a longer neck
(sacid). Both of these instruments were played with the
fingers. In the nay tunbur, which was also mounted
with two strings, a plectrum (midrdb) was used. Examples of the tunbur in varying types crowd into Persian
painting of the 9th-10th/15th-16th centuries. Ewliya
Celebi and Hadjdjf Khalifa mention it among the
Turkish instruments in the l l t h / 1 7 t h century. The
former says that the tunbur was invented at Mar'ash.
It was evidently mounted with gut strings, as he mentions the tel tunbur, probably a wire strung instrument,
the invention of which he attributes to a certain Efendi
Oghlf of Kiitahiya. It was smaller than the other
tunbur and was popular with the women-folk.
The shark! mentioned by him is probably identical
with the tunbur shark!. He says that it resembled the
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cartar and was played by Turkomans. In late Safawid
Persia, as we know from Le Mans, Chardin and
Kaempfer, the tunbur or (and) tunbura was still favoured.
The latter shows it with three strings but says that
four or more were also found in use. Niebuhr (Voyage
en Arable, Amsterdam 1776) says that tunbura was the
generic name for all the wire or metal-stringed instruments. He mentions three kinds of pandore: the tunbur
or icitali, the sawuri, and the baghlama. The tunbur,
which, he says, the Greeks of the Archipelago and
Egypt called the icitali (? ikital! < Tkish. !ki = "two"
+ teXi "wire string", hence the modern Greek Kiie^iq),
had two "wire strings". The sawuri is likened by
Villoteau (Descr. de I'Egypte), who wrote a quarter of
a century later, to the tunbur buzurk ("grand pandore"),
and so the name may probably have been suwwdn
("grand"). The baghlama was a smaller tunbur of three
strings, and Niebuhr says that this was the name given
it by the Greeks of Cairo. All these instruments of
Niebuhr have pear-shaped sound-chests. Villoteau, who
gives designs and a full description of the pandores
of Egypt, says that he saw them only in the hands
of the Turks, Greeks, Jews and Armenians in Egypt.
He names five of them; except for the first named
instrument, which had a round sound-chest and four
double strings, they all possessed a pear-shaped soundchest with three strings, some of which were doubled.
In Lane's time (The manners and customs of the modern Egyptians, 1836, ch. XVIII) the tunbur still continued to be ignored by native musicians in Egypt, and
was only to be found in the hands of Greeks and
other foreigners. In Syria and Palestine the tunbur was
favoured by native musicians in various forms. In
Turkey, the most popular type was known as the meyddn sdzi strung with three double strings, of which
the smaller varieties take the older names of buzuk
and baghlama (Lavignac, Encycl. de la musique, v, 3018).
In Persia the type finds expression in the sitdr, cdrtdr,
and such-like instruments. It was the most important
instrument in Khvvarazm and Turkistan, as well as in
the Caucasus and the Balkans. It is the tan-pou-la of
China, the tumburu of India, the domra of Russia, and
the T<x|i7to\)pa<; of Greece. The St. Medard Evangel
(8th century), the Lothair and Notker Labeo Psalters
(9th-10th centuries), and the Apocalypse of St. John
(Bibl. Nac., Madrid: l l t h century) show the early
influence of the tunbur on Western Europe.
The tar is a long-necked pandore with an elongated vault-shaped sound-chest and curvatures at the
waist. We probably see the type in ancient Hittite
art. It is clearly delineated in the frescoes at Kusayr
c
Amra (early 8th century), and it frequently occurs in
later Persian painting. It was to be found in the early
20th century in Persia and Central Asia, and Europe
has borrowed the type in the chitarra battente. A tutor
for the modern tar has been published in Persian
(Dastur-i tar by CA1I Nakl Khan Wazm). As the word
tar means "string", quite a number of differently strung
instruments bear this word. Theyaktdr is a one-stringed
instrument, better known in India. The dutdr is a twostringed tunbur with a pear-shaped sound-chest in
Central Asia, and is mentioned by Hafiz in his
Mughanni-ndma (ed. Jarrett, 225). The sitdr was originally a three-stringed instrument, but today it is more
generally mounted with four strings. We see it in constant use in India with even more strings, where it
is distinguished from the tumburu (= tunbur} by being
fretted and played with a plectrum. Its invention here
is attributed to Amir Khusraw of Dihll (d. 725/1325
[ </.?'. ]). The cartar or cahdrtdr is a four-stringed instrument. According to Ewliya Celebi, it was invented by
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the Safawid Shaykh Haydar (d. 1488). It is unknown
in Turkey or Persia today but is still in use in India
(Shahinda, Indian music, 78). The panctdr, a five-stringed
instrument, is known in Afghanistan. The shashtdr or
shashtd, a six-stringed instrument, is said by Ewliya to
have been invented by a certain Radf al-Dm of
Shirwan. Ibn Ghaybl (d. 838/1435) describes it at
length, and mentions three different types, one of
which had fifteen double sympathetic strings in addition. Its pear-shaped sound-chest was half the size of
that of the lute (fud) but its neck was long. It is
praised by the Turkish poet Ahmed Pasha (d. 9017
1496) as one of three favoured instruments (Gibb,
HOP, no. 77).
Other instruments of the pandore type are the
karaduzan, yunkdr, yaltuma, cugur, cashda and sundar. The
yunkdr, a smaller instrument of three strings, was invented by Shams! Celebi, the son of the Turkish poet
Hamdi Celebi (d. 915/1509). The yaltuma was also
invented by him. It was also a small three-stringed
instrument with a waisted sound-chest like the tar.
The cugur was invented by Ya c kub Germiyanf of
Kiitahiya. It had five strings with a wooden belly,
and was used by the Janissaries. The more recent
Turkish instrument is a long-necked pandore used by
the minstrels known as sdz shd'irleri. The cashda, says
Ewliya, was invented by Banklfshah of Salonica. It
was a small instrument with a hemispherical soundchest (cf. the cahazda mentioned and delineated by
Kaempfer). The sundar of the Kurds resembled the
cukur, but had twelve metal strings (see Ewliya Celebi,
Seydhat-ndme, i/2, 235-6).
Bibliography. E. Smith, A treatise on Arab music,
in JAOS, i (1847); Carra de Vaux, Le traite des rapports musicaux. . . par Soft ed-Din cAbd al-Mumin, Paris
1891; P. Ronzevalle, Un traite de musique arabe moderne,
in MFOB, vi (1913); Sachs, Reallexikon der Musikinstrumente, Berlin 1913; Lachmann, Musik des Orients,
Breslau 1928; H.G. Farmer, A history of Arabian music
to the XHIth century, London 1929; R. d'Erlanger,
La musique arabe, \, al-Fdrdbi, Paris 1930; Farmer,
Studies in oriental musical instruments, London 1931.
See also the Bibl. to CUD.
(H.G. FARMER*)
2. T e c h n i c a l aspects.
The tunbur of Baghdad (described by al-Farabf in
the 4th/10th century) must have realised an acoustic
system of division of the string into forty equal segments producing unequal consecutive intervals capable of integration with those of the harmonic system.
It could only interpret melodies of a narrow range
restricted to a few very close degrees, such as are
found in certain liturgies of Upper Mesopotamia or
in the makdm [q.v.] mukhdlif of clrak.
The tunbur of Khurasan (also described by al-Farabi)
must have realised a Pythagorean acoustic system with
intervals of commas (531441/524288), of limmas (2a
minor 256/243), of dilimmas (2a neutral, 3a Pythagorean diminished 65536/59049) and of tone (2a major
9/8) on a range of one-ninth per course. This system was to be revived and perfected by Safi al-Dm
(7th/13th century).
Tanburas are characteristic of the popular music
of Upper Mesopotamia among the Kurds and the
Aramaeans (Nestorians, Chaldeans, Jacobites, Syriacs).
The strings are plucked.
The Levantine buzuk has been perpetuated by the
Nawar gypsies. It realises a system of quarter-tones
(demitone, three-quarter tone, tone) or a Pythagorean
system of seventeen frets per octave, hence twentyseven frets per course. The courses are two to three
in number, inter-tuned with fourth and octave inter-

vals. The strings are plucked with a plectrum.
The Turkish tanbur displays a hemispherical box
some 35 cm/13.5 inches in diameter consisting of
lunes and a wooden board with a bridge. The neck
measures 78 cm/30.5 inches on average. The eight
strings, about a metre in length, cover two octaves
and are grouped in four courses, inter-tuned and
usually with fourth and octave intervals. The frets (39
to 62) embody a Pythagorean system embellished by
Safi al-Dln and the process of evolution in Turkey,
giving a potential maximum of thirty-one degrees to
the octave. The strings are plucked with a plectrum
or scraped with a small bow (yay). The effects of
glissando or of vibrato (by oscillation of the neck) are
appreciated.
Differentiation—illustration

of an acoustic system

The Ottoman Turkish differential evolution has
enriched the Pythagorean systems of the tunbur of
Khurasan and the Safi" al-Dln system. Henceforward,
standardised on the tunbur is a system (irreducible in
quarter-tones) which is illustrated, in Turkey, in Upper
Mesopotamia, in Aleppo and by the Baghdad School
of the lute, with thirty-one degrees to the octave.
The following is given in explanation of Table 1:
Column 1: 31 degrees of the scale on string tuned
in yegdh. The terms are of Irano-Sanskrit origin, or
are Turkish variants on Arabic; yegdh derives fromyekgdh, position 1; it is the bass "open" string. The seven
constitutive degrees of the Yegah makdm mode are in
capitals with 6a neutral-7a diminished (segdh] and 7a
minor (cargdh).
Column 2: equivalent Latin notes when yegdh (tonic
sol-fa called "re"), is in "la" at 220 hertz. The alterations indicated conform to the arabesques code (nine
marks per major tone, cf. pattern in margin).
Column 3: (in Italian according to usage) Pythagorean
intervals. To be noted is the identity of neutral and
Pythagorean intervals in application of the calculations of Safi al-Dm, neglected outside Turkey.
Column 4: values in cents (1200/octave, 200/equal
major tone).
Column 5: approximative equivalence in commas of
Holder, worth 22, 64 cents (53/octave, 9/major tone,
5/apotome, 4/limma).
Column 6: concordance with the 'JCC" code applied
by the author. He defines the twenty-four and thirtyone potential degrees by numerical and alphabetical
indices from O.A to 24.Z within the octave, with a
view to facilitating transpositions-confrontations of
pitches and systems by an invariable and transposable definition of makdms. The Yegah makdm has the
formula AEHKORTZ and the Rdst makdm the formula AEHKOSVZ, irrespective of the pitch of the
rdst key-tone or of the acoustic system (Pythagorocommatic, quarter-tones, empirical).
Column 7: equivalent Latin notes with so-called
arabesque alterations when rdst, tonic, called sol, is in re
of 293,34 hertz, according to usage.
Column 8: 31 degrees of the scale on string tuned
in rdst. The terms are of Irano-Sanskrit origin, or are
Turkish variants on Arabic; rdst signifies "right"; dugdh,
segdh, cargdh: positions 2, 3, 4; evic or evdj_ is the
Ottoman-Turkish-Latin evolution of awd^, the acme.
The seven constitutive degrees of the Rdst makdm (in
rdst} are in capitals with 3a neutral-4a diminished
(segdh) and 7a neutral-8a diminished (evic}. These neutral degrees are thus higher than they would be in
a quarter-tone system. They are separated from limitroph major degrees (buselik and mahur) only by a
comma. Thus the Turkish-style Rdst evokes a major
harmonic mode.
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Bibliography: Farabi, Kitab al-Musiki al-kabir,
book of instruments, second section (tunbur of
Baghdad, tunbur of Khurasan); SafT al-Dm alUrmawl al-Baghdadi, Kitab al-Adwdr, article vii, twostringed instruments: tunburs; Rauf Yekta Bey, La
musique turque, in A. Lavignac (founder) and L. de
la Laurencie (ed.), Encyclopedic de la musique et dictionnairc du Conservatoire, first section, Histoire de la
musique, v, Paris 1922, 2845-3064 (tanbour at 301617); Cafer Acin, Enstruman bilgisi, Istanbul 1976,
Turk musikisi devlet konservatuari, tanbur; J.-C.
Chabrier; Luth au Liban traditionnel, buzuq Nasser
Makhoul, arabesques 8, arabesques-recitalbum-anthologie
phonographique du recital oriental., Paris 1979, repr. 1984,
tunburs, tanbura, buzuq; idem, art. MAKAM in El2; O.
Wright, art. MUSIK! in El2; idem, Qargdh in Turkish
music: history versus theory, in BSOAS, liii (1990), 22444; Chabrier, Quelques notes sur le Tanbur de Turquie,
in Bull, de I'Association des Anciens Eleves, INALCO,
Paris (November 1993), 77-93 (with tuning and fingering tables); idem, Musical science, in R. Rashed
and R. Morelon (eds.), Encyclopedia of the history of
Arabic science, London-New York 1996, ii, 581-613;
idem, Analyses de musiques traditionnelles, Paris 1996,
Arabesques, 2 vols., 3rd part, Identification de systemes
instrumentaux, 301-2, Systemes du tanbur, 349-50, Systemes
des luths populaires a manche long: buzuq, tanbura, saz,
367-8, 5th part, Representation structuro-modale par diagrammes et portees, 501-2, Solistes du tanbur de Turquie,
643-4, Solistes du buzuq, 647-8; idem, Science musicale,
in Rashed and Morelon (eds.), Hist, de la science
arabe, Paris 1997, ii.
(J--C. CHABRIER)
TUNDJELI (modern Tkish. Tunceli), a p r o v i n c e
(il) and town of eastern Anatolian Turkey.
The il, replacement of the old sand^ak of Dersim, was
created in 1936 and the town, also called Kalan (lat.
39° 07' N., long. 39° 34' E.), was founded at the
same date as its new chef-lieu on the site of the village of Mameki.
The very mountainous il (7,774 km 2 ) is drained by
the Munzur Suyu and the Peri Qayi, affluents of the
Murat Su, the eastern branch of the Euphrates [see
AL-FURAT], which marks its southern boundary, whilst
its northern boundary is made up of the Munzur
Daglan which separates it from the valley of the
Karasu, the western branch of the Euphrates.
The site of Pulur Hoyiik, excavated before its submersion by the lake formed by the Keban dam (Kos,ay
1976) was occupied in the late Neolithic or early
Bronze times. At numerous points in its history, the
region was a border one: between the Hittite empire
and the Human kingdom of the Mitanni in the 2nd
millennium B.C. under the name of Isuva; between
Media and Cappadocia in. the Persian empire; and
then between the Romans and the Parthians. Taken
by the Arabs in 18/639, it was disputed by the caliphs
and the Byzantine emperors until in 480/1087 it
passed under the domination of the Saldjuk Turks
and then in 641/1243 under that of the Mongols. In
the 8th/14th century it was disputed by the Banu
Eretna [q.v.] and Mutahharten, ruler of Erzincan, and
then by the Ottomans and Ak Koyunlu in the next
century. It was incorporated in the Ottoman empire
by Mehemmed II in 878/1473. In the llth/17th century Ewliya Celebi described the citadel of Pertek,
and Katib Celebi described Qemi§kezek as the cheflieu of a flourishing kadd. In the 19th century, the region made up the sandj_ak of Dersim, with its centre
Khozat (Hozat), dependent on the wildyet of Ma'muret
iil-'Aziz, except during 1880-8 when it formed an
ephemeral wildyet. It then had nine kadds and 533

villages with a total population of 63,430, made up
of 15,460 "Muslims" (i.e. Turks), 12,000 Kurds, 27,800
Kizil-Bash and 8,170 Armenians who resided in the
main urban centres, which were in fact only small
places, except that Khozat reached a population of
5,600.
Shaken by the revolt of Kocgiri in 1921 and then
divided between the wilayets of Elazig and Erzincan
at the outset of the Republic, the region of Dersim
in 1936 became once more a separate administrative unit, a vilayet with the name of Tunceli, and was
again shaken by the revolt of Seyit Riza in 1937. This
comprised eight of the nine former kazas of Dersim:
the central one of Tunceli, which was the old kaza
of Pah with a new centre at Tunceli or Kalan on
the banks of the Munzur Suyu, Mazgirt, Pertek, Qemi§kezek, Hozat, Ovacik (whose centre changed its location nine times after 1878), Nazimiye (the former Kizil
Kilise) and Pulumur. Its population was made up of
Turks, peasants and town-dwellers, and Kurds, still in
part semi-nomadic, who were the majority with 55%
of the whole according to the 1950 census. The il is
one of the most backward of the whole country, with
a poor agriculture of cereals grown by wet farming
and an almost non-existent industry (two units for the
agriculture-food industry listed in 1991). It has suffered much rural emigration, which has hardly helped
its chef-lieu Tunceli, a small town of 24,449 inhabitants in 1997, so that the z'/'s population, having reached
a maximum of 157,974 in 1980, with a density of
20 persons per km2, had fallen in 1997 to 86,268.
Bibliography: V. Cuinet, La Turquie d'Asie, ii,
Paris 1891, 384-404; K.O. Agar, Tunceli-Dersim
cogrqfyasi, Istanbul 1940; H. Saracoglu, Dogu Anadolu,
Istanbul 1961; H.Z. Kos,ay, Keban projesi Pulur ka&si
1968-70, Ankara 1976; V. Hohfeld, Anatolische
Kleinstddte, Erlangen 1977, 63-5; art. Tunceli, in Turt
Ansiklopedisi, Istanbul 1982-4, x, 7281-7353.
(M. BAZIN)
TUNGANISTAN, DUNGANISTAN, a name coined
by Western scholars and travellers (W. Heissig, Ella
Maillart) for an ephemeral regime, hardly to be
called a state, in the s o u t h e r n p a r t of C h i n e s e
T u r k e s t a n or S i n k i a n g [q.v.] 1934-7. The name
stems from the Dungan or Tungan [see TUNGANS]
troops, Hui, i.e. ethnic Chinese, Muslims who formed
the military backing of Ma Hu-shan, styled
"Commander-in-Chief of the 36th Division of the
Kuomintang" and brother-in-law of Ma Chung-ying
[q.v.], best-known of the five Muslim Chinese warlords who controlled much of northwestern China in
the later decades of Kuomintang rule (sc. up to 1949).
Ma Hu-shan's fief of Tunganistan stretched along
the southern rim of oases of the Tarim basin [q.v.],
along what the local Uyghur Turks called "the lower
road" (ashtin yol), the southern arm of the historic Silk
Route from Transoxania to northwest China, being
bordered on the south by the Kun Lun mountains
and northern Tibet (map in Forbes, Warlords and Muslims, at 129). It was essentially a warlord's base, transplanted from Kansu [g.v.] or Gansu to the remote
west of China as an outpost of Chinese colonialism.
Ma Hu-shan ruled from his capital Khotan [q.v.] as
an autocrat, called pddishdh "king" by his Turkish
subjects, and his policies of financial exploitation
weighed heavily on these last. Local revolts by them
hastened the end of Tunganistan, and in 1937 Ma's
military power dissolved and the area of Tunganistan
fell to the Soviet-backed warlord already controlling
northern Sinkiang, Sheng Shih-ts'ai. Ma retreated
to British India, and thence made his way back to
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The Turkish musician Necdet Yasar playing the tunbur (1990).

The Turkish musician Necdet Yasar playing the tunbur (1990).
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TUNIS, in Ar. also TUNUS, TUNAS, sc. T u n i s , the
China. He later led anti-Communist guerilla groups
capital of m o d e r n Tunisia. Like ancient Carin Kansu, but was captured and executed at Lanchow
thage, it is situated at the base of a large gulf, shelin 1954.
Bibliography: A.D.W. Forbes, Warlords and Mustered from northerly and north-westerly winds, at the
lims in Chinese Central Asia. A political history of Republican junction of the western and the eastern Mediterranean.
Sinkiang 1911-1949, Cambridge 1986, 128-44.
Like the capital of Punic and of Roman Africa, it
(C.E. BOSWORTH)
| was located at the intersection of natural routes servTUNGANS, DUNCANS, in Chinese, T'ung-kan, the
ing the diverse regions of the country. But although
Turkic name given to those Hui (i.e. eththe location of Tunis is often confused with that of
nically C h i n e s e M u s l i m s ) settled w i t h i n
Carthage, the two cities were constructed on two disChinese T u r k e s t a n or S i n k i a n g [q.v.], especially
tinct sites. While Carthage, founded in the 9th cenin the northern Sinkiang regions of Dzungaria and
tury B.C. by seafarers from Tyre, was situated on the
Kumul, but numerous also in the northwestern provcoast, Tunis, founded at the end of the 7th century
inces of China proper such as Kansu [q.u.] (Gansu),
A.D. by the Arab conquerors, is set back from the
Ninghsia [</.y.], Shensi [q.v.] (Shaanxi) and Tsinghai.
coast, on the landward side of a low-water lagoon,
The Tungans in Sinkiang were estimated at 92,000
situated on a hill which slopes gently towards the east
in the mid-1940s, and played a considerable political
but towers over the Sedjoumi sabkha to the west.
and military role there during the Chinese Republican
Arab Tunis was not created ex nihilo; it took the
or Kuomintang period (1912-49). From the time of
place of a more ancient city, Tunes, and adopted its
the last Ch'ing or Manchu governor in Sinkiang, Yuan
name. It is generally agreed that this name is of
Ta-hua, and the first Republican one, Yang TsengBerber origin. The three radicals t.n.s., which are enhsin (1912-28), successive governors and warlords
countered in other toponyms of North Africa, are
there relied on Tungan troops from Kansu as the
said to signify "halt", "bivouac" or "encampment" in
most effective military force in the region. Although
the Berber language (G. Mercier, La langue libyenne et
co-religionists of the Turkic Muslims of Sinkiang, the I la toponymie antique de VAfrique du Nord, in JA [OctoberTungans were the allies of the Han Chinese Kuo- | December 1924], 298-9; A. Pellegrin, Essai sur les noms
mintang during the 1920s to 1940s, and inimical to
de heux d'Algene et de Tumsie, Tunis 1948, 108-9). If the
the Turkic population. Thus they formed the essenname is indeed Berber, a reasonable inference would
tial backing of Ma Chung-yu in the 1930s and firmly
be that the city was founded by the indigenous popsuppressed for him various Turkic Muslim risings in
ulation. The notion that Tunes is actually more ancient
Sinkiang. They were the mainstay of Ma Hu-shan's
than Carthage is credible, although the earliest evi"Tunganistan" [q.v] in the southern part of the Tarim
dence regarding the former dates from a period durbasin 1934-7, and opposed the advance of the Chinese
ing which Punic Carthage was already a major city.
Communists up to 1948, almost the end of KuominThe existence of Tunes is attested at the beginning
tang rule in mainland China.
of the 4th century B.C. In fact, according to Diodorus
Tungans from Kansu and Shensi had also been
of Sicily, in 395 B.C., 200,000 Libyans rose in revolt
settled in the upper Hi valley region of northern Sinagainst Carthaginian rule and seized control of Tunes
kiang, the area round Kuldja [q.v.], by the Emperor
(Diodorus, History, xiv. 77). The name of the city often
Ch'ien-lung (Zianlong) (r. 1735-96), In the later 19th
recurs in the writings of Greek and Roman historians
century, there were further migrations, including a
tracing the history of Carthage. It was successively
mass flight in 1877 after the collapse of Yackub Beg's
occupied by Agathocles in 310, Regulus in 256, the
[q.v.] secessionist movement in Kashgharia. As a result
Libyans of Matho in 240, Scipio Africanus in 203
of these movements, there has been a considerable
and Scipio Aemilianus in 146 (S. Gsell, Histoire ancienne
community of Tungans living first in Imperial Russia
de I'Afrique du Nord, Paris 1913-27, iii, passim}. It is
and then Soviet Russia (Russian Dungane], comprising
known that Tunes derived its strength both from
Tungans in the present Kirghizia Republic and those
its natural location and from the fortifications with
from Shensi in the Kazakh Republic. There are small
which it had been endowed (locus quum operibus turn
urban groups in Bishbek (former Frunze) and Alma
suapte natura tutus, Livy, History, xxx. 9), and it seems
Ata, but most are settled farmers in the Chu valley.
logical to place this city, from which Carthage could
They have a strong sense of ethnic identity and of
be seen and which could be seen from Carthage, on
their SunnT, Hanaff Islam. They use the Kansu dialect
the hill which would later be occupied by the Arab
of Chinese as their official medium of communicakasba. Having made common cause with Carthage,
tion, since the mid-1950s written in a script based on
Tunes was destroyed at the end of the Third Punic
the Cyrillic one with five additional characters (the
War. But the smaller city was to be reborn. In an
present, post-1990 status of this is unclear), though
Africa which had passed under Roman domination,
most Tungans are bi- or trilingual (i.e. with a Turkic
the existence of Tunes was still attested. It features
language plus Russian). By 1980, the community numin fact on the 4th century map of Castorius, better
bered almost 100,000.
known as Peutinger's Table, under the name of Thuni,
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which could be a copyist's error for Thunis. ChristForbes, Warlords and Muslims in Chinese Central Asia.
ianised, the city was an episcopal see, and the names
A political history of Republican Sinkiang 1911-1949,
are known of the bishops who represented the
Cambridge 1986, index s.w. Hui, Tungans.
church of Tunes at the Conference of Carthage in
2. For Russia. Elizabeth E. Bacon, Central Asia
411 and at the Council of Constantinople in 553
under Russian rule. A study in culture change, Ithaca
(J. Mesnage, L'Afrique chretienne, Algiers 1913, 164-5).
1980, 24 and index; R.V. Weekes (ed.), Muslim peoBut although the foundation of Tunes dates back to
ples, a world ethnographic survey, '-'London 1984, i, 239remote antiquity, and although the city succeeded in
44; A. Bennigsen and S.E. Wimbush, Muslims of the
maintaining itself for centuries, it never played more
Soviet empire, a guide, London 1985, 106-8; Svetlana
than a modest role, in the shadow of the major
R.-K. Dyer, Soviet Dungans, Taipei 1991.
metropolis which was successively the capital of Punic
(C.E. BOSWORTH)
and of Roman Africa.
AL-TUNl, ABU MUHAMMAD [see AL-DIMYATI].
When the Arabs, at the end of the 7th century,
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had completed the conquest of eastern Barbary with
the capture of Carthage, they did not establish themselves there. Fearing lest a Byzantine fleet would arrive
suddenly and retake the city, they decided to destroy
it: demolishing its walls, cutting off the aqueducts
which supplied it with water, filling in its harbours
and devastating its agriculture. Judging that their
security would thus be better served, they established
themselves at the base of the lagoon, at the outskirts
of Tunes, and the small town, occupied by troops and
with new buildings proliferating, soon became a city
which could easily be taken for an Arab foundation.
The development of Tunis is closely linked with the
destruction of Carthage. In fact, Arab historians date
its birth to the year 80 of the Hidjra which began
on 9 March 699, thus barely two months after the
end of the year 698 which was fatal to Carthage,
and attribute its foundation to Hassan b. al-Nucman
[q.v], who took possession of the great ancient city
(cf. Ibn Abi Dinar, K. al-Munis, tr. J. Magnin, in
IBLA, [1952], 156, 158). Having established himself
in Tunis, on the orders of the Umayyad caliph cAbd
al-Malik b. Marwan, Hassan b. al-Nu'man created an
arsenal there, and a thousand Coptic labourers from
Egypt were soon to be employed there in the building of ships, in order that the Rum, i.e. the Byzantines,
could be opposed on both land and sea (al-Bakrf,
Description de I'Afiique septentrionale, tr. de Slane, Algiers
1913, 84). It is sometimes stated in the works of Arab
authors that Hassan b. al-Nu c man, or one of his successors, brought the sea to Tunis. It should not be
inferred from this that he dug a canal through the
lake, a project which was to be realised at the end
of the following century. In all probability, he dug a
canal through the littoral strip separating the lake
from the sea at the place called Halk al-Wadl, i.e.
La Goulette (cf. P. Sebag, Les travaux maritimes de Hassan
b. Nu'man, in IBLA, [1970], 41-56). Thus the city at
the base of the lagoon came to be linked with the
shores of the gulf, and ships constructed in the arsenal of Tunis had access to the open sea.
In the early period of its existence, Arab Tunis
assumed a military function. Troops were garrisoned
there on a permanent basis, in readiness to oppose
an enemy landing on the coast, or to take to the sea
and raid the coasts of the Christian countries. Of
the numerous maritime expeditions mounted by the
Arabs in the 8th century, several were launched from
Tunis (Ibn cAbd al-Hakam, Conquete de I'Afiique du Nord
et de I'Espagne, ed. and tr. A. Gateau, 2 Algiers 1948,
115). The presence of hundreds and thousands of
soldiers boosted the development of the city. Arabs
blended there with the Berbers who • were converted
to Islam, either willingly or by force, and a new people was forged from the association of the races.
Tunis was for a long time a secondary city in relation to al-Kayrawan [q.v.], the capital, seat of the
governors appointed by the Umayyad and 'Abbasid
caliphs and, from the 9th century onward, of the
Aghlabid amirs who were to succeed in imposing their
authority on eastern Barbary. But the officers and soldiers who constituted the ajund, the militia of Tunis,
did not always follow the orders of those to whom
they owed obedience. On more than one occasion, at
the initiative of an ambitious chieftain, the militia of
Tunis rose in revolt, only to be crushed sooner or
later by forces dispatched from al-Kayrawan. It was
to these frequent revolts, the most important of which
was that of Mansur al-Tunbudf in the first half of
the 9th century, that Tunis owed its reputation as a
"factious city" (al-Bakrf, op. cit., 87). It was none the

less the object of solicitude on the part of the central power. The amir Abu Ibrahim Ahmad (240-9/85463) undertook the construction of a new Great Mosque,
replacing the one which dated back to the early years
of the Arab conquest. An inscription dates the prayer
hall and the cupola before the mihrab to the year
250/864 (S.-M. Zbiss, Inscriptions de Tunis et de sa banHem, Tunis 1955, 28-9). The defences of the town
were then improved, with the reconstruction of the
ramparts, and the first kasha was established (Ibn Abf
Dinar, op. cit., 160).
Towards the end of the 9th century, the amir
Ibrahim b. Ahmad (262-89/874-90) installed himself
there on a permanent basis and made it the seat of
his government. But Tunis was not yet the country's
first city. With the end of the Aghlabid dynasty, the
choice of the last amirs was called into question.
The Fatimid princes, of Shl'I persuasion, who had
been brought to power by a revolt at the beginning
of the 10th century, then installed themselves in alKayrawan, before acquiring a new capital with the
city of al-Mahdiyya [q.v.] which they created ex nihilo,
on the eastern coast, whence al-Mucizz b. Ismacll
departed for Egypt in 362/972. On leaving Ifrikiya,
he entrusted its government to his loyal lieutenant
Buluggln b. Zlrl, who succeeded in transferring power
to the members of his family, thus founding the dynasty
of the Zlrid amirs, who by turns had al-Mahdiyya
and al-Kayrawan as their capital, at the end of the
4th/10th and beginning of the 5 t h / l l t h century. In
the meantime, Tunis continued to develop. The Arab
geographer al-Bakrl has left us the first detailed description. It was then "one of the most illustrious towns
of Ifrlkiya". The Great Mosque, Djamic al-Zaytuna,
was situated in the centre. The building, constructed
in the 3rd/9th century, was the object of renovation
under the Zlrids, who added to it a narthex-gallery,
a cupola at the entrance to the main axial nave and
porticos on three sides of the courtyard, which on
the basis of inscriptions in situ may be dated from
the end of the 4th/10th century (Zbiss, op. cit., 334). All around the Great Mosque were located the
city's suks, where manufacturing and commercial activity was concentrated. They were surrounded by residential quarters, with fine houses, their doors framed
in marble, baths and caravanserais. The town was encircled by a wall with five gates, as follows: Bab Kartadjanna, or Carthage gate, to the north-east; Bab
al-Sakka3In, or Water-carriers' gate, to the north; Bab
Arta, to the south-west; Bab al-DjazIra, gate of the
Cap Bon Peninsula, to the south, and Bab al-Bahr,
gate of the Sea, to the east. Outside the last-named
was situated the arsenal, Dar al-sinaca, established at
the time of the foundation of the city. Further to the
east, on the shores of the lake, was the port of Tunis,
reduced to a single jetty where ships were berthed.
It is on the littoral, at the mouth of the man-made
canal that the Castle of the Chain, Kasr al-Silsila,
described by al-Bakrl, should be located. The city was
a hive of multiple activities, industrial, commercial
and agricultural, and it was also a major educational
centre. Judged on the basis of its hammarm, fifteen in
number, its population was one-third of that of alKayrawan, which had forty-eight, but it was undoubtedly more important than the towns of Bizerta, Sousse,
Sfax or al-Mahdiyya (al-Bakrl, op. cit., 85-9). At this
time Tunis could well be described as the second city
of Ifrlkiya.
Towards the middle of the 5 t h / l l t h century, the
Zlrid amir al-Mucizz b. Badls repudiated the Srn"T
doctrine and rejected the sovereignty of the Fatimid
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caliph of Cairo, professing allegiance to the cAbbasid
caliph of Baghdad. The response was not slow in
coming. The caliph of Cairo unleashed on Ifrfkiya
the unruly Arab tribes of the Banu Hilal and the
Banu Sulaym [q.vv], then encamped in the Delta.
They invaded the country, emerged victorious from
all their battles, succeeded in capturing and sacking
al-Kayrawan, and forced the Zlrid amir to withdraw
to al-Mahdiyya. Then, throughout the extended territory, the Hilalians installed themselves as masters
and, taking advantage of the general anarchy, a multiplicity of local powers took over the space vacated
by an enfeebled central power. To ensure their defence,
the population of Tunis appointed as governor an
officer by the name of cAbd al-Hakk b. Khurasan,
who administered the town for many years and on
his death bequeathed his power to his son who in
turn bequeathed it to his descendants. Thus, for almost
a century, Tunis was to be a small, independent principality, governed by the Banu Khurasan [q.v]. It is
the most remarkable representative of this dynasty,
Ahmad b. Khurasan (500-23/1106-28), who deserves
credit for having restored the city's walls and for
building within the walls a castle, the memory of which
is perpetuated by a mosque, Djamic al-Kasr. Under
the Banu Khurasan, the population of Tunis increased,
as many Muslim families from al-Kayrawan arrived
to take refuge there (Ibn Khaldun, Hist, des Berberes, tr.
de Slane, i, 36). The small Jewish community which
had been established in the 4th/10th century was
swelled by emigrants from al-Kayrawan and alMahdiyya. At the gates of the city, merging with the
Madlna, began the quarters which were to be the suburbs of Bab al-DjazIra and of Bab al-Suwayka (Ibn
Khaldun, op. cit., ii, 31). Tunis also developed its industries and its dealings with other countries. A letter from cAbd Allah b. Khurasan to the archbishop
of Pisa, dated 552/1157, lays down the condition of
commerce between the two cities (A. Sayous, Le commerce des Europeens a Tunis, Paris 1929, 50-2). Under
the Banu Khurasan, Tunis succeeded in eluding the
clutches of the Normans from Sicily who, taking advantage of the anarchy afflicting the land, managed to
take control of all the towns of the eastern coast. But
it was to fall into the hands of the Moroccan cAbd
al-Mu5min who, having embraced the Almohad doctrine, wasted no time in making himself master of all
North Africa, taking Tunis in 554/1159.
Before returning to his capital Marrakesh at the
other extremity of the Maghrib, c Abd al-Mu 3 min
entrusted the administration of eastern Barbary to
one of his sons, who took up residence in the Kasha
of Tunis (Ibn Abl Dinar, op. cit., 154). At the same
time, after three centuries during which the leading
role had been played by al-Kayrawan or al-Mahdiyya,
Tunis found itself promoted to the status of capital
of Ifnkiya. The Almohad sultans were soon obliged
to confront the enterprises of the Banu Ghaniya [q.v.],
who succeeded in obtaining a foothold in the eastern
Maghrib and even in taking control of Tunis in
600/1203. But their efforts were ultimately unavailing and the land, maintaining its allegiance to the
Almohads, regained stability under the rule of a governor named cAbd al-Wahid b. Abl Hafs. Designated
to succeed him on his death, his son Abu Zakariyya3
rejected the hegemony of the Almohads and proclaimed his independence in 625/1227. He thus
founded the dynasty of the Hafsids [q.v], whose princes
later awarded themselves the title of caliphs and who
presided over the destinies of eastern Barbary for
almost three centuries, with Tunis for their capital.
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Shortly after asserting his independence, Abu
Zakariyya3 undertook to remodel the Kasha of Tunis
according to new plans (al-Zarkashf, Chronique des
Almohades et des Hafsides, tr. E. Fagnan, Constantine
1895, 35). This citadel comprised the palace in which
the Sultan convened his council and gave audiences
and the palace in which he and his family resided, as
well as a congregational mosque, the building of which,
undertaken in 629/1231, was completed in 633/1235
(ibid., 35-6). It was encompassed by a high and strong
wall with two gates, one of them, Bab al-Ghadr, overlooking the countryside and the other, Bab Intadjmf,
opening on the town.
Under the reigns of Abu Zakariyya3 and of his successors, the Madlna of Tunis retained the structure
which had been imposed upon it in the early Middle
Ages, with its quarter of suks in the centre, surrounded
on all sides by residential quarters, but with new constructions enriching its monumental ornamentation.
On more than one occasion, the Great Mosque was
the object of restoration work which did not change
its appearance (al-Zarkashf, op. cit., 57, 93, 257). To
respond to the needs of a burgeoning population,
the Madlna was endowed with a new congregational
mosque, the Djamic Bab al-Bahr, in the vicinity of
the Gate of the Sea, in 682/1283 (ibid., 67). More
numerous creations affected the colleges or madrasas
through which the Hafsid sultans took pains to diffuse
Sunn! orthodoxy and to train competent and committed functionaries. The first was the Shamma'iyya
(i.e. candle-makers') madrasa founded by the sultan Abu
Zakariyya3. It was followed by the Macaridiyya madrasa
in the 7th/13th century, by the 'Unkiyya madrasa in
the 8th/14th century, and by the Muntasiriyya madrasa
in the 9th/15th century (ibid., 73, 106, 214). The
madrasas were supplemented by zdwiyas, and inscriptions in situ allow the dating in the 9th/15th century
of the ^awiya of Sfdf Ahmad b. cArus and that of
Sid! al-Kalay. Among other foundations with which
the Madlna was endowed under the Hafsids, worth
mentioning is the mdristdn, a hospital, which was built
in the Suk al-Saffarfn (i.e. of the coppersmiths) under
the reign of the sultan Abu Faris (796-838/1394-1434),
and the mida'a, monumental hall for ablutions, which
was built in the Suk al-cAttarfn (i.e. of the perfumers)
under the reign of the sultan Abu cAmr c Uthman
(838-93/1435-88). The surrounding wall of the Madlna,
reconstructed under the Hafsids, was pierced by seven
gates: to the north, Bab Kartadjanna, Bab al-Suwayka
(which replaced Bab al-Sakka'Tn) and Bab al-Banat;
to the south, Bab al-Djazira, Bab al-Djadfd and Bab
al-Manara (which replaced Bab Arta); and to the east,
Bab al-Bahr, the city's principal gate.
Tunis was no longer identical with the Madlna,
being flanked to the north by the suburb of Bab alSuwayka and to the south by the suburb of Bab alDjazTra; these two suburbs, the existence of which is
attested as early as the 6th/12th century, underwent
large-scale development to accommodate an everincreasing population. Of a semi-rural nature at the
outset, they were gradually urbanised. In the southern suburb the sultan Abu Zakariyya3 had created,
in the proximity of the Horse Market, a musalld alc
ldayn, an oratory for the celebration of the two festivals of the Muslim year (al-Zarkashf, op. cit., 33).
His wife cAtf had founded, near the Sheep Market,
a congregational mosque known as the Djamic alHawa or Djamic al-Tawfik, as well as the Tawfikiyya
madrasa, attached to the mosque (Ibn Khaldun, op. cit.,
ii, 382). The southern suburb was endowed with two
other mosques: the Djamic Bab al-Djazira in the
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7th/13th century, and the Djamic al-Huluk, outside
the Bab al-Djadld, in the 8th/14th century. Among
Hafsid constructions, also worthy of note is the zdwiya
of Sfdf al-Djallzf which dates from the end of the
9th/15th century. It was in the southern suburb, outside the Bab al-Manara, that a quarter was assigned
for the garrisoning of the Christian militia which
served the Hafsid sultans (A. Adorne, in R. Brunschwig,
Deux recits de voyage en Afrique du Nord au XVe siecle,
Paris 1937, 190-1). In the northern suburb, a congregational mosque, the Djamic Abf Muhammad, was
built by an Almohad governor at the beginning of
the 7th/13th century. The following century, a second such mosque was erected there, the Djamic Sidf
Yahya, as well as the madrasa adjoining it and sharing
its name (M. Bel-Khudja, Ta'rikh Mcfalim al-tawhid
fi 'l-kadim wa-fi 'l-d}adid, Tunis 1939, 76-7, 184). Yet
another such mosque, the Djamic al-Tabbanfn, was
built in the 9th/15th century (al-Zarkashf, op. cit.,
235). The proliferation of congregational mosques,
three in number in the southern suburb as in the
northern, is a reliable indicator of the growth in the
population of Tunis and of the expansion of the city
under the Hafsids.
For a long time the suburbs remained unprotected.
It was only in the 8th/14th century that it was judged
necessary to provide them with a surrounding wall,
a construction which was completed under the reign
of the sultan Abu Ishak (750-70/1350-69) (Ibn alShammac, al-Adilla al-bayyina al-nurdniyya cald mafdkhir
al-dawla al-hqfsiyya, Tunis 1931, 131). It had virtually
the same outline as that which was to be constructed
at the end of the 18th century. It was pierced by three
gates to the north: Bab al-Khadra5, Bab Abl Sacdun,
Bab al-cUludj; and by four gates to the south: Bab
Khalid, Bab al-Kurdjanf, Bab al-Falla and Bab cAlfwa.
Under the Hafsid sultans, Tunis already had the overall structure which would last until the eve of colonisation. To the south, the surrounding wall encompassed
the cemetery of al-Kurdjam, but it was outside the
walls that the new cemetery was located, that of alDjallaz, at the foot of the hill of Sfdf Ben Hasan.
To the east, outside the Bab al-Bahr, there was
development of another suburb which consisted of
funduks [see KHAN] where Catalan, Venetian and
Genoese Christian merchants had their residences and
their warehouses. Further to the east was located the
arsenal which continued to operate in Hafsid times.
It was not far removed from the jetty, used by the
boats which transported merchandise and travellers
between the town, at the base of the lagoon, and the
harbour on the coast (Adorne, op. cit., 186 ff.).
Far from the city, the Hafsids acquired luxurious
residences. The sultan al-Mustansir (647-75/1249-77)
had built for himself, in a place called Ras Tabiyya,
a fine palace in the middle of a park, linked to the
Kasha by an avenue flanked by high walls (al-Zarkashl,
op. cit., 47). It was the same al-Mustansir who created
not far from the Ariana the splendid residence of Abu
Fihr, which was to be the object of enthusiastic descriptions (Ibn Khaldun, op. cit., ii, 339-40). More recent
is the palace of Bardo (from the Spanish prado = garden), the creation of which dates from the reign of
Abu Faris and which was destined to survive to the
present time (al-Zarkashf, op. cit., 207). The Hafsid
sultans also attached their names to important
hydraulic projects. Hitherto, the supply of water to
the population had been assured by cisterns where
rainwater was stored or by various wells sunk both
within and outside the town. In the 7th/13th century, al-Mustansir undertook the restoration of the

aqueduct which used to carry the water of Djabal
Zaghwan to Carthage, adapting it to supply water to
Tunis by constructing two diversions; one of them
delivering water to a large reservoir situated close to
the Great Mosque, the other delivering water to the
residence of Abu Fihr, for the irrigation of gardens
and orchards and for supplying the requirements of
fountains and pools. In the 9th/15th century, Abu
c
Amr 'Uthman (838-93/1435-88) increased the quantity of water supplied by the aqueduct by means of
bore-holes created in the style of Saharan foggaras in
a place called Kum al-Uta, near Tunis (M. Solignac,
Travaux hydrauliques hafsides de Tunis, in RAfr., [1936],
517-80). The chroniclers of the time also mention cisterns, watering-troughs and fountains owed to the
munificence of the Hafsids (al-Zarkashl, passim).
Promoted to the status of capital of Ifrikiya, Tunis
experienced development in all kinds of activity,
with urban industries becoming ever more diversified.
Chronicles and accounts of journeys afford a glimpse
of the trade guilds dedicated to the working of textiles, leather, wood and metals as well as those contributing to the construction and decoration of houses
and palaces: masons, potters, plasterers and sculptors. The city had its luxury industries, too: jewellery,
wrought gold and perfumes, while the more mundane
requirements of the population were supplied by mills,
bakeries and hammdms. Tunis was also an important
commercial centre, conducting exchanges with the
Christian countries by sea, and with the lands of the
Levant and Black Africa by caravans. Finally, intellectual activities were developed to an unprecedented
extent. With its Great Mosque, the libraries of which
had been enriched by the Hafsids, and its madrasas,
Tunis became the major intellectual centre of the land.
Scholars and academics displaced from Spain by the
Christian reconquest and taking refuge in the Hafsid
kingdom made a considerable contribution to the success and prosperity experienced by the sciences and
literature.
The population of Tunis was increasing, and was
not composed solely of Muslims. After the upsurge of
intolerance which had marked the Almohad conquest
(on capturing the city, cAbd al-Mu'min had compelled
Jews and Christians to choose between conversion and
death), the Hafsid sultans adopted the traditional attitude of Sunnf Islam towards the People of the Book.
Christians were permanently established—soldiers in
the southern suburb, merchants outside the Bab alBahr—as were the Jews, who had their own quarter
(hard) within the walls of the Madlna. As for population numbers, the figure of 100,000 seems a reasonable estimate judging by the extent of the city, already
approaching the dimensions which would take it into
the modern age.
In the early 10th/16th century the corsair Khayr
al-Dm [q.v.], who had taken control of Algiers and
proclaimed his allegiance to the Ottoman sultan in
Istanbul, sought to extend his domination to eastern
Barbary. With a combination of guile and force, he
succeeded in taking Tunis in 941/1534. With the aim
of regaining his kingdom, the Hafsid Mawlay Hasan
appealed to the Emperor Charles V who, anxious to
restrain Turkish expansion in the Mediterranean, came
to the rescue of the dethroned sultan. At the beginning
of summer 1535, at the head of a powerful armada,
he made his way to Tunis, expelled the Turks from
the city and restored Mawlay Hasan to the throne.
Under the terms of a treaty which imposed quasiprotectorate status on eastern Barbary, the Spanish
occupied La Goulette where they undertook the con-
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work in the port of Leghorn. Having forged commerstruction of a powerful fortress to protect the land
cial links with the lands of the Maghrib, a number
from sea-born assault (L. Poinssot and R. Lantier, Les
of them established themselves in Tunis where, hencegouuerneurs de la Goulette durant ^occupation espagnole (1535forward, a distinction would be drawn between Tuni1574], in Rev. Tunisienne, [1930], 219-52). This limited
sian Jews, the Twdnsa, and those from Leghorn, the
occupation did not prevent the beylerbey of Algiers,
c
Grana (M. Eisenbeth, Les juifs en Algerie et en Tunisie a
Uludj CA1I [q.v.\, from taking possession of Tunis
I'epoque turque (1516-1830), in RAfr., [1952], 155-63),
in 976/1569. The Spanish response was not slow
Furthermore, benefiting from concessions awarded by
in coming. In the autumn of 981/1573, Don Juan of
the Sublime Porte or from treaties of peace and comAustria expelled the Turks from Tunis and, to foremerce which the European powers had signed with
stall a counter-offensive by Ottoman troops, left behind
the deys and the beys, small mercantile colonies, prinan armed force of 8,000 men, who constructed a new
cipally French and British, were well established and
fortress, Nova Arx, between the walls of the city and
active. Finally, thousands of Christian slaves, natives
the shores of the lake, comprising six bastions joined
of all the Mediterranean lands, added to the diversity
by curtains, covering an area of more than ten hectares
e
and the markedly cosmopolitan nature of the popula(P. Sebag, Une ville europeenne a Tunis au XVI siecle, in
tion of Tunis.
CT, [1961]', 97-107). The arsenal, still shown on printed
In this same century, Tunis continued to be the
maps from the first half of the 16th century, disapgreatest industrial centre of the country. Andalusians
peared at about this time. But the following year, the
were in the forefront of the development of the manTurks returned in strength, laying siege to La Goulette
ufacture of shdshiyyas or caps, an industry which soon
and Tunis and forcing their garrisons to capitulate
c
employed a considerable work-force. With techniques
(Rabl II 981/August 1574).
With the conquest of 1574, IfrTkiya became a | that they introduced, the Andalusians also contributed substantially to the renovation of other industries
province of the Ottoman empire, administered by a
such as silk weaving, metal-casting and ceramics. This
governor who bore the title of pasha and was supported
was also the golden age of privateering [see KURSAN].
by a 3,000 strong Turkish militia. Within a few years,
Sailing galleys and galliots fitted with rams, or in
power had passed from the pasha, representing the
other sailing ships like polacres and galleons, the corsultan in Istanbul, to the chiefs of the militia (1591)
sairs of Tunis attacked merchant ships at sea or
and from the chiefs of the militia to a dey, who recognised Ottoman sovereignty but governed the country j mounted raids on the coasts of Christian countries,
returning from their cruises with ample booty. Merin an absolute manner (1595). But there was a gradchandise was sold to traders who resold it at a profit.
ual increase in the power of the military chief, the
Men and women were reduced to slavery, only to be
bey, who twice a year, at the head of a mobile camp,
freed if they could raise the money for their redempmahalla [</.^.], set out to collect taxes in the hintertion. The trade in plunder and the ransoming of capland. One such commander, Murad Bey, bequeathed
tives laid the foundations for vast fortunes. "There
his responsibility to his son who bequeathed it in
are in Tunis, as there are in Algiers, men of great
turn to his descendants, thus founding the dynasty of
wealth who do not know the extent of the sums that
Muradf beys. Princes of this dynasty would succeed in
they have amassed" (J.-B. Salvage, Africa oven Barbaria,
the second half of the 17th century in supplanting
the deys, ultimately reigning as sovereigns in their own
ed. A. Sacerdoti, Padua 1937, 80). However, piracy
was not an obstacle to peaceful relations with a number
right. Through all these vicissitudes, the city which
of countries. French merchants controlled commerce
was the seat of the "powers of Tunis", pasha, dey and
bey, maintained its status as capital of the country.
with Marseilles; contacts with Leghorn were handled
During the 17th century, the population of Tunis
by immigrants from that locality. Maritime traffic was
was transformed by numerous ethnic arrivals. These
mirrored by overland traffic: a caravan route linked
were Turks recruited in various provinces of the OttoTunis with Morocco, another linked Tunis with Mecca
man empire and constituting the militia whose strength,
and a third gave access to Black Africa, beyond the
3,000 men at the outset, had increased to 4,000, conSahara (N. Beranger, Correspondance, in P. Grandchamp,
centrated in the capital. They formed the bulk of the
La France en Tunisie au XVII1 siecle, Tunis 1920-33, ix,
mobile camp commanded by the bey and supplied
x). Exchanges by sea and by land made the capital
contingents of armed men who took part in privateerof the deys and the beys, according to one observer,
ing (J. Pignon, La Milice des janissaires de Tunis, in CT,
"Barbary's most commercial city" (E. Plantet, Corre[1956], 301-26). "National Turks" were supplemented
spondance des beys de Tunis et des consuls de France avec la
by "professional Turks", the latter denoting those who
Cour, Paris 1893-99, i, 164).
had abandoned Christianity and embraced Islam in
At this time, Tunis retained its overall structure,
order to live among the Turks as Turks.
with its Madina flanked by two suburbs, but the Muradl
More numerous were the Moors who, expelled from
deys and beys, erected some new buildings. Under the
Spain in 1609 by Philip III, found a haven in Ifnkiya.
reign of the Dey Yusuf (1019-47/1610-37), the city was
Some settled in the hinterland where they put the
endowed with new suks: Suk al-Truk, for the tailorland to good use, bringing prosperity to the villages
ing of Turkish-style garments, Suk al-Bashamikiyya,
which they populated; others were installed in Tunis,
for shoemakers specialising in the manufacture of
playing their part in the manufacturing and commercial
pumps, Suk al-Djeraba, for merchants from Djerba,
activities of the city and forming clusters of Andalusian
and Suk al-Birka for the sale of negro slaves. The
population in the Madina (%ukak al-Andalus] and in the
same Dey built the mosque with octagonal minaret
northern suburb (Humat al-Andalus) (J.D. Latham,
which bears his name, with the madrasa attached
Towards a study of Andalusian immigration and its place in
to it, as well as the turba which would be his final
Tunisian History, in CT, [1957], 203-52). Among the
resting-place. Also owed to him is the construction, in
new ethnic arrivals, also worth mentioning are the
the tailors' suk, of the hall of ablutions, mlda'a, which
Jews from Leghorn/Livorno. For the most part, these
would be transported to the Belvedere at the end of
were Jews of Spanish origin, forced to emigrate by the
the 19th century, as well as the city's first coffeerigours of the Inquisition and given permission by
house (Ibn AbT Dinar, K. al-Mums, Tunis 1286/1869,
the Grand Duke of Tuscany Ferdinand II to live and
194-5). The dey Muhammad Laz (1057-63/1647-53)
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built the minaret of the Kasr mosque as well as the I moted to the status of royal residence by the last
turba which would be his mausoleum. The bey Hamuda
Hafsids, was highly regarded by the bey Hamuda b.
b. Murad (1040-76/1631-66) who was without doubt
Murad, who restored and expanded it, embellishing
the most remarkable prince of the Muradf line,
both the palace and its gardens (Ibn Abr Dinar,
endowed the Great Mosque with its first minaret, to
op. cit., 227). Travellers have left enthusiastic descripbe replaced in 1894 by the current one. It was also
tions of the place (d'Arvieux, op. cit., iv, 47-8). During
his reign which saw the building of the double gallery
the 17th century the city, enclosed within the periwhich constitutes its eastern facade: an inscription in
meter wall surrounding the Madina, and its suburbs,
situ dates it to the year 1047/1637 (G. Marcais,
did not expand, while its population, ravaged on more
Architecture musulmane d'Occident, Paris 1954, 467). Also
than one occasion by plague, varied considerably. It
owed to him are the splendid mosque with octagonal
never reached the figure of 100,000 inhabitants.
minaret which was built in the vicinity of the zdwiya
In the early years of the 18th century, an officer
of Sidi Ahmad b. cArus, the turba in which he was
of the militia who had organised the successful defence
buried, as were all the princes descended from him,
of the country when it was invaded by the Algerians,
and a hospital which was erected on the site of the
al-Husayn b. CA1I al-Turkl, was appointed to the sufirst Hafsid maristan (Ibn Abf Dinar, op. cit., 225-6).
preme magistrature with the title of bey and sucOpposite the Kasha, where the dey\ palace was situceeded in bequeathing his power to his descendants.
ated, Hamuda Bey had the Dar al-Bey constructed
He thus founded the dynasty to which he gave his
to serve as the official residence of the beys. To his
name and, as it had been the capital of the Muradf
son, Murad b. Hamuda (1076-86/1666-75), belongs
beys, Tunis now became that of the Husaynid beys
[see HUSAYNIDS].
credit for the construction of a college, al-Muradiyya,
in the suk of cloths and fabrics. After a long war of
During this century, the population of Tunis was
succession which ravaged the country for more than
not affected by new incoming ethnic groups. The
armed forces of the country still comprised numerous
ten years, Muhammad b. Murad (1097-1107/168696) undertook the construction of two silks, the Great
Turkish soldiers and officers, natives of the various
and the Small, devoted to the making of shdshtyyas,
provinces of the Ottoman empire. Over the years,
as well as the fine mosque with cupolas, commonly
new recruits replaced those who were leaving on the
expiration of their term of service, but a number of
called the mosque of Sfdf Muhriz, which was completed under the reign of his brother Ramadan b.
the latter married and settled in the country. The
children born of Turkish fathers and Moorish mothers
Murad (1107-10/1696-99); the plans were drawn up
by the French architect F. Amelot (Ph. de la Motte,
were called "coloughlis" (Tkish. kuloghullarl = sons of
slave soldiers), blending gradually into the urban
Etat des Royaumes de Barbarie, Rouen 1703, 131).
population [see KUL-OGHLU] . A similar evolution applied
In addition to constructions owed to the initiative
to the Andalusians established in the city. Although
of the deys and beys, there were numerous private
loyal to their origin and fond of asserting their spebuildings which have been the object of an exhauscial identity, they married local women in increasing
tive study (J. Revault, Palais et demeures de Tunis (XVF et
numbers, thus contributing to the mix of races. As it
XVIF siecles], Paris 1967). Their siting affords a glimpse
had in the past, the population of Tunis included,
of the spatial distribution of the various ethnic groups.
alongside the Muslim majority, Jewish and Christian
While Moors, Turks and Andalusians were concenminorities. Although they were both subjects of the
trated in the upper city, non-Muslims were quartered
beylik and subject to the status of dhimmis, from 1710
in the lower one. Jews continued to inhabit the old
onwrards Italian and Tunisian Jews were divided into
hdra; European merchants were installed near the Bab
two distinct communities, each with its own rabbinial-Bahr, the Gate of the Sea. Initially accommodated
cal court, its synagogues, schools and cemetery
in houses leased from the Moors, they subsequently
(Eisenbeth, op. cit., 161-2). The Christians continued
settled in funduks set at their disposal by the Powers
to be represented by small European mercantile comof Tunis, where their residences and warehouses were
munities, the French one being the most significant.
located. When the Chevalier d'Arvieux visited Tunis
As for Christian slaves, they were less numerous than
in 1666, there were three funduks: one allotted to the
they had been in the 17th century, although their
French, another to the British and the Dutch, and
number was to rise suddenly around the year 1800,
the third to the Jews of Italian origin (Memoires, ed.
with a final upsurge in piratical activity. All ethnic
J.-B. Labat, Paris 1735, iv, 15). Also concentrated in
groups included, the population of Tunis increased by
the lower part of the Madina were the bagnios or
virtue of an 80-year absence of epidemics, from 1705
slave prisons, each known by the name given to its
to 1785. However, it was reduced by a recurrence of
chapel. In the second half of the 17th century there
plague which three times, in 1785, in 1794 and in
were thirteen of them, for which a list of names exists
1818, ravaged the capital and, indeed, the whole coun(de la Motte, op. cit., 127).
try. The excessive estimates of certain travellers should
There is little to be said of the suburbs, which
be treated with caution; around 1830, the population
continued to be populated by the lower orders. There
of Tunis certainly did not exceed 80,000 inhabitants
were few new constructions. In the southern suburb,
(A. Gallico, Tunisi e i consoli sardi, Bologna 1935, 189).
the mosque of Bab al-Djazfra was restored under the
Tunis continued at this time to be a vibrantly active
reign of Yusuf Dey (Ibn Abr Dinar, op. cit., 196). In
city. Accounts of journeys are full of detailed descripthe northern suburb, the Moors established there were
tions of its industries. The shashiyya industry was by
endowed with a congregational mosque, the Djamic
far the most important, employing a large work-force,
Subhan Allah, as well as a college, the al-Andalusiyya
15,000 persons according to the traveller-naturalist
madrasa (Bel-Khudja, op. cit., 82-5, 186-7). Beyond the
J.A. Peyssonnel, no doubt including the thousands of
first and second perimeter walls were the necropolises:
c
women who spun the wool and knitted the hats. Other
the Muslim cemetery outside the Bab Al!wa, the Jewtrade guilds were devoted to the weaving of wool, of
ish one outside the Bab Kartadjanna and the Christian
silk and of cotton, the tanning of hides and the manone outside the Bab al-Bahr, with a chapel dedicated
ufacture of various types of footwear, working of wood,
to St. Antony. Here free men and slaves alike were
iron and precious metals, as well as all those involved
interred. To the north-west of Tunis the Bardo, pro-
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in construction: masons, potters, sculptors and plasterers (L. Filippi, in Ch. Monchicourt, Relations inedites . . .,
Paris 1929, 118 ff.). The freedom of action of privateers was curtailed, following the signing by the beys
of treaties of peace and trade with a number of the
European Powers and the United States of America,
which, to guard themselves against attacks by corsairs,
were resigned to paying the Barbary States a kind of
"tribute". Privateering was henceforward directed only
against the principal states of the Italian peninsula,
with Tunisian pirates attacking their merchant shipping and raiding their coasts. Privateering enjoyed a
spectacular revival in the last years of the century,
thanks to the distractions caused by the Revolutionary
and Imperial wars in Europe (P. Grandchamp, Documents concernant la course..., in CT, [1958], 269-340).
But following the resolutions of the Congresses of
Vienna (1815) and of Aix-la-Chapelle (1818), the European Powers compelled the kingdom of Tunis to renounce piracy definitively. The capital of the Husaynid
beys remained the principal commercial hub of the
country. At the end of the 18th century, the port of
La Goulette was the object of substantial improvements
under the direction of the Dutch engineers Homberg
and Frank (P. Sebag, La Goulette et saforteresse..., in 1BLA,
[1967], 13-34). Some exporting was conducted by
other ports, but all imports passed through La Goulette.
Maritime trade was conducted with Marseilles, Leghorn
and the ports of the Levant. Other commerce was
performed by caravans which linked Tunis with other
lands of the Maghrib, with Mecca and with Black
Africa. Reliable information is available concerning
the caravan-route which brought ostrich feathers, gold
dust and black slaves from the lands beyond the
Sahara (L. Frank, Tunis. Description de cette Regence, Paris
1850, 116 ff.).
In the course of the 18th century, no changes are
observable in the structure of the city, which retained
virtually the same boundaries and the same area. However, successive beys, on acceding to power, lent their
names to new buildings. As in the past, it was the
central Madma which benefited from the greatest number of creations. The founder of the Husaynid dynasty,
al-Husayn b. CA1I (1117-48/1705-35)'endowed it with
a new congregational mosque, al-Djamic al-Djadld,
the New Mosque, in the Street of the Dyers, its construction completed in 1139/1726. Also owed to this
ruler is the building of three madrasas, one of which
adjoined the new mosque, while the other two were
known by the names of al-Nakhla and al-Husayniyya
al-Sughra, as well as the turba in which he was to be
buried (al-Saghir b. Yusuf, Mashrac al-maliki, Fr. tr.
Tunis 1900, 14-15). cAli I b. Muhammad (1148-70/
1735-56) constructed four new colleges: al-Bashiyya,
in the Street of the Libraries, al-Sulaymaniyya, in the
Kashashfn suk, the cAshur street madrasa and the Blr
al-Hidjar madrasa. He also erected the turba which
would be his mausoleum and that of members of his
family (ibid., 231-2). Succeeding his elder brother, who
reigned barely three years, CA1I II b. al-Husayn (117296/1759-82) lent his name to the construction of a
college, al-Husayniyya al-Kubra, of a hospice, takiyya,
designed for the sick and destitute of both sexes, and
of the monumental tomb, Turbat al-Bey, which would
be his last resting-place and that of all the beys who
would reign after him (M. Ben Achour, Tourbet elBey..., in IBLA, [1985], 45-84). Hamuda b. CA1T II
(1196-1229/1782-1814), having taken up residence in
the Dar al-Bey, undertook to enlarge and embellish
it, giving it the form which it would retain for a long
time (Ibn Abi '1-Diyaf, Ithaf ahl al-zaman bi-akhbdr rnuluk
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Tunis, Tunis 1962-8, iii, 76). On one side of it was
the Suk al-Bey, allocated for the sale of expensive
fabrics. Wishing to improve the living conditions of
the Janissaries, this ruler constructed five barrack buildings for their use: Kashlat al-'Attarln, Kashlat alBashamikiyya, Kashlat al-Zanaydiyya, Kashlat al-Wuzar
and Kashlat SidT cAm!r (ibid., iii, 38).
In addition to these public buildings, which have
been mentioned by Tunisian chroniclers and have
attracted the attention of historians of Muslim architecture, there are numerous private ones which have
likewise been the object of study (Revault, Palais et
demeures de Tunis (XVHF et XIXe siecles], Paris 1971).
Their siting gives the impression that the spatial distribution of the various ethnic groups remained unchanged from one century to another. While Turks
and Coloughlis, Andalusians and Moors inhabited the
upper city, the minorities were quartered in the lower
city. The Jews, whether Tunisian or Italian, occupied
the hara, which may have been extended. As for the
Christians, they thronged the approaches to the Bab
al-Bahr. Freemen were accommodated in the funduks
and neighbouring houses. Slaves who did not lodge
in the homes of their masters were confined overnight
in the bagnios, less numerous than in the 17th century, most of them situated in the lower city. It was
there that, in 1723, Spanish Trinitarians opened a
hospital for the relief of the hardships of the captives
(P. Ximenez, Colonia Trinitaria de Tunez, ed. I. Bauer,
Tetouan 1934, 169 ff.).
The suburbs flanking the Madma to the north and
south continued to be occupied by the less privileged
classes, and were also the destination of all those who
arrived over the years from the hinterland. In the
suburb of Bab al-DjazTra, the only construction worthy
of mention is the zawiya-madrasa built in memory of
the Kabyle mystic Sldl al-Bashir and owed to the bey,
al-Husayn b. Mahmud (1240-51/1824-35) (Bel-Khudja,
op. cit., 211-12). On the other hand, the suburb of Bab
al-Suwayka was endowed with some significant structures. Yusuf Sahib al-Tabic, the all-powerful minister
of the bey Hamuda b. 'All, built there a fine congregational mosque with octagonal minaret and two
adjoining madrasas, as well as a turba to accommodate
his mortal remains (Ibn Abi '1-Diyaf, op. cit., iii, 59).
Successive beys, on coming to power, improved the
supply of water to the two suburbs by building fountains, drinking-troughs and fiskiyyas to collect and conserve rainwater (fiskiyya of Bab-al-Falla and fiskiyya
of Bab Sldl cAbd al-Salam, attributed to CA1I I b.
Muhammad Pasha). In the northern as in the southern suburb, wealthy dignitaries had attractive homes
built for them, a development testifying to veritable
urbanisation.
To the east, on land traversed by open sewers
(khandak) whereby the city's effluent was discharged,
a new quarter took shape around the tanneries which,
situated for many years within the Madma, were moved
outside the walls in the course of the 18th century
(A. Raymond, Le transfert des tanneries. . ., in Rev. d'Hist.
Maghrebine, [1977], 192-200). This new quarter was
known by the name of that of the Dabbaghln ("tanners") (Filippi, op. cit., 80). But this was of little significance; Tunis remained essentially confined to the
triptych formed by the Madma and its two major
suburbs.
At the turn of the century, the bey Hamuda b.
'All II decided to improve the city's defences by
means of renovation of its ramparts. The works completed under the supervision of the Dutch engineer
O. Homberg gave to the second perimeter wall the
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outline which it was to retain virtually until the last
years of the protectorate, with, to the south, the gates
known as Bab cAlfwa, Bab al-Falla, Bab al-Kurdjanf,
Bab Sldl Kasim and Bab Sldf cAbd Allah; and to
the north, the gates known as Bab al-Khadra', Bab
Sidi cAbd al-Salam, Bab Abr Sacdun and Bab alc
Uludj. The walls of this second perimeter were flanked
at long intervals by bastions, the construction of which
is dated by inscriptions to the first years of the 19th
century (Ibn Abi '1-Diyaf, op. cit., iii, 36; Plantet, op. cit.,
iii, 491). The second perimeter wall which enveloped
the city to the south, the west and the north, was
interrupted to the east, leaving the suburbs partially
exposed. No doubt it was reckoned that, on this side,
the lake of Tunis constituted adequate defence. It
should also be noted that the approaches to the city
were defended by a number of forts either constructed
or renovated by cAlf I Pasha. These were, to the
south the burdi of Sidr b. Hasan; to the west the buraj
of the Rabita and the Flifel burd}; and to the north
the Tahunat al-Rlh ("Windmill") burdj. (al-Saghir b.
Yusuf, op. cit., 346; Ibn Abi '1-Diyaf, op. cit., ii, 144;
Filippi, op. cit., 91-2).
To the north of the city, the Bardo had grown in
importance. The beys of the Husaynid dynasty had
added further constructions and had turned it into a
small town with its palaces and gardens, within a
perimeter wall flanked by round towers at the four
corners (al-Saghlr b. Yusuf, op. cit., 227-30; Ibn Abi
'1-Diyaf, loc. cit.).
After 1830, Tunisia was opened on a broader basis
to European influences. On coming to power, successive beys undertook to modernise and to reform the
country [see TUNISIA. II. (c)]. The Great Powers assisted
this process through the participation of their technicians and industrialists. In this new context, Tunis
experienced numerous changes.
The major factor here was the development over
several decades of the foreign colonies. The Christian
population, which since the suppression of piracy
had consisted only of free individuals, was swollen by
an influx of new arrivals fleeing the poverty of their
native lands—Malta, Sicily, Sardinia and southern
Italy—in the hope of finding employment and livelihood in the land of the beys. Furthermore, by virtue
of a codicil dated 2 November 1846 to the TunisoTuscan treaty of 11 October 1822, Jews of Leghorn
who had settled in Tunisia in the course of the 19th
century, whatever the duration of their residence,
retained their original nationality and constituted part
of the Italian colony (C. Masi, La fixation du statut des
sujets toscans Israelites. . . in Rev. Tunisienne, [1938], 15579, 325-42). Thus the European population of Tunis
may have approached or even exceeded a total of
15,000 on the eve of the French protectorate.
The development of foreign colonies gave a new
impetus to urban activities. French, Italian or other
business concerns controlled maritime exchanges: the
exporting of grain, oil, wool, skins, wax, and the importing of textiles, metals, wood and colonial products such as sugar, coffee, rice and spices (Ch. Cubisol,
Notices abregees sur la Regence de Tunis, Paris 1867). Despite competition from imported manufactured goods,
the trade guilds of the capital continued to supply
traditional commodities to the Tunisian population:
hats, fabrics, clothing, footwear, jewellery, etc. But
the European influence was responsible for some innovations, such as the creation in 1277/1860 of the
first Tunisian printing-press, leading to the publication of an Arabic-language official Tunisian newspaper (A. Demeerseman, Histoire de I'imprimerie en Tunisie,

in IBLA, [1956], 275-312; and see MATBA'A. 1.B.5).
European expatriates also created the first modern
industries, with machinery powered by steam.
The city, of which the first detailed map was drawn
up in 1859 by the French engineer J. Colin, still
retained the overall structure which it had had since
the late Middle Ages. There were few new buildings
in the Madina, besides a few zdwiyas of SufT mystics.
Old buildings were assigned to new purposes. The
palace which for years had been the seat of the Diwdn
of the militia, restored by the bey Muhammad II b.
al-Husayn (1855-9), was converted into the Tribunal
of the Sharc (1856). The Sadikf College, founded by
the minister Khayr al-Dm in 1875, was installed in
the former Kashlat al-Zanaydiyya [see SADIKIYYA]. The
old mdristdn was transferred to the former Kashlat alBashamikiyya and renamed the Sadikf Hospital as a
mark of respect to the reigning sovereign, Muhammad
III al-Sadik. New buildings were more numerous in
the suburbs, these being for the most part new madmsas
and zdwiyas. In the suburb of Bab al-Djazfra, the
most important new construction was that of a barracks designed for the beylical infantry, on the site
of a former Hafsid musalld, close to the Square of the
Horses, which was completed under the reign of the
bey Mustafa b. Mahmud (1835-37) (Ibn Abi '1-Diyaf,
op. cit., iii, 191). His successor, Ahmad b. Mustafa
(1837-55), had a barracks block built outside the walls,
to the north of the city, designed for the beylical
artillery (ibid., iv, 30).
The most significant changes took place to the east
in the lower city. The continuing development of the
foreign colonies took the form of a substantial extension to what was still called the "Frank Quarter".
The Europeans had begun by leasing houses owned
by Tunisians, then, having acquired the right to obtain
real estate, they set about building houses conforming to their needs and their tastes, with windows opening on the street. At the ground floor level of these
houses, shops proliferated, catering for all the multifarious needs of the population. Around the small
square to which access was by the Gate of the Sea,
consulates of the Powers represented in Tunis were
concentrated. The bey al-Husayn b. Mahmud (182435) authorised the construction of a church, on the
site of the former Trinitarian Hospital, bearing the
name of Sainte-Croix. After the first European school
founded in 1845 by the Abbe Francois Bourgade,
others were opened by the Freres de la Doctrine Chretienne, for boys (1855), and by the Sceurs de SaintJoseph de 1'Apparition, for girls (1845). In 1843, with
the collaboration of the Sceurs de Saint-Joseph, the
Abbe Francois Bourgade founded a hospital bearing
the name of Saint-Louis for the benefit of the European
population (M. Gandolphe, La vie a Tunis (1840-1881),
in Ch.R. Dessort, Histoire de la ville de Tunis, Algiers
1926, 157-79). Under the pressure of numbers, the
Frank Quarter ultimately exceeded the limits of the
Madina, extending towards the east, beyond the Gate
of the Sea. The construction in 1861 of a new French
consulate to replace the former, situated in the Fondouk des Francais, increased the market value of land
situated between the city and the shores of the lake,
where building activity now accelerated. Shortly afterwards, the ramparts which had enclosed the Madina
were demolished. Henceforward, nothing would separate the old Frank quarter from the new buildings
constituting the nucleus of the modern city of the
future.
Under European influence, and that of the French
consul Leon Roches, Tunis became a chartered muni-
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cipality, but the city, even in its European sector, continued to suffer numerous deficiencies, such as open
sewers and badly-paved streets congested with filth.
However, the restoration of the Roman aqueduct from
Zaghouan to Carthage, undertaken under the supervision of the French engineer J. Colin and completed
in 1862, considerably improved the supply of water
to the population. The installation by a British company of a gasworks provided the city with its first
public lighting.
To the north-west of the city, the Bardo continued
to enjoy the favour of the beys, who continually added
to the constructions both inside and outside the complex. It was there that, during the reign of Ahmad
b. Mustafa, a Polytechnic School was founded for
training officers of the Tunisian army, and a mint
for the striking of currency. On the coast, to the
north, between La Goulette and La Marsa, and to
the south between Rades and Hammam-Lif, beys,
princes, senior officials and dignitaries constructed
palaces and homes to serve as their summer residences (Revault, Palais et residences d'ete de la region de
Tunis (XVP-XIXe siecles], Paris 1977). This was the
nucleus of what would one day become a suburb of
Tunis. In the seventies, a British company undertook
the construction of a railway connecting the capital
with La Goulette, with La Marsa and with the Bardo,
ceding the franchise to an Italian company in 1880,
but it was a French company which obtained the
franchise for lines linking Tunis with the Algerian
frontier and with the cities of the Sahel. Thus on the
eve of the French Protectorate, Tunis had two railway stations: an Italian station to the north, and a
French station to the south.
The institution of the French protectorate in 1881
marked a turning-point in the history of Tunis. A rapid
increase of the European population is then observable. From year to year, successive waves of migrants
swelled the membership of the various colonies, and
in the city alone, in 1911, there were 17,875 French,
44,237 Italians, 5,986 Maltese and 1,381 Greeks,
Spaniards and others, amounting to some 70,000
Europeans. At the same date, the indigenous population, which was yet to be counted, could not have
exceeded 85,000: 65,000 Muslims and 20,000 Jews,
and the city comprised some 150,000 inhabitants on
the eve of the First World War.
The growth of the European population corresponded to the development of all the functions assumed by the capital city. The installation of a modern administration led to an increase in officials and
state employees. The effort towards progress was represented by the creation of railways and roads which
improved the links between Tunis and the hinterland.
A modern port was constructed below the city, connected to La Goulette and the open sea by a canal
10 km/6 miles in length passing through the waters
of the lagoon. The port, completed in 1897, became
a centre for the exportation of phosphates and of iron
and lead ores, as well as the agricultural products of
northern Tunisia, while also handling almost all the
importation of combustibles, machines and manufactured products. The installation of credit establishments, banks and subsidiaries, aided the development
of import-export commerce. Alongside the traditional
professional guilds, severely tested by competition from
imported manufactured goods, modern industries grew
in number, using machinery powered by steam, among
which the most prominent were consumer goods (flourmills, pasta factories, distilleries) and construction materials (brick-works, tile-works, lirne production).
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The city continued to develop, actually becoming
a double city. Alongside the ancient city, which
retained the features of an Arab town, a new city
came into being having the characteristics of a
European city, with its methodical planning, chequered
pattern and the straight lines of its arteries. Houses
accommodating Europeans grew in number, but there
was also an increasing number of Tunisian Jews who
abandoned the hdra, overcrowded and insanitary as
it was. From year to year, the number of streets viable
for traffic increased. The new city expanded towards
the east, where the establishment of the port of Tunis
opened up the land in the vicinity of the lake. The
city was also extended towards the south and towards
the north. Standing out from the whole was the city
centre, traversed from west to east by Marine Avenue,
where the former French consulate had become the
Residence-General of France, with its cathedral, offices,
banks, commercial premises, theatre, hotels and cafes.
On either side were mixed zones where residential
buildings alternated with industrial enterprises, whereas
further out, at the borders of the town, were the
attractive residences of the ruling class and the villas
of the affluent. The extension of the city was accompanied by the construction of a network of subterranean sewers to replace the ancient open drains, the
development of a water supply, of gas and of electricity after the construction in 1908 of a power station
at La Goulette. One of the most positive achievements was the laying out of the Belvedere Park, covering an area of close on 100 hectares. In the enlarged
city, transport was provided by a network of tramways,
using animal traction at first before conversion to electric power. Rail links with the northern and southern
suburb accelerated the growth of a number of centres
revolving in the orbit of Tunis. Finally, the city benefited from a socio-cultural infrastructure comprising
schools, colleges, dispensaries, hospitals, and research
institutes, facilities designed for the use of Europeans
but by no means barred to Tunisians.
During the inter-war period, Tunis experienced new
developments. The population of the town increased,
as did that of the suburban area. The growth of the
Muslim population, Tunisian and non-Tunisian, was
still at a meagre rate (1921: 88,800; 1936: 110,000);
that of the Tunisian Jewish population was stronger
(1921: 22,600; 1936: 32,300) as was that of the European population (1921: 81,400; 1936: 115,600), within
which the French had become as numerous as the
Italians. During these years, the population of the city
increased from 171,600 to 219,500 and that of the
suburban area from 21,300 to 38,500. Commercial
activities, as evidenced by importing and exporting
via the port of Tunis, had been in a state of full
expansion in the aftermath of the First World War,
but contracted as a result of the worldwide recession,
recovering only at the end of the 1930s. Traditional
industries experienced increasing stagnation (R. Plissard, L'artisanat en Tunisie, Geneva 1936), but within
the limits imposed by a system of customs union with
France, modern industries made some progress (notable creations include those of a cement works, a lead
foundry and a superphosphates factory). The old city
constituted by the Madlna and the two major suburbs
flanking it showed few changes. The first Tunis management plan adopted in the 1930s was at pains to
preserve the special characteristics of the Arab town
by subjecting new buildings to standards, both in
architecture and in decoration (G. Eloy, La ville de
Tunis a I'Exposition coloniale, Tunis 1931). But the modern city developed more. The city centre was bedecked
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by new constructions: public, such as the Municipal
Casino or the Consular Palace, or private ones, such
business offices, hotels and prestigious buildings. The
urban impetus was directed towards the east, the south
and the north. State aid to companies building inexpensive homes was reflected in the creation of a group
of satellite cities: to the north, Franceville, El-Omrane,
Mutuelleville and Beau-Site: to the west, Taoufik and
Najah; and to the south, Bellevue and La Cagna. At
the same time, building increased in the suburban
zone where some centres comprised more than 5,000
inhabitants in 1936: La Goulette, 10,800; La Marsa,
5,600; Hammam-Lif, 6,700; and Ariana, 5,500. New
projects helped the improvement of the supply of
water with a dam on the Oued Kebir (1924), of urban
gas with a new plant at Franceville (1925) and of
electricity with a new power-station at La Goulette
(1927). A combined concern for sanitation and ornamentation led to the creation on the edge of the lake of
a fine esplanade covering twenty hectares, with avenues
flanked by trees, lawns and playgrounds. Education
was boosted with the construction of schools and of
colleges.
During the Second World War, Tunis, occupied
by the Axis armies and exposed to Allied aerial bombardment, suffered serious damage. Destruction was
inflicted not only on harbour installations, on commercial and civilian railways and factories, but also
on numerous residential buildings, whose unfortunate
occupants required re-housing. Once hostilities were
ended, efforts were directed towards repairing the ruins
left behind by the war and responding to the needs
of a population which had in the meantime expanded.
In the conurbation of Tunis, from one census to
another, an increase in population is noted, of Europeans (1936, 115,600; 1946, 145,000; 1956, 160,500);
of Tunisian Jews (1936, 32,300; 1946, 42,400; 1956,
38,900); of non-Tunisian Muslims (1936, 12,800; 1946,
23,200; 1956,23,200). The growth in the Tunisian
Muslim population was on a larger scale, doubling
and then trebling over twenty years (1936, 97,300;
1946, 238,100; 1956, 338,400). This accelerated growth
is explained by the rupture of demographic equilibrium
observed at this time in the country. A reduction in
rates of mortality, while the birth-rate remained very
high, led to over-population of the countryside, and
thousands of indigent families arrived to swell the
population of the capital, where they hoped to find
work and subsistence. Tunis thus found available to it
a work-force surplus to the requirements of reconstructing and modernising the infrastructure. Despite the projects of industrialisation undertaken in the post-war
years, many of those who had flocked to the city were
unable to gain regular employment and were compelled
to engage in marginal activities which barely enabled
them to survive. Including all the constitutive elements,
the population of the city doubled (1936, 219,500;
1946, 364, 500; 1956, 410,000) and that of the suburban area more than trebled (1936, 38,500; 1946,
85,200; 1956, 151,100). The population of the conurbation had risen to a little over half a million by 1956.
The growth of the urban population led to a new
extension of the built-up area; the modern city experienced new developments. There was an increase in
density of construction in certain zones where there
was still vacant land, and urban pressure wras directed
towards the north with the founding, beyond the Belvedere, of the new quarter of al-Manza. But the major
development was the appearance around the old city
of a belt of "shanty-towns" (Djabal Lahmar, Mallasfn,
etc.); these "towns" were composed of improvised con-

structions, erected without prior authorisation, on land
illegally occupied, without any communal facilities,
and they were the handiwork of the thousands of
rural families who had converged on the capital. Their
population, which already stood at more than 50,000
in 1946, had risen to more than 100,000 in 1956.
These new suburbs ultimately constituted a third city
on the cusp of the old and the modern city. This
tripartite division is also found in numerous suburban
"parishes" which, sandwiched between old Arab villages and the European quarters, were constituted by
shanty-towns of greater or smaller extent. To respond
to the needs of an enlarged population, production of
gas and of electricity was raised, and the supply of
water was improved by the construction of a new
dam on the Oued el-Lil. But there was stark contrast
between the wealth of a few and the poverty of large
strata of the population of Tunis.
Following Tunisia's achievement of independence,
in 1956, Tunis has experienced major changes.
Decolonisation led to the evacuation of the various
European colonies which had accounted for a high
proportion of the city's population; French, Italians
and other Europeans were induced to leave the country to settle in France or in Italy. In the urban
area of Tunis, within a few years they had lost
nine-tenths of their strength (1956, 162,700; 1966,
21,600; 1970, 18,800). Tunisian Jews, although the
new State proclaimed the equality of all nationals irrespective of religion, were subject to discrimination, in
fact if not in law, and they too felt obliged to leave
the country to settle in France or in Israel (1956,
38,900; 1966, 13,200; 1970, 6,700). Despite the exodus of the various national or religious minorities,
the population of the conurbation increased solely on
account of the growth of the Tunisian Muslim population, brought about by a surplus of births in relation to deaths and an influx of elements from the
hinterland (1956, 561,100; 1966, 679,600; 1975,
873,500).
The Arabisation of the population was accompanied by that of all the sectors of urban activity, in
which Tunisian nationals took the place of those who
had left. Within a few years, the capital city was asserting its diverse functions. The new State promoted
management, services, bureaucracy, employing greater
numbers of officials and agents. Sheltered by customs
arrangements which guaranteed them a monopoly over
the internal market, manufacturing industries prospered: among others, the textile industry, the plastics
industry and mechanical and electrical industries. The
development of modern higher education, with faculties of literature, sciences, law, medicine and theology
and numerous specialised schools, gave Tunis a cultural function of the first rank.
The city itself has changed. The new administrators were not slow in eliminating statues which were
seen as symbols of the colonial order. They also set
about "Tunisifying" the urban toponymy, substituting,
for the names of Residents-General, of French military
achievements, of French provinces and cities, those
of Tunisian thinkers, leaders of the nationalist movement or heroes of the Third World. These superficial
changes were accompanied by more profound ones.
The exodus of the minorities was followed by a redistribution of the Muslim population within the urban
area. All the families having the means had abandoned
the "Arab" city to settle in the "European" city, renting apartments in the centre or buying villas and detached houses in the periphery. The new municipal
administration was at pains to remodel the colonial
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city in the interests of sanitation, air quality and improving the circulation between all its constitutive
elements. The walls of the second perimeter which
still enclosed the old city were dismantled, the ancient
Kasha, occupied under the Protectorate by the French
army, was destroyed, insalubrious quarters were demolished; the cemeteries, long disused, were landscaped
and converted into public gardens or recreation
grounds. At one time there were plans to run a thoroughfare through the Madina, from west to east, but
fortunately this project, which would have done
irreparable damage to the historical nucleus of the
city, was not pursued. In spite of the exodus of the
minorities whose accommodation could now7 be occupied by nationals, it was necessary to build thousands
of new residential units to respond to the demands
of a population which was growing incessantly.
Although the central authorities undertook the creation of "people's cities" to re-house the population
of the shanty-towns, it was private enterprise, supported by credit arrangements, which succeeded in
constructing tens of thousands of individual houses
or apartments in communal buildings. Within a few
years, the built-up area increased by several hundreds
of hectares, with extension of the city towards the
south, the west and the north. Development of the alManza quarter, inaugurated in the last years of
the Protectorate, had been such that it had been necessary to give numerical order to its successive extensions, straddling the neighbourhoods of Tunis and
of Ariana. The twelve suburban neighbourhoods, the
population of which had doubled (1956, 151,100; 1975,
323,100), saw their built-up area increasing at a higher
rate than that of the city. At the same time that it
was being extended, the city was covered with a new
generation of constructions, some public (administrative buildings, hospitals and educational establishments),
others private (banks, company offices and tourist
hotels), all of them drawing inspiration from the models and canons of international modern architecture.
It is only in the affluent villas of the new bourgeoisie
that traditional Islamic architecture is to be found,
with its cupolas, horse-shoe arches and frameworks of
sculpted stone.
The whole constituted by the city and its suburbs,
Greater Tunis, has surpassed the figure of one million inhabitants (1984, 1,082,000, comprising 596,000
for the city and 486,000 for the suburbs; 1994,
1,259,000, comprising 674,000 for the city and 585,000
for the suburbs). The recent development of the capital of the Tunisian Republic reflects the transformation of the former European city. Constructions of the
colonial period have been replaced by taller buildings, including skyscrapers. The city centre has been
continually absorbing neighbouring zones and is now
extending over land reclaimed from the lake, the
shores of which are being pushed forward.
Bibliography (in addition to references in the
article): G. Marcais, Tunis et Kairouan, Paris 1937;
A. Pellegrin, Histoire illustree de Tunis et de sa banlieue,
Tunis 1955. The principal monuments of Tunis are
dated and described in G. Marcais, L'Architecture
musulmane d'Occident. Tunisie, Algerie, Maroc, Espagne,
Sidle, Paris 1954; to be supplemented by the three
books of J. Revault, mentioned in the article. On
Tunis at various points in its history, see A. Daoulatli,
Tunis sous les Hafsides. Evolution urbaine et activite architectural, Tunis 1976; P. Sebag, Tunis au XVIF deck.
Une cite barbaresque au temps de la course, Paris 1989;
idem, Tunis, histoire d\me mile, Paris 1998. On the
Tunis of today, see P. Signoles, A. Belhedi, J.-M.
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Miossec and H. Dlala, Tunis. Evolution et fonctionnement de I'espace urbain, Tours 1980; J. Abdelkafi, La
Medina de Tunis. Espace historique, Paris 1989.
(P. SEBAG)
AL-TUNISI, MAHMUD BAYRAM (4 March 18935 January 1961), p o e t known for his corpus of
Arabic strophic vernacular poetry (zaajal [q.v.]), prose
s a t i r i s t , song c o m p o s e r , p l a y w r i g h t a n d
w r i t e r of radio and film scripts. Bayram is
remembered for bringing zadj_al to a level of modern
artistry that earned colloquial Arabic poetry new
respect among the literati and prepared the way for
the rise of a new colloquial poetry in the 1950s and
1960s.
Born in Alexandria to a family of third-generation
Tunisian immigrant silk weavers, young Mahmud Bayram turned a failing career as a grocer into an
informal education by reading the contents of his wrapping paper (finding, notably, al-Futuhdt al-Makkiyyd).
Attending lectures at the nearby mosque and frequenting literary cafes, he began to write poetry. Publishing
his early (1916-18) narrative poems of social criticism
(in standard literary Arabic) in the Alexandrian daily
al-Ahdli, he became an instant local hero with "alMadjlis al-baladl" (25 March 1917) which satirically
laid bare the interests of the elite group at the centre of city politics. Already showing a populist stance
that supported the emergence of a secular nationalism but criticised its leadership for self-interestedly
ignoring the needs of most Egyptians, Bayram turned
to colloquial poetry as the nationalist confrontation
with Britain came to a head in 1919. His denunciations apparently drew the ire of the Palace, and this,
plus his founding (without a license) of two popularsatirical organs for his anti-government writings earned
him banishment by France (as a Tunisian under the
Capitulations, he was a "protected subject" of France)
as a political troublemaker on 21 October 1919. After
a brief spell in Tunisia, he was expelled to France
where he became one of thousands of itinerant North
African labourers, working in construction, silk manufacturing, and iron smelting, according to essays which
he sent to the weekly Cairene newspaper al-Shabdb
beginning in 1921. Until 1925 he filled this newspaper with zaajals, satirical makamat, and the extended
colloquial prose dialogues popular in their book form
as Muntakhabdt al-Shabdb. I. is-Sayyid w'imrdtuh fi Bans
(Cairo, 1923) and Muntakhabdt al-Shabdb. HI. is-Sayyid
w3imratuh fi Masr (Cairo 1925). These and a collection of poetry (Muntakhabdt al-Shabdb. II, Cairo 1923)
were his first published volumes. In his poetry of
this period, Bayram transformed familiar genres of
Egyptian oral expressive culture such as the mawwdl
and sira sha'biyya [q.vv.] into vehicles of social criticism
and political criticism.
Moving around France, he continued into the 1930s
to write for Egyptian publications and tried his hand
at writing plays. Around New Year, 1933, he moved
to Tunis, where he challenged the dominance of an
ensconced cultural elite; he and others of the taht alsur group founded popular oppositional periodicals
closed successively by the authorities. Bayram's Tunisian
colloquial poetry and prose demonstrate his linguistic
versatility and his intimacy with the local political
scene, and the local authorities acknowledged the
power of his pen by banishing him on 17 April 1937.
Sent to Damascus by way of Beirut, Bayram continued his efforts to return to Egypt while writing for
local newspapers and composing song lyrics, poetry,
and plays for Egyptian consumption. He reached Port
Sacld in early April 1938, as a fugitive, whose presence
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was officially ignored by the Egyptian government.
(He would receive citizenship only in 1954.)
The last two decades of his life finally brought
Bayram a measure of financial and social stability, as
he wrote regularly for a succession of major newspapers and became a sought-after contributor to newer
media. He wrote lyrics for Umm Kulthum and other
leading singers, and produced the popular "Ramadan
riddles", while his versions of popular oral epics
(notably, al-£dhir Baybars) held Egypt's expanding radio
audience to their sets. He earned a State Prize for
Literature in 1960.
His Diwdn was published in two parts (Cairo, 1943,
1948) during his lifetime, the only version of his pre19405 works to emerge under his own supervision.
Volumes of his Complete works continue to appear from
the General Egyptian Book Organisation (al-Acmdl alkdmila li-Bayram al-Tunisi, Cairo 1975-), although these
are not critical editions that take into account discrepancies between first and later serial publication of
his texts. Many partial collections of his poetry and
makdmdt have appeared, as have numerous biographies
and memoires written or edited by his friends, and
also some of his later audiovisual media scripts. His
writings in Tunis are collected in Muhammad Salih
al-Djabirf, Mahmud Bayram al-Tunisi fi 'l-manfd. Haydtuh wa-dthdruh, 2 vols. Beirut 1987.
Bibliography: Ahmad Yusuf Ahmad, Fanndn alsha'b. Mahmud Bayram al-Tunisi, Cairo 1962; Yusrf
al-cAzab, Az.dj.dl Bayram. Dirdsa fanniyya, Cairo 1981;
Muhammad Kamil al-Banna, Bayram al-Tunisl kamd
c
araftuhu, Cairo 1961; idem, Mahmud Bayram al-Tunisi.
Kithdrat al-adab al-shacbi, Tunis 1980; M. Booth, Bayram
al-Tunisi's Egypt. Social criticism and narrative strategies,
Exeter 1990; al-Hay'a al-camma li-kusur al-thakafa,
Bayram al-Tunisi fi dhikrd 1893-1996, Cairo 1996;
J. Majed, La presse litteraire en Tunisie de 1904 a 1955,
Tunis 1979; cAbd al-cAlfm al-Kabbanf, Mahmud Bayram al-Tunisi 1893-1961, Cairo 1969.
(MARILYN BOOTH)
AL-TUNISI, MUHAMMAD B. CUMAR b. Sulayman,
T u n i s i a n a u t h o r of the 19th c e n t u r y (120474/1789-1857).
He stemmed from a family of scholars in Tunis,
his grandfather having been a manuscript copyist who
had gone on the Pilgrimage to Mecca and had then
settled at Sennar [see SINNAR] in the Sudan, thus
establishing a family connection between that region,
Cairo (where Muhammad's father became nakib alriwdk, i.e. superintendent of the Maghrib! students at
al-Azhar) and Tunis.
Muhammad was born in Tunis in 1204/1789, and
after studying at al-Azhar, made his way to the Sudan,
where his father cUmar had been at the court of the
local ruler of Dar Fur [q.v.], cAbd al-Rahman b.
Ahmad, and spent seven and a half years there. He
then moved to the adjacent region of Wadaf [q.v.],
and the court of its sultan, Sabun, at Wara, spending a year and a half there before returning to Tunis,
after a ten years' absence, via Tibesti, Fezzan [q.vv.]
and Tripoli, arriving home ca. 1228/1813.
He subsequently moved to Cairo and entered the
service of the governor Muhammad cAlf Pasha [q.v.],
serving as a preacher (wd'iz) with an infantry regiment of Ibrahim Pasha's army in the Morea during
the Greek Revolt. He then became a translator of
European medical works at the veterinary college
established by the ruler at Abu Za'bal to the northeast of Cairo, and there met the French scholar Dr.
Perron, after 1839 Director of the Kasr al-cAyn medical school, where Muhammad al-Tunisi then became

chief reviser of translations. Alfred von Kremer, who
first came to Egypt in 1850, commends him warmly
as one of his teachers in Arabic, and states that he
was also engaged in the editing and publication of
various classical Arabic texts, such as the Makdmdt of
al-Harfrf and the Mustatrqfof al-Ibshfhf. He also undertook revision of the Calcutta text of 1230/1817 of
the Kdmus of al-Ffruzabadf, then printed at Bulak in
1274/1857. In his later years he lectured on hadlth
at the Zaynab mosque, dying at Cairo in 1274/1857,
according to von Kremer.
At Perron's instigation, al-Tunisf's experiences in
the Sudan and his observations on the land, its people and customs, were written down in Arabic in two
comprehensive works, which Perron then translated
into French:
1. Voyage au Darfour par le Cheikh Mohammed Ebn Omar
el-Tounsy. . . traduit de I'Arabe. . ., Paris 1845, with its
Preface by Jomard published separately as Observations
sur le Voyage au Darfour, suivies d'un vocabulaire de la langue
des habitants et de remarques sur le Nil-Blanc superieur, Paris
1845. Cf. the detailed review of Perron's work by
Sedillot, in JA, ser. 4, vol. vii (1846), 522-43. The
Arabic text was published by Perron in his autograph
as Tashhidh al-adhhdn bi-sirat bildd al-cArab wa 'l-Suddn.
2. Voyage au Ouaddy, par le Cheikh Mohammed Ebn
Omar el-Tounsy, traduit de I'Arabe, Paris 1851, again with
a long Preface by Jomard. The Arabic text, which
Perron intended to publish, never appeared, and has
since disappeared.
Al-Tunisf also translated/wrote two works on botany
and medicine, see Brockelmann, S II, 749.
Muhammad al-Tunisf was the first to give us full
and reliable information about important parts of the
eastern Sudan. On Dar Fur, we had before his time
only the scanty notes of the explorer W.G. Browne
and on Wadaf a little information gleaned by
Burckhardt. It was not until several decades later that
H. Barth and G. Nachtigal were able to visit these
lands and describe them in more detail in their books.
There is no reason to doubt al-Tunisf's reliability;
Perron checked his statements with the help of a number of people from Dar Fur and Wadaf settled in
Cairo and obtained complete confirmation of them.
It cannot, however, be denied that there were certain defects in the Shaykh's description. A certain lack
of order in the arrangement of the material, the lack
of any approach to a regular system, a fondness for
digression and a disposition to believe much too readily statements about the popular Islam of the country (e.g. especially about magic) are not as serious
defects as the fact that he gave no exact geographical, topographical, statistical and meteorological data
(cf. thereon the criticisms by Barth, in Reisen und
Entdeckungen in Nord- und Centralafrika, iii, Berlin 1859,
525 fF., and Nachtigal, in Petermanns Geogr. Mitteil., xxi
[1875], 176, and in Sahara und Sudan, Leipzig 1889,
iii, p. viii). Nevertheless, al-Tunisf's two works form
an important source for the ethnographical, cultural,
and political conditions in the lands of the eastern
Sudan through which he travelled. In conclusion, it
should be emphasised that the Shaykh's two books
supplement one another; the much larger work on
Wadaf also contains a good deal of information about
Dar Fur.
Bibliography: The main source for Muhammad
al-Tunisf and his family is his own two travel books,
esp. his autobiography in ch. 1 of his Voyage au
Darfour, 1-25. See also Baghdadf, Iddh al-maknun, i,
408; von Kremer, Aegypten, Leipzig 1863, ii, 324;
Sarkfs, Aiu^am, n.p. 1683; Brockelmann, II2, 643,
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S II, 748-9; Djamal al-Dm al-Shayyal, in Bull. Fac.
of Arts, Cairo Univ., ii (1944), 179-221; Kahhala,
Mu'alljfin, xi, 82-3; ZiriklT, Acldm2, vii, 209.
(M. STREGK*)
AL-TUNISI, SHAYKH ZAYN AL-'ABIDIN, Tunisian
scholar (Jl. in the first half of the 19th century) who
travelled in the Sudan and wrote on Dar Fur and
WadaF [^.yy.].
He was an AzharT by training who in 1818 or
1819 set out for the Sudan and spent some ten years
there. From Sennar [see SINNAR] and Kordofan [q.v]
he went to Dar Fur and Wadal, returning eventually
via Fezzan to Tunis. He recorded his experiences and
observations there in an Arabic work of modest length
which was translated into Turkish and thence into
German by G. Rosen as Das Buck des Sudan oder Reisen
des Scheich 2jiin el-Abidin in Nigritien, Leipzig 1847 (cf.
ZDMG, ii [1848], 482).
The importance of his book lies in the description
of the state of civilisation and organisation of society
in Dar Fur and Wadal. We are told of the court life,
of the soldiers, a campaign, the natives, slaves and
negroes, of trade, superstitions, a wedding, etc. These
interesting notes are an important supplement to the
far fuller description of Muhammad al-Tunisf [q.v.].
Noteworthy is an account of excavations made by
Zayn al-cAbidm with the permission of the sultan of
Wadaf in ruins near the capital (47-9, 61-75). Zayn
al-cAbidm left WadaT just as a change on the throne
took place; the name cAbd al-cAzTm given in Rosen's
translation for the new ruler (108) should be emended
to cAbd al-cAz!z (cf. G. Nachtigal, Sahara und Sudan,
Leipzig 1889, iii, 284, where an cAbd al-cAz!z, grandson of Sabun, ruler of Dar Fur, is mentioned).
Bibliography: See that to AL-TUNISI, MUHAMMAD
B. CUMAR.
(M. STRECK*)
TUNISIA, a region of the n o r t h e a s t e r n part
of the Maghrib. In mediaeval Islamic times it comprised essentially the province of Ifrlkiya [q.v]. Under
the Ottomans, the Regency of Tunis was formed in
the late 10th/16th century, continuing under local
Beys with substantial independence from Istanbul until
the establishment of the French Protectorate in 1881,
which in turn gave way in 1957 to the present fully
independent Tunisian Republic.
I. Geography, demography and economy
(a) Geography
(b) Demography and economy
II. History
(a) The pre-Islamic period
(b) The Islamic period up to ca. 1500
(c) The period from ca. 1500 to 1881
(d) The period of the Protectorate and the establishment of independent Tunisia
(e) Bourguiba and after
III. Religious life
IV. Languages
V. Modern literature
VI. The status of women
I. GEOGRAPHY, DEMOGRAPHY AND ECONOMY.
(a) Geography.
Tunisia, situated between 6° and 9° degrees of longitude east, and between 32° and 37° degrees of latitude north, has an area of 162,155 km2. Bordered
by Algeria (Department of Constantine) the full length
of its western frontier, it is bounded to the south by
the Sahara and, in the far south-east, by Libya (Tripolitania). The Mediterranean washes its northern and
eastern coasts, which are low-lying for the most part.
The climate is generally moderately hot, but levels of
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precipitation vary considerably according to the region
and even from year to year; in a country sandwiched
between the sea and the Sahara, variations in latitude,
and to an even greater extent in altitude, are a determinant factor in the fluctuations of rainfall. The relief
is in fact very varied, although average altitudes are
relatively low; the chains of mountains, continuation
and conclusion of those of Algeria, impose a general
south-west/north-east orientation.
To the north-west, towards Algeria, the mountains
of Khroumiria [see KHUMAYR] and the Mogods, limestone and sandstone, rarely exceed 1,000 m/3,280
feet in altitude; subject to heavy rainfall, covered with
oaks or with scrub, they contain zinc and iron mines
(Douaria). They follow the coast where they blend,
beyond the little port of Tabarka [see TABARKA] into
the dunes of the Nefza, Cap Negre and the little
peninsula of Cap Serrat. To the east, they fall away
gradually towards the hills surrounding the alluvial
plains of Bizerta and of Mateur, both well irrigated
and sustaining abundant corn-crops. The lake of
Bizerta, connected to the sea via a channel, constitutes an ideal deep water roadstead vis-a-vis the nearby
island of Sicily. Further to the east, the Ra's SldT
'All al-Makkl, above Porto Farina (Ghar al-milh], is the
northern limit of the Gulf of Tunis, which is silted
up by the alluvial deposits of the Medjerda and Wadi
Miliane. The peninsula of Carthage, formerly an island,
is joined to the continent by an isthmus which separates the Sebkha el-Riana from the lake of Tunis;
the lake, below which is situated the capital, Tunis
[see TUNIS], is connected to the sea via the channel
of La Goulette (Halk al-Wad}.
The Medjerda, which traverses northern Tunisia
from west to east, is Tunisia's only genuine river;
while the water level is low in the summer, from
November to April the river is in flood, deep and
muddy. Its lower course (Medjez el-Bab, Tebourba)
is separated by the gorges of Testour from its middle course, where it drains the broad alluvial basin
of the Dakhla (region of Souk el-Arba and of Souk
el-Khemis), as rich in cereals and pasturage as the
nearby limestone hills of Beja. Its valley is bounded
to the north by the calcareous mountains of Bejaoua
and of Teboursouk, while to the south the very uneven
relief of central and western Tunisia features alternation of calcareous outcrops and great plains, a continuation of the Saharan Atlas of Algeria. Tributaries
of the Medjerda (Wadi Mellegue, W. Tessa, W. Siliana)
and W. Miliane (plains of the Fahs and of Mornag),
discharge directly or indirectly into the Gulf of Tunis.
To the south of the Haut-Tell is situated the most
striking mountainous feature: the "Tunisian Dorsal"
extends from the outskirts of Tebessa [q.v] to Dj.
Zaghouan (1,293 m/4,240 feet, 45 km/27 miles from
Tunis) and as far as Dj. Recas and Bou-Kornine; it
includes the highest summits: Chambi (1.544 m/5,064
feet) and Semama in the Byzacene range, the massif
of Mactar, the Serdj, the Bargou, the Fkorine in the
Zeugitane range. But it permits relatively easy communication with the south, via numerous cols or passes,
in particular the major Ksour-Sbiba corridor; however,
the watercourses which flow along the southern versant,
such as Wadis Merguellil, Zeroud, El Hatob (which
irrigates the plain of Gamouda), subject to a very irregular, even intermittent, climatic regime, tend to
lose such water as they contain in the salt basins
known as Sebkhas [see SABKHA]: S. Kelbia and S. Sidi
El-Hani for example, in the plain of Kairouan, where
the steppe-land begins. Its only urban areas besides
Kairouan [see AL-KAYRAWAN] are situated at the outlets

642

TUNISIA

to the passes of the Dorsal: Sbeitla, Kasserine and
Feriana. But, still more desert-like towards the south
on account of increasingly meagre rainfall, it comes
to an end, after Gafsa [see KAFSA] and the rich phosphate deposits of Metlaoui and Redeyef, in the depression of the Chotts [see SHATT] (Ch. El-Gharsa at -25
m/-82 feet, Gh. El-Djerid,' Ch. El-Fedjedj enclosed
by the Dj. Cherb and the Dj. Tebaga), at the oases
of the Djerid (Tozeur, Nefta), a rich date-producing
area, and at those, of Nefzaoua (Kebili, Douz), where
the Sahara begins. Further to the south-east, the limestone Dj. Dahar (400/600 m/1,300 to 1,970 feet),
with the massif of Matmata [see MATMATA], is just the
eastern rim of a vast Saharan basin.
(R. BRUNSCHWIG)
(b) Demography and economy.
Tunisia is the smallest of the states of the Maghrib.
In terms of population (8,785,700 inhabitants according to the census of 1994; see further below), it is
ranked third among the countries of the region, after
Algeria and Morocco but before Libya and Mauritania.
A land of plains, hills and mountains, Tunisia is nevertheless the least mountainous state of the Maghrib. It
is also less well endowed than Algeria with reserves
of oil and natural gas, and much poorer than Morocco
in terms of fluvial hydraulic resources.
But in other respects Tunisia enjoys numerous
advantages, in particular its openness towards the
Mediterranean world and Europe and its rate of literacy which is the highest in the Maghrib, more than
90% in the towns and more than 70% in the countryside. Investment in education has facilitated the
formation of a substantial elite of cadres in all areas;
some have gone in search of employment to the countries of the Gulf, or have settled in Europe or North
America, as employment opportunities for intellectuals have become perceptibly fewer over recent years.
Furthermore, unlike Algeria and Morocco, and on
account of its much less uneven and less mountainous terrain, Tunisia experienced waves of foreign
penetration by the Phoenicians and then the Romans,
followed by total Islamisation and Arabisation. This
occupation by Mediterranean civilisations is also related
to the importance of Tunisia's maritime frontages,
especially that which extends from Bizerta to Djerba.
This accounts for the fact that the eastern frontage is
more densely populated than all the rest of the country, even though it is less humid than north-western
Tunisia, or than the Haut-Tell.
Estimated at 1,200,000 inhabitants in 1881, with
an average density of 7.3 per square km, the population of Tunisia has increased sevenfold, reaching a
figure of 8,785,700 in 1994 with an average density
of 53.6 inhabitants to the km2. Annual growth in population, which reached 2.6% in 1966, has been reduced
as a result of family planning policy, and was calculated at 1.7% in 1994.
The distribution of the population is very uneven:
densities are higher in the more humid north than
in the central steppes or in the Sahara to the south.
But the more rapid development of the eastern littoral regions, in all respects, is responsible for the
increase in population density there, and for the evolution of the country's major cities: the urban population represented 61 % of the total population in 1994.
The densely populated eastern littoral has reached an
average of 90 inhabitants to the km-, and comprises
most of the country's towns, including the largest:
Tunis, Sfax, Bizerte-Menzel-Bourguiba, Sousse, Gabes,
etc. The Tunisian interior, much less urbanised, less
populated and more rural, with densities varying

between 30 and 60 inhabitants to the km2, was formerly a land of semi-nomadic tribes; completely sedentarised today, it has become an agricultural region
where orchards and market gardens predominate.
Saharan Tunisia, formerly a region of nomadism and
transhumance, is likewise currently fully sedentarised,
deriving income primarily from oasis agriculture centred on the date-palm; from mining, especially of phosphcites; and from the development of tourism. At the
apex of the urban pyramid stands Tunis, the capital,
with more than three times the population of the
country's second city, Sfax [see SAFAKUS].
On account of demographic growth and meagre
progress in agricultural productivity, Tunisia, once
dubbed the "granary of Rome" is now permanently
deficient in cereals, meat and dairy products. Commodities such as olive oil, dates and citrus fruits are
in surplus, but even the production of these is subject to major fluctuations on account of variations in
rainfall. The exportable surplus of citrus fruits is in
decline (which is not the case in Morocco, for example), on account of urban and touristic development
at the expense of orchards, the insufficiency of underground reserves of water and the lack of adequate
dams. Levels of livestock do not cover the country's
needs, and Tunisia imports dairy and meat derivatives on a regular basis. Fishing, concentrated on the
eastern littoral, and especially at Sfax, in the Gulf of
Gabes and in the Sahel, having reached and exceeded
100,000 tonnes in the mid-1980s, has declined and
is in a state of continuing stagnation, having fallen
to a figure of 84,000 tonnes in 1993. This decline is
due in particular to over-exploitation of marine resources and to chemical pollution, resulting from the
discharge of industrial waste and sewage into the sea.
In all, agricultural exports represent no more than
two-thirds of the level of food imports. Furthermore,
despite the inadequacy of food production, what is
being seen is a constant decline of the rural population which accounted for 70% of the total population
in 1936, but only 39% according to the 1994 census.
Industry remains weak, despite recent progress, and
remains concentrated in the urban centres of the eastern littoral, in particular at Tunis, at Bizerta-MenzelBourguiba, in the cities of the Sahel, Sfax and Gabes,
etc., as well as in some less-centralised locations in
the interior such as Beja, Kasserine and Kairouan.
The industrial base is feeble and inadequate; mineral
resources are certainly diversified, but are limited, and
in decline where metallic minerals are concerned. Only
the phosphates of the Gabes region are in relatively
abundant supply, but this industry is suffering as a
result of stagnation of the international trade in phosphates: production has declined from 6 million tonnes
in the mid-1980s to 4.3 millions today. Tunisia is
attempting to compensate for this stagnation by developing sub-contracting industries such as textiles and
leather, but even in this field competition is intense.
The development of the tourism sector, since the
early 1960s, has afforded a partial compensation for
industrial stagnation. Tunisian tourism is almost entirely
resort-centred and is concentrated on the littoral from
Cap-Bon to Nabeul-Hammamet, in the Sahel of Sousse
and of Monastir, at Djerba and in the oases. The
sector has experienced uninterrupted development: in
1994 the 152,933 tourist beds were split between
53,000 in the Sahel of Sousse and of Monastir, 40,000
in the region of Nabeul-Hammamet, 30,000 to 32,000
in the south-east, at Djerba and at Zarzis, 60,000 in
the oases of the south-west, plus some 6,000 beds in
the north, especially at Tabarka and Bizerte. Tourism
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has led to the proliferation of airports in the vicinity
of tourist centres, including Tabarka; but while the
airports of Tunis, of Monastir and of Djerba are very
profitable, the same does not apply to Tabarka, which
does business only in the summer season.
Economic development and mobility of population
have led to increased dynamism in the movement of
merchandise and of people. It is a fact that railways
have experienced little expansion since Independence
and remain virtually dormant, with the exception of
the Sfax-Gafsa-Gabes commercial routes, but the network of tarred roads has been substantially developed
and links all regions of the country: a single dualcarriageway autoroute has been constructed from Tunis
to Msaken, a distance of some 150 km/93 miles, the
Tunis-Bizerta autoroute project is in the planning stage
and there is talk of extending the north-south highway from Msaken to Sfax, although this is unlikely
to be seen in the near future.
All in all, Tunisia has experienced major changes
since Independence. Education has become universally available both in towns and in the countryside,
for boys and girls alike (see VI. below); and a network of roads has made the majority of areas accessible. Industry, tourism and various services have
experienced significant development almost everywhere.
Although this development has not yet succeeded in
erasing regional or social disparities, there can be no
doubting the fact that Tunisia is a country on the
move.
Bibliography: For older bibl. see EI} art. s.v.,
and also Naval Intelligence Division. Admiralty
Handbooks, Tunisia, London 1945; Guides Bleus,
Tunisie, Paris. More recent works include P. Birot
and J. Dresch, La Mediterranee et le Moyen-Orient. I.
La Mediterranee occidentale, Paris 1953; J. Despois, La
Tunisie, les regions, Paris 1961; idem and R. Raynal,
Geographic de I'Afrique du Nord-Ouest, Paris 1967;
A. Kassab and H. Sethom,'Geographic de la Tunisie:
le pays et les hommes, Tunis 1980; eidem, Les regions
geographiques de la Tunisie, Tunis 1981; Sethom, Pouvoir
urbain et paysannerie en Tunisie, Tunis 1993.

(HAFEDH SETHOM)
II. HISTORY.
(a) The pre-Islamic p e r i o d .
The Berbers and Carthage. Tunisia was a gateway to
the Maghrib for peoples of the Mediterranean coastlands, and in the early historical period was populated by nomadic and sedentary Berbers tribally
organised. Its coastlands early attracted Phoenician
voyagers, lured by possibilities of commerce with the
West, and these founded ports and trading posts. It
seems that they established themselves on the site of
Utica towards the end of the first millennium; then,
in 814 B.C. according to the Greek tradition, Carthage
was founded by men from Tyre. Recent archaeological investigations have, however, tended to reduce
the gap between this early date and that of the oldest remains so far found (see M. Vegas, op. cit. in
Bibl., 213-14).
In the 6th century B.C. Carthage controlled the sea
routes and dominated the Western Mediterranean. Before annexing southern Spain, its empire stretched as
far as Sardinia and Corsica, the Balearic Islands, Malta
and western Sicily, where there was incessant warfare
in the 5th and 4th centuries with the Greek colonies
of eastern Sicily. In the Maghrib, Punic colonies dotted
the length of the coast, and around Carthage, its aristocracy held estates in the hinterland as far as Cape
Bon and the Tunisian Sahel. It was control of the Mediterranean which was the pivot of the Punic-Roman war-
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j fare and which made the name of Hannibal famous.
Abandoning Sicily in 264 B.C., the Carthaginians fell
back in three phases, ending with the destruction of
Carthage in 146 B.C. Yet despite the transformation
of Carthaginian territory in northeastern Tunisia into
a Roman province, for a century, Rome showed hardly
any real interest in the Maghrib.
The Roman province. The fall of Carthage did not
|
| affect the advance of civilisation and there spread a
| mixture of cultures, beliefs, technical and artistic trends
j of Semitic, Egyptian, Greek and Hellenistic origin. A
j good number of towns continued to be administered
j by Suffetes and the Roman population there continj ued to worship Bacal Hammon and Tanith, although
| the first deity was assimilated to Saturn and the second
to Juno. The language of culture, Punic, co-existed with
the Libyan vernacular of the province as also in the
Numidian kingdom of Massinissa and Micipsa, domj inant there and in southern Tunisia in the 2nd century
j B.C.; the two languages persisted in the countryside
] till the end of Roman domination, and a number of
| techniques inherited from the Punic period, notably in
1 architecture, remained long after the Muslim conquest.
In 46 B.C. Julius Caesar inaugurated a new polI
I icy, annexing the Numidian kingdom and creating a
Roman colony at Carthage. This soon became the
| capital of the Roman province of Africa, the richest
I and most important of the provinces of the Maghrib.
Once colonies were founded, from the beginning of
j the 2nd century A.D., Roman municipal institutions
| were conferred upon the indigenous towns, favouring,
with the spread of education, the integration of peoples. This century also saw a great economic advance,
as in the production of ceramics and in agriculture,
so that the province for long supplied Rome with
part of its corn and exported olive oil in quantity.
Social mobility allowed the descendants of decurions,
notables of varying degrees of richness on whom the
prosperity of the towns depended, to rise into the
nobility; as knights, they took part in the Empire's
administration and as senators, they sat in the Senate
at Rome and attained the highest civil and military
positions. Finally, urbanisation grew considerably, as
the ruins of innumerable towns attest, many of Punic
or Numidian origin and with names hardly changed
j much today, e.g. Carthage, Dougga, Bulla Regia, Macj tor and Sbeitla. Towards the end of the century, the
rise of the African dynasty of the Severi (193-235)
i marked the province's apogee.
It probably felt the effects of the great crisis of the
Roman world (235-85), but was spared in large measure the troubles and problems of the Later Empire.
The restoration of monuments and the manufacture
in large quantities of mosaics which adorned the houses
of the rich in the 4th century show that the province
j still retained a great deal of its economic prosperity.
j At the same time, the spread of Christianity and the
I richness of Christian literature in Latin showed both
I the power of the Church and the vitality of RomanoAfrican culture, one to which the personality and work
of St. Augustine gave a last brilliant flame. There were,
j however, some religious problems, notably that of the
j Donatist schism, and the western part of the province,
| especially, was affected by social troubles.
|
The period from Rome to the appearance of Islam. In 429
| the Vandals pushed ahead of the other Germanic
I peoples who overran the eastern parts of the Roman
j Empire, establishing themselves in Spain and then
} embarking for Africa under their king Genseric, who
1 was both vigorous and intelligent. They finally settled
in the eastern part of the Maghrib, annexed the islands
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and dominated the Western Mediterranean. The cultural contribution of the Vandals was very modest, but
archaeology does not confirm the bad reputation of
their name, since neither the commerce nor the agricultural prosperity of the province showed any obvious
decline. The unwise actions, incompetence and antiCatholic excesses of Genseric's successors contributed,
together with successive waves of attack by nomadic
and mountain-dwelling Berbers of the south and west
of the province, to the fall of the Vandal kingdom.
An expedition launched in 533 allowed the Emperor
Justinian, considering himself as the heir of Rome, to
"reconquer" Africa. The Byzantines endeavoured to
restore the administrative structure and to reinvigorate the economy, but the permanent menace of the
Berber tribes forced them to adopt a defensive military policy and construct numerous fortresses which
commanded possible invasion routes. The burden of
taxation, numerous administrative or military failures
and official corruption, provoking tensions and outbreaks, prepared the way for the ruin of the province,
helped on by the Arab invasion of 647, although it
was not until 698 that the incomers took control of
Carthage.
Bibliography. S. Gsell, Histoire ancienne de I'Afrique
du Nord, 4 vols., 3rd ed. Paris 1928-9; P. Romanelli,
Storia delle province romane dell 'Africa, Rome 1959;
S. Moscati, / Fenici e Cartagine, Turin 1972; A. Mahjoubi, La periode romaine en Afrique du Nord, and
P. Salama, De Rome a Vlslam, in Histoire generale de
rAfnque, UNESCO, Paris 1980, i, ch. 19, 506-52;
M. Vegas, Archaische und mittelpunische Keramik aus Karthago. Grabungen 1987-1988, in MDAI, Rom. Abt.
xlvi (1989), 209-59; P.A. Fevrier, Approches du Maghreb
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(AMMAR MAHJOUBI)
(b) The Islamic period up to ca. 1500.
In early Islamic times, the land known only since
the post-Regency period as Tunisia was known as
IfrFkiya; see therefore IFRIKIYA on the origin of the
term and the geographical extent of the region in
early Islamic times.
As a part of Africa with an advanced civilisation,
the presence of man is attested there from very early
times, with various names in historic times for the
inhabitants: Lebu and Libyes or Barbaroi for the Greeks,
whence the name Berbers, and Mauri and Numidii for
the Romans; the Berbers themselves called themselves
Imazighen (sing. Amazigh) "proud ones" or "proud ones
of the West". The Arabs retained the term Barbar and
called the whole of North Africa the Bildd al-Maghrib
[see AL-MAGHRIB] . Three Arab texts on the Berbers
have recently been edited, a compendium (mao^muc]
comprising, in chronological order, the K. Shawahid
al-^illa wa 'l-acyan fi mashahid al-isldm wa 'l-bulddn by
Abu Bakr b. al-cArabi (d. 543/1149), the K. al-Ansdb
of Ibn cAbd al-Halim (8th/14th century) and the
anonymous K. Mafdkhir al-Barbar (probably 8th/14th
century) (ed. Muh. Yacla, Madrid 1996). The work
of M. Shatzmiller [see MAFAKHIR AL-BARBAR] seems to
close a long-standing controversy over the identity of
the work's author. The conquering Arabs also found
Rum, i.e. Byzantine Greeks and Hellenised elements,
and Afarika, romanised Berbers and Jews, who had
possibly made their way westwards after the destruction of the Temple in A.D. 73.
The Arab invasions
At the moment when the Arabs appeared, Ifrfkiya j

was one of the last Byzantine provinces, and the most
western one, to fall into Arab hands. The new invaders
arrived, however, by the land route linking Egypt with
North Africa; they had the same way of life as the
Berbers, and unlike the preceding rulers, the Byzantines, first installed themselves in the interior of Tunisia,
whilst the coastlands remained still in Byzantine hands.
The conquest of Ifrfkiya was slow and full of turns
of fortune and reverses. The Arabs were far from their
home bases, and the caliph c Umar is reported to have
been reluctant to embark on the campaign, the dangers
of this distance being expressed in the phrase Ifnkiya
tufarrik, whilst a spurious hadith said that "the Berbers
have taken nine-tenths of humanity's stock of anger"
(cf. Miquel, La geographie humaine, iv, 61, after al-Makdisf
and Ibn al-Fakfh). Whereas the campaigns in the Near
East had been completed in a dozen or so years, the
pacification of North Africa took 50 years to accomplish. 'Uthrnan took up the attack again, and entrusted
c
Abd Allah Ibn Abf Sarh [see CABD ALLAH B. SACD]
with the task, who won a great victory over the
Patricius Gregory at Subaytila (Sufetula) in 28/647;
the latter was killed, and the Arabs exacted a tribute of 300 gold talents. But this was a hollow victory, given the tenacity of Berber resistance; the Arabs
led further expeditions, but always withdrew afterward
to Tripolitania.
In 45/665 Mu'awiya b. Hudaydj left Egypt with
a force of 20,000 men and joined up with the troops
in Tripolitania under cUkba b. NafT [q.v.], but despite
successful raids on Hadrumeta (Sousse), Hippo Dyarrithus (Bizerta) and Djarba, the Arabs did not remain.
In 50/670 another expedition by cUkba ended with
the foundation of al-Kayrawan [</.^.], the first point of
anchorage in a hostile environment. In 62/681 c Ukba
returned to the West, and reportedly reached the distant ocean, but on his return was attacked and killed
at Tahuda near Biskra by Kusayla [q.v.] or Kasfla,
chief of the Awraba of the Baranis [q.v.] confederation.
Kusayla held firm for several years, but was finally
killed by an army under Zuhayr b. Kays al-Balaw!
in 67/686. The Berbers submitted, but by no means
finally.
Resistance was now taken up by a woman, Dahiya
or Dihya, etc., called in the Arabic sources the Kahina
[q.v.] or "priestess", from the tribe of Djarawa, a tribe
of the Berber Zanata related to the Butr confederation in the eastern Aures. This heroine's identity has
been much discussed: pagan, according to Sacd Zaghlul
c
Abd al-Hamid; Jewish, according to H.Z. Hirschberg,
A history of the Jews of North Africa, i, Leiden 1974, and
P. Sebag, Histoire des juifs d'Afrique du Nord, Paris 1991;
or Christian, as M. Talbi tends to believe, a Romanised
Berber, see his El1 art. and Un nouveau fragment de
I'histoire de {'Occident musulman (62-196/682-812], ['epopee
d'al-Kahina, in CT, Ixxiii [1971], 19-52. She would
accordingly have been Christian rather than Jewish,
even though her tribe may well have been Judaised,
as Ibn Khaldun affirms, and converted to Christianity, a reflection of the racial and religious diversity of
North Africa. This is how Abdelmajid Hannoum has
set forth his theory in Historiography., mythology and memory
in modem North Africa, in SI, Ixxxv [1997], 85-131 and
Myth and mythmaking in French historiography of North Africa,
in Hesperis-Thamuda (1996). He concludes that we have
here a myth regarding North African origins which
has played an important role in building up Maghrib!
nationalism.
The crises in the East of the caliphate delayed the
Arab reaction, but Hassan b. al-Nucman [q.v.], after
some checks, finally expelled the Byzantines in 79/698
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and defeated the Kahina. The question of the revolts
of the Berber tribes has evoked the question whether
it is possible to group them according to their modes
of life, attempted by R.W. Bulliett in his Botr et Bardnes:
hypotheses sur I'histoire des Berberes, in Annales ESC, xxxvi/1
[1981], 104-16, suggesting that the Butr were camel
nomads and the Baranis sedentary mountain people,
a brilliant reconstruction which brings out the relationship between their appellations—relating to their
clothing—their technological level and their religious
tendencies.
After the Kahina's defeat, the Berbers themselves
went on to participate in the conquest of the rest of
the Maghrib and then of Spain. Though master of
Carthage, Hassan preferred to lay out a misr, a military encampment-town, at Tunis [q.v], a small, nearby
Numidian town, more sheltered by the sea; but for
the moment, this was overshadowed by Kayrawan,
the uncontested capital of the new province of the
Arab empire.
Ifnkiya in the age of the Arab governors
Governors were sent out from the Umayyad capital of Damascus and then by the 'Abbasids from
c
lrak, with 22 of these in almost a century (84-184/705800). One of these, Musa b. Nusayr [q.v.], was to
complete the overrunning of the Maghrib, whilst his
lieutenant Tarik b. Ziyad [q.v] began the conquest
of Spain. See on the period in general, Hichem Djai't,
in Hist, de la Tunisie, ii, Le Moyen-Age, Tunis 1960, 1197, repr. in La wildya d'Ifnkiya au //'/ VIII'siecle, in SI,
xxvii [1967], 77-121, xxviii^ 11-97, and idem, L'Afrique
arabe au VHP siecle, in Annales ESC, xxviii [May-June
1973], 600-11.
Amongst the many studies on the Arabisation and
Islamisation of IfrTkiya and the rest of the Maghrib,
see the older article by W. Mar^ais, Comment I'Afrique
du Nord a ete arabisee?, in AIEO Alger, iv [1938], 1-22,
and more recently, M. Brett, The spread of Islam in Egypt
and North Africa, in idem (ed.), Northern Africa, Islam and
modernization, London 1973, and Bulliett, Conversion to
Islam in the medieval period, an essay in quantitative history,
Cambridge, Mass. 1979.
As for Kayrawan, this needs to be placed in a
wider context, as the fourth garrison city founded,
after Basra, Kufa and Fustat in the East, on the model
of the Prophet's installation at Medina, so that it
became, like them, a ddr al-hid^ra, in which Muslims
could follow, in complete security, the precepts of the
faith. Firstly, the site of the mosque and the ddr al~
imdra were chosen, and then lots of land, khitat, distributed to the various tribes making up the army.
These provisional arrangements of the misr developed
into a genuine city, and the difficulties encountered
and endured explain why it soon became considered
as the fourth holiest city of Islam after Mecca, Medina
and Jerusalem. According to the chroniclers, a high
number of famous Successors settled there, which increased its prestige and aura of sanctity. The Umayyad
governors had difficulty establishing their authority
over the province, but an administration on the model
of Damascus gradually evolved and links with the capital of the empire were kept up through the forwarding of part of the land tax and of slaves, much
appreciated in the East.
This first phase of Ifrikiyan history lasted for almost
a century, punctuated by politico-religious outbreaks
and struggles, especially as the Berbers became partisans of Kharidjism, which entered the province from
Tripolitania and the Djabal Nafusa, with outbreaks
between 123/740 and 155/771. These egalitarian rigorists, expelled from Kayrawan, founded dissident states
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in the central and farther Maghrib. See especially, on
Kharidjism as it developed on the isle of Djarba [q.v.]
and the southern zone of the Maghrib, AL-IBADIYYA
and SUFRIYYA. 2.
The Aghlabid amirate
One of the last governors sent out from the East,
al-Aghlab b. Salim al-TamTmT, was at the origin of
the first autonomous dynasty in IfrTkiya, that of his
son Ibrahim, appointed governor by Harun al-Rashid
in 184/800. His family benefited from their distance
from the capital Baghdad, as had the lines of the
Fihrids, and especially the Muhallabids, before them.
The Aghlabid principality flourished. The amirs
were great builders, and Kayrawan became one of
the most brilliant centres of the Muslim West. The
Great Mosque of c Ukba was enlarged and surrounded
by ramparts, whilst its water supply, in basins, excited
the admiration of the geographers and of travellers.
The clraki model was followed in other places. Ibrahim
I founded al-cAbbasiyya, recalling his allegiance to the
caliphs, 3 km/2 miles from Kayrawan, on the model
of al-cAskar, the royal residence near Fustat in Egypt
(133/750), whilst the second Aghlabid capital founded
at al-Rakkada [q.v] in 263/876 echoed the Tulunid
one of al-Kata3ic in Egypt. Caliphal institutions were
copied—a vizier, huajajab, cummdl, kuttdb, often Christians, formed the administration and collected revenues.
The amir had a personal guard of black slaves, analogous to the caliph's Turks. A mixed society grew up
in the towns, comprising Berbers, the Rum, the Afdrika,
Arabs from Syria and 'Irak, Persians from Khurasan,
etc., whilst Jews and Christians continued to form
part of this society (cf. J. Cuoq, Ueglise d'Afrique du
nord des origines au XII1 siecle, Paris 1974).
The Aghlabids attracted scholars and literary men
to their court and founded a bayt al-hikma on the
Baghdad model. Physicians from the East founded a
local school of medicine in Kayrawan. Malikism
became the dominant legal school there, with such
leaders as Asad b. al-Furat (d. 214/829) and Sahnun
(d. 240/854 [</.&.]). The latter's Mudawwana became
"the Vulgate of North African Malikism"; cf. MALIKIYYA
and Sacd Ghrab, Ibn cArafa et le malikisme en Afrique du
nord, 2 vols. Tunis 1992-6.
The Aghlabid amirs were equally active outside their
capitals, and towns like Tunis, Sousse, Monastir and
Sfax benefited from their works. Thus the great mosque
of Tunis was enlarged, the ramparts strengthened and
palaces built extra muros to the north and west of the
town. The coastal defences were strengthened by the
building ot ribdts [q.v], the best preserved today being
those of Monastir and Sousse. Assured of their hold
on the country, the amirs undertook the conquest of
Sicily from 212/827 onwards [see SIKILLIYA] and Sardinia [see SARDANIYA], secured a foothold on the coast
of southern Italy and even raided Rome in 232/846.
Ifnkiya was thus prosperous during their century's
rule, but it could not stand aside from the SunnT-Shr c T
struggles of the ensuing period [see further, AGHLABIDS] .
The Fa timid caliphate
The dd'i Abu £Abd Allah al-Sancani won over the
Kutama [q.v] Berbers of Kabylia to the cause of his
master, the Mahdl cUbayd Allah, who claimed to be
a descendant of the seventh ShT'l Imam Isma c fl. In
297/909 the Mahdl seized Kayrawan and expelled
the last Aghlabid Ziyadat Allah III, whose reputation
had already been sullied through his cruelties. cUbayd
Allah, now styled amir al-mu^minin, henceforth controlled
the central and eastern Maghrib and, especially, the
trans-Saharan routes which conveyed gold from the
West African sources, thus being able to build up a
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powerful army and navy. Two years after his appearance in Ifrfkiya, cUbayd Allah founded a maritime
capital, al-Mahdiyya [q.v], as a base for his intended
Mediterranean policy, and during his 24-year reign
carried on warfare against the Byzantines and the two
caliphates of Cordova and Baghdad. A fine palace, a
suk and an arsenal were built within the ramparts,
and the court of al-Mahdiyya attracted scholars, physicians, poets and litterateurs.
But Shf c f proselytising activities provoked a resurgence of North African Kharidjism, with various
revolts, the gravest of which was that of Abu Yazld
"the man on the donkey", a native of the Djand and
representative of the Nukkariyya [see AL-NUKKAR] sect
amongst the Zanata Berbers, which affected the region
between the Aures and Kayrawan in 323-34/934-45.
With peace restored, Ismacil al Mansur returned to
Kayrawan and founded nearby his new residence
of Sabra al-Mansuriyya [q.v.] in 337/948, which assumed the role of capital, previously supplanted by
al-Mahdiyya.
Still aiming at the conquest of the East, al-Mucizz
made his power felt throughout the Mediterranean.
An army from Ifrikiya conquered as far west as Fas,
and in 359/969 his freedman Djawhar [q.v.] seized
Egypt and founded al-Kahira [q.v] to the north of
Fustat. Al-Mucizz left Ifnkiya and entrusted its government to his lieutenant Buluggfn b. Zm. See further,
FATIMIDS.
The ^irids
For the first time since the Arab conquest, Ifnkiya
was now governed by Berbers, the Zfrids being
Sanhadja [q.v] Berbers from the central Maghrib who
had helped crush the revolt of Abu Yazfd. For some
time they resided in their own centre of Ashfr [q.v],
then left for Kayrawan and then al-Mahdiyya. The
land had revived after the Kharidjite revolts, and
Kayrawan functioned once more as the intellectual
and economic capital of the province. But Zfrid power
was weakened by military operations required against
the pro-Umayyad Zanata and the pro-Fatimid Kutama,
and their cousins of the Banu Hammad [see HAMMADIDS] created their own principality in eastern Algeria,
with its own capital of Kalcat Ban! Hammad [q.v].
Maliki pressure from within Kayrawan led the Zfrid
amir al-Mucizz b. Badfs ca. 442/1050 to break with
Cairo and renew allegiance to Baghdad at a moment
when Shf'ism in the East was being rolled back by
the Saldjuks. The Fatimid caliph al-Mustansir [q.v]
reacted by unleashing Arab tribesmen against the
Maghrib, led by the Banu Hilal. See further, ZIRIDS.
The Banu Hilal: history and epic
These were Arab nomads who had long before left
their native Arabian peninsula and settled in Upper
Egypt. They were allegedly, so the sources say, incited
by a Fatimid vizier to migrate to the North Africa
of the rebellious al-Mucizz b. Badis. It does seem to
have marked an increase in nomadism in the Maghrib
and a setback to urban life (cf. the reflections of Cl.
Cahen on the phenomenon of nomadism).
After its sacking by the Hilal, Kayrawan lost its
former role permanently, and the countryside saw an
increase in pastoralisation; our accounts of the catastrophic effects here are, however, all from city-dwelling
chroniclers, hostile ipso facto to Bedouin and nomads.
What does seem certain is that the land of Tunisia
now became deeply Arabised and thus achieved an
ethnic and cultural coherence. Popular memory retained the story of the invasions and made out of
them a tribal epic, with very long poems on the
migration to the West, the love of Djaziya, the roles

of Abu Zayd al-Hilah and Dhi'ab, etc. (see HILAL.
part 2, and add to the Bibl. there, cAmr Abu '1-Nasr,
Taghnbat Bam Hilal wa-rdhilihim ild Bildd al-Maghrib,
Beirut n.d.; M. Galley and Abd al-Rahman Ayoub,
Histoire des Bern Hilal, Paris 1983; L. Saada, La geste
hilalienne, Paris 1985).
The whole question has aroused strong controversy.
What J. Berque has called "the received historical
view" of the damaging effects of the Hilalian devastations was given by W. Marcais, H. Terrasse and
H.R. Idris. More recently, others have expressed a
more nuanced view: J. Poncet and Cl. Cahen, Quelques
mots sur les Hilaliens et le nomadism, in JESHO, xi [1968],
130-3; Berque, De nouveau sur les Beni Hilal?, in SI,
xxxvi [1972], 99-111, repr. as Les Hilaliens au Maghreb,
in De I'Euphrate a I'Atlas, i, 55-88; M. Brett, The military interest of the battle of Haydardn, in V. Parry and
M.E. Yapp (eds.), War, technology and society in the Middle
East, London 1975, 78-88; idem, The Flood of the Dam
and the Sons of the New Moon, in Melanges qffirts a Mohamed
Talbi, in CT [1993], 55-67; R. Daghfous, De Tongine des
Banu Hilal et des Banu Sulaym, in CT [1975], 41-68;
idem, Contribution a Vetude des conditions de I'immigration
des tribus arabes (Hilal et Sulaym} en Ifnqiya, in CT [1977],
23-50; idem, Macrakat Haydardn wa 'l-sirdc al-^in alHildli, in CT, clxix-clxx [1995], 11-26.'
The towns which resisted, like Tunis, Sfax, Tozeur,
Gabes and Tripoli, sought protection from Arab or
Berber tribal chiefs. These petty city-states were governed by autonomous lines like the Banu '1-Ward at
Bizerta, the Banu '1-Rand at Kafsa, the Banu Malll
at Safakus and the Banu 'l-Djamic at Kabis. Mahdiyya
remained in Zfrid hands until the middle of the 6th/
12th century. In particular, Tunis enjoyed a certain
security for a century under the rule of the Banu
Khurasan [q.v]; the town was defended, the suburbs
developed and the Jews were able to install themselves
intra muros. The amirs built a palace and a mosque to
the southwest of the Zaytuna (see A. Daoulatli, ^dmic
al-^aytuna, Tunis 1966), thus moving the town's centre of gravity and preparing it for becoming the third
capital of Ifrikiya.
During this 5th/llth century, pressure on Tunisia
appeared with the advent of the dynamic and dangerous element of the Normans in the Western Mediterranean, only just installed in southern Italy and
Sicily but soon attacking the coasts of Ifrikiya, at alMahdiyya, the Kerkenna Islands [q.v] and at Djarba.
These were the prelude to several centuries of attacks,
later by Angevins, Catalans and then by Spaniards
and corsairs, whilst on the more peaceful level, Italian,
Frankish and Catalan merchants traded at the Maghrib! ports and negotiated commercial treaties. As part
of a reaction within North Africa, whereas the Fatimids and Zlrids had tried to unify North Africa from
Ifnkiya, new Berber dynasties like the Almoravids and
Almohads appeared from southern Morocco and moved
eastwards in attempts to unite the Maghrib and alAndalus. The Almohads combatted the Banu Hilal and
proclaimed holy war against the Normans, who had
taken advantage of the disorders to seize al-Mahdiyya,
Safakus and Djarba. The Almohads nominated a governor for Tunis, chosen as capital of the province,
whilst they themselves were besieging Marrakesh.
The Hafsids
c
Abd al-Wahid b. Abf Hafs, from the Moroccan
tribe of the Hintata [q.v.], was a great shqykh of the
Almohads who was given the governorship of Ifrikiya
in 603/1206-7, at a time which was troubled by the
pretensions of the rulers of Majorca and those of
Karakush [</.^v], the lieutenant of the Ayyubid Salah
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al-Dm. The distance of the Almohad rulers allowed
the governor Abu Zakariyya5 Yahya b. Abi Hafs to
break with them in 627/1229 and affirm his autonomy,
giving birth to a new dynasty which was to reign
there for over three centuries. Abu Zakariyya5 simply
styled himself amir, but his son Abu cAbd Allah called
himself amir al-mu'minin and in 650/1253 assumed the
caliphal lakab of al-Mustansir. This line of development
was, however, stifled by the rise and the success of
the Mamluks in Egypt, with the installation of an
'Abbasid caliph in Cairo.
After the French king Louis IX (St. Louis) had
been checked in Egypt, he turned his attention more
westwards, and had the idea of seizing Ifnkiya as a
preliminary to marching against Egypt by land, impelled thus by his brother Charles of Anjou, king of
Sicily, who wished to revive the former Norman ambitions in North Africa; but St. Louis died at Tunis in
August 1270 and was buried on the hill at Carthage.
The danger was over, for this was the last attempt
at a crusade in the West.
In the mid-8th/14th century, the new power in
Morocco of the Mannids [q.v.] seriously threatened
Tunis and the Hafsids, with the capital Tunis twice
occupied temporarily, in 748-50/1348-50 and in 758/
1357. The Hafsids nevertheless survived, and in the
next century enjoyed a renaissance under rulers like
Abu Faris eAbd al-cAzIz (796-837/1394-1434) and his
son c Uthman al-Mansur (839-93/1435-88). Tunis was
now the intellectual and economic capital of the province, and a period of fine building and development
ensued. The palace of the Kasaba, with its mosque,
became the new centre of the city. The Zaytuna was
enlarged, a new basin for ablutions, the mida'at alsultdn, was built, and the Roman aqueduct restored.
The population increase was signalled by the need to
construct a second city wall comprehending the new
suburbs. New religious buildings—mosques for newlylaid out quarters, madrasas and zdwiyas—were construeted, with an artistic style reflecting the double influence
of the East and of al-Andalus. See further, HAFSIDS.
The skies were, however, clouding for the Hafsids
as Europe was taking the decisive steps towards modernity, with the "crusade for Africa" menacing the coasts
of Ifnkiya after the reconquest of Granada in 898 /
1492, whilst in the east, the power of the Ottomans
was rising. Spaniards and Turks were henceforth to
dispute control of the Mediterranean. The corsairs
who had occupied Algiers since 922/1516 seized Tunis
in 941/1534 and expelled the Hafsid sultan. Charles
V's armies occupied Tunis in 942/1535 and restored
him. A fortress was built at La Goulette to defend the
port entrance. The corsairs called in Ottoman help,
and took definitive control of Tunis in 982/1574, thus
closing the classical period of the history of Ifnkiya
and heralding the period of the Regency.
Bibliography: 1. P r i m a r y s o u r c e s . The main
sources here are listed in the Bibl. to IFRIKIYA, to
which should be added the fragments of 'Ubayd
Allah b. Salih b. cAbd al-Hallm, ed. Levi-Provencal
in Un nouveau recit de la conquete de I'Afrique du nord
par les Arabes, in Arabica, i (1954), 17-43; this author's
K. al-Ansdb has now been published, Madrid 1996.
Of g e n e r a l w o r k s , for Ibn A c tham al-Kuft, see
H. Masse, IM chromque d'Ibn A'tham et la conquete de
rIfnkiya, in Melanges M. Gaudefroy-Demombynes, Cairo
1935-55, 85-90. Ibn al-Athlr in his Kamil utilised
the lost works of al-Warrak and al-Raklk alKayrawanT. Al-Nuwayrl devoted a complete volume
to the history of the Maghrib and al-Andalus, vol.
xxii of the Cairo 1983 ed. of his Nihdya. Of Western
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sources, a fragment of al-Rakik's T. Ifnkiya wa
'l-Maghrib, covering the period from the mid-1st
century A.H. to the end of the 4th one, is ed.
MundjI al-Kacbi, Tunis 1968, and also CA.A. alZaydan and T.D.CU. Musa, Beirut 1990. Ibn
Tdhari's Baydn remains one of the most detailed
and best-documented sources. Of Ibn al-Kattan's
c
lkd al-dj_umdn, only the section on the end of the
Almoravids and beginning of the Almohads has survived. Of Ibn Khaldun's clbar, there is a new critical ed. by Kh.Sh. Suhayl and S. Zakkar, 4 vols.
Beirut 1988. Two late authors, nevertheless of some
use, are Ibn Abl Dinar (11th/17th century), al-Munis
fi akhbdr Ifnkiya wa-Tunis, Tunis 1967 and Beirut
1993 (the latter ed. bringing nothing new), and alWazTr al-Sarradj, al-Hulal al-sundusiyya fi 'l-akhbdr altunisiyya, Beirut 1984.
Of individual dynasties, for the Aghlabids,
note a lost source on the dynasty utilised by alBakrl, Ibn al-Athir, al-NuwayrT and Ibn TdharT. For
the Fatimids, see FATIMIDS and its Bibl., to which
should now be added al-Kadf al-Nucman, Da'd'im
al-Isldm, Cairo 1948; idem, K. Iftitdh al-dacwa, ed.
F. Dachraoui, Tunis 1968, and W. al-Kadl, Beirut
1970; idem, K. al-Maajdlis wa 'l-musdyardt, ed. H. alFakf et alii, Tunis 1979; al-Da'I Idrls clmad alDm, K. cUyun al-akhbdr (T. al-khulafd* al-fdtimiyym
bi }l'Maghrib], ed. M. Yalaoui, Beirut 1985. For
the Almohads and Hafsids, see the Bibls. to ALMUWAHHIDUN and HAFSIDS, to which should be
added Ibn al-Abbar, al-Hulla al-siyard', Cairo 1963;
Ibn Kunfudh, al-Fdrisiyya fi mabddi3 al-dawla alhafsiyya, Tunis 1968; Ibn al-Shamma c , al-Adilla albayyina al-nurdniyya fi mafdkhir al-dawla al-hafsiyya,
Tunis 1984 (see on this author, R. Brunschvig, Ibn
al-Shammdc, histonen hafside, in AIEO, i [1934-5],' 193212); ZarkashT, T. al-Dawlatayn al-muwahhidiyya wa
'l-hafsiyya, Tunis 1966.
For the g e o g r a p h e r s and for travel n a r r a t i v e s , see the Bibl. to IFRIKIYA, and also cUmarT,
Masdlik al-absdr, section on North Africa tr.
Gaudefroy-Demombynes, L'Afrique moins I'Egypte,
Paris 1927, and ed. Casablanca 1988. Of travellers,
see 'Abdari, Rihla, Rabat 1968; Tidjanl, Rihla, Tunis
1980; Ibn Rushayd, Mai' al-cayba, Tunis J982; Ibn
Battuta, Rihla, i, 21-5, tr. Gibb, i, 13-17; Balawi,
Tad} al-mafnk bi-tahliyat 'ulamd* al-mashrik, Morocco
n.d.; Kalasadl, Rihla, sc. Tamhid al-tdlib, Tunis 1979;
Brunschvig, Deux recits de voyage inedits en Afrique du
nord au XV1 siecle, Adorne et cAbd al-Basit ibn Khalil,
Paris 1936. On the genre, S. M'ghirbi, Les voyageurs
de ^Occident musulman du XIF au XIV1 siecle, Tunis
1996.
For b i o g r a p h i c a l d i c t i o n a r i e s , see Abu
'l-cArab al-TamTmT, Tabakdt culamd* Ifnkiya wa-Tunis,
Tunis 1968; Khushanl, Tabakdt culamd3 Ifnkiya, Cairo
1953; Malikr, Riyad al-nufus, Beirut 1983-5; alDabbagh and then Ibn NadjI, Macdlim al-imdn fi
ma'rifat ahl al-Kayrawdn, Tunis 1968-78. Specifically
Maliki ones include al-Kadi clyad, Tartib al-maddrik,
Rabat 1983; Ibn Farhun,'Mafa Cairo 1972, and
the continuations (dhuyul) of the Dibddj, by KarafT,
Tawshih al-Dibdd}, Beirut 1983, and Ahmad Baba's
May I al-iblihdaj, Cairo 1939. For Kharidjite ones,
see AL-IBADIYYA and its Bibl.
Legal s o u r c e s have a special interest, as described by Cahen and Talbi, and by S. Ghrab, in
his Kutub al-fatdwd wa-kimatuhd al-i^_timdciyya, mithdl
nawdz.il al-Bur^uli, in Hawliyydt al-l^dmica al-Tunisiyya,
xvi (1968), 62-102. The great corpora of Maliki law
included those of Sahnun \q.v.], Ibn Sahniin, Ibn
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al-Furat, Ibn Abi Zayd al-Kayrawam, Ibn Djazzar
and al-Kabisf (cf. H.R. Idris, Deux juristes kairouanais de Vepoque ziride: Ibn Abi Zjiid et al-Qabisi, in
AIEO, xii [1954], 173-98). Maghribi scholars produced fahdris or bardmidj., the equivalents of the
mashyakhas of the East, in which the names of their
masters are noted, as with the Fihrist of al-Rassac,
Tunis 197?. For collections of fatwds and
nawdzil, see the works of Burzull and Wansharfsf
mentioned in NAZILA, and also Mazan, al-Muclim
bi-fawd'id Muslim, Tunis 1988; Maghfli, al-Durra almaknuna f t nawdzil Mazzuna, still in ms. but studied
by Berque, En lisant les nawdz.il Mazzuna, in 67, xxxii
[1970], 31-9; H. Touati, En relisant les nawdzil
Mazouna, marabouts et chorfas au Maghreb central au XVe
siede, in SI, Ixxvii [1993], 75-94); other ms. works
exist by Ibn Shabbat and Ibn al-Ramf. The form u l a r i e s of n o t a r i e s are valuable for the light
which they throw on private life: Ibn Munasif,
Tanbih al-hukkdm fi 'l-ahkdm, Tunis 1977; al-Kadf
c
lyad and his son Muhammad, Madhdhib al-hukkdm
fi nawdzil al-ahkdm, Beirut 1990; Ibn cAbd al-Rafic,
Mucin al-hukkdm cala l-kaddyd wa 'l-ahkdm, Beirut
1989. Hispano-Maghribf hisba treatises include Ibn cUmar, Ahkdm al-suk, Tunis 1975; see
also Abu cUbayd al-Kasim b. Sallam, K. al-Amwdl,
Beirut 1988.
Hagiographical sources: many mandkib works
on the saints of Tunis are still in ms., but see e.g.
the mandkib of Muhriz b. Khalaf [q.v.]. ed. Idris,
Paris 1959, of al-Sayyida cAsisha al-Mannubiyya,
Tunis 1925, of Shaykh Ahmad b. cArus by Rashidr,
Tunis 1303/1885, of Sayyidl Abu '1-Hasan alShadhili, by al-Sabbagh, Tunis 1886; and of alDahmam, by al-Dabbagh; also Ibn al-Kunfudh,
Uns al-fakir, Rabat 1965; Ibn Khaldun, Shift3 al-sd3il
li-tahdhib al-masd'il, Tunis 1991.
2. Studies. A survey of r e c e n t general
histories of the Maghrib is given by M. ChapoutotRemadi, Thirty years of research on the history of the
medieval Maghrib (seventh to sixteenth centuries], in M. Le
Gall and K. Perkins (eds.), The Maghrib in question.
Essay sin history and historiography, Austin, Texas 1997,
35-61. On Tunisia specifically, H. Djai't et alii,
Histoire de la Tunisie, ii, Le Moyen-Age, Tunis 1960;
H.H. cAbd al-Wahhab, Warakdt ta'rikh Tunis, Tunis
1965, 1981; M.H. Sharif, Ta'nkh Tunis, Tunis
1980. Of recent works on individual dynasties,
F. Dachraoui, Le califat fatimide au Maghrib 296362/909-973, Tunis 1981; H. Halm, Das Reich der
Mahdi. Der Aufstieg der Fatimiden (875-973), Munich
1991, Eng. tr. M. Bonner, The empire of the Mahdi.
The rise of the Fatimids, Leiden 1996. Of recent
works on literary h i s t o r y , Chedli Bouyahya, La
vie litteraire en Ifnqiya sous les prides 362-555 H./9721160, Paris 1972; M. Ya'lawT, al-Adab bi 'l-Ifrikiya
fi 'l-cahd al-fdtimi, Beirut 1986; M.M. Labidl, alHaydt al-adabiyya fi 'l-Kayrawdn fi cahd al-Aghdliba,
Tunis 1994; Ahmad al-Tawfli, al-Haydt al-adabiyya
fi Y-W al-hafsi, Kayrawan 1996. On religious
history: F. Djabirf, Nizam al-cazzaba cind al-Ibddiyya
fi D^arba, Tunis 1975; Mahmud Isma'Tl, al-Khawdridj
fi 'l-Maghrib al-isldmi, Beirut 1976; P. Cuperly,
Introduction a Vetnde de Ulbadisme et de sa theologie,
Algiers n.d.
E c o n o m i c , social a n d u r b a n h i s t o r y .
Numerous arts, by Brunschvig, in his Etudes d'islamologie, Paris 1976, and Etudes sur rIslam classique et
UAfrique du Nord, Variorum, London 1986. Numerous
works by S.D. Goitein on the Cairo Geniza documents highlight the importance of Ifrfkiya in

Mediterranean trade, see his A Mediterranean society,
Berkeley etc. 1967-88, and also his La Tunisie au XI1'
siede a la lumiere des documents de la Geniza du Caire,
in Etudes d'orientalisme dediees d la memoire de E. LeviProvencal, Paris 1962, ii, 559-79, and Mediaeval Tunisia,
the hub of the Mediterranean, in Studies in Islamic history
and institutions, Leiden 1966, 308-28. Also, works by
M. Talbi, including his Law and economy in Ifnqiya
(Tunisia) in the third Islamic century. Agriculture and the
role of slaves in the country's economy, in The Islamic
Middle East 700-1900. Studies in economic and social
history, Princeton 1981, 209-49, and Etudes d'histoire
ifriqiyennes et de civilisation musulmane medievale, Tunis
1982. On the role of the towns: J. Revault,
Palais et demeures de Tunis, Paris 1967-71; A. Daoulatli,
Tunis sous les Hafsides, evolution urbaine et activite architectural, Tunis 1976; M. Chapoutot-Remadi, Fronte
sahariano e fronte mediterraneo, in Hinterland, Milan, xvxvi (1980), 10-20; P.L. Cambuzat, devolution des cites
du Tell en Ifnqiya du VIF au XF siede, Algiers 1986;
J. Abdelkefi, La Medina de Tunis, Paris 1989;
L'habitatwn traditionelle dans les pays musulmans autour
de la Mediterranee, IREMAM-IFAU, Cairo 1990-2;
Chapoutot-Remadi, Ta3nkh al-mudun al-isldmiyya alula, in al-Fann al-carabl al-isldmi, ALEC SO, Tunis
1995, ii, 9-25. On coins: M. al-cUsh, Monnaies aghlabides etudiees en relation avec I'histoire des Aghlabides,
Damascus 1982; Hamid al-cAdjabI, Catalogues sur les
monnaies tunisiennes, Tunis 1990-5.
(MOUNIRA CHAPOUTOT-REMADI and
RADHI DAGHFOUS)
(c) The period from ca. 1500 to 1881.
What might be called "the modern period"—a
European historical concept, but nevertheless pertinent here—in Tunisian history, began in Ifrfkiya
around the opening of the 16th century, with a severe .
crisis, involving the break-up of the old-established
Hafsid state, the collapse of urban and sedentary societies and the recovered autonomy of the tribes (cf.
Leo Africanus, tr. Epaulard, ii, 374-94). The deeplytroubled land now became a military and political
vacuum attracting the great powers of the Mediterranean basin, the Spaniards and the Ottomans. The
struggle between these latter two powers lasted some
forty years, ending with the Ottoman victory of 1574,
supported by the majority of the local inhabitants, or,
at least, of the town-dwellers (see Ibn Abf Dinar, alMunis f i akhbdr Ifnkiya wa-Tunis, Tunis 1967, 160-3).
Tunis now became an Ottoman province, like
Algiers and Tripoli, with the sultan represented there
by a pasha or governor, a handful of secretaries, a
kadi efendi at the head of the judicio-legal institution,
and above all, a militia of 3,000 Janissaries and a
dlwdn closely connected with this militia and forming
the governor's council. It was a regime of military
occupation which, in fact, intervened little in the daily
lives of the people, except for questions connected
with the maintenance of public order, obedience to
the new masters and taxation, apart from these leaving the subjects alone with their traditional institutions, religious or customary, which the regime was
content to control or at least utilise to its own profit.
Although the hand of the regime was light, it nevertheless had significant consequences for the land: it
made it into an entity distinct from its neighbours,
the future framework for the state and then the nation
of Tunisia, and it introduced there a certain "modernity". This last took the form of a more modern type
of army; a central, paper-shuffling bureaucracy, however rudimentary; and relations with lands across the
seas—the Ottoman empire, from which the regime
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derived its legitimacy, its Janissaries and secretaries
and which offered an immense unified commercial
market, and Christian Europe, from which came manpower, such as slaves, who might become powerful
mamlufa, adventurers and merchants, bringing goods
and precious currency, acquired from around 1580
onwards by privateering [see KURSAN. i.] and then,
from the 17th century onwards, by trade. With this
process taking place, there took shape within Tunisia
a kind of split between a Mediterranean outlook,
marked by links with the outside world and the means
for dominating the rest of the land, and a hinterland,
devoted to traditionalism and stagnation.
Towards the end of the 16th century, the government of the province (iydld) evolved into what was in
effect a regime autonomous of Istanbul, paralysed by
a prolonged crisis: the Turks, permanently installed
in Tunis, seized power by means of the junior officers of the militia, the deys, who surrounded and
invested the diwdn in 1591 (R. Mantran, Involution des
relations entre la Tunisie et Vempire ottoman du XVI' au
XIXe smle, in CT, xxvi-xxvii [1959], 319-33). The
province took on thereafter, in European eyes, its
"barbaresque" denomination and permanent characteristics: privateering activity (with its golden age in
the first half of the 17th century); the enslavement of
Christians (a real phenomenon, although widely exaggerated); and an internal "tyranny", which, as well as
being something rather strange and barbarous, was
valid for the whole of the Maghrib (L. Valensi, Le
Maghreb avant la prise d'Alger, Paris 1969, 15-17, 94-112).
In practice, the internal situation, political and social,
continued to evolve. One of the Deys, c Uthman,
"seized complete control of decision-making" (infarada
bi 'l-kalima] in 1595 or 1598 and set up a kind of
principate which, whilst perpetuating the Turkish and
military dominance and whilst benefiting from the
proceeds of corsair activity (at this time at its apogee),
did not hesitate to rein in the excesses of the soldiery
and encouraged the peaceful activities of the local
people and of emigrants coming in from outside. Thus
the Moriscos [</.#.], expelled from Spain in 1609, now
came to play an important role in the increase in
artisanal and agricultural activity characterising this
period (see J.D. Latham, Towards a study of Andalusian
immigration in Tunisian history, in CT, xix-xx [1957J,
203-52); the Jews of Leghorn were natural intermediaries between the two shores of the Mediterranean;
and finally, European merchants were installed at
Tunis under the terms of treaties imposed, but in part
warmly welcomed by one element of the ruling class,
including the Dey (see P. Sebag, Tunis au XVIF siecle.
Une cite barbaresque au temps de la course, Paris 1989, 173;
T. Bashrush, ^umhuriyyat al-ddydt fi Tunis 1591-1675,
Tunis 1992, 63, 78, 107; J.M. Abun-Nasr, The beylicate
in seventeenth-century Tunisia, in IJMES, vi [1975], 70-7).
This regime of the preponderance of the Deys,
efficacious in Tunis and other places where there was
a Turkish presence, progressively gave way to the
predominance of the Muradl Beys from the middle
of the 17th century onwards. These descendants of
Murad, who had originally been a mamluk of Corsican
origin, were, as beys, commanders of the fiscal military organisation (mahalla {q.v.\}, and they now succeeded in breaking the resistance of the warrior tribes
(Awlad SacTd, Awlad Shannuf, etc.) and in extending,
within certain limits, the control of Tunis over the
country's interior after some fifteen years of fighting
(from 1628 onwards). They could thus now draw fresh
resources from it and form new means of support,
largely indigenous, thus enabling them to counterbal-
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| ance the "Turkish" military institution and that of its
| representative, the Dey. Furthermore, responding to
the demands of the local milieu, they re-established
1 links with the earlier Hafsid monarchical traditions.
They founded a hereditary dynasty, and organised a
royal court at Bardo, outside Tunis and away from
the Janissary barracks; there at Bardo they brought
together their military and civil "household", with
their clients and their apologists and propagandists
(see Ibn Abi Dinar, op. ciL, 229-42). They did not,
I however, renounce at this time their "Turkish" or
I Ottoman allegiance, since they continued to depend
! on the services of the Janissaries and on privateering.
| But, thanks to local support, they managed to bend
[ the Deys to their own authority and to frustrate by
j force the several attempts to restore the latter's power
I (in 1673, 1685-6 and 1694-5, on this latter occasion
| with the support of the Dey of Algiers to the "Turks"
of Tunis). In regard to the latter, the Muradf Beys
would figure as "Arab princes", unfaithful to their
Ottoman suzerain (Plantet, op. cit., 416-30); thus the
Dey of Algiers would intervene at Tunis with the aim
of putting an end—without, however, great success—
to an evolution which could have been contagious,
as much as by a desire for plunder. For other reasons, the Muradi line disappeared in 1702, the victim of a concatenation of internecine conflicts and
the excesses of its last Beys, in addition to the discreet intervention of the Ottoman Porte. A Turkish
officer who came back from Istanbul overthrew the
Bey and then eliminated the rest of his family. He
I tried to restore the Turkish preponderance, but withI out success; at the first reverse which he suffered at
I the hands of the forces of Algiers, in July 1705, his
I attempt to turn back the clock collapsed leaving no
I trace, a sign of the irreversibility of the land's polit1 ical evolution in the course of the 17th century.
It fell to his successor adeptly to take advantage
of the "monarchical" experience begun by the Muradls.
Al-Husayn b. 'All (I), a kulughll [see KUL-OCMLU] and
j leading member of the ruling class, appointed to the
j functions of Bey by the authorities and notables of
Tunis, succeeded in repelling the invaders from Algiers
j (October 1705) and in rapidly eliminating rivals. He
| utilised at one and the same time support from the
Janissaries, the mamluh, and above all, the forces of
the local notables of the land (caids-/a^«m, the shaykhs
of local communities, local military groups, religious
leaders, etc.). He concentrated all power into his own
hands, whilst maintaining the old institutions (the Dey,
the diwdn and the council), which willingly submitted
to his will rather than to the inevitable Ottoman allegiance. In order to increase the resources at his disposal, he encouraged local production and commerce,
but intervened in economic affairs to ill effect. He
had recourse to the mushtard (gathering together cereals at a low price and re-selling them to the benefit
of Christian merchants) and developed tax-farming
(lizmd) at all levels, measures which were consonant
with the growth of European commerce (M.-H. Cherif,
Pouvoir et societe dans la Tunisie de Husayn bin cAli, 17051740, Tunis 1984, i, 119-50, 184-9, 195-204). For
various reasons, internal as much as external, the land
suffered a long series of troubles between 1728 and
1762: civil war between the supporters of the Bey
and those of his nephew CA1T (1728-9, and then 173540), the despotism of CA1I Basha (1740-56), and invasions from Algiers supporting one side or the other
(1735, 1756, on the last occasion involving the sack
of the capital, with distressing excesses which the population were slow to forget) (Plantet, op. cit., ii, 500-5).
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When peace returned in 1762, the Husaynid regime
Hist. Maghreb., Ivii-lviii [1990], 211-19), or further, with
benefited from more than half a century of stability
the modern notion of the fatherland [see WATANIYYA]
and consolidation, internal as well as external, in the
set forth by Ibn Abi '1-Diyaf and his imitators in the
£
reigns of Alr Bay (1759-82) and Hammuda Basha
19th century (see A. Demeersman, Formulation de I'idee
(1782-1814). These successful policies were explicable
de patrie en Tunisie (1837-1872), in IBLA, cxiii [1966],
by the closer alliance of the dynasty with local nota35-71, cxiv-cxv [1967], 109-42; A. Abdesselem, Las
bles (not, however, excluding allegiance to the
historiens tunisiens des XVII', XVIIF et XIX1 siecles, essai
Ottomans and the ruling classes' connection with the
d'histoire culturelle, Paris 1973, 122-3). Artisans and
"Turks") and by skilful exploitation of favourable intertraders who were in contact with the outside world,
nal circumstances (ca. 1760-75) and external ones (the
the great caids-lazzdm and the exporters of the prodwars of the French Revolutionary period and the
ucts of the land, were, in their fashion, the vehicles
Empire). The increase of European commerce in Tunis
for modernity, despite a traditional way of life and
during the second half of the 18th century likewise
culture. The trade of manufacturing shdshiyyas or
benefited from this atmosphere, securing profit for the
chechias, headgear introduced first by Morisco refugees
persons involved, the state and its associates and clients
and then taken up by indigenous craftsmen [see LIBAS.
(Abun-Nasr, The Tunisian state in the eighteenth century, in
i and ii, Glossaries], is an example of an activity of
ROMM, xxxiii [1982], 33-61; D. Panzac, La Regence
a capitalist type, in the sense of the term for that
de Tunis et la mer a I'epoque de Hammouda Pacha Bey
time (Valensi, Islam et capitalisme: production et commerce
(1782-1814), in CT, clxv [1993], 65-84).
des chechias en Tunisie et en France aux 18e et 19e siecles,
Society in Tunis, for its part, belonged undoubtin Rev. Hist. Moderne Contemporaine, xvii [1969], 376edly to the late Arab-Islamic civilisation, marked by
400). At the beginning of the 19th century, a certain
its conservatism, even devotion to the past, on the
Hadjdj Yunis al-Djirbf handled business on a
material, social and mental levels, and characterised
Mediterranean scale (Panzac, op. cit., 80), and ca. 1840by unchanging techniques, the segmentation into patri50, the trading and other activities of one Ben cAyyad
lineal families, in separate communities (as well as
brought to mind, through his ways of conduct and
the age-old rivalry between towns and countryside),
his mentality, the entrepreneurs and captains of indussubmission to "patriarchal" authority (in the sense
try of overseas lands (L.C. Brown, The Tunisia of Ahmad
used by Hisham Sharabi, Le neo-patriarchal, Fr. tr. Paris
Bey 1837-1855, Princeton 1974, 342-3). But in the
1996), etc. The "Tunisian" land was, moreover, disend, this was only an aborted "bourgeoisie", because
tinguished by a massive presence of tribes in the counof the traditionalism with which it was imbued, its
tryside and by a relatively homogeneous culture,
non-evolving, imported techniques, the patrimonialism
overwhelmingly Arab and MalikF Sunnf. In modern
of the state and, finally, because of its dependence
vis-a-vis the European capitalism with which it had to
times, rural society did not change appreciably (Valensi,
operate, in particular after 1815.
Fellahs tunisiens, I'economie rurale et la vie des campagnes
e
e
The 19th century was the age of European expanaux 18 et 19 siecles, Paris-The Hague 1977, 365-8)
sion, which became irresistible in all spheres and which
except for interventions by the beylicate, which had
provoked in Tunisia an upsetting of the earlier politseveral consequences. It broke the power of the great
ical and social state of balance, as elsewhere outside
tribes; consolidated the position of a class of notables
Western Europe. The expedition of 1815-16 of Lord
(e.g. cai'ds, shqykhs and marabouts with a wide folExmouth proclaimed to the Maghrib the new relalowing), which became its clients; and it favoured an
tionship involving force, and it brought about, more
economy of money circulation through its direct or
than the ending of corsair activity (by now moribund
indirect functions and its initiatives (mushtard, the farmanyway), a liberty of commerce on the best possible
ing out of its dues, creation of souks, etc.). Yet all
conditions. The Bey of Tunis bowed to the exigenthings considered, this "progress" was limited because
cies coming now from Europe, on this occasion and
of numerous blocking factors, technological, demoon others, but soon found himself in a state of finangraphic, mental and political. It is more on the level
cial difficulty, whose burden he now placed on the
of the towns that one should seek change as a result
shoulders of his subjects, whence the discontents of
of borrowings from the AndalusI immigrants, the
these latter, headed by the notables, and revolts (Cherif,
Ottomans and others, which were felt in the spheres
Expansion europeenne et difficultes tunisiennes, 1815-1830, in
of food, habits, music and architecture, at least in
Annales ESC [May-June 1970, no. 3], 714-45). In 1830,
Tunis itself, from the 17th century onwards. European
the French installed themselves in Algiers, and in 1835
influences on society showed themselves somewhat
the Ottomans at Tripoli. In Tunis, Ahmad (I) Bey
later, in the 19th century, but in a deeper and more
c
(1837-55), faced with such threats, had recourse to
lasting manner. The body of ulama* expanded proan audacious policy of reforms. Out of this came a
gressively from this century onwards and became hierfurther step towards the feeling of the regime's Tunisian
archically differentiated. As a result, they functioned
national identity (although it never ceased to proclaim
as allies of the central power which gave them a privits faithfulness to the Ottomans); the consolidation,
ileged position, but they maintained a certain disin a certain sense, of the structures of state; the aptance, especially in cases of conflict between Muslims
pearance of a core of men at court won over to the
(e.g. the war with Tripoli 1793-4; cf. Ibn Abi '1-Diyaf,
idea of reform; but also, the abortiveness of several
IthdJ' ahl al-zamdn bi-ahhbdr muluk Tunis wa-cahd al-amdn,
ill-framed measures, unsurmountable financial probTunis 1964, iii, 23-4) or when reforms inspired by
lems, and sources of abuses and discontent (Brown,
modernism were in the air, ca. 1860 (A. Ben Achour,
op. cit., 348-56; Kh. Chater, Dependance et mutations preCategories de la societe tunisoise dans la deuxieme moitie du
coloniales. IM Regence de Tunis de 1815 a 1851, Tunis
XIXC siecle, Tunis 1989, 443-4). The new ideas flour1984, 560-83).
ished more amongst the local scholars connected with
Under Ahmad's successors, reforms were accelerthe Makhzan or with the lands outside; this was the
case with the apologia for "progress" and an opening- I ated under pressure from European consuls but also
in response to a group of Tunisian reformers grouped
up for commerce presented by the minister-secretary
round the person of Khayr al-Dfn [q.v.\: in particuHammuda Ibn cAbd al-cAzfz ca. 1775 (Cherif, Hammuda
lar, the grant of guarantees to the subjects in 1857
Ibn (Abd al-cA?jz. wa-ajkdruhu "al-takaddumiyya", in Rev.

651

TUNISIA
and a constitution in 1861. At the same time, extensive public works—of doubtful utility—were begun,
juicy contracts were concluded with unscrupulous intermediaries, and finally, heavy outside loans were
obtained on catastrophic conditions (extravagant commissions obtained over wine-bibbing, even downright
fraud). The Bey was driven to raise taxes to intolerable levels, provoking a near-general revolt in 1864,
that of CA1T b. Ghidhahum [see IBN GHIDHAHUM, in
SuppL], followed by merciless repression which left
the land in ruins and permanently irreconciled. At
the end of this infernal cycle, aggravated by the natural calamities of 1867-8, the beylicate announced its
bankruptcy. An international financial commission was
then in 1869 charged with overseeing the country's
revenues in order to secure repayment of the debt
(J. Ganiage, Les origines du protectorat francais en Tunisie
(1861-1881), Paris 1959, 177-402)^ The defeat of
France, the main pressuriser of the Tunisian government, in the Franco-Prussian War of 1870, gave
Tunisia a momentary breathing-space, used by Khayr
al-Din, now prime minister, to put affairs in order
and to apply realistic reforms. But in 1877 he fell
from power, and the descent to the abyss was resumed
to France's profit, who succeeded in setting aside its
rival Italy and in installing itself comfortably in Tunis
under the Treaty of Protectorate imposed on the Bey
on 12 May 1881. This was the logical outcome of a
relationship based on force unfavourable for Tunisia
for decades, but it was also the launching-pad for the
new policy of colonial expansionism.
Bibliography: Given in the article, but see also
H. Cambon, Histoire de la Regence de Tunis, Paris
1948; B. Tlili, Les rapports culturels et ideologiques entre
VOrient et {'Occident en Tunisie au XIXC siecle, 18301880, Tunis 1974; and for a list of the Husaynid
Beys and a brief sketch of their history, C.E.
Bosworth, The New Islamic dynasties, a chronological and
genealogical manual, Edinburgh 1996, 55-6 no. 22.
(MOHAMED-HEDI GHERIF)

(d) The p e r i o d of the P r o t e c t o r a t e and the
e s t a b l i s h m e n t of i n d e p e n d e n t T u n i s i a .
This period involved struggles for the achievement
of national identity and then of national independence, led first by the reformist movement on the eve
of the Protectorate and then by the nationalist movement during the Protectorate.
The situation before the imposition of the Protectorate

European penetration of Tunisia had begun in the
mid-19th century as the balance of forces between
East and West increasingly tipped in favour of the
latter, favoured by the almost universal decadence of
the Regency, permitting first commercial and financial penetration and then political and military by the
outside forces. Commercial penetration was seen in
the unequal treaties imposed on Tunisia by Britain
in 1863 and 1875 and by Italy in 1868. By the terms
of these, the Tunisian government could not forbid
or limit the import of British and Italian goods, which
were only to pay an 8% entry tax and be free of all
internal dues to which the indigenous Tunisian products were subject. France profited equally from these
arrangements by virtue of her most-favoured-nation
status. There was also a financial penetration, aided
by the policies of the Tunisian government in the
1860s of borrowing from the European powers. Once
the Bey became unable to keep up interest payments,
France, Britain and Italy intervened to place the country's finances under their tutelage and to protect their
interests, so that under their pressure, the Bey Muhammad (III) al-Sadik (1859-82) set up in 1869 the 'Com-

mission financiere Internationale, made up of Tunisians and
foreigners, which acted until 1884 as in effect the real
ministry of finance in Tunis.
This financial and economic control limited considerably Tunisian sovereignty in these spheres, and
increased in the 1870s. Western Europe entered a
period of economic depression in the period 1873-96,
involving a shrinkage of the European internal market, resulting therefore in the piling-up of industrial
products and capital. In order to find outlets and
fields for investment outside Europe, France embarked
on a policy of colonial expansion which was to lead,
in Tunisia, to its occupation and the establishment of
the Protectorate.
The Protectorate

Hence on 24 April 1881 a French army of 35,000
men invaded the Regency of Tunis from Algeria. At
the same time, the Naval Division of the Levant sailed
from Toulon, and on 1 May the Brigades of Mourant
and Breart landed at Bizerta. On 8 May General
Breart marched on Tunis and on the 12th appeared
at the beylical palace of Bardo with a contingent of
troops. The Bey bowed to force majeure and signed the
Treaty of Bardo establishing French hegemony in
Tunisia. The act of 12 May, euphemistically called
a treaty, was in fact a French diktat imposed on
Muhammad al-Sadik. It did not deprive the Bey of
all powers but merely ensured French preponderance
in Tunisia to the exclusion of all other European
powers. It deprived the Bey of freedom of external
action, since he was now unable to treat with any
outside power without the consent of the French government.
It was only by the Convention of La Marsa imposed
on CA1I (III) Bey (1882-1902) on 8 June 1883 that
France established a real protectorate over Tunisia.
The Treaty of Bardo had just reserved control of
external affairs to France, but by this convention, the
Bey's internal control of affairs was encroached upon
without, however, it being suppressed altogether.
Nevertheless, by promising to implement the administrative reforms which France judged useful and to
contract no loans for the Tunisian state without the
sanction of the French government, the Bey in fact
placed himself within the hands of the French
Republic.
In the period which followed, the Bey was little
more than a decorative figure-head justifying the
Protectorate in the eyes of French, Tunisian and
European public opinion. He lost all his prerogatives
to the Minister Resident, elevated in June 1885 to
the status of Resident-General, who now became the
real master within the Regency. Some Tunisian ministers were admittedly retained in the government, but
their number was reduced to two (as against five
French ones); the prime minister and the "minister
of the pen", who were chosen by the Resident-General,
hence could only function under his orders. Their
role, wrote the Resident Paul Cambon, was limited
to "putting into effect through local officials decisions taken by the Bey at the behest of the heads of
the different administrative departments and after
the Resident's previously-bestowed assent". The two
Tunisian ministers were in any case under the oversight of a French official, the Secretary-General whose
functions, as laid down in February 1883, made him
the real director of the Tunisian administration. The
Protectorate provided, it was true, that local administration should remain in the hands of indigenous
Tunisian ka'ids, khalifa?, and shaykhs, but a body of
French officials, called civil controllers, was set up in
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1884 to supervise them; their role was thus comparable to that of the Resident-General vis-a-vis the Bey
and the Secretary-General vis-a-vis the Tunisian
ministers.
Economic change

This political and administrative tutelage obviously
created favourable conditions for an economic tutelage,
seen, in an agricultural economy, in land colonisation.
This last process, begun before 1881, increased in
intensity with the Protectorate. In the period 1881-92
the French government opened up Tunisia to capitalists investing in land colonisation, a private system
of colonisation. The Protectorate administration contented itself with assuring these capitalists of "perfect
security, good administration and a satisfactory development of a communications system". But after 1892,
a system of official colonisation was instituted sideby-side with the private one. This official system
involved centralising as much land as possible into
the hands of the state so that it could be granted
out at moderate charges and with facilities for repayment to French nationals. Also, whilst the private system was concerned with milk land on more or less
legal conditions, the state system was concerned with
"dead" lands, collective lands, forest lands and habous
(hubus — awkaf [see WAKF]).
In this way, French-owned land which had
amounted to some 114,000 hectares on the eve of
the Protectorate, by 1892 amounted to 443,000 ha
and in 1914 to 560,000 ha. If one adds to these the
lands acquired by the Land Service which were not
yet allocated, and those acquired by other Europeans,
especially Italians, amounting to over 130,000 ha,
nearly one million hectares passed from Tunisian ownership to that of European nationals. These lands were
usually situated in the most fertile and well-watered
regions and had constituted the best territories of the
Regency. This foreign grip on this preponderant economic sector led to a decline in other sectors such
as stock rearing, artisanal activities and commerce
directly or indirectly linked with them.
The situation by the nature of things provoked a
reaction against European penetration, at first from
the native Tunisian elite and then by wide sections
of the population against French domination.
The reformist movement and resistance to penetration

The promoters of the patriotic movement saw themselves as protectors of the sovereignty of their land
against the European powers. Fascinated by the rise
and development of Western Europe, they themselves
sought to learn from it the means and power of resisting European influences.
The movement first appeared in the 1840s with
Ahmad (I) Bey (1837-55), an enlightened ruler who
was inspired by Western ideas to embark on a programme of reforms. His army was reorganised with
French aid and on the French model, with a polytechnic college founded in 1840 at Bardo to train
competent officers. It was the first modern educational
institution in Tunisia, and formed for its students a
real window on science, civilisation and Western methods. In 1846 the Bey abolished slavery in the Regency
before making an official visit to France which confirmed him in his modernist convictions, and the officials who accompanied him, headed by Khayr al-Dm
Pasha [q.v.], and these last, with the support of graduates from the polytechnic college formed the new
reformist movement, so that it continued after Ahmad's
death in 1855 under his successor Muhammad (II)
Bey (1855-9). The latter promulgated on 9 September
1857, mainly under pressure from the consuls of out-

side powers but also from that of internal reformists,
the Fundamental Pact which, as in modern states,
guaranteed rights to all inhabitants of the Regency
irrespective of religion and nationality, in effect, security of life and private property, equality before the
law, equality of tax burdens and freedom of worship.
It envisaged the grant of a constitution, in fact proclaimed by Muhammad (III) al-Sadik Bey (1859-82)
on 21 January 1861. This document limited the powers of the Bey and his ministers and, in theory, ended
absolute power. It was the basis for a new political
system involving a separation of powers, with a legislative assembly, the Grand Council, and court with
judges who could not be removed. Despite its suspension in 1864 during a politically troubled period
in Tunisia, the reformist movement remained attached
to a modernist and democratic programme. Its chief,
Khayr al-Dln Pasha, who resigned in 1862 his presidency of the Grand Council in protest against the
violation of the constitution by the Prime Minister,
occupied himself with strengthening the reformist current by providing it with a theoretical basis in his
book of 1867, Akwam al-masdlik fi macrifat ahwdl almamdlik "The most straightforward of ways for knowing the state of the lands". In it he attributed the
decadence of the Islamic countries to their arbitrary
and unjust systems of governance, and advocated the
adoption of Western-type political systems based on
liberty, justice and the respect for laws, which would
bring about the appropriate intellectual and cultural
climate for scientific and technological progress which
would benefit the Islamic lands; the Western system
of democratic and constitutional government was in
no way contrary to Islam, and both systems shared
a common origin in the ancient world (for further
analysis, see KHAYR AL-DIN PASHA, at Vol. IV, 1154b).
He became Prime Minister in 1873, but was unable
to introduce a parliamentary system into Tunisia or
even to restore the 1861 constitution. He had to be
content to lay the foundations for a state based on
law by codifying laws and determining the duties of
state officials in order to transform the state from an
instrument of exploitation to one which would serve
the people. He aimed at reconciling the people with
the state, to guarantee their persons and property,
hence stimulate them to work and develop the resources of the land. Such a policy also implied modernisation of the educational system in order to produce
persons capable of carrying out such policies. Hence
in 1875 he created the Sadikl college, parallel to the
Polytechnic created at Bardo in 1869, with teaching
provided in the natural and human sciences and in
foreign languages, and utilising the services of foreign, above all French, instructors with their modern
pedagogical techniques. Thus the College became a
symbol of modernism and a link between the AraboMuslim and the Western civilisations, and its products formed a link between the reformist movement
and the nationalist movement which grew up soon
after the establishment of the Protectorate (see further on the college, AL-SADIKIYYA).
The beginning of the nationalist movement

This manifested itself as a continuation of the
reformist trends, with a continuity of personages from
Khayr al-Dm through CA1I Bash Hamba and cAbd
al-cAzfz al-ThacalibI up to Bourguiba, and following essentially the policies set forth by the reformists
before 1881, sc. constitutional institutions based on
justice, freedom and equality before the law, and an
educational system necessary for the renaissance and
independence of Tunisia.

TUNISIA
These ideas of an elite were far from the level of
feelings of the mass of population, who reacted rather
to the economic and social contradictions of the
Protectorate regime as they touched their own basic
interests; but it was the handful of reformers who led
the movement of the creation of a national spirit,
hence the foundations for a national movement. This
last comprised, from the opening of the 20th century
to 1956, three successive phases, those of the Young
Tunisian movement, of the liberal constitutional
Destour (Dustur) party and then the Neo-Destour.
The Mouvement Jeunes-Tunisiens rose out of a journal, Le Tunisien, founded in 1907 by cAlf Bash Hamba,
advocating a programme of economic, political and
social measures within a modernist and nationalist
framework. In the economic sphere, it mainly advocated the modernisation of agriculture and local
industries through the provision of credit facilities,
professional training and fiscal reforms aimed at combatting foreign competition. In the social sphere, the
possibility of providing land for small Tunisian cultivators, re-acquiring lands allotted to foreign colonists,
local control of public works, free and compulsory
primary education and access to a secondary one,
availability of higher education to the Tunisian elite
and the right of Tunisians to all administrative posts
on the same conditions as French persons. In the
political sphere, the adoption of modern principles of
rights and duties of governments and citizens would
mean the participation of Tunisians in public life
where such matters as taxation and their specific interests were involved. A reorganisation of the Tunisian
judicial system was envisaged, on the basis of a separation of powers in the state and the codification of
laws. The Young Tunisians did not therefore demand
Tunisia's independence but simply a share in their
country's government, and even set forth their programme as "un concours loyal a la France pour 1'aider
dans sa mission civilatrice". Nevertheless, by revealing the economic, social and political antagonisms with
which large sections of the Tunisian population lived,
they fostered the emergence of a public spirit which
created conditions favourable to the emergence of a
broader nationalist party.
This was the Parti Liberal Constitutionel founded in
March 1920 under the leadership of cAbd al-cAziz alTha'alibf [q.v.], better known as the Destour Party.
This grew out of the former movement, but went
beyond its elitist character to become a party open
to the masses and with, for the first time, a structure, a formal programme and means of action linking all its members. In the long term, this programme
envisaged the ending of the Protectorate and the
achieving of independence, but in the short term it
aimed at a constitutional regime enabling the Tunisian
people to govern themselves, with only the conduct
of external affairs reserved to the French government.
In order to realise its aims, the Party had during
the 1920s to mobilise all classes of society and acquire
a wide popular constituency. By 1924, the Protectorate
authorities estimated its adherents at 45,000 without
counting a much larger number of sympathisers not
officially registered as members. During this period,
it had about 60 branches. Even so, the Party remained
moderate in its demands, limited to reforms within
the framework of the Protectorate, and in its methods of action. Its leadership rejected violence and was
suspicious of mass movements for fear of being outflanked or compromised. Hence it came into conflict
with a group of young nationalists, who had returned
from study in Paris at the end of the 1920s, familiar
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with the techniques of mass action and the mobilisation of the masses employed by European Communist and Fascist parties. In 1932 they grouped
themselves under Hablb Bu Rukayba (Bourguiba)
around a French-language journal, L'Action Tunisienne.,
which immediately began to reflect the radicalisation
of the nationalist movement in Tunisia.
The Neo-Destour and the radicalisation of the nationalist
movement
The leaders of L'Action Tunisienne took advantage of
the economic and social crisis gripping Tunisia in the
1930s to lead the masses into political action. Thus
it drew them into a struggle against the burial of
Tunisians who had become naturalised French citizens in Muslim cemeteries. Hence the Destour Party
congress in Tunis of May 1933 decided unanimously
to associate the Action Tunisienne team with its own
Executive Committee. The team manoeuvred to capture the whole of the party by an extraordinary congress held at Kasr Hilal in the Sahel in March 1934,
I which resolved to dissolve the old Destour Party's
Executive Committee and replace it by a new Political
Bureau, led by Dr. Mahmud Matin and with Habfb
Bu Rukayba as its Secretary-General (for details, see
HIZB. i. at Vol. Ill, 524). In reality, the divergency
of the so-called archeos and neos was largely one of
methods of achieving similar programmes, but the
Neo-Destour was now more in tune with the aspirations of the Tunisian masses and accelerated its
demands. The Liberal Constitutional Party, the old
Destour, lingered on until the violent events of April
1938, al-Tha'alibl having been contemptuously rejected
by the new party in the previous year (for details,
See AL-THACALIBI).
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After the Second World War, the Neo-Destour
became much more radicalised, with its resistance to
French control taking on the character of an armed
struggle in the early 1950s, leading to the achievement of internal autonomy on 3 June 1955 and full
independence on 20 March 1956.
Bourguiba and the constructing of the modern state of Tunisia
This involved completing the country's independence, providing it with a constitution, developing a
modern system of education and adapting Islamic legislation to the exigencies of modern times. The achieving of complete sovereignty involved further conflict
with France until on 17 June 1958 French troops
evacuated bases in Tunisia, with the evacuation of
the naval base at Bizerta following on 15 October
1963. On 12 May 1964 Bourguiba nationalised the
lands formerly granted out for colonisation.
The new Tunisian government proceeded to elect
a constituent assembly (25 March 1956), which abolished the monarchy and proclaimed a republic (25
July 1957) and on 1 June 1959 promulgated a constitution. This last established a political system based
on the separation of powers, equality before the law
and the guarantee of liberty of opinion and freedom
of association yet this remained a dead letter, since
public liberties were suspended in 1963. However,
although Bourguiba did not think Tunisia yet ready
for democracy, he undertook its modernisation, attacking where necessary traditionalist currents, reflecting
what he considered as retrograde Islamic religious attitudes. Thus on 13 August 1956 he introduced a code
of personal status which deeply modified certain dispositions of the religious law. In fact, the new code
abolished polygamy, gave women guarantees against
unilateral divorce and regulated divorce proceedings.
He laid special stress on education for transforming
fixed mental attitudes within the population and for
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bringing about the emancipation of women. Hence
over a quarter of the national budget was reserved
for the education of both sexes, spread over all the
regions and forming a means of social advance (see
further on the position of women, section VI, below)
This mode of political development, embodying the
will of a good part of the Tunisian elite to modernise
their land in order to protect its independence and
sovereignty, forms a prominent thread in the history
of contemporary Tunisia, but as is delineated in section (e) below, by no means the only one.
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Beirut 1969; Ch.A. Julien, UAfrique du Nord en marche.
Nationahsmes musulmans et souverainete fran^aise, 3Paris
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Lisa Anderson, The state and social transformation in
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(ALI MAHJOUBI)
(e) B o u r g u i b a and after.
As noted in the preceding section, Bourguiba confronted several Islamic religious practices head on, but
his publicly avowed aim was to reform Tunisian Islam
by bringing it more within the control of the state
and by correcting corrupt and decadent practices which
had crept into the faith and especially in the sphere
of popular religion. Thus, as outlined above, Tunisia
was the first Islamic country formally to abolish
polygamy. Also, the Shari'a courts were abolished. The
hubus were nationalised, thereby bringing the 'ulamd3
who had drawn their income from them into the state
patronage nexus. The Zaytuna [q.u.] was incorporated
into the University of Tunis. Pilgrimages and festivals
at saints' tombs were controlled, and some shrines
even demolished, and the Sufi" orders or turuk [see
TARIKA. II. 2.] viewed unenthusiastically. All these
measures were aimed at controlling Islam by bringing it further within the ambit of the state apparatus. Yet the government actually increased steeply the
number of mosques in Tunisia, with a three-fold
increase during the period 1960-87. Bourguiba's ostensible attitude was that Islam had to be modernised
in order the better to withstand contamination by
Western values, and he denied the claims of local
fundamentalists that they were the sole focus of
Tunisia's religious identity. Yet Bourguiba's attempt
in 1960 to abolish fasting [see SAWM] as deleterious
for Tunisia's economic development backfired and had
eventually to be abandoned.
Politically, Tunisia became for over twenty years a
single-party state, with Bourguiba elected by the 1974
party congress as President for life. Economic devel-

opment was at first pursued by long-term planning,
the formation of co-operative societies (especially in
the agricultural sector) and an initially moderate attitude towards private enterprise after the economic
boycott by France after the nationalisation of French
colonists' lands in 1964 had been eventually surmounted. A move towards more radical, collectivist
policies began in 1969 when it was decreed that all
private lands and private businesses and industrial
concerns were to be formed into co-operatives. These
policies proved highly unpopular and were abandoned
in 1970, with their leading exponent, the minister
Ahmad Ben Salah, dismissed. Thereafter, Tunisia
evolved into a mixed economy with the private sector playing a dominant role.
Nevertheless, discontents mounted within the country from 1971 onwards, with political repression of
those demanding a more democratic and less autocratic political system, and in a climate of economic
stagnation, strikes and riots increased, particularly in
1978. Rival political groups to the government grew
up, from the Islamic Tendency Movement (though its
leaders cAbd al-Fattah Muru and Rashid al-Ghannushr
were temporarily jailed) to a Social Democratic trend
under Ahmad Mastm and a Communist party under
Muhammad Harnal. After the riots of January 1984,
the government of Muhammad Maza.li made approaches to the Islamists and Social Democrats, and
the Communists were allowed to function as a legallypermitted party.
The riots were a watershed for Bourguiba's regime,
warning of the dangers of economic austerity measures and the formation of a parallel state within the
state by the Islamists (after 1988 called the Hizb alNahda "Party of Renaissance" in order to comply with
a government decree that no party should incorporate the term "Islam" in its title). The aged Bourguiba
himself continued as President until toppled from
power in November 1987. His successor as President,
Zayn al-cAbidfn Ben 'All, made various concessions
to the Islamists aimed at giving religion a more prominent role in public life, increasing the size and
budget of the Islamic Religious Council and establishing the Zaytuna as a separate university. But conciliation of extremism proved impossible, and in the early
1990s Ben 'All's stance hardened, so that the public
manifestation of the Hizb al-Nahda had been largely
destroyed by 1993.
Externally, Tunisia's diplomatic position remained
uneasy amid the sharp North African regional rivalries. In 1983 Algeria offered a twenty years' treaty
of peace and reconciliation, but this weakened Tunisia's
relations with Morocco, since it apparently implied
support for Algeria's position over the Western Sahara
problem. Relations with its eastern neighbour Libya
continued to be potentially explosive, especially after
the abortive attempt at political union in 1974 and
accusations of Libyan interference in the economically
less advanced, hence more discontented, southern
regions of Tunisia, seen in the January 1980 rebellion at Gafsa (Kafsa [q.v.]); in 1985 Libya expelled
over 30,000 Tunisian emigrant workers, mostly
involved in the oil industry. On the wider scene of
Middle Eastern conflict, Tunisia became involved
through the transfer in 1982 of the headquarters of
the PLO to Tunis and also that of the Arab League
after Egypt made peace with Israel.
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III. RELIGIOUS LIFE.
From the 5th/llth century at least, Tunisia took
over Malik! Sunn! Islam [see MALIKIYYA] . The island
of Djarba [q.v.] is a special case; formerly the population was three-fifths Kharidjite [see AL-IBADIYYA]
occupying two-thirds of the island, but is now about
one-third (ca. 35,000 out of 110,000 inhabitants), spread
over Adjim, Guellala, Tlat, Sedouikech and el-May
(see Muhammad Khudja, Rasd'il al-Shaykh Sulaymdn alHildti, Beirut 1998). But the distinctions are tending
to become blurred: the mosques with square or tapered
minarets welcome indifferently Sunnls and Ibadl faithful, and even marriages between the two communities
are no longer exceptional. This retreat of Ibadism has
been due firstly, to the renewed vigour of Malikism
since Hafsid times, despite the latter's origins from
the Muwahhidun (see Brunschvig, Hafsides, ii, 286 ff.),
and secondly, to proselytism by ascetic fakihs like alDjimmin! (Sidl Brahfm al-Djomn!, d. 113471722), whose
knowledge of Khalil b. Ishak's [q.v.] Mukhtasar of
Malik! fikh was so great that the Murad! ruler built
for him a madrasa-zdwiya at Houmt-Souk, where he
trained missionaries to go forth and preach the virtues of Malikism (see Husayn Khudja, Dhayl Bashkir
ahl al-imdn, ed. T. Mamouri, Tunis n.d., 130). In
the region of the Djarid [</.y.], a marabout called Abu
c
Al! al-Sunn! or al-Naft! took up the same mission.
Even in Tunis itself, the Ibad! men from Djarba had
a mosque, the Djamic Hintat!, in the heart of the
medina. These moderate Kharidjites—often called alKhawamis in order to approximate them to the main
four orthodox madhdhib and perhaps, too, to differentiate them from more radical Kharidjite groups like
the Azarika [q.v.] and Nukkariyya [see AL-NUKKAR]—
seem to be the remnants of the great Berber Kharidjite
movements whose revolts characterised the history
of North Africa from the 2nd/8th to the 4th/10th
centuries (see al-Rakik, T. Ifnkiya wa 'l-Maghrib, ed.
M. al-Kacb!, Tunis 141 ff.; Ibn cldhar!, Baydn, ed.
Colin and Levi-Provencal, i, 69; al-Makr!zi, al-Mukqffd,
ed. M. Yalaw!, Beirut 1992, iii, 697)'.
Stages of Islamisation
The Islamisation of Tunisia was not achieved so
quickly as the governor cAbd al-Rahman al-Fihr!
affirmed to the caliph al-Mansur. "It is today entirely
Muslim and there is no more saby (i.e. no captives
of war to forward to the capital)" (Ibn c ldhan, 167).
The Ten Successors were said to have been sent by
c
Umar II ca. 100/719 to teach the natives there the
basics of the Kur'an and Tradition, and the dogmas
and rites of the new faith. The lists of these men in
the Tabakdt literature, e.g. Abu Bakr cAbd Allah
al-Maliki's (d. after 460/1067) Riydd al-nufus, ed.
B. Bakkush, Beirut 1992, 99, show that these fakihs
were above all transmitters of hadlths concerned with
day-to-day practice; juridical controversies and theoretical debates would come later, beginning under the
Aghlabids who, through their allegiance to Baghdad,
professed Hanafism. This was given an impulse by
Asad b. al-Furat [q.v.], who implanted it for a while at
Kayrawan before his Asadiyya was supplanted by the
Mudawwana ofSahnun and Ibn Ab! Zayd's [q.v.] Risdla.
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Neither the views of the Aghlabid amirs, nor the persecutions—in fact, much exaggerated—by the Fatimids,
silenced the great Malik! voices (see Yalawi, al-Haydt
al-adabiyya bi-Ifnkiyafi 'l-cahd al-fdtimi, Beirut 1986, 41),
whose teaching and works spread all through the
Maghrib and Muslim Spain (H.R. Idris, Zjndes, ii,
687 ff.).- Under the Hafsids, the Mukhtasar fi fikh almadhhab of Ibn cArafa [q.v.] had the same fortune as
the Mudawwana (Saad Ghrab, Ibn cArqfa et le Malikisme
en Ifnqiyya au VIIIe/XIVe siecle, Tunis 1992, i, 369;
M. Mahfuz, Tarddjlm al-mu1 allijin al-tunisiyyin, Beirut
1984, iii, 368).
Hanafism
This cannot have re-appeared in Tunisia until the
arrival of Ottoman troops in 982/1574 sent against
the occupying Spanish, and it became implanted
through the regime of the Deys and Beys who remained vassals, whether nominally or actually, of the
Porte up to the French occupation of 1881. It survives today in islets in certain coastal towns: Bizerta,
Kelibia, Sousse and Monastir, and in some towns of
the interior: Beja, Le Kef and Zaghouan, sc. in the
thughur [q.v.] where the Turks had garrisons, and above
all, in the capital, where the groups close to the Beylical power—military, civil and religious dignitaries—
followed the madhhab of the court [see HUSAYNIDS] . But
here also, the differences have tended to be attenuated: octagonal minarets no longer mark Hanafi"
mosques solely. Of the seven Hanafi mosques in Tunis
(see Muhammad Bel Khodja, Macdlim al-tawhid fi Tkadim wa f i 'l-d^adtd, ed. Ben Hadjdj Yahya Sahl!,
Beirut 1985, 153 ff.), only two have a Hanafi" imam.
In general, Hanafism has lost its importance, never
great, to the general dominance of Malikism throughout the land. In the first place, the abolition of the
Husaynid ruling power contributed to this, with Tunisia
becoming on 25 July 1957 a Republic with a parliament. Adhesion to the Hanafi law school no longer
had any justification in the achieving or carrying out
of any public office.
Justice
Secondly, there was the suppression in 1956 of the
religious Sharc tribunal, set up in Tunis a century earlier under the name of the Diwdn. This supreme tribunal had two chambers: a Hanafi one, headed by the
Shqykh al-Isldm, and a Malik! one, under the Bash Mufti.
Both chambers were competent to consider, according
to the litigants, cases relating to personal law—civil
status, marriage, divorce, guardianship and succession.
The shaft tribunals (maajdlis) in the provinces were
also suppressed and now attached to the civil courts.
These last accordingly enlarged the sphere of their
competence and were provided by the legislature with
codes (nuKJjallat) in various areas: for commercial law,
investment and finance, maritime law, real property,
insurance, and above all, personal law, the watchword of the liberation of the Tunisian woman, to the
point that the anniversary of the code's promulgation
(13 August 1956) has become the Celebration Day of
Women. All these documents, which laicised in some
degree justice, were inspired by Malik!, Hanafi or
other decisions, and opted for a liberalisation of justice,
e.g. in the handing-over to the sole surviving daughter of the whole of an inheritance (art. 143 bis, 1. 2)
instead of, as previously, just a half (a decision inspired by a legal provision attributed to the Sh!c!
Imam DjaTar al-Sadik (cf. al-Kad! al-Nu c man, Da'd'im
al-isldm, ed. Fyzee, ii, 378 nos. 1359-60; al-MaknzI,
al-Mukaffd, iii, 103, notice on Djawhar).
The teaching at the ^aytuna
The unification of the legal system and abolition
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of the distinctions between the madhdhib inevitably
brought about a shrinkage in the opportunities for
teaching fikh in the two law schools, especially as the
institution concerned with the training of future religious lawyers had this branch of its activities ended,
and the Great Mosque, the Zaytuna, which had taught
both HanafT and Malik! law, was now reduced to
becoming a place for religious worship only. The educational function, at least on the secondary level, was
ended (law of 4 November 1958), and higher education
assigned to a "University of the Zaytuna" [q.v.] under
the Minister for Higher Education. At present, it has
two institutes for higher education plus a research
centre: (1) the Higher Institute for Theology (for training teachers in this field); (2) the Higher Institute for
Islamic Civilisation (open to students from outside
Tunisia); and (3) the Centre for Islamic Research, situated in Kayrawan. As for the Higher Institute of
Religious Sciences (meant for training and refresher
courses for imams and preachers), this was no longer
part of the Zaytuna University, but after January 1997
was attached to the Ministry of Religious Affairs, itself
set up in 1992. This is now ultimately responsible for
all religious activities: teaching, the cult, training of
imams and preachers, organising of the Pilgrimage, exhibitions and commemorations, organising of cultural
associations, congresses, colloquia, etc.
Suppression of the awkaf

The hubus/habous were likewise suppressed. Property
in mortmain was restored to the original owners or,
in case of the disappearance of these, became state
lands. Hence there was no further need for administrators (wukalay} responsible for superintending the awkaf
and of the procedures which had allowed the practice
of enzel or inzdl [q.v. in Suppl.], the perpetual leasing
of properties at a low price or in return for disproportionate benefits.
The question of the "Arabic" numerals and calendar reform

The new Republic took another audacious, but in
the end accepted, decision: the replacement of the socalled "Indian" numerals, used in the East in all works
of religion and scholarship by the so-called "Arabic"
ones. The Gregorian calendar and its nomenclature
was adoped side-by-side with the Hidjrf one in official
publications, if not in practical life. Astronomical computation was now used to fix the beginning and end
of the Ramadan fast (from Ramadan 1380/March
1960), but since the results of such calculations were
not unanimously recognised, even in neighbouring
countries, after the political changes of 7 November
1987, a mixed method was adopted: visual observation of the crescent moon by the Mufti of the Republic,
an important person in the power hierarchy, holding
the rank of Secretary of State. The creation of this
office (decree of 28 February 1958) had ipso facto meant
the suppression of the posts of mufti in the provinces,
these having existed since the replacing of the Grand
Judge (Kadi al-I^amdca) in 1856 by various subordinates
(e.g. the K. al-Ahilla, charged with observing the crescent moon; the K. of the Bardo, in the beylical palace;
the K. al-Mahalla, who accompanied the annual taxcollecting expedition (the last two abolished under the
Protectorate); the K. al-Fard'id, for the division of
inheritance; the K. al-Ankiha, for civil status and marriage; and the K. al-Mucdmaldt, for transactions). This
return to observation of the heavens was supplemented
by astronomical computation, entrusted to the staff of
the National Meteorological Office (decree of 8 April
1988).
Ramadan and the Pilgrimage

Another of the measures of the first President of

the Republic, Habib Bourguiba, this time one less
well received, was aimed at combatting the idleness
and carefreeness of the period of the month of fasting.
Each citizen was in future to carry out scrupulously
his normal daily task, without absenteeism and loss of
productivity, a necessary initiative in a developing country, and a measure put forth with the best of intentions, but sometimes badly carried out and arousing
the opposition of a part of the population. It nevertheless had positive results in the long run: it guaranteed freedom of conscience for citizens and forbade
anyone to act as judge and meddle in the religious
behaviour of his neighbour, whilst maintaining the
requirements of punctuality and serious fulfilment of
work obligations; nevertheless, some ameliorations of
hours were foreseen, as in regard to Friday afternoons,
always regarded as to be free from work in order to
allow the faithful to fulfill their obligations of community worship. In this connection, the State continued
to resist those who demanded a holiday for the whole
of Friday. It argued with reason that, if the whole of
Friday was added to Saturday as a holiday for financial institutions, and with Sunday as a universal holiday
also, the effective work week would be reduced to
four days. It has also resisted demands for more religious programmes, more Kur D an recitation, more sermons, etc., on the state-controlled radio and television
networks, although it has conceded the interruption
at times of football matches by the adhdn or call to
worship.
Other measures have tended to bring more order
into religious practice, e.g. to reduce the number of
pilgrimages for which citizens received state aid, to
the one Pilgrimage, as prescribed by the religious law,
whilst leaving the faithful to use, at their own expense,
patterns of procedure other than the state-sponsored
one.
Sufi orders, marabouts and zawiya^

In the earliest centuries of Islam in North Africa,
Sufism was merely a particular attachment to orthodoxy and personal renunciation of the world and its
goods, as with such persons as Buhlul b. Rashid
(d. 183/799) and al-Rabrc al-Kattan (d. 333/944). The
biographical dictionaries of authors like al-Khushanf
[q.v.], the al-Malikf mentioned above, and al-Dabbagh's
Macdlim al-imdn, are merely the vitae of Kayrawanf
saints, who despite their devotion to spiritual aims,
did not hesitate to take up arms to defend their faith
when it was menaced by the Fatimid intruders, or to
take part in the massacre of the last Shlcls, like Muhriz
b. Khalaf, the patron saint of Tunis (see Idris, prides,
ii, 695). Under the Hafsids and their successors, Sufi
asceticism became a kind of boisterous and noisy mysticism, associated with thaumaturgic practices aimed
at attracting the masses and at stimulating pilgrimages to saint's tombs, transformed into centres for the
Sufi" orders, and enriched by the offerings of the faithful. Certain of these turuk [see TARIKA] limited themselves to sessions of dhikr [q.v], like the Shadhiliyya
[q.v.], followers of Abu '1-Hasan al-Shadhilf on the
hill of the same name at Tunis, and the Tidjaniyya
[q.v.], introduced by the great religious lawyer and
preacher Sldr Brahrm al-Riyahf (see his Diwdn, ed.
Sahll and Yalawl, Beirut 1990, 8). Others, such as
the Aysawiyya or the cArusiyya-Sulamiyya, had more
extravagant manifestations, generally disapproved of if
not condemned. Today, there remain only the Kadiriyya, in various localities of the interior, the zdwiya
of al-Sayyida 'A'isha al-Mannubiyya, frequented above
all by women, those of Srdf Muhriz, Sfdf al-Halfawf
at Tunis, etc. The increase in education, urbanisation
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The period of Byzantine conquest (533-698) involved
and opposition to obscurantism, have inexorably aliena Roman restoration after the interval of the Germanic
ated the urban, and even the rural, populations from
Vandals. Roman civilisation, deeply Hellenised, allowed
these marabouts; certain sagacious promoters have
Greek to leave traces which are still perceptible.
tried to take advantage of such ecstatic celebrations
Ambisation and its context
as the Hadra, Mfdd, etc., by mounting, with varying
It can be said that the Arabisation of the land, folsuccess, spectacular shows which are half-folkloric and
lowing on the appearance of the Arabs in 647 until
half-cultural.
the fall of Carthage in 698, operated in a multiMalikism also shows its strength in the persistence
lingual context, and these languages were subseof ancient traditions from the Hafsid period, like the
quently to form a substratum which has left traces
ceremony of the akhtam (pi. of khatm) "closing" of
until the present day in toponomy, onomastic and the
public readings (riwdya), with or without commentary
varieties of Arabic dialects (cf. the place names stem(diraya), of the canonical collections of al-Bukharf and
ming from Punic, such as Kartadj, Utlk, Binzart,
Muslim and of the Shtfa3 of al-Kadl clyad [q.v.], readKabis, Kafsa, Kirkna, etc.; from Latin, such as Hergla,
ings which finish on 27 Ramadan in the Great Mosque
Radis, Lamta, etc.; and from Greek, such as KlTbya,
in the presence of the Head of State himself. Likewise,
Kurbus, Mistlr, etc.).
the Mawlid [q.v.] is marked by readings of the
Latin continued to be the Arabs' language of adminProphet's Sim (mawlidiyyd) in the mosques, and, at
istration, as contemporary coins show. For the four
Tunis, by the chanted recitation of the 400 verses of
centuries up to the invasions of the Band Hilal [</.y.],
the Hamziyya of al-BusfrT [q.v. in Suppl.]. This attachArabic co-existed with the previously-mentioned lanment to the Sim and the Tradition is such that the
guages. We can put together an ethno-linguistic picwomen of Tunis continue to swear jointly "hi 'l-Shifa3
ture of this period from information in the Arabic
wa 'l-Bukhdri".
geographers and historians, such as al-Yackubf in the
Religion and modernity
3rd/9th century, through al-Bakrl up to Ibn Khaldun
To sum up, Tunisia, if it has kept itself within the
[</.OT.] in the 8th/14th century; alongside the townfold of Islam by a skilful formulation of itself, in the
dwelling Arabs there was a more numerous class of
first article of the Constitution, as "... an independent
W/am, indigenous and non-indigenous peoples.
state whose religion is Islam. . .", has nevertheless
The first of these, called cAdj_am al-bildd, comprised
made great steps towards the way of rationality. The
the great mass of Berbers, now Muslim but using
Republic's first leaders did not disguise their admiratheir own Berber language; the Rum, probably descendtion for Kemal Atatiirk, and many of the legislative
ants of the Byzantines; and the Afarika, apparently
measures taken since 1956 bear the seal of moddescendants of Romans or Latinised Berbers, Christians
ernity and have a progressive and sensible tendency
using the Latin language, as certain funeral epitaphs
towards the secularisation of state institutions, that of
of the l l t h century from Kayrawan [</.y.], the new
public life and society generally preceding the inaucapital of the province, show. These last two groups
guration of state measures. In this way, the attempts
are also mentioned as existing in the towns of the
of certain religio-political groups to "re-Islamise" the
Djerid. Other cAdj.am comprised mainly Persians, in
country and lead it back to an alleged original purity,
the military followings of the governors.
have been frustrated by the public authorities and
condemned by almost all the population.
In the 11 th century, Afdrika are only mentioned
Bibliography (in addition to references given in
at Gabes/Kabis [q.v.] and Munastlr c Uthman [see
the article): Sadik RizkawT, al-Aghdni al-tunisiyya, Tunis
MONASTIR]. The Rum are no longer mentioned and,
like the Persians, had probably been assimilated. In1967, 101; Buhl! al-Nayyal, al-Hakika al-ta3rikhiyy_a li
c
'l-tasawwuf al-isldmi, Tunis n.d.; Hasha'ishf, al- Addt
stead are mentioned Arab Bedouin tribes besides
wa 'l-takdlid al-tunisiyya, ed. Dj. Ben Hadjdj Yahya,
Berber tribes in the vicinity of Kayrawan. It thus
Tunis 1994, 207.
appears that Arab-Berber bilingualism was dominant
(R. BRUNSCHVIG-[MOHAMMED YALAOUI])
at the time of the Hilalian invasions (1051-2), which
IV. LANGUAGES.
were to accelerate and deepen the Arabisation of the
Before the arrival of the Arabs in Ifnkiya [q.v.], in
land. The Arabs already settled in Ifnkiya used varthis region of the eastern Maghrib which was later
ious dialects, according to their tribal and group conto be called after its capital Tunis, and its Islamisation,
nections (Kuraysh, Rabl c a, Kahtan, Kuda'a and,
the linguistic situation there was already particularly
especially, TamTm, the tribe of the Aghlabid dynasty
complex and has in fact never ceased being so since
[q.v.]}. With the Hilalian invasions, the Berber majorits emergence on the stage of recorded history some
ity became progressively assimilated to the Arab tribesthree millennia ago, notably with the founding of the
men, by being in their company as pastoralists in
Phoenician trading posts and the birth of Carthage.
their migrations. Ibn Khaldun records precisely the
The oldest known language, that of the indigenous
gradual and irreversible substitution of Arabic for
people called by the Romans Berbers, is Libyan, from
Berber, by then confined to various speech islands,
which various local Berber tongues apparently derive
most of these bilingual. At the present time, Berber,
[see LIBIYA. 2.; also TIFINAGH]. It was rarely written,
still spoken within the family by older people using
but is known to us from several hundred inscriptions,
Arabic for purposes of their daily life, is in process
with one of them, a Libyco-Punic bilinguis, stemming
of extinction in its surviving pockets in southern Tunisia
from 138 B.C.; others are Libyco-Latin bilingues, that
and on the island of Djerba [see DJARBA].
is, the oldest pieces of linguistic evidence already show
As for the evolution of Arabic, this took place in
the co-existence of at least two languages. With the
the context of a progressive cleavage between official,
foundation of the Carthaginian empire by Phoenicians
literary Arabic and the dialects, which came to form
from Tyre (814-146 B.C.), Punic became the official
two groups, an urban one and a Bedouin one. Ibn
language, imposed on the local Numidian kingdoms,
Khaldun describes their peculiar features, notably on
as their coins attest. For more than six centuries after
the phonological level. Already, the famed velar occluthe destruction of Carthage by the Romans, Punic
sive /q/ of Arabic became distinguished in Bedouin
continued to be used, even in the countryside whilst j speech by being voiced and in the urban one by
gradually giving place to Latin.
| being unvoiced, features which have continued until
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the present day to distinguish the two speech groups
(cf. his Mukaddima, ed. Quatremere, iii, 302-5, tr.
F. Rosenthal, iii, 348-51).
New linguistic features

The Arabo-Berber bilingualism which has marked
the following centuries soon began to receive further,
more numerous and more complex, outside linguistic
influences, especially from the Romance languages of
Europe and from Turkish. Already in the 12th century, the Normans, after conquering Sicily, seized several of the coastal towns of Tunisia between Susa and
Gabes between 1148 and 1160. These contacts, despite
commercial relations with the Genoese and Venetians,
were more often on the military level: the Crusade
of St. Louis (1270), attacks by the Aragonese (12841335) and by the Franco-Genoese (1390), and the
growth of corsair activity in the Mediterranean [see
KURSAN. i.]. The great conflict over control of the
Mediterranean, with Christians (especially those of
Spain) opposing the Muslim Turks, ended with Tunisia
firmly within the orbit of the Turkish empire from
the end of the 14th century to the end of the 19th.
Thus these exchanges, whether military or commercial, and especially after the Turkish conquest of Tunis
in 1574, brought about movements of peoples and
linguistic contacts involving not only Turkish but also
various Romance languages of Europe.
Turkish linguistic influence

From the Turkish conquest until 1933 (the date of
the last Tunisian document written in Turkish), Turkish
was the main language of administration. It was also
the means of communication in the army between
Turkish officers and the Janissaries who came from
the different regions of the Ottoman empire, and was
used at court. The descendants of the Kulughlls [see
KUL-OGHLU] became integrated with the mass of population, especially on the coastlands, leaving visible
traces in personal nomenclature (bdshd, bay, kdhya,
shawish, bash, zmantar, bayram, shalbi, zarkiin, etc.) and
in the lexicon of Tunisian Arabic, in which some
hundreds of words are still current in the spheres of
administrative and military terminology and in those
of the kitchen (dishes, utensils, tools), dress and music.
Tunisian Arabic has also borrowed the Turkish suffixed morpheme -dji for names of professions, etc.,
e.g. kahwdaji "maker/server of coffee".
Spanish influences

Apart from military conflict (along the coastlands,
where several places were temporarily occupied by
the Spanish), the main impact here certainly came
from the extensive emigrations of the Moriscos [q.v.]
from the Iberian Peninsula after the reconquista (12th16th centuries). These Moriscos spoke Aragonese,
Castilian and Catalan; many of them no longer used
Arabic. This Muslim group also included a strong
minority of Jews, equally expelled from the Peninsula.
Several dozen family names, still in use today, stem
from this period: Blanku, Bunatiru, Burfga, Katalan,
Karabaka, Malki, Merrfshku, Mnara, Mnakkbi, Nfgru,
Kabadu, Sanshu, ZaTran, etc. Some quarters of Tunis
acquired Spanish names: Murkad (Mercado), Blga
(Vega), Bardu (Pardo), etc. Complete towns were peopled with Moriscos, including near Tunis (Djdayda,
Tburba, Mdjez-1-bab, Testur); near Bizerta (Metlln, El
c
Alya, Ras edj-djbel, Rafraf, Porto Farina, etc.); at Cape
Bon (Grumbalia, Sliman, Nianu, Turki, Belli); and
there are also a score of names in northeastern Tunisia
(Kalcat-l-andlus, Mater, Zaghwan, etc.).
Spanish was still spoken in some localities up to
the 18th century. New crafts and industries were introduced, with their technical vocabularies (manufacture

of the Chechia = shashiyya, a red felt cap), and several hundred words from ordinary vocabulary were
integrated into Tunisian Arabic: karrita < carreta "pony
trap", kardun < kardon (a variety of thistle), and the
well-known hindi (opuntia Jicus indica). Amongst complete lexical fields entering Tunisian Arabic, the most
original is that of playing-cards, with e.g. shkubba <
escoba, also extending to other games, e.g. diminu
"domino".
The intensifying of linguistic contacts and borrowings

Especially from the 19th century onwards, these
contacts with Turkish and Spanish gave place to contacts with other European languages, notably Italian
and French. Certain influences are difficult to define
clearly since they stem from a common Romance
stock, one of whose aspects is the Mediterranean lingua franca; names of fish and the complete vocabulary
of seafaring are clear examples.
Italian influence

This was especially clear in the later 19th century,
with several hundred Italian terms firmly integrated
in the Tunisian vocabulary, since colonisation by
Italians was strong at this time. In 1870, these colonists
amounted to 7,000, three-quarters of them Sicilians.
A year later, there was an immigration of several
thousand Livornese Jews. The establishment of the
French Protectorate in 1881 did not stem its growth,
and ca. 1926 it stabilised at ca. 90,000, more than
the French colonist population (70,000 at that time)
despite 45 years of French colonisation. Lexical borrowings from Italian are diverse, and cover in particular the spheres of industry, building, agriculture,
fishing and the arts.
The Maltese
In the 19th century, several thousand Maltese emigrated to Tunisia, settling especially in Tunis, Porto
Farina (Ghar-1-milh), Sfax and Susa, where the Maltese,
mainly from the working class, took up the trade
of driving coaches, with several thousand of them
holding a virtual monopoly, and with Tunisians also
involved in the trade using Maltese too, since, as an
Arab tongue, it had many affinities with Tunisian
Arabic. At present, the Maltese amount to only a few
hundreds, mainly old persons.
The Arabic of Tunisian Jews
The Tunisian Jews who had adopted Arabic whilst
retaining their Jewish faith were more numerous before
Tunisian independence in 1956, with those who had
become naturalised Frenchmen choosing thereafter
to emigrate to France. Their speech was an Arabic
with certain peculiarities, which have been in general
well studied. One should mention also the existence
of a Jewish Tunisian literature written in Hebrew
characters.
The influence of French

The progress of imperialism in the 19th century
and the rivalry between France and Italy over Tunisia
was sealed with the French Protectorate of 1881 (see
II (d), above), which brought about a new linguistic
situation involving a veritable Arabic-French bilingualism, bringing various borrowings and various forms
of linguistic interference. Human contacts, commercial exchanges and an economic penetration had preceded the Protectorate, and thus French became the
official language of public administration and education. At the present time, it is French which has supplied the greatest number of loanwords, several
hundreds, into Tunisian Arabic, covering all fields and
more or less integrated, and its influence continues
to mark the linguistic situation in contemporary
Tunisia, even after forty years of independence.

TUNISIA
The present situation

From what has preceded, it emerges that the linguistic situation in Tunisia has been one of continuous contacts with outside tongues, culminating in an
Arabic-French bilingualism, grafted on to a diglossia
of literary language and dialects, with a clear division here; hence a fluctuating, continually evolving
linguistic situation.
Diglossia

The literary level is essentially a written one, but
it is nevertheless spoken in educational teaching and
in official discourse, political and religious. It is considered as "superior" and appears in a neo-classical
form in the sermons at Friday worship and certain
literary works, and in a modern and functional form
above all in the language of the media.
As for the dialect, the spoken tongue of all
Tunisians, this is rarely written, but is used above all
in the theatre, cinema and songs, as well as in popular poetry, of Bedouin origin and called malhun [q.v.].
It possesses various regional varieties with phonological and lexical distinctions none of which prevents
mutual comprehension. Two levels can also be distinguished within it, one for familiar usage expressing daily needs, and the other, of a more intellectual
tinge since it draws on the literary level, used above
all by literate persons and in radio and TV broadcasts. One can thus say that there is a division of
domains of each form of the language, but these are
seen mainly as complementary rather than concurrent or opposed to each other.
All levels present certain common phonological
points, such as the lack of an opposition d — £. The
former, considered as an archetypal feature of the
Arabic language by ancient scholars (the lughat al-dad],
is never pronounced according to the prescriptions of
the classical Arabic philologists; in Tunisia, it is everywhere merged with the voiced interdental emphatic
as /d/ except at Mahdiyya, where the three interdentals are merged with the dentals. The phoneme
d} is realised as a voiced prepalatal spirant. The
question of the opposition k/g has already been mentioned, but it should be noted that the pronunciation
g, of Bedouin origin, is solely dialectical and functions as a regional variant. On the urban speech level,
on the other hand, the palatal g functions at times
as an expressive variant and sometimes as a distinct
phoneme; but the opposition here is not very productive at all, being favoured rather in loanwords,
especially in those from French.
On the level of the vowels, as well as the basic
three, with two degrees of openness (open a; closed
front i and back z/)} the Tunisian Arabic system, whilst
partly preserving the ancient short-long opposition, has
become enriched with intermediate vowels, notably
the front semi-closed e and semi-open £, as well as
the back semi-closed o, with its semi-open variant o.
Regarding syllable length, the four syllables of the
literary tongue are found (CV, CV, CVC, CYC), but
the system has become enriched by the frequent elision of short vowels, notably in the case endings; one
may_ mention, in particular, the syllables CCVC,
CCVC, GVCC, CVCC. The syllable having the accent
in the literary language is generally the third from
the end of the word or the penultimate one if it is
long; in Tunisian dialect, it is the last if it is long,
otherwise the penultimate. Consequently, the morphological structure of words emerges as quite different
from that of the literary language.
The lexicon remains basically Arabic despite thousands of speech units derived from the substratum or
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from the superstratum as mentioned above, although
the semantic field of these units is considerably modified in all senses (restriction, enlargement of meaning, displacement, etc.).
Regarding syntax, the loss of the case endings of
the literary language has resulted in the position of
the speech units in the sequence of discourse becoming more functional, hence less free. Tunisian Arabic
has nevertheless evolved its own grammatical instruments, e.g. the unvoiced "hushing" sound which functions as the morphophoneme of interrogation (wrhen
prefixed) and of negation (when postfixed).
The dual of the literary language is only used
now in frozen forms, being replaced by the syntagm
"pair + plural".
The role of French

French still functions in Tunisia as a language of
culture and of opening to the modern world, hence
it is less a foreign than a second language, fully recognised as such. Therefore what is in practice bilingualism has become since the 1960s a political choice
within the framework of Francophonie, even though in
certain of its applications it is a factor causing difficulties at the school level amongst a youth which feels
less and less at home in it. All primary education is
now in Arabic, and French has the status of second
language from the third year onwards. Despite this,
the dominance of French at the secondary level, at
which all the scientific disciplines continue to be taught
in French, has favoured on the level of the school
system and even in the administration, the persistence
at the level of daily, discursive speech, of a hybrid
spoken Arabic, dotted with words and phrases from
French, involving a language with code mixing or
code switching, although the basis remains Arabic.
Beyond the level of particular motivations, this mixture is less a lingua franca than an idiolectal form
favoured by the bilingualism of the educational and
administrative systems. In this way French, despite the
fears which it raises, still retains the essential nature
of its prestige, which is nevertheless not proportional
to the degree of its mastery.
It is undeniable that people's linguistic habits are
determined by their education, the official language
policy and the dominant linguistic usage in the administrative or professional milieu involved. If a Tunisian
is more or less bilingual, certainly the case with all
educated people, surveys have shown that he or she
will be more likely to use Arabic in dealings with
such departments of state as those of justice, the interior or defence; on the other hand, he or she will
be more likely to write out a cheque or postal order
in French (1,894 persons against 20 using Arabic,
according to the present author's observations).
Within the different forms of the media, there is
more or less a balance between usage of Arabic and
French.
At the university level, French remains solidly established in the scientific disciplines, whilst it is retreating slowly but irreversibly in the fields of the human
and social sciences. These same phenomena are observable in the literary expression of research and educational endeavour—theses, memoires, articles in learned
journals, etc., emanating from various educational and
university establishments.
At the present moment, even though bilingualism
is no longer explicitly put forward as a political and
cultural choice, it continues to characterise the linguistic
situation of Tunisia. Despite this, Arabisation continues slowly but surely, without being part of any official plan. Its future at the university level will determine
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the eventual linguistic situation of the country.
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V. MODERN LITERATURE.
The birth of modern Arabic literature in Tunisia
is intricately connected, as is the case in other Arab
lands, to the reformist movements of the 19th century. Mahmud Kabadu (1812-71), who was clearly
influenced by the reformist ideas of Khayr al-Dfn
Pasha (1820P-89 [q.v.]), is credited with having first introduced contemporary themes, such as anti-colonialism,
nationalism and social justice, into Tunisian poetry.
The first decades of the 20th century witnessed a
more progressive poetry that rejected a rigid submis- j

sion to classical canons, such as the panegyric, elegy
and invective, and adopted socially-conscious themes
as poets began to identify more openly with the rising
partisan political movements. Muhammad al-Shadhilf
Khazandar (1881-1954), born to an aristocratic family
and raised in a classical Arabo-Islamic milieu, best
represents a new generation of poets who embraced
literary and social reforms, advocating a populist and
nationalist approach to literature.
However, it was the emergence of Abu '1-Kasim
al-Shabbf (1909-34 [q.v.]) that would give Tunisia its
first truly modern poet and its one literary giant whose
impact reached the far corners of the Arab world. In
his short and troubled life, al-Shabbf was able to fashion a revolutionary poetics that embraced modernity
in its fullest sense. Steeped in the aesthetics of romanticism, and perhaps influenced by the LebaneseAmerican poet Khalfl Djubran, al-Shabbf s poetry is
denuded of the stock phrases and hackneyed images
of classical Arabic poetry. It possesses a deep lyricism
which has the capacity, in the words of the Arab
critic Salma Khadra Jayyusi, "to swing in equal measure between thought and emotion". His poems, posthumously collected and published in one volume in Cairo
in 1955, entitled Aghdnl al-haydt ("Songs of life"), celebrate change through positive action and denounce
any form of human stagnation. Not merely a practitioner of poetry but a theoretician as well, al-Shabbf
professed his ideas in a series of controversial lectures,
which he delivered in 1929 on The poetic imagination
of the Arabs. In them he criticises classical Arabic poetry
as a mere literary craft, devoid of any true poetic feeling, and asserts that it was only when the Arabs moved
to an urban milieu and interacted with other civilisations that they developed a truly poetic sensibility.
Al-Shabbf's radical views, along with his brilliantly
innovative poetry, had a profound impact on the generation of Tunisian intellectuals of the 1930s, who
would become in essence the architects of modern
Tunisian literature. Taking the name of the cafe they
frequented in the popular quarter of Bab Suwayka in
the old medina of Tunis, the Taht al-Sur group included artists and intellectuals who all shared in the
political mission of resistance to the French Protectorate
and social equality, and who were committed to the
creation of a popular literature to promote social
advancement.
Two essential features must be mentioned in the
formation of this group and its literary output. First,
the passion for and commitment to journalism were
keys to the content and dissemination of its ideas. Especially in the aftermath of the Protectorate government's lifting of press censorship on 6 August 1936,
a plethora of journals exploded onto the cultural scene,
producing poems, anthems, short stories, literary
reviews, satirical sketches, and makdmdt, a traditional
Arabic literary genre of rhythmic prose [see MAKAMA]
once more made popular by the brilliant and acerbic Egyptian exile Mahmud Bayram (1893-1961) [see
AL-TUNISI], who spent the better part of the 1930s in
exile in Tunis. These journals uniformly expressed the
collective social and political views of the group in a
register of Arabic and in artistic media that were
accessible to the growing urban readership.
Secondly, the polymath quality of the group's members pointed to a wide range of cultural stimuli that
impacted upon the group. It was a period of rich
cross-fertilisation and experimentation, where poets and
writers of the classical Arab literary heritage (turdth),
as well as representatives of French, Russian and
American literature, provided guidance and inspira-
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independence dominated post-independence prose and
tion. The charter members of the Taht al-Sur group
poetry. The 1950s witnessed a proliferation of short
opened themselves to the latest trends in creative writstories by such writers as al-Tayyib al-Tanki (b. 1920),
ing, painting, photography, cinema, theatre, music and
al-Tahir Kayka (b. 1922) and RashTd al-Hamzawi (b.
literary criticism.
1934), who wrote of social injustice and class conflict,
Ironically, as this fertile decade of the 1930s came
poverty and ignorance. Perhaps Tunisia's most proto an end, its most illustrious members would go on
lific chronicler of historical events and their devasto be identified with one particular genre. For example, Mustafa Khurayyif (1909-67) would emerge as I tating impact on the masses is Muhammad al-cArusi
al-MitwT (b. 1920) whose anti-colonial novels, Wa min
a prominent national poet, whose poems came to
be less songs of love and passion and more celebra- i al-dahdyd ("Among the victims," 1956), Hallma (1964)
and al-Tut al-mun ("Bitter mulberries," 1967), focussed
tions of national and regional events, e.g. Tunisia's
attention on the plight of the rural population, of
independence, the bitter Algerian war for indepenwomen and the downtrodden. In his more recent
dence, the events of 1948 in Palestine. Collected into
work, al-Mitwfs shifts from novel to short story, from the
a grand anthology entitled Shawk wa-dhawk ("Longing
village to the city, from colonial rule to post-colonialism
and taste", 1965) Khurayyif's poems reflect closely
and from epic romances of good vs. evil to a more
modern Tunisian history and the poet's commitment
complicated, modern fiction.
to social causes, features common to much of postA new generation of Tunisian writers, emerging
independence Tunisian poetry until the rise of the
avant-garde school of the late 1960s, led by poets | since 1969, has succeeded in bringing Tunisian literature away from the preoccupations of history and
such as al-Hablb al-Zannad (b. 1946) and FadTla alsociety as protagonists and towards the individual and
Shabbl (b. 1946).
C
c
the quest for identity and personal freedom. There
A1I al-Du adjT (1909-49) emerged from the group
has also been a break with traditional literary themes,
and became known as the father of the Tunisian short
tampering with generic boundaries, and shifting away
story. His stories, posthumously collected into one volfrom the familiar modes of narration and the preume, Sahirtu minhu al-laydll ("It kept me up at night",
dictable Tunisian hero-type, and a more conscious
1987) reflect the author's experimentation with difeffort to break the rules of literary canonicity, to conferent narrative forms, styles and language registers,
struct complex anti-heroes, and to apply modern techas well as his remarkable ability to capture the many
niques of stream-of-consciousness, surrealism, allegory
facets of the Tunisian personality through a wide
and irony. This generation is also responsible for the
range of humorous as well as bleak human situations.
development of a modern Tunisian theatre whose
Al-Bashlr Khurayyif (1917-83), like his older brother
bold, vernacular language and delvings into the
Mustafa and others of the Taht al-Sur group, experTunisian psyche have produced a highly popular art
imented in various literary genres, but his literary traform with tremendous social impact.
jectory would also follow a more narrow path, that
Tzz al-Dln al-Madanl (b. 1938), whose versatility
of the novel. His first, Hubbak darbdnl ("Your love has
and productivity are reminiscent of the Taht al-Sur
brought me down," 1958), is a semi-autobiographical
generation, chose historical themes to write plays that
tale of a young man's amourous adventures amidst
theatrical circles in 1920s Tunis. Bark al-layl ("Night
reflect the modern Tunisian's quest for the self, alienlightning," 1960) is a historical novel set in the Hafsid
ation from society and disappointment with what is
viewed as the neo-colonialism of the Tunisian elite.
state of the 16th century. However, he is best known
for his grand epic, al-Digla fi 'aradjlnha ("Dates on
His first novel, al-Insdn al-sifr ("Zero man," 1967-71)
their stalks," 1969). The novel, thoroughly grounded
reflects the absurdist vision of modern man's inability to communicate. His later collections of short stoin social realism, narrates the struggles of the impoverished and exploited workers of Tunisia's rural south,
ries mix reverie and reality in narrating the human
condition.
and breaks new ground with his vivid details of daily
life and the use of the regional dialect in the diaSimilarly, Hasan Nasr (b. 1937), who may be conlogue, greatly enhancing the realistic mode of the
sidered as Tunisia's most successful master of the short
novel.
story (Laydli al-matar, "Rainy nights," 1968; 52 layla,
However, it is Mahmud al-MascadT (b. 1911), periph"52 nights," 1979), frequently employs fantasy and
erally connected to the Taht al-Sur generation, who
surrealism, mixing tragedy and comedy, in writing
enjoys the highest critical acclaim as Tunisia's preabout the conflicts between tradition and modernity,
mier novelist. His literary projects, most important of
alienation and emigration that disrupt contemporary
which are al-Sudd ("The dam," 1955), a romance writlife and create an inverted world of chaos.
ten in the form of a play, and Hakd Abu Hurqyra waThe decade of the 1980s throughout the Arab world
kdl ("Thus Abu Hurayra narrated," 1973), a novel
has been frequently referred to as the "era of the
written in the form of hadith, combines modern themes
novel". Despite the large number of poetry and short
of existential angst and alienation of the individual
story anthologies, it is the novel which has drawn the
from society with the legends, language, and narramost attention. In Tunisia, as elsewhere, it is a novel
tive forms of the early Islamic period. His work extends
with a strong social dimension in which society's conbeyond the borders of the Tunisian landscape and
cerns are embodied in the individual's search for
touches upon universal themes that were treated by
meaning to his life. Writers such as Hasan Nasr and
c
both European and Arab writers in the years immeArusiyya al-Nalutl (b. 1950), long identified with the
diately following the Second World War.
short story, have in their more recent work turned
In the period of post-independence (since 1956),
to the novel. Perhaps the most prolific of Tunisian
journalism continued to play a vital role in the fosnovelists, Muhammad al-Hadl Bin Salih (b. 1945),
tering of a national literature, with al-Fikr replacing
published his seventh novel, Min hakkihi an yahlum ("A
al-cAlam al-adabl (1930s) and al-Mabdhith (1940s) as the
right to dream") in 1991, in which he deals with the
periodical of prestige, and the concept of literary comproblematic role of the intellectual and literary commitment (iltizdm) continued to be the guiding force
mitment in a developing nation such as Tunisia. In
for a new generation of writers. Naturally, the story
contrast to the strong local emphasis in Bin Salih's
of colonial oppression and the national struggle for
novelistic project, Hisham al-Karawf (b. 1955) has
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produced two novels that deal with regional Arab
issues, with the Lebanese civil war and the occupation of Beirut (A'midat al-dj.unun al-sabca, "The seven
pillars of madness," 1985) and the desperate situation
of Arab politics (al-JVasr wa 'l-hudud, "The eagle and
the borders," 1989).
The flight of the rural population to the city, widespread unemployment, emigration to Europe, the
breakdown of the family, the rise of the police state,
and the emergence of Islamic movements as political
opposition, have all found their truest expression in
the contemporary novel. The bread riots of 1984 serve
as a haunting background to Muhammad Rida alKafi's (b. 1955) stunning novel, al-Kindc taht al-djild
("The veil beneath the skin," 1990), which narrates
the withdrawal of the protagonist amidst a series of
personal, financial and social setbacks. Journalist, short
story writer and novelist, Rida al-Kafi" belongs to a
long continuum of Tunisian writers which began with
the Taht al-Sur generation of the 1930s, dedicated to
the creation of a new literature that is committed to
society, its needs and its advancement, these being
the basic principles that have defined and shaped
modern Tunisian literature.
Bibliography: Farid Ghazi, Le Roman et la nouvelle en Tunisie, Tunis 1970; Muhammad Salih alDjabirf, al-Shicr al-tunisi al-mucdsir, Tunis 1974;
Hamadi Ben Halima, Un demi-siecle de theatre arabe
en Tunisie (1907-1957), Tunis 1974; Sa'id 'Allush,
al-Riwdya wa 'l-idiyulud^iyya fi 'l-maghrib al-carabi,
Beirut 1981; S. Pantucek, Tunesische Literaturgeschichte,
Wiesbaden 1974; Tawfik Bakkar and DjaTar Madjid
(eds.), Mukhtardt min al-adab al-tunisi (vol. ii on fiction and drama), Tunis 1985; cAbd al-Salam alMas'adr and DjaTar Madjid (eds.), Mukhtardt min
al-adab al-tunisi (vol. i on non-fiction and poetry),
Tunis 1985; Ahmad al-Tawflf, al-Bashlr Khurayyif
haydtuhu wa-riwdydtuhu, Tunis 1988; Mahmud
Tarshuna, Mabdhith fi 'l-adab al-tunisi al-mufdsir,
2
Tunis 1989; Nur al-Dm Bin Bilkasim, Fi }l-kissa
wa 'l-riwdya bi-Tunis, Tunis 1989; Mustafa al-Kllanf,
Ta'rikh al-adab al-tunisi: ishkdliyydt al-riwdya, Carthage
1990; J. Fontaine, La litterature tunisienne contemporaine,
Paris 1990; idem, Regards sur la litterature tunisienne,
Tunis 1991; idem, art. Tunisia, modern, in JJ. Meisami and P. Starkey (eds.), Encyclopedia of Arabic
literature, London and New York 1998, ii, 785.
For Francophone Tunisian literature, see A.
Memmi, Ecrivains francophones du Maghreb. Anthologie,
Paris 1985; J. Dejeux, Maghreb: litteratures de langue
fran^aise, Paris 1993.
(W. GRANARA)
VI. THE STATUS OF WOMEN.
Tunisian society has undergone many transformations over the last century, and the place of women
in society, and the relations of men and women, are
one of the most significant indicators.
The sphere of work is especially notable here. Until
the 1920s and 1930s, the essential unit of production
was the family, in which both sexes participated, but
with the rule that extra-familial tasks were the province
of men. In both urban and rural milieux, women are
mainly responsible for processing basic foodstuffs, spinning, making clothes, carpets, hangings, etc. Certain
researches on urban artisanal production have demonstrated the importance of the non-visible work of
women in certain fields of production considered as
male ones.
For many reasons, including its colonial status,
Tunisia came late to the industrial revolution and the
changes in systems of production which inevitably
brought with them upheavals in social relations, includ-

ing the relationship between the sexes. It was only
after independence that women really appeared on
the labour market, the outcome of a long process,
begun with the Nahda, in which the idea gradually
took shape that the future of society would depend
on the role women would play in it. Discussion at
first revolved round the education and schooling of
girls, and Khayr al-Dfn Pasha, Shaykh al-Sanusf and
the Jeunes Tunisiens all raised their voices on this topic.
The debates became more spirited in the 1930s with
the emergence of the national movement for independence, and Tahir Haddad's Imra'atund fi 'l-shaffa
wa 'l-muajtama' and the controversies which followed
it were all notable factors here.
From the beginning of the 20th century, certain
families had sent their daughters to school, and some
women's associations were founded. But at the same
time, the seclusion of women and the difference in
their status compared with European women were
raised by some nationalists into identity symbols.
Discussion of this question of identity, the daily sight
of European women who worked and were freely concerned with their occupations, the school enrollment
of an increasing number of girls, the share of women
in the national struggle, all stimulated reflection and
discussion on such topics as the role of girls' education, wearing the veil, choice of spouse and women's
share in the world of labour.
It was in this context that politicians, headed by
Bourguiba, worked towards a more equal treatment
of women and men (Personal Status Law of 13 August
1956 which forbade polygamy, forbade unilateral
divorce, fixed the legal age for marriage, allowed
women to sue for divorce like men, and made daughters the sole heirs of their parents in the absence of
brothers; and the text of the Constitution) and stimulated a broad movement for an accelerated entry to
school education for girls, for such educated girls to
enter the labour market, for renunciation of wearing
a veil, and for changes in the relationship of married
couples. Since then the movement has gone forward,
though not without hesitations and controversies, sometimes even violent, as in the 1986-7 Islamic fundamentalist polemics, which might have placed the
advances in jeopardy if it had not been for the vigilance of women's groups and the political will of the
ruling state power to guarantee, in the interests of
Tunisia's development, male and female equality: the
amendment to the Personal Status Law of August
1992, and the ratification of international conventions
aimed at eliminating discrimination between sexes, not
to mention action in the educational sphere, health
(family planning), in the labour sphere and in the
mass media.
Recent statistics are significant here: 83.2% of girls
aged between six and thirteen are in school (89% of
boys), whilst in 1995-6 47% of the children in primary
schools were girls, and 48% of those in secondary schools
and 44% of students are female. Women represent
ca. 20% of the active working population. They thus
have their place today in all spheres of education and
the world of work.
Inequality nevertheless remains, above all in rural
areas. Unemployment affects women more than men.
Even if girls sometimes have better school results than
boys, they still tend to choose less prestigious and
appreciated careers. Women are poorly represented
in the scientific and technological spheres and have
few managerial functions; there are very few of them
in politics, trade and professional unions and associations (except women's ones). Public life remains still
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mostly a male preserve. All these reflect a latent resistance to social developments and an identity concept
which looks more at the past than to the future.
Bibliography: Sophie Ferchiou, Technique et societes.
Exempk de la fabrication de chechias en Tunisie, Paris 1971;
eadem, Place de la production domestique feminine dans
I'economiefamiliale du Sud tunisien, in Tiers Monde, no. 76
(Oct.-Dec. 1978), 831-44; Sohayr Belhassen, Femmes
tunisiennes islamistes, in Annuaire de UAfrique du Nord,
xviii (Paris 1979), 77-94; Ferchiou, Les femmes dans
I 'agriculture tunisienne, Paris-Tunis 1985; Soukeina
Bouraoui, Ordre masculin et fait feminin, in M. Camau
et al., Tunisie au present. Une modernite au-dessus de tout
souppn?, Paris 1987, 343-71; Dorra MahfoudhDraoui, Anciennes et nouvelles formes de travail des femmes
a domicile en Tunisie, in Femmes du Maghreb au present,
CNRS, Paris 1990, 159-72; Souad Chater, Les emancipees du harem. Regards sur la femme tunisienne, Tunis
1992; Ferchiou, Categories de sexes et circulation de biens
habous, in idem (ed.), Hasab wa nasab. Parente, alliance
etpatrimoine en Tunisie, Paris 1992, 250-70; MahfoudhDraoui, Paysans de Marnissa. Le difficile acces a la modernite, Tunis 1993; eadem et al. (eds.), Femmes diplomees:
pratiques novatrices, Tunis 1994; Souad Bakalti, IM
femme tunisienne au temps de la colonisation (1881-1956),
Paris _1996.
(LiLiA BEN SALEM)
AL-TUR (A.), a word with the basic sense of
"mountain".
It occurs ten times in the Kur'an (II, 60/63, 87/93;
IV, 153/154; XIX, 53/52, etc.), on two occasions
(XXIII, 20; XCV, 2) expressly coupled with SmaY
Sfnfn, specifically m e a n i n g M o u n t Sinai.
Virtually all its occurences in the Kur'an are connected with the wanderings of the Children of Israel
in the Sinai Desert [see BANU ISRA'IL; SINA'; AL-TIH].
It was early recognised by the Arabic philologists as
a loan word from Hebrew or Aramaic (cf. Hebr. sur
"rock" > "cliff", Aram, turd "mountain"), more proximately, from Syriac (see A. Jeffery, The foreign vocabulary of the Qur'dn, Baroda 1938, 206-7).
1. DJABAL AL-TuR, Mount Sinai.
The Arab geographers (e.g. Yakut, Buldan, iii, 557;
Abu '1-Fida', tr. Reinaud, 65; cf. A.-S. Marmardji,
Textes geographiques arabes sur le Palestine, Paris 1951,
135) locate the mountain as not far from the Red
Sea (Bahr Kulzum) and say that it was climbed from
al-Amn (Elim ?), where the children of Israel once
encamped. In the vicinity was the WadT Tuwa, where
Moses spoke with God before he was sent to Pharaoh
(Kur'an, XX, 12; LXXIX, 16; Yakut, III, 553; Safi
al-Dln, Mardsid al-ittildc, ed. Juynboll, ii, 213).
On the north side of the mountain (now Djabal
Musa) in what is now called the Wad! Shu'ayb (valley of Jethro) at a height of 5,000 feet is the monastery of Catherine, on the site of the castle built by
Justinian I probably between A.D. 548 and 562 to
protect the monks of Sinai. According to the Book
of Monasteries (Kitdb al-Diydrdt] of al-Shabushtl, the
"Church (kamsa, for which Yakut, ii, 675, writes dayr]
al-Tur" was on the top of the mountain, built of
black stone and strongly fortified; there was a spring
outside and another inside the building. The monastery
was inhabited by monks and much visited on account
of the miracles wrought there (ed. G. cAwwad, Baghdad 1386/1966, 310, 426-9). In this description, the
Christian church of the Mother of God (OeoioKoq),
which was built also by Justinian on the slope of the
mountain, probably on the site of the present Chapel
of Elijah (see below), is confused with the monastery
at its foot.
The monks of the monastery possess a copy of an
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alleged letter from Muhammad granting protection
(Pococke, Description of the East, i, 268-70; Moritz, in
APAW [1918], Abh. 4, pp. 6-8), and a number of
genuine documents of the time of the Mamluk sultans Inal, Khushkadam and Ka'itbay (Moritz, op. cit.,
25 ff.). They mainly deal with the protection of
the Christian monks from the raids of the marauding Bedouin of the country round, but seem to have
been regarded by the latter as empty threats, as their
frequent renewal shows (Ka'itbay issued no fewer than
22 firmans for the monastery during the 30 years of
his reign!). The monastery was frequently stormed, set
on fire, its gardens robbed and pilgrims and merchants plundered; sometimes the monks even had to
seek refuge in the monastery of the village of al-Tur
(see below) (Moritz, op. cit., 28).
Within the monastery "between the church and the
dwellings on the northern part of the buildings" there
is still a mosque, the pulpit of which was, according
to an inscription, presented by Abu 'All al-Mansur
Anushtakm al-Amirl in Rablc I 500/November 1106
in the reign of the caliph al-Amir bi-Ahkam Allah
(Moritz, 50-2). The monastery of Sinai in this inscription is called the "upper monastery" (al-dayr al-acld]
to distinguish it from monasteries in al-Tur (cPai0o\))
and Faran. According to another inscription, this same
Anushtakm founded three masdc^id (places for prayer)
on the Munadjat Musa, a mosque on the hill of the
monastery of Faran and another below Faran alDjadTda, and a lighthouse on the shore of the coast
(al-Sahil). By Munadjat Musa is certainly meant the
traditional Sinai, now Djabal Musa (Moritz, 54); it
was only in the 14th century that the name was transferred to a smaller hill east of the monastery of St.
Catherine, which is now called (like a hill near Ffran)
Djabal Munadja. Of the three masdc^id, only two could
have been on the top of Djabal al-Tur, namely, the
Christian church built in A.D. 364 by St. Julian and
a small mosque, also mentioned by al-Idnsr,' the third
place of prayer no doubt lay on a small plateau 500
feet below the summit on which now stands a chapel
of Elijah erected at a later date. The mosque on the
"hill of the monastery of Faran" is perhaps to be
sought on the Djabal al-Muharra, that of new Faran
in the oasis of Firan, in the gardens of which the
inhabitants of the "city of the Amalekites" Faran later
settled (al-MakrizI, Khitat, Bulak, i, 188; Moritz, 56).
Moritz supposes the lighthouse (57) to have stood at
that point on the coast where the Wad! Ffran enters
the sea and there is a poor anchorage.
In a Syriac description of the seven climes of the
13th century A.D., the mount of Sinai (Turd de-Sinai]
forms the centre of the crescent-shaped map in the
second clime (Chabot, Notice sur une mappemonde syrienne, in Bulletin de geogr. hist, et descript. [1897], 104,
and pi. iv.).
The library of St. Catherine's has proved to be of
unique value for its preservation, inter alia, of important manuscripts and archival documents in Arabic.
The former are important for Christian Arabic literature, and the latter significant for both mediaeval
Islamic history and Arabic diplomatic [q.v.], given that
original documents, as opposed to texts copied into
later works, such as manuals of secretaryship, have
been so sparsely preserved in the pre-Ottoman Islamic Middle East. As Stern noted, it can hardly be
coincidental that these administrative documents have
been preserved by a monastery, which had a sort of
corporate existence lacking in Islamic institutions (Fdtimid decrees, 4). B. Moritz was the pioneer in 1914 in
drawing the attention of the scholarly world to all

664

AL-TUR

this Arabic material (in his Beitrdge zur Geschichte des
Sinaiklosters im Mittelalter nach arabischen Quellen, in APA W
[1918], Abh. 4; cf. also G. Schmidt and Moritz, Die
Sinai-Expedition im Fruhjahr 1914, in SBPAW [1926], 2634). More recently, S.M. Stern studied archival material in his Fdtimid decrees. Original documents from the
Fdtimid chancery, London 1964, see esp. ch. 1; Petitions
of the Ayyubid period, in BSOAS, xxvii [1964], 1-32; and
Two Ayyubid decrees from Sinai, in Stern (ed.), Documents
from Islamic chanceries. First series, Oxford 1965, 9-38.
Cf. also E. Khedoori, Charters of privileges granted by the
Fdtimids and Mamluks to St. Catherine's Monastery (ca. 500900 A.H.), diss., Univ. of Manchester 1958, unpubl.
For the material from the succeeding Mamluk period,
see also H. Ernst (ed. and tr.), Die mamlukische Sultansurkunden des Sinai-Klosters, Wiesbaden 1960; and for
the Ottoman one, K. Schwarz, Osmanische Sultansurkunden des Sinai-Klosters in tiirkischer Sprache, Wiesbaden
1970, and R. Humbsch, Beitrdge zur Geschichte des osmanischen Agyptens, nach arabischen Sultans- und Statthalterurkunden
des Sinai Klosters, Freiburg 1976. For catalogues and
publications relating to the Arabic mss. of the Library,
see the Bibl. below.
The little town of al-Tur lies to the south-west of
the Djabal Musa on the Gulf of Suez, about 50 miles
from Ras Muhammad, the most southern point of
the Sinai peninsula. In the early years of the 20th
century, it was in regular caravan communication with
the monastery of St. Catherine, some of whose monks
usually staying in the town (Weill, La presqu'ile du Sinai,
82). It lies at the only spot on the west coast of the
peninsula which is completely free from coral reefs
and has therefore an anchorage. As al-Tur is further
excellently supplied with water, and has large palmgroves in the vicinity, it has always been the most
important harbour in the peninsula. In ancient times,
it was called IloaeiSiov (Agatharchides, in Strabo, xvi,
776 and Diodorus, iii, 42) and later (from the Arab
tribe of the cPai'0r|vo{) cPai'0ou (cPar|0co in Suidas);
probably the monastery there dated from the preArab period.
Al-Kalkashandf already knows al-Tur as the most
important Egyptian harbour for the ships of the pilgrims to Mecca, until about 450/1047 when 'Aydhab
[q.v.] took its place. It was not till 780/1378-9 that
the harbour of al-Tur was restored and the pilgrims
henceforth again took the northern route (Weill,
op. cit., 92-4). After the discovery of the sea-route to
India by the Portuguese, al-Tur gradually lost its
importance and sank to be a mere fishing-village, until
in the second half of the 18th century a quarantine
station was put there for pilgrims returning from
Mecca and the place began to flourish once more.
Sultan Murad built the fort of Kal'at al-Tur near the
old monastery, but both are now completely in ruins.
Bibliography: Mukaddasf, iii, 179; Idrfsf, ed.
Gildemeister, in £DPV, viii, 2; Kitdb al-Kawdkib, ed.
Ibn al-Zayyat, Cairo 1907, 12; Maknzi, Khitat,
Bulak, ii, 509; Dimashkf, ed. Mehren, 231; Ibn
Dukmak, Description de I'tigypte, Cairo 1893, 43; Kalkashandl, Die Geographic u. Verwaltung von Agypten, tr.
Wustenfeld, Gottingen 1879, 100, 169; Quatremere,
Histoire des Sultans Mamlouks, i/1, 79 n. 112; Le
Strange, Palestine under the Moslems, London 1890,
73, 547; R. Weill, La presqu'ile du Sinai (Biblioth. de
I'ecole d. haul, etudes, fasc. clxxi), Paris 1908, 93, and
passim", Maspero-Wiet, Materiaux pour servir d la geogr.
de I'Egypte, i (MIFAO, xxxvi), 122, s.v. al-Tur and
Tur Sind3; G.H. Forsyth and K. Weitzmann, The
monastery of St. Catherine at Mount Sinai, the Church and
Fortress of Justinian, Ann Arbor 1965.

For the Arabic mss. of St. C a t h e r i n e ' s ,
see M.D. Gibson, Cat. of the Arabic manuscripts in the
Convent of St. Catherine on Mount Sinai, Cambridge
1894; S.L. Lewis, Forty-one facsimiles of dated Christian
Arabic manuscripts, Studia Sinaitica, xii, Cambridge
1907; A.S. Atiya, A handlist of the Arabic manuscripts
of Mount Sinai. . . and scrolls microfilmed at the library
of the Monastery of St. Catherine, Mount Sinai, Baltimore
1955; Murad Kamil, Catalogue of the manuscripts in
the Monastery of St. Catherine on Mount Sinai, Wiesbaden
1970; Z. Vesela, Sur les possessions du monastere de Ste.
Catherine de Sinai' et de leurs employes, in Rapports tchech.
IV. Congr. Assoc. Internal, des Etudes Sud-Est europeens
1979, 477-85.
2. TUR ZAYTA or DJABAL ZAYTA, the M o u n t of
Olives, east of Jerusalem [see AL-KUDS. A.], height
2,680 feet, still called DJABAL AL-TUR. According to
tradition, 70,000 prophets died there of starvation and
are buried there. The Ascension of Jesus, according
to an old tradition, took place from the Mount of
Olives. Between it and the town ran the Wadf Djahannam (vale of Kedron, now Wadi Sittl Maryam with
the well of Siloam, Arabic cAyn Sulwan) over which
ran the bridge of al-Sirat. The village of Kafr al-Tur
now stands on the hill.
Bibliography: Yakut, iii, 558; Safi al-Dfn, ii,
215; Ibn al-Fakfli, 101; Abu 'l-Fida>, ed. Reinaud,
69; Idnsr, ed. Gildemeister, in ^DPV, viii, 8; Mukaddasi, 171; Ibn Battuta, i, 124, tr. Gibb, i, 79; Nasir-i
Khusraw, Safar-ndma, ed. Schefer, 26; Mudjfr al-Dfn,
al-Uns al-djalil, Bulak 1283, ii, 412; Le Strange,
Palestine under the Moslems, 72, 74, 162, 211, 21820; H.C. Luke and E. Keith-Roach, The handbook
of Palestine and Trans-Jordan, London 1930, 125;
Marmardji, 134-5; Kay Prag, Blue Guide. Jerusalem,
London 1989, 254-64.
3. AL-TuR, the hill of Tabor (still called DJABAL
AL-Tor). At the spot where Jesus revealed himself to
his disciples, the monastery of Dayr al-Tur or Dayr
al-Tadjalla stood on the hill. In the Crusading period
there was a fortress on the top, which Salah al-Dm
captured and al-Malik al-cAdil had restored in 608/
1212. The Crusaders tried in vain to recapture it in
614/1217. Baybars in Djumada II 661/April-May
1263 used the fortress as a base of operations for his
raids against cAkka.
Bibliography. Yakut, ii, 649, 675; Sait al-Dm,
i, 426, 434; Abu '1-Fida', ed. Reinaud, 69; Weil,
Geschichte der Chalifen, iii, 438, 440, iv, 46-7; Le
Strange, Palestine under the Moslems, 75, 434-5;
M. Gaudefroy-Demombynes, La Syrie d I'epoque des
Mamelouks, Paris 1923, 124 n. 4; Luke and KeithRoach, 137-8; Marmardji, 134.
4. AL-TUR, the hill of G e r i z i m , height 2,849
feet, above Nabulus, the sacred mountain of the Samaritans. Jewish tradition makes it the scene of the
sacrifice of Isaac. The hill is still called Djabal al-Tor
or al-Djabal al-Kiblf to distinguish it from the Djabal
al-Shamalf or Islamiyya (Ebal) to the north of the
town.
Bibliography. Yakut, iii, 557; Safi" al-Dfn, ii,
214; Le Strange, Palestine under the Moslems, 74, Luke
and Keith-Roach, 6, 129; Marmardji, 134.
5. TUR HARUN, the hill of H o r (5,600 feet) west
of Petra, called after Aaron, who according to an old
tradition, is buried there (Josephus, Antiquities, iv. 4, 7).
When the children of Israel accused Moses of having
slain him, he showed them on the top of the hill the
bier on which Aaron lay. In al-Mascudf, the hill is
called Djabal Ma'ab in the district of al-Shara; he
also mentions the caves in the mountain. On the east-
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ern peak (5,200 feet) of the Djabal al-Nabi Harun is
Aaron's grave (Kabr Harun), which is still a place of
pilgrimage for the Bedouin.
Bibliography: Yakut, iii, 559; Saff al-Dm, ii,
215; Mas'udr, Mumd}, i, 93-4 = §87; Burckhardt,
Travels in Syria and the Holy Land, London 1822,
429-30; Le Strange, Palestine under the Moslems, 74;
Dalman, Petra, 1908, 15, 42, 168; idem, New PetraForschungen, 1912, 2, 8, 26.
(E. HoNiGMANN-fC.E. BOSWORTH])
TUR CABDIN, "mountain of the [Christian] devotees", a m o u n t a i n o u s p l a t e a u region of n o r t h ern Mesopotamia, in early Islamic times coming
within the province of Diyar Bakr [q.v] and now, in
the Turkish Republic, coming within the il of Mardin.
It has been notable throughout the Islamic period for
the survival—at least until the later 20th century—of
a vigorous Syriac Christianity, with many churches
and monasteries.
1. G e o g r a p h y .
Tur cAbdin stretches roughly from Mardm [q.v.~\ in
the west to Djazirat Ibn c Umar [q.v.], the modern
Turkish town of Cizre, in the east. To its north and
east, the Tigris forms the boundary up to the point
where it is joined by the Batman Su. In its northwestern part lies the Koros Dagi. In the south, the
borders of Tur cAbdm are well marked where the
wall of the tableland slopes steeply, often precipitously,
to the North Syrian plain, with the tableland looking
from the desert like a strong barrier. Below this wall
runs the historic road from Mardm to NasfbTn [q.v.]
(modern Nusaybin) and thence to northern 'Irak.
Together with Tur cAbdfn are usually included the
mountains around Mardm, with the Mazi Dagi to its
west and, separated by a pronounced depression, the
basalt ridge of the Karaca Dagi. Its two modern urban
centres are Mardin and Midyat (Aramaic: Midhyadh).
The average height of Tur 'Abdin is in its central
portion about 3,000-3,500 feet above sea-level. In the !
district between Midyat and Hisn Kayfa [q.v] on the
Tigris and in the mountains of Mardm, individual
peaks reach 4,300 feet. In general, however, Tur
'Abdln lacks any marked heights and looks every- !
where like an undulating plain which is cut by deep
and broad wadis. The largest is the Wad! Khaltan,
which flows into the Tigris at Finik (to the northwest
of Djazirat Ibn cUmar).
Tur cAbdin consists almost entirely of limestone,
often with beds of marl. In places, however, we find
angular basalt blocks scattered, which are of volcanic
origin. Such outcrops of basalt are found especially
in the east, towards DjazTra, where the basaltic Elimdagh rises as a continuation of the southern wall of
limestone of Tur c Abdfn, and also west of Mardm
where the lava from the Karadja-Dagh flowed out.
To the nature of the rock composing it, Tur cAbdfn
owes its many caves, which are often, as in ancient
times, used as dwellings. Such caves are numerous,
for example in the region of Midyat (mentioned as
early as the Assyrian inscriptions), and notably at Hisn
Kayfa, which is the regular troglodyte capital.
The eastern and western part of Tur cAbdm is in
general characterised by an absence of trees, but in j
its centre, east of Midyat, a strip of forest runs from |
north to south. Here we have many small hills over- i
grown with stunted trees (dwarf oaks) and shrubs. As \
a result of the scarcity of forests and the fact that j
most of the rainfall sinks into the porous limestone, j
there is a serious scarcity of water in a large part of i
Tur c Abdm. For watering the cattle, water is collected i
in cisterns, often very old, and large ponds. The south |
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has the most plentiful supply of water; there we find
numerous springs and countless little streams running
southwards through the hills, usually to disappear in
the sands of the Mesopotamian plain at no great distance from the foot of the mountains. The streams
that flow from the southern side of Tur 'Abdln enter
the river Djaghdjagh, which divides into two arms
above Naslbin. The southern slopes of the Karadja
Dagh, as well as the Mardfn mountains, are drained
by the Khabur [q.v.] which receives the waters of the
Djaghdjagh at al-Hasaka in northeastern Syria.
In spite of many barren patches and the generally
unfavourable irrigation conditions, there are many
stretches of ground which grow cereals well and excellent pastures, especially in the hollows which hold the
fertile reddish-brown earth, and on the slopes of the
little hills, which are preferably used for the vine.
At the monasteries we find well cared-for vineyards.
Terraces to which the soil has been carried have also
been built to grow the vine and fruits. The people
are exceedingly skilled in irrigating their fields. In
addition to cereals (usually barley) and the vine, cotton and all kinds of fruits (especially very fine apricots) are grown. In the wooded portions of Tur 'Abdln
oak galls and manna resin are gathered, and are
found in large quantities. A ridge west of Mardm,
the Djabal al-cAfs, takes its name from the plentifulness of oak galls there (cafs). On the wines and
other products of the soil of Tur cAbdm, see E. Prym
and A. Socin, Der neuaramdische Dialekt des Tur cAbdln,
Gottingen 1881, i, p. viii, and Cuinet, La Turquie
d'Asie, ii, Paris 1892, 429.
Bibliography: For 19th and early 20th-century
travellers who journeyed through the interior of
Tur cAbd!n, from Shiel (1836) to de Beaufort,
Sandreczki, Goldschmid, Socin, Sachau, LehmannHaupt, Sir Mark Sykes, Gertrude Bell, etc., and
the reports of American missionaries, see EP art.
BibL, and note A. Socin, %ur Geographie des Tur
c
Abdm, in <Z>MG, xxxv (1881), 237-69. Of recent
studies, see Naval Intelligence Division, Admiralty
Handbooks. Turkey, London 1942, ii, 477-8, 572-3;
W.C. Brice, A systematic regional geography. South-West
Asia, London 1966, 136-7.
' (M. STRECK*)
2. H i s t o r y .
c
Tur Abdln was already known to the Assyrians as
the Kasiyari mountains; it is found thus called in the
inscriptions of Adad-nirari I (1308-1275 B.C.) and
Sulman-asarid (Shalmaneser) I (1275-45). In Assyrian
inscriptions we find, as well as Kasiyari, two other
names apparently referring to parts only of Tur cAbdin:
Ni-irbu, probably the central part of the massif, and
Izala, the southern fringe and the Mardm region
(whose name is also mentioned), the Syriac Izala and
Arabic Djabal Izal. The whole region corresponds
roughly to TO Mdaiov 6po<;, Masius, of later Greek geographers like Arrian and Ptolemy.
The Aramaic name Tur cAbdm stems from the
period when the massif had become a flourishing centre of Eastern church life and monasticism. The name
appears in a Syriac Lives of the Saints from the time
of the Emperor Julian (r. 351-63). Byzantine sources
also note many fortresses in the region, built to face
the frontier with Sasanid Persia; these are listed e.g.
in the Descriptio orbis romani of George Cyprius (beginning of the 7th century). In Byzantine sources we find
the ethnicon To\)pa(38r|vo<;. The name appears in the
Armenian geography of Moses Khorenacci as Turabdin, apparently, however, denoting a restricted area,
the southern fringes of "Fur c Abdm (see Marquart,
Erdnsahr, 141, 158), perhaps Izala.
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In mediaeval Arabic sources we also find the name
almost entirely by Christian Aramaeans. Later, more
Tur cAbdm. For the pre-Islamic period we have it in
and more Muslims (mainly Kurds) settled there, so
verses of the poet Abu Du'ad al-Iyadr, which tell us
that with the gradual decline in the numbers of
that the legendary founder of the kingdom of al-Hadr
Christians, the result of frequent persecutions by the
[q.v], Satirun, also ruled the land of Tur 'Abdfn (see
Muslims, the proportion altered more and more in
Ibn Khurradadhbih, vi, 95, 11. 11-12 = Yakut, Mu'ajam, favour of the latter down to the First World War.
ed. Wiistenfeld, iii, 559, 1. 5, and cf. also Yakut, ii,
According to Cuinet's statistics, not, however, too reli284, 11. 13-14). Tur cAbdfn is also mentioned in a
able (op. at., 412, 496-7), the sanajak of Mardm, which
poem, the subject of which is Khusraw and Shirm:
in area at least was larger than Tur cAbdm in the
c
see Ibn al-Faklh, 159, 1. 19 f.; al-Mas udi, Tanbih, 54,
wider sense, had in 1890 in all 194,072 inhabitants,
1. 1, mentions that in Tur cAbdm remnants of the
viz. 122,522 Muslims, 67,970 Christians, 1,500 Yazldls,
Aramaeans still survive. Ibn Rusta, 90, 1. 8 and al1,500 Gypsies and 580 Jews: the Christians were thus
Baladhuri, Futuh, 175, 1. 12, point out that the Hirmas,
a third of the whole population. In the two kadds
c
a tributary' of the Khabur [q.v.], rises in Tur Abdfn.
which were almost entirely within Tur c Abdfn, those
We may also mention that the Arab geographers (see
of Midyat and 'Awfne, Cuinet, 513, 517-18, gave the
Ibn Hawkal, ed. de Goeje, 73, 1. 3, and Abu 'l-Fidas,
population in 1890 as 31,920 Christians and 37,712
Takwim al-bulddn, ed. Paris, 282) also have the speMuslims. In the central kadd of Midyat the numbers
cial name Djabal Maridfn for the southern borders
were about equally balanced: 22,632 Muslims and
of Tur 'Abdfn, the district of Nasfbfn and Dara. The
22,186 Christians, the majority Jacobite in theology,
Modern Syriac pronunciation of Tur 'Abdfn (one also
with a few thousand Uniate Catholics and a few hunc
c c
hears Tur al- Abedfn) is u-Turo da - Abode. The name
dred Protestants.
Tur cAbdm is locally not unknown, especially in
In 1882 the Ottoman government granted the
Christian circles, but belongs to the literary rather
Christians millet [q.v.] status, but this has not been
than to the spoken language. This hill-country is
maintained by its recognition as a minority under the
Turkish Republic, with its state policies of Turkification.
called in Arabic al-Tur, also al-Lfyabal and Djabal Tor,
The 20th century has accordingly brought much vioor Djabal al-Tur•; cf. Prym and Socin, op. cit., i, pp.
i, ii, and Sachau, Reise in Syrie und Mesopotamien, Berlin
lence and persecution for the Syriac Christian com1883, 387.
munity, as it did for the Armenian Christians of the
The district of Tur cAbdm passed with the rest of
Ottoman Empire. Extensive emigration began after
the persecutions of 1915 in eastern Turkey. Violence
Mesopotamia (al-Djazfra) into the hands of the Arabs
in the years 18-19/639-40, see al-Baladhurf, Futuh,
against the Christians, above all from the surround176, 11. 3-5 = Yakut, iv, 390, 11. 15-16, and Gaetani,
ing Kurds, exacerbated by central and local Turkish
officialdom's failure to protect the Christians, was unAnnali dell'Isldm, iv, 36, 156. The Tur belonged to the
leashed in the disturbed, post-First World War years
Mesopotamian province of Diyar Rablca under the
caliphs.
before the new Turkish Republic established its authority in the eastern provinces of the realm. In 1924 the
As regards its political history after the conquest,
c
Jacobite Patriarch, Ignatius Elias III, was driven from
Tur Abdfn generally shared the fortunes of the adjoinhis residence at Dayr Za'faran to the east of Mardin,
ing districts forming the rest of al-Djazfra. Concerning
c
and migrated, with 3,000 to 4,000 of his followers,
the interior, Tur Abdm proper, there is comparato the safety of French-mandated Syria (see H.C.
tively little in the Arabic sources. On the other hand,
Luke, Mosul and its minorities, London 1925, 113).
important towns on its borders like Mardm, Djazlrat
With the internal insecurity which characterised
Ibn cUmar, Hisn Kayfa and Nasfbfn are frequently
Turkey in the 1960s and 1970s, persecution and viomentioned. There is important material for local hislence against the Christians by unrestrained Muslim
tory in Syriac literature, particularly in chronicles and
Kurds increased, especially with the return to Tur
hagiographic texts. Valuable information for the hisc
'Abdfn of Kurds from Beirut after the Lebanese Civil
tory of Tur Abdfn in the 9th/15th century, espeWar broke out in 1975, who now wrought their
cially for the period of Tfmur's campaigns, is contained
vengeance on the local Christians. Internal emigrain a continuation of the Chronicon Syriacum (of profane
tion to Turkish cities like Istanbul (with a community
history) of Barhebraeus (Abu '1-Faradj) by anonymous
there estimated in 1985 at 12,000), Ankara, Diyarmonks (one of whom belonged to a monastery in
bakir, Elazig and Malatya, increased, as did external
Basebrfna); see Baumstark, Gesch. der syrisch. Literatur,
emigration to Germany, Austria, Sweden, Switzerland,
Bonn 1922, 328. In mediaeval times and up to the
the Netherlands, Belgium and the United States, where
present day the history of the Kurdish tribes in Tur
c
there are now substantial communities. The restoraAbdln and the country round it is of importance.
tion of order within Turkey by the military regime
The history of the Kurdish dynasties of Djazlrat Ibn
c
after 1980 improved the condition of the Tur cAbdm
Umar and Hisn Kayfa is of special importance in
Christian community, but the future remains uncerthis connection; cf. the account based on the Kurdish
tain for it, especially with the present resurgence of
chronicle Sharaf-ndma of Sharaf al-Dln Bidllsl [q.v.]
Islamic fundamentalism within Turkey, and emigragiven by H.A. Barb, in S.B. Ak. Wien, xxx [1859],
tion continues.
117 ff., and see also KURDS, KURDISTAN, iii. B.
The focus of the Christian community, in the 1980s
In the redistribution of territory which followed the
c
numbering some 10,000, remains the town of Midyat,
First World War, Tur Abdm was left to the Turks.
in whose vicinity 33 villages were still inhabited by
In the administrative division of the Ottoman empire
Christians in 1983; of the 80 monasteries known in
as it existed down to that War, Tur cAbdfn belonged
mediaeval times (see below, 3.), six remain with resto the wildyet of Diyarbakr and to the sanajak of
ident monks and nuns (Anschiitz). The community
Mardm, which was divided into five kadds: Mardm,
c
in Midyat comprises traders and craftsmen, such as
Djazfra, Midyat, Awme and Nasfbfn; see Cuinet,
gold and silversmiths, dyers and tailors, plus what
op. cit., 412, 496-7. As noted above, it is now in the
might be called a proletariat which has come in
il of Mardin.
In the early Byzantine period and the first cen- j from the countryside and is en route for Istanbul or
c
turies of Islam, Tur Abdfn was probably inhabited | Europe. Outside the town, the villagers still use largely

TOR
primitive agricultural and stock-rearing methods.
Bibliography: Older sources are detailed in EV
art. s.v.: notable there are Gertrude L. Bell, Amurath
to Amurath, London 1911, 296-322; F. Sarre and
E. Herzfeld, Archaeologische Reise im Euphrat- und
Tigrisgebiet, Berlin 1911-20, passim; Sir Mark Sykes,
The caliphs' last heritage, London 1915, 354-7, 578;
W.A. Wigram, The Assyrians and their neighbours,
London 1923. A classic recent study is H. Ritter,
Turoyo. Die Volksspmche der syrischen Christen des Tur
Abdln, 3 vols. Beirut-Wiesbaden 1967-71, with material of historical and demographic as well as of
linguistic interest. For the recent situation in Tur
c
Abd!n, see Gabriele Yonan, Assyrer heute. Kultur,
Sprache, Nationalbewegung der aramdischsprechenden Christen
im Nahen Osten, Hamburg 1978, and the works of
Helga Anschiitz, especially her monograph Die Syrischen Christen vom Tur cAbdin, Das ostliche Christentum, N.F. 34, Wiirzburg 1984, and see her essay
Christliche Gruppen in der Tu'rkei, in P.A. Andrews and
R. Benninghaus (eds.), Ethnic groups in the Republic
of Turkey, Beihefte zum TAVO, Reihe B, no. 60,
Wiesbaden 1989, 460-4, also ibid., 161-3.
(M. STRECK-[C.E. BOSWORTH])
3. Religious c o m p l e x i o n .
Christianity spread from Edessa into Tur 'Abdln
at an early date. At the Council of Chalcedon (451)
there is mentioned a bishop of Ciphas/Hisn Kayfa,
and in the Notitia Antiochena of 570 a bishop of
Turabdin, whose seat may have been at Hah, is listed.
From the time of the great Christological controversies until the 20th century, Tur cAbdm has been the
citadel of the Jacobites; nowhere do or did they exist
until recent times in such solid masses as in these
highlands and in Mardfn and its vicinity. Tur 'AbdTn
proper originally seems to have been a single Jacobite
bishopric; ca. 1089 it was divided into two dioceses,
the bishops of which lived in KartamTn and Hah
respectively. Later, in the 13th century, other sees
were created in the chief towns of the district. In the
middle of the 14th century differences between the
patriarch of Mardm and the Bishop of Salah (2 hours'
journey north of Midyat) led to a schism, in the
course of which the bishops of Tur cAbdrn cast off
the authority of the patriarch and chose the bishop
of Salah as patriarch of Tur c AbdTn and Hisn Kayfa.
This split lasted for over a century.
In addition to Jacobites, there were in Tur cAbdm
in mediaeval times, and even later, communities of
Nestorians. The oldest monastery there, that of Mar
Awgen, was for long in their possession (see below).
These Nestorians were won over to Rome in the 16th
and 17th centuries and henceforth called themselves
Chaldaeans (Kaldaniyyuri), as a religious community
with their own ritual. The members of this so-called
Chaldaean church settled in Tur c Abdm had in the
early 20th century at their head two bishops (in Mardm
and Djazlra); according to a native Chaldaean cleric,
they numbered in 1914 8,070 souls. According to
Cuinet, there were in 1890 in Tur cAbdfn about 4,000
Syrians (Surydniyyun), i.e. Jacobites in union with Rome,
who were under a Patriarch of Mardm and a bishop
of Djazfrat Ibn c Umar. According to Cuinet, there
were in the administrative district of Mardm also
28,666 Armenians, of whom one half professed to
belong to the Orthodox Church, the other half in
fairly equal portions to the Roman Catholic and to
the Protestant churches. The Armenian Protestant
community is a creation of the activity of American
missions. The prosperity caused by the civilising influence of the American missionaries, who had their
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main centres in Mardm and Midyat, spread practically over the whole of Tur c Abdfn, but ceased with
the First World War. Finally, Cuinet gives from about
1890 as further Christian inhabitants of the sandj_ak of
Mardm 6,730 Greeks (who had to leave Turkish territory after the War), and mentions 580 Jews.
Tur cAbd!n plays a very important part in the history of eastern monachism. According to a tradition
in Nestorian circles, St. Eugenius came from Egypt
in the 4th century and founded a monastery in the
southern part of Tur cAbdm, and thus laid the foundation of the monastic system which developed to
such an extent in Mesopotamia. St. Eugenius, who
had many followers, is said after his death in 363 to
have been buried in the monastery built by him.
Certainly, by mediaeval times Tur 'Abdln had become
a regular monks' citadel like an eastern Mount Athos.
When Niebuhr, Reisebeschreibung nach Arabien und anderen
umliegenden iMndern, Copenhagen 1778, ii, 387-8, was
told that there were over 70 ruined monasteries in
this mountain land, one need not think this is an
exaggeration. Great churches, for the most part of
the 7th-10th centuries, are still to be seen. These
monuments of mediaeval ecclesiastical architecture of
the east are of considerable importance for the history of Christian art.
Amongst the monasteries, many of whose ruins still
dot the region's landscape, important has been the
mother house of all the monasteries of Tur cAbdm,
that of Mar Awgen, situated 13 miles east of Mardm.
In mediaeval times it was the centre of the Nestorians
of the west, but in more recent ages was inhabited
by Jacobite monks. The monastery of Abraham, often
referred to in Syriac literature as "the great monastery
[on Mount Izla]", was founded by the creator of
Nestorian monachism, Abraham of Kaskar (d. 588),
Dayr al-Za'faran, one hour's journey east of Mardm,
was the seat of the Jacobite Patriarch till his removal
in 1924 to Aleppo (see above, 2.). In the early 20th
century the principal monastery and goal of pilgrimage for Jacobites was Kartamm, 12 miles southeast
of Midyat. This was perhaps the most celebrated one
of the Jacobites of Western Asia, with some 300 monks
in its mediaeval heyday; it is still functioning on a
small scale, and is usually known locally as Mar
Gabriel after its celebrated abbot, d. 667.
The Muslim part of the population of Tur cAbdm
consists mainly of Kurds. They have spread more and
more widely into the heart of Tur c AbdTn in recent
centuries, and the Christian peasants with whom they
have been constantly warring are being driven more
and more from the southern slopes of the mountains
towards the plains. The followers of the YazTdl religion in Tur cAbdm are also Kurds, but their numbers are insignificant. The most important YazTdT tribe
there is called DjilkT (TshelkT), hence calkoyo = YazTdl
in the Turoyo language.
Arab Bedouin also encamp occasionally in Tur
c
Abdfn especially on its southern outliers; for the names
of some of them see J.G. Taylor, Travels in Kurdistan,
mJRGS, xxxv [1865], 54-5, and M. von Oppenheim,
Von Mittelmeer zum Persische Golf, Berlin 1900, ii, 68. A
special position is occupied by the large tribe of the
MhallamT (Muhallamlya) whom we find as early as
the already mentioned anonymous continuation of the
Chronicle of Barhebraeus (year 1407). They are the
result of the intermarriage of Arabs and Kurds (with
Arab influence predominant), and are said to have
renounced Christianity over 300 years ago. They dwell
mainly in the part of Tur c AbdTn running west of
MardTn to the Tigris.
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Bibliography. In addition to references given in
2. above, see Gertrude L. Bell, The churches and the
monasteries of the Tur 'Abdin, new ed. by M.M. Mango,
London 1982 (o'rig. Heidelberg 1911); G. Wiessner,
Christlische Kultbauden im Tur cAbdin, i-ii, Wiesbaden
1981-3; A. Palmer, Monk and mason on the Tigris frontier. The early history of Tur cAbdm, Cambridge 1990.
(M. STRECK*)
4. Languages.
Three indigenous languages (here in the sense of
dialect clusters) are spoken in Tur 'Abdln: Mardfn
Arabic, Turoyo, and Kurmandjf. Of these the first
two are peculiar to the area (though with some overspill into the plain south of Mardm in the first case),
whereas Kurmandji is, of course, the language of the
northern Kurds in general, of which the Tur cAbdm
variety represents just one distinctive dialect. The distribution of the three languages is roughly as follows:
Arabic in the Western part and Kurmandjr in the Eastern, while the Turoyo-speaking villages are grouped
in a large oval around Midyat, the centre of Tur
c
Abdfn. Two important Arabic-speaking towns are,
however, situated in the Eastern part: Kartmfn (Yayvantepe) and Azakh (Idil). It should be noted that there
is much interpenetration of the language areas, not only
geographically, but also in the sense that there are, or
were, a number of villages with a linguistically-mixed
population, which also meant that many people were
polyglot. Speakers of Turoyo are often quadrilingual in
Turoyo, Mardfn Arabic, Kurdish and Turkish. Other
languages of importance are the official state and school
language Turkish and, among the Christians, Classical Syriac in its Western variety, used not only as a
church language, but also as a medium for serious
writing for the community; it is thus not entirely a
dead language.
(i) M a r d f n Arabic is a member of the Anatolian
group of the northern Mesopotamian qzltu dialects,
the others being the Diyarbakir, Siirt, Kozluk and
Sason dialect groups (see Jastrow, Qtltu-Dialekte, i, 2).
The q9ltu dialects are characterised by a number of
isoglosses, chief among them the ending -tu for the
1st person sg. perfect, as in the shibboleth qzltu "I
said", and the umlaut imdla, conditioned by an adjacent
/i/, as in basetln (Mardm) "gardens". The Anatolian
dialects in turn are distinguished from the Euphrates
and Tigris groups by the following main isoglosses:
(a) the development of a copula from the independent personal pronouns, as in bayti gblr-we (Mardm)
"my house is big" (with some overspill into the Tigris
group); (b) /n/ rather than /m/ in the following pronominal forms: forme "they", bayton "their house", mton
"you (pi.)", dfiton "you (pi.) came", and baythn "your
(pi.) house" (Mardm forms); (c) the negation mo for
the imperfect, as in mo tbf (Azakh) "you (m. sg.) do
not sell" vs. ma tb? in the Euphrates dialect of Der
iz-Zor. The Mardm group is distinguished from the
other Anatolian groups by certain features that must
be called conservative, prime among which is the
preservation of the interdentals (with the exception of
the villages of Djawze, Kalbf, and Azakh), whereas
the Diyarbakir dialects have dentals, Siirt labiodentals, and Kozluk and Sason sibilants instead. For further isoglosses see Jastrow, Qzltu-Dialekte, i, 28-29.
Mardm Arabic is, in turn, divided into six dialects
which, from west to east, are as follows: Plain dialects
(outside Tur cAbdfn proper; 9 villages), Mardm city
and vicinity (partly outside the Tur; Mardm plus 6
villages), Kosa (tribal name; 16 villages), Mhallami (tribal name; 19 villages), Kartmfn, and Azskh. For a
list of towns and villages in which these dialects are
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spoken, together with their official Turkified and
their historical names and their population according
to the census of 1965, see Jastrow, Qgltu-Dialekte, i,
6-15. Cf. also the language map of Tur c Abdfn in
Anschiitz, Die syrischen Christen, no. 7 (in back pocket),
where additional villages are indicated as Arabicspeaking.
Most of the speakers of Mardm Arabic are Sunn!
Muslims (mostly Shafi c f). Only Mardm, Kalbf (Dereigi)
in the Mhallami area, and Azakh (Idil) have sizeable
Christian, mostly Syrian Orthodox, communities. Other
villages, too, are listed by Anschiitz as having small
Christian populations, but the emigration of Christians
in recent years has been so intensive that little can
be said about the present situation.
Mardm Arabic is not a written language in any
of its dialects (for an interesting private attempt of
writing the dialect of as-Sawr [Savur], transitional between Mardm proper and Kosa, see Sasse, Mhallami,
282). There is also no diglossia situation, since Standard
Arabic is unknown to the speakers of Mardm Arabic.
(ii) T u r o y o (nisba of Tur 'Abdfn, denoting the
language as well as the inhabitant) is one of the four
Neo-Aramaic languages that form an archipelago of
remnants of the ancient Aramaic language, once dominant in the Fertile Crescent (for an overview see Heinrichs, Studies, pp. x-xv). Although historically belonging
to Eastern Aramaic, Turoyo is so different from the
Northeastern Neo-Aramaic group (to which Modern
Assyrian belongs) that it has been assigned separate
status as Central Neo-Aramaic (Tsereteli, Klassifikation, and Jastrow, Midin, p. xx). To this would also belong the rather aberrant and almost extinct dialect of
Mlahso (see below).
Turoyo is characterised by a certain conservativeness in its phonology vis-a-vis the Northeastern group;
it preserves the pharyngeals /h/ and /V (halwo "milk",
c
asro "ten") as well as the fricative variants /f/, /w/,
/th/, /dh/, /kh/ and /gh/ of the stops /p/, /b/,
/t/, /d/, /k/ and /g/ (though as phonemes and not
as conditioned allophones as in the ancient Aramaic
languages) and the diphthongs /aw/ and /ay/.
Phonological innovations are the unconditioned shift
of /a/ to /6/ (mow "lord") and the loss of ancient
gemination with compensatory lengthening of the
preceding vowel (sjmto "year"). On the morphological
level the most striking innovations are: (a) the development of a definite article from the ancient pronouns
of the third person (u-malko, "the king", l-malaktho "the
queen", am-malke "the kings", and likewise am-malakyothe
"the queens;" the article always carries the stress); (b)
the development of a copula (e.g., ono harke-no "I am
here", hiye/hiya harke-yo "he/she is here"); (c) the restructuring of the verbal system, i.e. the abandonment of
the old Semitic prefix and suffix conjugations and
recreation of the tenses on the basis of participles, as
follows (the forms in parentheses give the Classical
Syriac [CS] equivalents; the latter is, however, not the
immediate forerunner of Turoyo):
present
preterite
First form (equivalent to CS Pcal and Etpcel)
active
gans (gdres)
gnsle (gris-leh)
"he pulls"
"he pulled"
passive
rwgns (metgres)
gris (gns)
"he is pulled"
"he was pulled"
Second form (equivalent to CS Paccel and Etpaccal)
active
mhdbk (mhallek)
mhdlakle (mhallak-leh]
"he throws"
"he threw"
passive
mihdbk (methallak)
mhdbk (mhallak)
"he is thrown"
"he was thrown"

TUR
Third Form (equivalent to CS APel and Ettafal)
active
ma'mad (macmed)
ma'madle (macmad-leh)
"he baptises"
"he baptised"
passive
mita'mzd (mettcfmad)
mtcfnwd (not in CS)
"he is baptised"
"he was baptised"
In addition to verbs that have gwsle in the first
form preterite active, there are "intransitive" ones that
have the form danwx "he slept," damixo "she slept"
(GS dammikfdj). All forms ending in -le are ergatively
inflected: grvsle (lit. "pulled [m.] by him") "he pulled"
or "he pulled him", grisole (gnsd-leh) "he pulled her",
grisile (grmn-leh) "he pulled them".
Tenses formed from an infinitive, such as they exist
in Modern Assyrian (bz-grasa 'lie, lit. "in pulling he
is", "he is pulling"), are not found in Turoyo. The
passive is formed from the old passive participles and
those of the t-stems, and not periphrastically as in
Modern Assyrian.
The main dialect split in Turoyo is between the
town dialect of Midyat (Midyoyo) and the village dialects. Mutual comprehension is never hampered.
The majority of speakers are Syrian Orthodox
(Jacobite), with a smattering of Uniates and Protestants. The last thirty years have seen an ever increasing exodus of the Christian population from Tur
'Abdln mainly due to Kurdish pressure. As a result
of this there are now large Turoyo-speaking communities in a number of Western countries, especially
in Germany, the Netherlands, the USA and Sweden.
The total figure of speakers is not precisely known,
but is likely to be in excess of 50,000.
Turoyo was not written for most of its history.
Some attempts were made in the 1870s, at the instigation of the American missionaries in Mardfn, to
write Turoyo in the Syriac script (see Heinrichs, Written Turoyo). But this did not in the least rival the success of the Eastern Neo-Syriac (> Modern Assyrian)
standard language devised by the American missionaries in the 1830s in Urmia, the reason being that
(a) the Turoyo speech community was much smaller
and (b) the Jacobites, when not writing in Classical
Syriac, preferred Arabic and Turkish Karshum. When
H. Ritter launched the revival of Turoyo studies in
the 1960s, a simplified version of his (non-phonemic)
transcription, using Roman letters and diacritics, was
taken up by some of his informants. But it was only
in Sweden in the 1980s that an official standard was
created by Yusuf Ishaq and his collaborators (see
Ishaq, Turoyo}, again based on the Roman alphabet
with only a few diacritics. This was done primarily
for elementary school education, pursuant to a 1976
Swedish law requiring that children be instructed in
their mother tongue. The first primer Toxu qorena ("Come
[pi.], let's read!") came out in 1983. The language
chosen was not one of the dialects, but a mixed townvillage form which is now becoming increasingly used
(cf. qorena, "let's read", with qurena in Midyat and
qorina in the villages). The new standard has since
been widely adopted also for other publications. Since
1987 the journal Nsibin (Sodertalje) has appeared regularly in Turoyo and Turkish; the publishing house
of the same name has also produced a fair number
of monographs in Turoyo (educational materials,
poetry, history). The total number of Turoyo speakers
in Sweden was estimated at 18,000 in 1987 (Ishaq,
Turoyo, 190), of which 4,000 to 5,000 then resided in
Sodertalje, south of Stockholm. But the reading public
for Turoyo publications goes far beyond Sweden, as
letters to the editor in Nsibin show.
The hierarchy in the Syrian Orthodox church has
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not been very sympathetic to the use of the vernacular
in Roman letters, advocating instead the use of the classical language. This is indeed used in other journals,
e.g. Bahro Suryoyo (Sodertalje 1979-), which, however,
also publishes texts in Turoyo (often poetry), but in
Syriac letters. The semi-official (?) publication by
G. Buyiikbahk et ai, Hej Midyat! Slomo Midyat! (Sodertalje n.d. [ca. 1993]), contains the same Turoyo stories in both Roman and Syriac letters (and Swedish
translation).
Related to Turoyo, but sufficiently different to
make mutual comprehension difficult if not impossible, is the former dialect of the village of Mlahso
(now Yiinliice) near Lice in northern Diyarbakir province. Almost all of the Christian inhabitants of the
village became victims of the Armenian massacres in
1915. O. Jastrow found the last survivors and collected
texts from them, on which he based his grammar (see
BibL).
In the important town of Cizre (see IBN C UMAR,
DJAZIRAT) on the margin of Tur cAbdln, there used
to be a Jewish community that spoke a Neo-Aramaic
dialect of the Eastern variety (see Nakano in BibL).
(iii) K u r m a n d j f [see KURDS, KURDISTAN, v. Language] , the language of the northern Kurds, is spoken
in a specific Tur cAbdm dialect, according to Socin,
Kurdische Sammlungen, p. xxxiv. In addition to the Kurds
who are Shafi'l SunnTs, there are also Syrian Orthodox
Christians and YazTdfs who speak KurmandjI as their
mother tongue. The Christians live(d) mostly in mixed
Muslim-Christian villages north and east of Midyat,
the largest concentration being in Karboran (Dargecit)
(34 km/21 miles north-east of Midyat). The switch
from Aramaic to Kurdish must have occurred a few
centuries ago, since there exists a small Christian literature in Kurmandjf in Syriac script, the most famous
product of which is the Ldvidj. ("Song") in sixty stanzas on the terrors of the Day of Judgment, composed
by Mafriyan Sham'un, who died in 1740 (see Ritter,
Turoyo, A, i, 347-55, on the martyrdom of Mafriyan
Shamcun and the occasion of the composition of the
song). Mss. of the Ldvidj exist in several libraries.—
The Yazfdfs live in eight villages southeast of Midyat
(see Ritter, Turoyo, A, i, *15*).
Bibliography, (i) M a r d T n A r a b i c . O. Jastrow,
Die mesopotamisch-arabischen qdltu-Dialekte, I. Phonologie
und Morphologic, II. Volkskundliche Texte in elf Dialekten,
Wiesbaden 1978-81; H.-J. Sasse, Linguistische Analyse
des arabischen Dialekts der Mhallamlye in der Proving
Mardm, Phil, diss., Munich 1971.
(ii) T u r o y o . E. Prym and A. Socin, Der neuaramaeische Dialekt des Tur cAbdin, I. Die Texte, II. Ubersetzung, Gottingen 1881 (dialect of Midyat); A. Siegel,
Laut- und Formenlehre des neuaramdischen Dialekts des Tur
c
Abdin, Hanover 1923, repr. Hildesheim 1968 (based
on Prym-Socin); H. Ritter, Turoyo, die Volkssprache der
syrischen Christen des Tur cAbdin, A. Texte, 3 vols., Beirut
and Wiesbaden 1967-71 (texts and facing German
tr.), B. Worterbuch, facs. ed. R. Sellheim, Beirut and
Wiesbaden 1979, C. Grammatik, ed. R. Sellheim,
Stuttgart 1990 (covers the town dialect of Midyat
and a number of village dialects); O. Jastrow, Lautund Formenlehre des neuaramdischen Dialekts von Midin
im Tur (Abdln, 4th ed., Wiesbaden 1993; idem, Lehrbuch der Turoyo-Sprache, Wiesbaden 1992 (teaching
grammar, interspersed with well-selected readings);
Y. Ishaq, Svensk-turabdinskt lexikon—Leksiqon SwedoyoSuryoyo, Stockholm 1988; W. Heinrichs (ed.), Studies
in .Neo-Aramaic, Atlanta 1990; idem, Written Turoyo,
in Studies, 181-8; Y. Ishaq, Turoyo—from spoken to written language, in Studies, 189-99; K. Tsereteli, ^ur Frage
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der Klassifikation der neuaramdischen Dialekte, in ^DMG,
cxxvii (1977), 244-53; Jastrow, Der neuaramdische Dialekt von Mlahso, Wiesbaden 1994; Aki'o Nakano, Conversational texts in Eastern Neo-Aramaic (Gzira dialect],
Tokyo 1973.
(iii) K u r m a n d j f . Prym and Socin, Kurdische
Sammlungen. Erzdhlungen und Lieder in den Dialekten
des Tur cAbdm und von Bohtan, St. Petersburg 1890;
Ritter, Kurmdnci-Texte aus dem Tufabdin, 1. Kdrboran,
in Oriens, xxi-xxii (1968-9), 1-135, 2. Teziden, in ibid.,
xxv-xxvi (1976), 1-37.
For the distribution of the languages, see
the listing of villages in Ritter, Turoyo, A, i, *10**15*; Helga Anschiitz, Die synschen Christen vom Tur
(
Abdin, Wiirzburg 1985, 60-158 (and map no. 7);
Jastrow, Qdltu-Dialekte, i, 6-15; P.A. Andrews, Ethnic
groups in the Republic of Turkey, Wiesbaden 1989
(explaining the map by idem, Republik Tiirkei. Ethnische
Minderheiten im landlichen Raum, TAVO Nr. A VIII
14, in two sheets, Wiesbaden 1987).
(W.P. HEINRIGHS)
TURABA, the name of a wadi and of a settlement in western Arabia, and also of a settlement
in northern Arabia.
1. The wadi.
This runs in a northeasterly direction from the
mountains of the Sarat [g.v.] to the south of al-Ta'if
and past the settlement of Turaba, when it becomes
the Wad! Subayc. It flows through a region of harms
[q.v] through the Subayc [q.v.] country and disappears
into the cArk al-Subayc of Nadjd. The mediaeval
Islamic geographers describe it as being three nights'
journey long and as having date palms, trees, fruits
and cultivation. They place it variously in tribal territory of the Hilal, cAmir and Dibab (see al-Hamdani,
Sifa, ed. M.CA. al-Akwac al-Hiwall, Riyad 1394/1974,
63, 296, 312; Yakut, Bulddn, ed. Beirut, ii, 21). Modern
travellers like Philby have noted a considerable flow
of water in the wadi after heavy rains.
2. The s e t t l e m e n t in w e s t e r n Arabia.
This is located in lat. 21° 15' N., long. 41° 34' E.
at 125 km/78 miles to the east of al-Ta'if [q.v.] in
what was regarded as the western borderlands of
Hidjaz, being normally controlled in mediaeval times
by the power ruling at Mecca and al-Ta'if. It existed,
however, in pre-Islamic times, and the Sabaic inscription of the well of Murayghan (Ry 506) describes how
forces of Kinda and Sacd-Murad, allies of the Abyssinian viceroy of South Arabia Abraha [q.v.], defeated
hostile Bedouin, apparently part of Macadd, on the
route through T.r.b.n in 662 Himyarite era/probably
A.D. 552-3. See A.F.L. Beeston, The well of Mureighan
inscription, in BSOAS, xvi (1954), 391-2; S. Smith, Events
in Arabia in the 6th century A.D., in BSOAS, xvi (1956),
435-6; MJ. Kister, The campaign of Hulubdn. A new light
on the expedition of Abraha, in Le Museon, Ixxviii (1965),
425-6.
In 1813, the walled town of Turaba was strenuously
defended by the WahhabTs of the local Bukum tribe
against the invading Egyptian army of Muhammad
'All Pasha's brother-in-law Mustafa Bey, but had to
capitulate in 1815 to Muhammad c All's forces (see
G. de Gaury, Rulers of Mecca, London 1951, 200, 20811, 223, 228-9, 239). In summer 1918 the Shanf
Husayn b. CA1I [q.v.] of Mecca claimed control of
Khurma, 90 km/56 miles further down the wadi from
Turaba and awarded to him by the British government in its endeavour to settle territorial dispute
between the Shanf and cAbd al-cAz!z Ibn Su£ud of
Nadjd and his Wahhabf supporters. But in May 1919
Husayn's second son cAbd Allah [q.v.] was decisively
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defeated at Turaba by Ibn Sucud's Ikhwan, leaving
al-Ta'if and Mecca vulnerable to SucudF attack, even
though this did not in fact come until 1924 (see H.StJ.
Philby, The heart of Arabia, London 1922, i, 168-70,
177, 180-1, 301, ii, 22-3; idem, Arabia of the Wahhabis,
London 1928, 40, 101-2, 319; idem, Arabian jubilee,
London 1952, 195, 200). Turaba is now a mediumsized provincial town of Saudi Arabia in the imdra or
province of Mecca with road connections and an air
field.
Bibliography (in addition to references given
above): Naval Intelligence Division, Admiralty
Handbooks, Western Arabia and the Red Sea, London
1946, 29, 281, 296; Zaki M.A. Farsi, National guide
and atlas of the Kingdom of Saudi Arabia, Jeddah 1989,
maps A3 and 44.
3. The settlement in northern Arabia.
This small place, also spelt Turba, is located in lat.
28° 18' N., long. 42° 56' E. at 150 km/95 miles
north-east of Ha'il [q.v] in the imdra of Ha'il.
Bibliography. See Farsi, National guide and atlas,
maps Al and 115.
(C.E. BOSWORTH)
TURAKHAN BEG, an O t t o m a n g e n e r a l ,
c o n q u e r o r of Thessaly and w a r d e n of its
m a r c h e s , d. 860/1456.
The hitherto obscure origin of Turakhan Beg is
now explained in his last will and testament of
Djumada I 850/August 1446 (in a certified Greek
translation in Epam. G. Pharmakidis, CH Adpiaa, Volo
1926, 280-7), where he calls himself son of the "late
Pasha Yigit Bey" (TOU (lampi-coi) Flaaaa Fr^t Eer{).
Accordingly, his father was the well-known Pasha Yigit
Beg (called by the Serbians and Italians Pasaythus,
Basaitus, etc.; cf. CJ. Jirecek, Staat und Gesellschaft im
mittelalterlichen Serbien, iv, 7, n. 5) who conquered Uskiib
(Skoplje) on 6 Jan. 1392 and governed a part of
Bosnia after 791/1390 in the modern southern Serbia
as Ottoman warden of the marches. He must have
died about 816/1413 in Uskiib. There his tomb (tiirbe)
is still shown; see Glisa Elezovic, Turski spomenici u
Skoplju, Skoplje 1927, 5, with an illustr. There is no
support for the statement of the Siajill-i cothmdm, i,
37, that he did not die till 835/1431; nor for the
statement that the Grand Vizier Ishak Pasha had been
his "slave" (hole). This is obviously due to confusion
with Ishak Beg, the first governor of Bosnia, whose
"lord" (efendi] he is called in a curious gloss in the
Altosman. anonymen Chroniken, ed. F. Giese, 28,3 (which
is probably followed by Solakzade, Ta'rikh, 52). Nor
was Yigit Beg the son of Ishak Beg, as has been
stated in Jirecek, Geschichte der Serben, ii/1, 127 (probably following Leunclavius, Hist. Musulm. Turc., 315,
13), but obviously his father, as is evident beyond
doubt from the Arabic inscription on the mosque of
GhazI Ishak Beg at Skoplje of the year 842/1438-9
(see text in Elezovic, op. cil, 11, below). When therefore Ishak Beg appears in C. Truhelka, Tursko-slovenski spomenici dubrovacke arhive, Sarajevo 1911, 200, as
the son of Pasha Yigit Beg ("Pasait-beg"), this is quite
correct, although his epithet there, Hranusic, is an
unnecessary Slavisation (see 192, below). It is therefore evident that Ishak Beg and Turakhan Beg were
sons of Pasha Yigit Beg, i.e. were brothers. We do
not know when and where Turakhan was born. The
meaning of the name also is uncertain, if it is not to
be connected with the old Turkish title Tarkhdn (as
in Astrakhan), mentioned in Ibn Battuta, ii, 410; its
pronunciation is assured by the Byzantine form
Toupaxdvrig in G. Phrantzes, Ducas, Chalcocondyles,
in the Chronicon breve.
Nothing is known of the early career of Turakhan
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Genealogical tree of the descendants of Pasha Yigit Beg

1) The left part of the genealogical table is taken from Cl. Elezovic, op. at., 121. It requires to be checked,
as there might be confusion with the descendants of an Ewrenos-oghlu, among the sons of clsa Beg at least.
See also Jirecek, Staat und Gesellschaft, iv, 8 n. 1, where attention is called to such possible confusions.

Beg. His name is found for the first time in May
1423, when he appeared in command of the cavalry
in the Peloponnesus, broke through the ruined trenches
of the Isthmus at Hexamilia, took most of the defences
recently restored by the Emperor Emanuel on this
tongue of land and, meeting no resistance, ravaged
the interior of the country. He attacked a number of
Byzantine towns like Mistra, Leondari, Gardhiki, Dabia
(Chronicon breve, in the Bonn ed. of Ducas, 199) and
subdued the Peloponnesus for the Ottomans as far as
the lands held by the Venetians. This whole campaign (Phrantzes, 117; Chalcocondyles, 238) was most
probably intended as a reconnaissance against Venice.
Soon afterwards, Turakhan appeared, if Ducas reports
correctly, with his cavalry on the Black Sea (50). He
also took the field against the Albanians and inflicted
a decisive defeat on them (Chalcocondyles, 239, 252)
and reappeared in the Peloponnesus, where from
Naupaktos he prevented the despot Constantine from
taking the town of Patras (Phrantzes, 150). At the end
of 1431 he again destroyed the walls of the Isthmus
of Corinth, besieged Thebes in the summer of 1435
and conquered it in a few days (Phrantzes, 157-159).
At this time, the Byzantine historian Georgios
Phrantzes made his acquaintance in Thebes (160-1).
At the beginning of Nov. 1443, Turakhan Beg commanded one of the Ottoman corps in the battle against
John Hunyadi and his Vlach allies in southern Serbia.
His peculiar conduct in the battle of Izladi (Altosman.

Chron., ed. Giese, 58, tr. 90) was held to be responsible for the defeat (Katona, xiii, 253: Twrhambeg;
Chalcocondyles, 315) and he was sent in custody to
the state prison of BedewT Cardak at Tokat. Nothing
is recorded of the next ten years of his life. In the
early days of October 1453, Mehemmed II sent
Turakhan with his two sons Ahmed and cOmer with
a large force to the Peloponnesus, where he again
took the outer defences of the Isthmus, invaded Arcadia
plundering and burning, and ravaged and burned the
whole Gulf of Messene passing via Ithome (i.e.
Messene). When the difficulties of communication made
it necessary to divide his army, Ahmed was captured
in the pass of Dervenaki between Mycenae and
Corinth by the brother-in-law of Matthaeus Azanes,
the despot Demetrius of Sparta (cf. Phrantzes, 235;
W. Miller, The Latins in the Levant, London 1908, 426),
but was liberated in December 1454 by his brother
C
0mer (ibid., 383-4). In October 1455 Turakhan appeared with his sons in Adrianople (Phrantzes, 385-6).
He died in the middle of 1456, probably at a great
age (Phrantzes, 386).
His official residence as governor was at Larissa in
Thessaly (Turkish: Yenishehr-i Fanar [^.^.]), the lands
of which he held as a fief. There he built a mosque
and numerous other buildings for charitable purposes;
even a Christian church, in Tirnovo (Greek Tyrnawos)
not far from Larissa, which is still standing, was built
by him. His tomb, a chapel-like ttirbe, is in Larissa
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on the north-east edge of the town. The cemetery
sedentary world of Iran and the nomadic world of
around it with a monastery has now disappeared.
southern central Asia. Firdawsi's text lends some supTurakhan Beg had two sons, Ahmed and 'Omer, who
port to this theory: Turan raids Iran much more often
C
accompanied their father on his campaigns. 0mer,
than Iran raids Turan, which fits presuppositions conwho appears as Ottoman warden of the marches in
cerning nomadic raids on sedentary areas; the borthe Peloponnesus, while his brother Ahmed succeeded
der area is described as covered in the tents (khargdh)
his father in Thessaly, was left in 1456 by Mehemmed
of the Turanians (iii, 7, 24), implying they are a
II on the Peloponnesus with an army (Phrantzes, 388
nomadic population, and the wealth of Piran-i Visa,
ff.), in 1463 acquired the country round Naupaktos
the chief advisor of the Turanian king, is described
and in 1467 after an initial reverse inflicted a defeat
as consisting partially of flocks of sheep (iii, 81, 1256).
on the Venetians (Phrantzes, 425; a fuller account of
However, Firdawsl shows little concern to characterise
c
Omer, 'O^idpriq fPhrantzes always writes 'A^idpri*;], is
the conflict according to this nomadic/sedentary
given by Chalcocondyles, see Index, s.v. Omares). On
scheme, and the mode of life of both peoples is prethe further life of the two brothers, of whom Ahmed,
sented as virtually identical (e.g. Pfran-i Visa and his
like his father, had made the Pilgrimage, not much
king live in palaces, as the Iranian aristocracy does,
c
is known. Omer seems to have been the more active
not tents). In so far as the societies differ, this is
of the two. In 1477 he fought on the Isonzo against
largely for ethical reasons, (though Firdawsl places
the Venetians (J. von Hammer, GOR, ii, 151), next
ethically admirable and contemptible characters in
year defeated the Albanians (ibid., ii, 157), and was
both camps), with the Turanians being seen as, genstill alive in 1484, as his will dated Muharram 8897
erally, the more culpable.
February 1484 shows (Pharmakidis, op. cit., 287-303,
For Firdawsf, "Turanian" is virtually synonymous
307-10). He had two sons, one of whom, called Hasan
with "Turk"; this reflects the omnipresent Sasanid
Beg, is known from his will written in Shawwal
influence on the essentially prehistoric material which
937/May 1531 (Pharmakidis, 310 ff.), while the other,
forms the opening sections of the Shdh-ndma, as the
Idrls Beg, made a name in his day as a poet and
area designated Turan was probably at least partly
excellent translator of Hatiff's Khosrew u Shmn and
occupied by Turkish tribes during the Sasanid period.
Layld u Maajnun into Turkish (see Sehl, Tedhkire,
Though Turan's southern border is clear enough (the
36-7).
River Oxus, the crossing of which by Turanian troops
The family of the Turakhan Oghullari, which was
signals the renewal of war, and the forcing of such
troops back beyond which signifies Iranian victory) its
established around Larissa and owned extensive estates
until quite modern times, later played no important
other borders are left nebulous. In the opening stopart in history. A certain Fa'ik Pasha, recorded as a
ries of the poem Turan sometimes seems by implilate descendant of Turakhan Beg, by his extortions
cation to include "Gin" (China, e.g. the first time the
as governor of Rum-eli made his name hated; he was
name is used, i.90.183), and it is said to stretch as
beheaded in the court of the Palace at Istanbul,
far as "the Sea of Gin" (iii, 75, 1159-60). Later in
aged 70, in March 1643 (see von Hammer, GOR,
the poem, however, Turan is clearly differentiated
322, from Na'irna; Zinkeisen, GOR, iv, 535). J. Ph.
from "Gin", and characters move from one to the
Fallmerayer in 1842 saw "at the chief mosque [of
other (vi, 260, 715), or the name appears in a list of
Larissa] a biography of Turchan-Beg preserved there"
countries that also includes "Gin" (e.g. vii, 105, 1791;
2
ix, 276, 3784). In the quasi-historical closing section
(Fragmente aus dem Orient' , 1877, 381 ff.), but this seems
(especially during the reign of Anushirwan the Just)
to have since disappeared (like the ms. biography of
"Gin" largely replaces Turan as Iran's major Asian
the Ewrenos-Oghullari [q.v] mentioned by Beaujour,
rival.
Tableau du commerce de la Grece, i, 117).
Bibliography: Shdh-ndma, ed. Bertels et alii, 9
Bibliography: Given in the article. See also
volumes, Moscow 1966-71; W. Barthold, A historiC. Imber, The Ottoman empire 1300-1481, Istanbul
cal geography of Iran, Princeton 1984; Davoud Monchi1990, index; and MORA; TESALYA; YENISHEHIR.
(F. BABINGER)
Zadeh, Topographischen-historische Studien zum iranischen
Nationalepos, Wiesbaden 1975; A.M. Khazanov, ch.
TURAN, a geographical-ethnic term in the
"The early states among Eurasian nomads", in
Shdh-ndma.
Oikumene. iv. Studia ad historiam antiquam classicam et
In Firdawsf's epic, Turdn refers to the land to the
orientalem spectantia, Budapest 1983.
(D. DAVIS)
north-east of Iran, the border between the two counTURAN (or Tuwaran?), the mediaeval Islamic name
tries being the River Oxus (called by Firdawsf the
for the district a r o u n d K u s d a r [q.v.] or Kuzdar
Djayhun). The term is assumed by the poet to derive
in the east-central part of what is now B a l u from that of a son of Farfdun named Tur, the area
c is t a n , the territory in British Indian times of the
covered by the name being designated as his apanage.
Khanate of Kalat [see KILAT].
The first occurrence of Turdn in the Shdh-ndma (apart
According to al-Tabarf, i, 820, the kings of Turan
from a formulary reference in the panegyric to Mahand of Makuran (Makran) submitted to the Sasanid
mud of Ghazna) specifically links Tur and Turan (digar
Ardashfr (224-41). The Paikuli inscription only mentur-rd dad turdn zamm', "then he gave Tur the land of
tions the Makuran-Shah. Herzfeld, Paikuli, 38, thought
Turan"; i, 90, 183). In Firdawsl's version of events,
that these princes at first owned the suzerainty of the
king Farldun divides the world between his three sons,
Sakas, and their submission to Ardashir was the result
Salm receiving the west ("Rum"), Tur receiving Turan,
of the conquest of Sakastan (= Sfstan) by this monarch.
and the youngest, Iradj, receiving Iran. Much of the
Al-Baladhuri does not mention al-Turan. Accordfirst half of the epic is taken up with recurrent waring to one of his sources, al-Hadjdjadj [q.v.] appointed
fare between Iran and Turan, and this is traced to
Sacld b. Aslam to Makran and "(all) that frontier".
the fratricidal slaying of Iradj by his older brothers
Al-Istakhrf, 171, and Ibn Hawkal, 226, among the
Salm and Tur, and the revenge taken on them by
inhabited places in Turan mention Madjak, Kfzkanan,
Iradj's grandson Manucihr.
Slwf and Kusdar (or Kuzdar). Ibn Hawkal, 232, says
The enmity between Iran and Turan as it is presented in the Shdh-ndma has been seen by some (e.g. ! that Tiiran is a valley with a fortified town (kasabd)
also called al-Turan and in its centre is a fortress
A.M. Khazanov) as a reflection of rivalry between the
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north to Egypt, bringing with him much booty, mainly
(hisri) commanded by a certain Abu '1-Kasim al-Basrl.
slaves, and reported to his brother Salah al-Dm on
He also mentions Kuzdar separately from the kasaba
the barrenness of the land and its oppressive climate.
of the same name. Kuzdar was the town (commerIn 569/1173 Turanshah led a massive army up
cial?) of Turan, possessing "a district and several
the Nile, across the Egyptian desert, across the Red
towns". A certain Mughir (or Mu c m or Mu'tazz) b.
Sea and down into Tihama [q.v.], the coastal plain,
Ahmad had seized Kuzdar and only recognised the
and into the Yemen. Harad was taken, and Zabld,
direct authority of the 'Abbasid caliph.
and then the army crossed over to the Tacizz area
The town of KandabTl, five farsakhs (more accu[q.v.], before turning southwards to Aden [see CADAN].
rately 5 marhals) from Kuzdar, is outside of Turan
Having dealt with Aden, he moved north and halted
and is the capital of the district of the Budhas (alfor a while in al-Dumluwa and Dhu Djibla before
Baladhurl, Futuh, 436: Zutt al-Budha). Kandabil, lying
marching on the important town of Dhamar which
in the plain, is identified with Gandawa (75 miles
he took over. He then stood at the gates of SancaJ
north-east of Khuzdar, to the north of the Indus, at
[q.v.]. This in essence is the sum total of the military
a height of 314 feet above sea level).
achievements of Turanshah in the Yemen. By the time
The position of Kfzkanan, the residence of the
he left the country to return to Egypt in 571/1176 (for
already mentioned Mucln b. Ahmad (chief of Turan
he never felt at home there), he had virtually rid the
according to al-Istakhn, or of Kuzdar, according to
Yemen of the Sulaymam sharifs ruling in northern
Ibn Hawkal), is unknown. Marquart, Erdnsahr, 192,
275-6, connected Kfzkanan with Kfkan (cf. al-Bala- i Tihama, the Mahdids [q.v.] based in Zabld, and the
c
dhun, 432), and sought it at Kalat. In this case, I Isma'TlT Zuray ids of Aden.
The reasons for the conquest of the Yemen by the
Klzkanan = the kasaba al-Turan. The land between
Ayyubids from Egypt in 569/1173 can be briefly sumKizkanan and Kandabil, inhabited by Budhas and
marised as follows. It may well have been that the
possessing vines, bore the name of its chief Ayl
Ayyubids were looking to expand their strategic and
(or Utl?).
economic interests by their military action at the southYakut, iii, 557, reckons Turan (the kasaba of which
ern end of the Red Sea. There are certainly suggesis Kusdar and which has several rustdk) among the
tions in the primary sources that the internal affairs
nahiya of Sind. He also mentions a ndhiya of Turan
of the Yemen and, in particular, the strong Fatimid
in Mada'in and a village of Turan belonging to Harat.
influence there, perturbed the Ayyubids greatly, not to
Bibliography. Tomaschek, %ur hist. Topogr. Permention tales of religiously disaffected dynasties like
siens, i, 56, thought that the name Turan might
the Mahdids in Zabld, rumoured to be Kharidjites.
come from the Iranian term Tura, which means
Turanshah is supposed to have been subjected to
"enemy, non-Iranian countries"; Marquart, Erdnsahr,
strong pressure from the Ayyubid court poet 'Umara
31-3, 187, 190; Le Strange, The lands of the Eastern
al-HakamT, himself a Yemeni, to invade his native
Caliphate, 332; Hudud al-cdlam, tr. Minorsky, 123;
land which, he claimed, was weak and divided and
C.E. Bosworth, Rulers of Makrdn and Qusddr in the
in need of Ayyubid domination. There are reports,
early Islamic period, in St. Ir., xxiii (1994), 199-209.
(V. MINORSKY*)
TURANSHAH B. AYYUB, AL-MALIK AL-MU'AZZAM
SHAMS AL-DAWLA FAKHR AL-DiN, older brother of the
famous Salah al-Dm [q.v], the Saladin of European
writers, c o n q u e r o r of the Yemen in 569/1173
and founder of the Ayyubid dynasty there
[see AYYUBIDS].
Turanshah first appears on the historical stage in
the year 564/1168-9 after his arrival in Egypt from
Syria with a number of members of the Ayyubid
house to strengthen the hand of Salah al-Dln, still
technically the vizier of the Fatimid caliph there.
Turanshah was soon in action, assisting to suppress
a rebellion of black slave guards who were attempting to return power into the hands of the Fatimids
with the connivance of the Franks. He succeeded in
banishing the guards to Upper Egypt. In 567/1171-2,
Salah al-Dm finally put aside all pretence that he was
merely the vizier of the Fatimid caliph. He put an
end to the mention of the caliph in the khutba. Further
trouble from the slave troops in Upper Egypt in 568/
1172 necessitated the despatch of a large army from
Cairo. Turanshah was the logical choice as commander of the army. He pursued the fleeing Sudanese,
firstly to Aswan and from there into Nubia. Arriving
at Ibnm, the Ayyubid army under Turanshah defeated
the local Nubians and plundered the town, taking
prisoner all men, women and children. The church of
this Christian community was converted into a mosque
by him, the cross destroyed and the adhdn made from
the dome. The place abounded in pigs, and these
were slaughtered at the command of Turanshah. The
local bishop was thrown into the fortress along with
the other prisoners. He left a garrison in Ibnm and
gave it as a fief to one of his amfrs. He returned

too, of an invitation from the SulaymanT sharifs to rid
the area of the Mahdids. Perhaps the strategic and
economic reasons were the strongest, but it should
also be borne in mind that the powerful and restless
character of Turanshah may well have been instrumental in Salah al-Dfn's agreeing to his expedition
to the Yemen, for it would seem it was at the former's instigation that the conquest was undertaken.
Turanshah's sitting idly in Cairo for any length of
time at the head of a numerous army was a dangerous situation which his brother was eager to avoid.
Turanshah was offered the governorship of Damascus on his return to the north from the Yemen in
571/1176. He went as governor to Alexandria in
574/1178 and it was there that he died in 576/1180.
He was buried in Damascus.
Bibliography. 1. The following two primary
sources are particularly useful in tracing the main
events described above: Ibn al-Athir, xi, 196-8, 21315, 220-31, 240-5; Muhammad b. Salim Ibn Wasil,
Mufarridj. al-kurub Ji akhbdr Earn Ayyub, ed. Djamal
al-Dm al-Shayyal, Cairo 1953, i, 137-40, 148-52,
155-86, 200-03, 221-32, 237-43; see also al-Murtada
al-Zabldl, Tarwih al-kulubfi dhikr al-muluk Bant Ayyub,
ed. Salah al-Dm al-Munadjdjid, Damascus 1971, 48.
2. Modern sources and studies. G.R. Smith,
The Ayyubids and early Rasulids in the Yemen, London
1978, ii, 27-47, with a comprehensive study of the
reasons for the Ayyubid conquest of the Yemen at
50-80; M.C. Lyons and D.E.P. Jackson, Saladin. The
politics of the Holy War, Cambridge 1982, 33, 35,
44, 60, 65, 102.
(G.R. SMITH)
TURBA (A.), a term which comes to acquire the
sense of tomb, mausoleum, in Islamic funerary
architecture.
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1. General meaning of the term.
Turba (sing, and coll. turdb, pi. turab) in its basic
meaning as "earth", "dust" and "soil", is widely mentioned in the canonical hadith collections (Wensinck,
Concordance et indices de la tradition musulmane, Leiden
1936, i, 268-68). Here, turba is designated as the material from which the earth and mankind was formed
(wa }l-nds banu Adam wa-khalaka lldhu Adam min al-turdb,
al-Tirmidhl, Sunan, Hims 1965, ix, 21). As part of
pious elaborations on the physical appearance of
Paradise, Muslim, al-Tirmidhr and Ibn Hanbal report
traditions describing the composition of the soil (turba)
in Paradise consisting of saffron and musk (Wensinck,
i, 268), based on the Prophet's saying about the pure
and scented quality of the soil in Paradise (al-Tirmidhr,
Sunan, ix, 84). Outside the context of the hadith, discussions take place in adab, historical and legal literature concerning the healthy or unhealthy quality of
the soil (turba} of a region (al-Isfahanf, Aghdm3, i, 207;
al-Khatfb al-Baghdadf, Ta'rikh Baghdad, xiii, 41), the
problem of the contamination of the soil on a cemetery with the flesh of the deceased and its inherent
consequences for its suitability as a place for the ritual prayer (al-cAynf, 'Umdat al-kdn ft shark Sahih alBukhdri, Cairo 1308/1890, viii, 222) or the miraculous
or healing effects of the soil from places like Karbala5
or Nadjaf (Ibn Kuluyya, Kdmil al-ziyardt, Nadjaf 13567
1937-8, 280-5). In mediaeval works on agriculture,
however, different qualities of soil were not discussed
under the term turba, but under tin, sa'id or ard.
Finally, turba is legally acceptable as a substitute to
perform the ritual ablutions (wudu*) in the case of
lack of water and this procedure is known as tayammum [q.v.]. Based on Kur'an, IV, 43, and V, 6, alSha'ranf discusses the opinions of the four Sunnf
schools on the similarities of pure turdb or raml with
water (al-Mizan al-kubrd, Cairo 1313/1896, i, 144-5).
The permissibility of turba for the performance of
tayammum is again supported by the conviction that
turba was the material God used when he created the
earth.
2. Turba in the funerary context.
Turba is frequently associated with the funerary context by association with dust into which the dead
body turns after death (wa-and bayt al-turdb wa-and bayt
al-dud (al-Tirmidhr, Sunan, vii, 167). Turba acquires the
meaning of "tomb" in inscriptions on mausolea in
combination with other terms designating certain architectural forms (R. Hillenbrand, Islamic architecture,
Edinburgh 1994, 257). But it is rarely used as a simple
synonym for kabr in the sense of "grave" (for exceptions see al-Buhturf, Diwdn, ed. H.K. al-Sayrafi, Cairo
1964, iii, 1951; Cl. Huart, Epigraphie arabe dAsie Mineure,
Paris 1895, 82-3, no. 57, Ibn Manzur, L'A, Beirut
1374/1955, i, 228). Arabic literary texts generally make
a clear distinction between turba and kabr [q.v.]. The
latter is used almost exclusively as a term which refers
to the location of a tomb or to describe a simple
grave with no architectural features attached to it (alKhatrb al-Baghdadf, vi, 199, 276, 304, 333, x, 42,
xi, 232). It must be noted, however, that the Persian
translation of turba, i.e. khdk, is only known from literary sources (Dihkhuda, Lughat-ndma, xviii, 73-4) and
it does not play a role in epigraphy or funerary architecture similar to that of turba. Khdk is used exclusively to mean an inconspicuous grave with no solid
shelter attached to it. In Persian literature, a specific
use of turba which acquires the meaning of tdbut (cenotaph) as can be found in al-Hudjwfrf's description of
a miraculous event within the mausoleum of the mystic Abu Sacfd at Mayhana (Kashf al-mahdj.ub, ed. V.A.

Zhukovski, Leningrad 1928, 1930), must be regarded
as an exception. In combination with an architectural
term as in turbat-khdna, turbat signifies the funerary
function of a building (Dihkhuda, xiii, 547).
3. Turba and f u n e r a r y a r c h i t e c t u r e .
More frequently, turba, Tkish. tu'rbe, is used as a
standard term designating an Islamic funerary building or complete funerary building complex of various
forms or, in a more generic sense, denoting only the
funerary aspect of a building. Formulations like dufina
fi 'l-turbati 'l-latl bandhd/istadj.addahd (Ibn al-DjawzI,
Munta^am, ix, 118-19, x, 182), nakala fuldn/nukila fuldn
ild turbatm buniyat/bandhd lahu (ibid., vii, 48, 139, 265;
al-Khatfb al-Baghdadf, iii, 247), or the visual qualities attached to a building (turba ca£ima, Yakut, Mu'ajam
al-bulddn, ed. Beirut, iii, 46-7) also corroborate the
generic use of turba for single funerary structures of
any type. Accordingly, the term was applied also to
the famous tomb of the Fatimid caliphs in Cairo
which had been installed in the Western Palace by
the caliph al-Mucizz after 362/973, called the turbat
al-aajardn (al-Makrfzf, Khitat, i, 252, 297), al-turba alMu'izzjyya (Ibn al-Ma'mun, Akhbdr Misr, in A.F. Sayyid,
Nusus min akhbdr Misr li-Ibn al-Ma'mun, Cairo 1983,
40) or turbat al-a'imma (ibid.}, and the separate tomb
chamber of the caliph al-cAzfz (al-Musabbihf, Misus
dd'i'a min akhbdr Misr li 'l-Musabbihi, in AI, xvii [1981],
Arabic part, 21). Both the turbat al-zdfaran and the
turba of al-cAzfz were not freestanding mausolea but
consisted of a separate chamber (huajra) within the
palatial complex, hence the designation turbat al-kasr
(Ibn Khallikan, Wafayat, ed. 'Abbas, i, 303, v, 375),
even though they appear to have faced the main
artery of Cairo and were possibly visually identified
as tombs by domes, shubbdks, or external inscriptions.
In epigraphic texts on funerary buildings, turba
appears only as late as in the middle of the 5th/llth
century in Persia (Damghan, Cihil Dukhtaran (4467
1054-5): RCEA, vii, no. 2572; Abarkuh, Gunbad-i cAlf
(448/1056-7): RCEA, vii, no. 2582), followed by examples in Trak (al-Dur, Imam al-Dur (last third of
the l l t h century A.D.): RCEA, ix, no. 3574) and Syria
(Mausoleum of Dukak b. Tutush b. Alp Arslan at
Damascus (ca. 500/ilOO): RCEA, viii, no. 2942). The
use of turba as a generic and non-architectural term
in the context of mausolea is reflected especially by
inscriptions in which the word turba is used as a secondary terminological designation denoting the utilitas, i.e. the building's funerary function, in combination
with a term by which information concerning the
architectural or religious quality of a building is established. For example, the Damghan tomb tower inscription starts with "Has ordered the building of
the kubba..." and continues with "preparing for his
rest a tomb (turbo] for himself and for his offspring
(musta<iddm li-nawmihi turbatm, lahu wa-li-awlddihi. . .}.
Although single, free-standing domed or conically
roofed structures certainly would have evoked visual
associations with funerary buildings throughout the
Islamic world during the mediaeval period, the use
of double terminologies can be explained by the fact
that, besides the term kubba, also kasr, dawlat-khdna or
masaj.id, none of which originally denoted the funerary context of a building, were soon incorporated into
the terminology for mausolea. For this reason, inscriptions using a double terminology of the type hddhihi
}
l-kubba turbat1"1 continue well into the 7th/13th century
(Huart, op. cit., 74, no. 47). A double terminology in
which turba is combined with another term bearing a
religious quality can be found in the epigraphical panels inside the Imam Dur mausoleum in al-Dur, which
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designate the building as both masdj_id and turba. In
opposition to Damghan, the use of turba at al-Dur
denotes the character of the funerary structure for a
building that—apart from its form—would otherwise
only have ambiguously conveyed the term for its usage
in its inscription.
When used as the only term in a funerary inscription, turba may also suggest the meaning of "mausoleum". In this sense, the tomb tower at Abarkuh
is labelled only as turba. Similarly, the mausoleum over
Nur al-Dln Zangf's tomb in Damascus with its distinctive "sugar-loaf" dome, although of another architectural type than the mausoleum at Abarkuh, is also
called turba in the inscription (RCEA, ix, no. 3293).
Designated as turba, it is clearly distinguished terminologically from the madrasa which is mentioned in
the same inscription and which forms the larger part
of the whole complex.
In the majority of epigraphic texts on mausolea between the 5 t h / l l t h and the 7th/14th centuries, turba
is widely replaced by kubba, which acquires an additional meaning—beyond its quality as a genuine architectural term used otherwise in the context of mosques
and secular buildings—for designating funerary structures in general. There exists no quantitative evaluation of the terminology for funerary architecture in
epigraphy or according to specific regions, but one
can observe a general preference for kubba or mashhad
as against turba in Khurasan, central Persia and c lrak
to denote funerary buildings (but cf. the name of
Turbat-i Djam [q.v]), in opposition to Syria and Egypt,
where turba is widely understood as a term for mausolea
and outnumbers both former designations (cf. KUBBA,
above, at Vol. V, 29la). In the Levant, this phenomenon is also evident in literary texts, for instance
Pilgrimage guides (Ibn al-Zayyat, al-Kawdkib al-sayydra
fi tartib al-ziyara, ed. K.M. al-Radjab, Baghdad n.d.)
or local histories and biographical works (Ibn Tulun,
al-Kald'id al-ajawhariyya fi ta'nkh al-Sdlihiyya, ed. M.A.
Dahman, Damascus 1949; idem, Kudat Dimashk, ed.
S. al-Munadjdjid, Damascus 1956).
Historiographers and geographers often apply kubba
and turba in descriptions of funerary structures in an
unspecific way as "mausoleum" without implying architectural or other connotations. Ibn al-Djawzf and Yakut
apply both terms, obviously for stylistic reasons, when
describing mausolea of two caliphs in Baghdad isolated from the rest of the caliphal necropolis as kubba
or turba mufrada (Munta^am, vii, 289; Mudj_am al-bulddn,
iv, 47) with no indication given that these buildings
were of a distinctly different form. Turba in its use as
a general term for mausolea is further confirmed
towards the end of the 5 t h / l l t h century through the
existence of the court office of the nazjr al-turab fi '/Rusdfa (Munta^am, ix, 117) and 100 years later through
that of a farrdsh bi-turab al-khulafd' (Ibn al-Nadjdjar,
Dhayl Ttfnkh Baghdad, ed. C. Farah, Haydarabad 1398/
1978, i, 278).
In the same way, turba can be used as a synonym
even for mashhad (Munta^am, viii, 248), a term otherwise
often used to describe a larger funerary shrine complex consisting of a courtyard with arcades, adjacent
rooms and the tomb structure proper. This distinction
is made in Ibn al-Athlr's report on the destruction
of the Mashhad Bab al-Tibn (al-Kazimayn) in Baghdad
by a Sunn! mob in 443/1051 which mentions the
pillaging of the mashhad and the burning of the turab,
the mausolea of the Seventh and the Ninth Imams
(ed. Beirut, ix, 577). However, in his mention of the
mashdhid li 'l-sdlihm wa 'l-turab li 'l-akdbir in the Karafa
cemetery in Cairo, Yakut (iv, 317) clearly establishes
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a terminological hierarchy not predominantly based
on visual elements but with the goal of marking the
distinction between mausolea erected for secular rulers
and high officials (such as Ibn Tulun or al-Madhara3!
[</.yz;.]), and the shrines of venerated religious authorities like al-ShaficT [q.v]. Whether this type of terminology was a generally accepted system, reflecting
different grades of esteem and popular veneration for
those individuals within the Muslim community, or
whether it was based on personal choice of vocabulary cannot be determined. Contemporary authors like
Shams al-Din Ibn Tulun appear not to have made
the same distinctions; he describes Salah al-Dm's soaring domed structure over al-ShaficI's tomb in Cairo
as both kubba and turba (Kald'id, 108, 110; Kudat
Dimashk, 108, 178).
Bibliography: Given in the articles but see also
that to KUBBA.
(T. LEISTEN)
TURBAT-I HAYDARI [see ZAWA].
TURBAT-I [SHAYKH-I] CJAM, a small town
in n o r t h e a s t e r n Persia in the modern province
of Khurasan. It is on the Mashhad-Harat highway,
150 km/96 miles from Mashhad and 75 km/48 miles
from the Afghan frontier (lat. 35° 16' N., long. 60°
36' E.).
The earlier Islamic name of Turbat-i Djam was
Buzadjan or Puckan (both names in Mustawfi, Nuzha,
111, tr. 171, cf. also 143-4, tr. 151-2, where he calls
it Djam); it was here that the great mathematician
Abu '1-Wafa3 al-BuzadjanT (d. 368/998 [q.v]) was born.
The geographers describe it being four stages from
Nishapur, in a fertile agricultural region depending
on kandts for irrigation; Buzadjan itself produced cotton
cloths (see Hudud al-cdlam, tr. Minorsky, 103; Yakut,
Bulddn, ed. Beirut, i, 507; Le Strange, The lands of the
Eastern Caliphate, 356-7). In the 8th/14th century,
Mustawfi", loc. dt., praises its fertility, with 200 villages
in its rustdk, and he praises its numerous shrines, in
addition to the famed one of the mystic Shaykh
Ahmad-i Djam (d. 536/1142 [q.v.]). According to Ibn
Battuta, iii, 75-7, tr. Gibb, iii, 580-2, the town of
Djam, because of its sanctity, was exempt from paying taxes to the sultan (in this case, the II Khanid
Abu Sacld, who had allegedly stayed in the Shaykh's
hospice; the tomb of the Shaykh was also visited later
by Timur and the Mughal fugitive Humayun).
In the 19th century, Djam, as it was then called by
its inhabitants, was a small place. In 1830 E. Conolly
estimated that it had ca. 200 houses; in 1894 C.E.
Yate estimated ca. 250, and noted that, although Djam
had formerly had a local chief, it was now directly
under the Kadjar governor of the district. The modern Djam is the chef-lieu of a bakhsh of that name
in the shahrastdn of Mashhad (Farhang-i d}.ughrdfiyd-yi
Irdn-^amin, ix, 74-5).
Bibliography. See also Ritter, Erdkunde, viii, 264-5,
278, 286-7; Yate, Khurasan and Sistan, Edinburgh
and London 1900, 35 ff ff.
(C.E. BOSWORTH)
TURBAN [see TULBAND].
TURBE [see TURBA].
TURFAN, a f e r t i l e oasis town in the Uyghur
Sinkiang Autonomous Region (Eastern or Chinese
Turkestan) of the People's Republic of China [see
SINKIANG], and d i s t r i c t c e n t r e of a hsien or
c o u n t y of the same n a m e . Native Uyghur Turks
pronounce the name as Turpan, the Chinese as Tu-lufan. The Turks, who constitute the basic population,
have been Muslims since the dawn of the modern
era, and today use a modified Arabic alphabet for
their script. There is also a sizable Chinese constituency, and Uyghur Turkish and Chinese are the
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two official languages. The historical term "Uyghur"
Mongol nomads of the Eurasian steppe to the north
for the Turki-speaking inhabitants of Sinkiang and
of the Tianshan mountain range. The dynasty which
their language as spoken today is a concept created
ruled in Koco by the time this city gained primacy
in the 1920s as a result of modern nationalism; prior
may have been part of the Turkish elite which came to
to that, "Turki" was the prevalent term. It better
dominate the area. These Turks followed the example
expressed the closeness of this language to Uzbek, an
of the native population and converted to Buddhism,
equally recent creation which replaced the term
so that this religion remained implanted in Turfan
"Turki" in Uzbekistan.
until the aforementioned Islamisation a millennium
Turfan's historical importance lies chiefly in its prelater. It is less clear, however, what linguistic effect
Islamic past, and owes much to the site's position on
the presence of probably Turkic-speaking rulers had
one of the intersections of the Silk Road network,
on the population at this time.
along which trade and culture travelled between China,
During the final stage of Turfan's pre-Islamic past,
the West, and India from antiquity to the end of the
that of the Uyghur kingdom of Koco (9th-13th cenMiddle Ages. In contrast to most other parts of the
turies), the population became Turkicised. The area
Ddr al-Isldm, Islamisation of the population of this city
came under the sway of the Uyghur kaghans of
and region occurred late and gradually, approximately
Mongolia for some time prior to the kaghanate's
from the end of the 14th century to the early 16th.
destruction by the Kirghiz [q.v.] in 840; one branch
Another difference is that, except for the relatively
of the Uyghurs then established itself in Koco, creatbrief period of the 16th and early 17th centuries, and
ing a civilisation remarkable for its composite nature,
a still briefer period in the 19th, Islamic Turfan has
peaceable character and aptitude for survival. The
remained under the rule of non-Muslims—first the
Uyghur ruling class mostly retained the Manichaean
religion, to which it had converted while still in
Buddhist Djungars (also spelled Zungars) and then the
Mongolia following the lead of the kaghan Bogii (759Chinese. Yet another contrast is the fact that Islamic
civilisation, often brilliant in other parts of the Ddr
80), whereas the bulk of the local population remained
al-Isldm, including Western Turkestan, did not rise to
Buddhist or, to a lesser degree, Nestorian Christian.
a similar level in this part of the world. The area is
The three religions coexisted peacefully, and it was
especially important to philologists, however, because
at this period that the greatest number of texts in
Uyghur Turkish were written. The Uyghur ruler, known
of the texts in "Tokharian" and in Uyghur Turkish
in Mongolia by the title of kaghan, adopted here
found here by archaeologists from several countries,
especially Germany (several expeditions led by A. Griinthe additional Turkic title of iduk kut ("auspicious
felicity"), eventually abbreviated as idikut, hence the
wedel and A. von Le Coq in the early years of the
name of the capital as Idikut shdhri ("idikut's city").
20th century). Most of the Uyghur texts pertain to the
In a manner parallel to the religious tolerance prevafinal stage of pre-Islamic Turfan (9th-14th centuries),
lent here, the people of the society of this kingdom
and, in their depository in Berlin, have been a treaalso appear to have lived harmoniously side-by-side,
sure trove for the historical study of Turkic languages.
despite initially divergent origins, languages, and ways
The modern town, its name (the earliest known
of life. The ruler and the Uyghur elite escaped the
mention dates from 1377; cf. E. Bretschneider, Mediaeexceedingly hot summers of the Turfan area by movval researches from Eastern Asiatic sources, London 1910,
ing to the northern slopes of the Tianshan mounii, 189-202), and its Islamic identity differ from Turfan's
tains, where the kingdom's other capital, Bishbalik
predecessors: the ruined cities of Chiao-ho, 20 km to
(q.v.; "Five towns" in Turkic, known in Chinese as
the west, and Koco, 40 km to the east. These two
Bei-ting, "the Northern mansion"), lay some 100
archaeological sites, together with several others in the
km/65 miles due north of Turfan.
vicinity, are in scholarly literature comprised under
In the second half of the 12th century, the Uyghur
the name of Turfan, despite the anachronism and toporuler of Koco became a vassal of the Kara Khitay
graphical inaccuracy of this usage. Other appellations
[</.#.], who had established themselves as the suzerains
have also existed: Yar-khoto (Turco-Mongolian, "Cliffof much of Western and Eastern Turkestan. This step
city") for Chiao-ho; Kao-chang, Huo-chou and Idikutwas followed by a more crucial one taken by the
shahri for Koco. In Muslim sources, Koco is usually
Uyghur kaghan Barcuk in 1209, when he declared
called Kara Khodja or Kara Khodjo, which eventuallegiance to Cingiz Khan [q.v.]; he then appeared in
ally became limited to a town adjacent to the ruined
person at the Mongol court two years later in order
site on the north-east but distinct from it; the archaeological site, with an area considerably larger than I to render homage to the conqueror. Barcuk's pragKara Khodja, is in scholarly literature known as Kao- | matic sense not only saved his kingdom from the
devastations attendant on the Mongol conquests but
chang or Koco.
also set the stage for a recruitment of the Uyghur
Chiao-ho (Chinese for "[City between] twin rivers)"
scribal class (bakhshis) into the administrative structure
was the capital of a kingdom known in the 2nd cenof the Mongol Empire. The Uyghur script, of Sogdian
tury B.C. as Chu-shih. Chiao-ho retained its imporand ultimately Syriac origin, also became the Mongol
tance, until in the 6th century Koco became the seat
script through this process.
of the local royalty. The basic population in those
The area of Turfan lost its distinct identity after
centuries spoke an Indo-European tongue labelled by
the disappearance of the Uyghur state towards the
linguists as Tokharian; conversion to Buddhism, which
end of the 13th century. The former kingdom lay
penetrated here from India, resulted in the compilabetween eastern (Chinese) and western (Central Asian)
tion of texts written in this language, priceless docuMongol states fighting for the spoils of the disintements for modern linguists and cultural historians. At
grating Mongol Empire. Documentation on when
the same time, the relative proximity of China facilTurfan proper began to eclipse Koco in size and imitated the first conquest of this area by the Middle
portance, and how Islam began to assert itself there,
Kingdom (1st century B.C.): a precedent for a patis scanty. The first reference to its Islamisation is found
tern of intermittent suzerainty that was to recur here
in Mfrza Haydar Dughlat's Tdnkh-i Rashidi, ed. and
and in other parts of Sinkiang throughout history.
tr. N. Elias'and E.D. Ross, London 1895, 52, Persian
In addition to influences from India and China,
text ed. and tr. W.M. Thackson, Cambridge, Mass.
the Turfan area also underwent those of the Turco-
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1996, text 32, tr. 28, where we read that Khidr
Klfadja, Khan of Mogholistan [q.v] (1392-99), "undertook a campaign against Karakhodja and Turfan, two
very important towns in China (Khitay), and forced
their inhabitants to become Muslims . . .". We can
infer, however, that the conversion remained incomplete, for when in 1420 an embassy from Shahrukh,
the Tlmurid ruler of Harat, passed through Turfan
on the way to China, the bulk of the population was
still Buddhist (Hafiz-i Abru, ^ubdat al-tawdnkh, selection and tr. K.M. Maitra, A Persian embassy to China,
Lahore 1934, repr. New York 1970). Moreover, when
the embassy stopped a few days later at "Karakhodja",
several Chinese officials of the ruling Ming dynasty
recorded its members' names and the purpose of the
mission. This suggests that the long arm of Chinese
power made itself felt even while full-fledged conquest
was still three centuries away, and while there were
political and religious links between this area and the
regions to the north and west. Paradoxically, these
links were at this time more palpable still farther east,
for it was at the next way station, "Kamul" (better
known as Hami), that the embassy met with signs of
an Islamic presence: a mosque built by its ruler, Amir
Fakhr al-Dln, who had erected it opposite a large
Buddhist temple.
The Uyghur identity of the by then extinct kingdom of Koco, however, may not yet have been fully
forgotten, for Islamic sources of the 16th century still
refer to the Turfan area as "Uyghuristan". It was the
pious Moghol khan Mansur (1503-45) whose ghaza
forays into the eastern marches of Turkestan not only
propagated a firmer implantation of Islam in the Turfan area but also led to the extinction of Buddhism
there. Much of Eastern Turkestan was soon afterwards
exposed to renewed invasions by Oyrat Mongols, who,
after founding an empire of their own that included
the Turfan area, converted to Buddhism. The masters
of this empire are known by the Mongol name of
Djungars, but Muslims used the Turkic name Kalmak
[see KALMUK] for them as well as for the other Western
Mongols. By then the Turks of the Turfan area professed Islam, and it was this denomination as well as
the city that became the main mark of their identity:
they were Muslims and "Turpanliks", and forgetting
all the other highlights of their past, they attributed
the Buddhist and other monuments to the "infidel
Kalmuks".
Both the Djungars and their successors the Chinese
of the Ching (Manchu) dynasty who destroyed the
Djungars in 1758, exercised a relatively benign rule
in Turfan, as in other parts of "Nan lu", the southern portion of Sinkiang. This leniency translated itself
in varying degrees of local self-rule. The Turfan area
came under the authority of a petty monarch bearing the Chinese title wang (king) and residing in nearby
Lukchun. Amln Khwadja KMnlik (ruled ca. 1730-60),
the first member of these loyal clients of the Manchus,
appears to have been descended from the Khvvadjas
of Eastern Turkestan. These were a family of Nakshbandl dervishes who assumed temporal rule in places
like Kashghar, Yarkand and Khotan (eventually as
clients of the Djungar overlords). They were suppressed there by the Chinese in the wake of the
destruction of the Djungars, so that the Turfan branch
of the Khvvadjas formed a significant exception and
maintained itself until the fall of the Manchu monarchy in 1911.
The rebellion of Yackub Beg [q.v.] against Manchu
rule produced a brief spell of independence for
Sinkiang, and the Turfan area was the easternmost
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segment which he managed to bring under his rule.
It was near Karakhodja that the Chinese army inflicted
the first defeat on him in 1877 before eliminating him
altogether. This reconquest led to a reinforcement of
the Chinese presence also in Turfan, where a Chinese
city grew up east of the Muslim one.
Bibliography (in addition to references given in
the article): T.T. Allsen, The Yuan dynasty and the
Uighurs of Turfan in the 13th century, in China among
equals: the Middle Kingdom and its neighbors, 10th-14th
centuries, Berkeley, etc. 1983, 243-80; W. Fuchs, Das
Turfangebiet. Seine dussere Geschichte bis in die T'angzeit,
in Ostasiatische ^eitschrift, N.S., iii (1926), 124-66;
Annemarie von Gabain, Das Leben im uigurischen
Konigreich von Qoco (850-1250), Wiesbaden 1973 (and
bibl. at 233-51); J. Hamilton and Sh. Cheng, L'lnscription ouigoure de la stele commemorative des iduq qut
de Qoco, in Tunica, xiii (1981), 10-54; P. Pelliot, Kaotch'ang, Qoco, Houo-tcheou et Qarakhodja, in JA (1912),
579-603; M. Rossabi, Ming China and Turfan, 14061517, in CAJ, xvi (1972); M. Yaldiz, Archdeologie und
Kunstgeschichte Chinesisch-^entralasiens (Xinjiang), Leiden
1987, 118-42; Emel Esin, IA art. Turfan. See also
the Tilrkische Turfantexte, a series of volumes published by the Preussische Akademie der Wissenschaften, Berlin.
(S. SOUCEK)
TURGAY, the name of a l a n d - l o c k e d riversystem in the western part of what is now the Kazakhstan Republic and also of a town on the river
Turgay (lat. 49° 38' N., long. 63° 25' E.) some 640
km/380 miles east-south-east of Orenburg. It lies in
the steppe region now known as the Turgayskaya
Stolovaya Strana.
The main river Turgay is formed of the Karinsaldi Turgay, which receives the Tasti Turgay, and
the Kara Turgay, and flows into Lake Durukca; north
of it runs the Sari Turgay, which is called Ulkuntamdi in its upper course and receives from the west
the Muildi-Turgay and the Sari-bui Turgay. The
Sari Turgay flows into Lake Sari-Kopa. In Turkish,
turghay or torghay means "little bird" (Radloff, Wb'rterbuch,
iii, 1184, 1457); Kara Turghay is a name of the
starling. The fortifications of Orenburg are called
Torghay Kala.
The modern town of Turgay on the river of the
same name was built in 1845 by Major Tomilin as
a fortress and one of the centres of Russian power
among the Kirgiz [q.v.~\ (here meaning Kazakhs) under
the name of the Orenburg fortress (Orenburgskoye
Ukreplenye). In 1865 the territory of the Orenburg
Kirgiz was divided into two provinces (oblasf), the
Ural and the Turgay. When the Turgay province in
1868 was divided into districts (vyezd), the fortress was
made the capital of the district and called Turgay.
As there was no suitable centre in the province itself,
the Turgay province was administered from Orenburg.
The governor lived there and in it was published
from 1881 the official gazette, Turgayskiya Oblastnlya
Vyedomosti. The southern part of the province with the
town of Turgay was less suitable for agriculture and
Russian colonisation than the north, on account of
the scarcity of fertile areas, although in the 1860s
about 1,300 hectares were cultivated on the river
Turgay alone. From Turgay, trade routes lead northwards to Orsk and Kustanay, and southwards to Irgiz
and Perovsk (now called Kizil-Orda).
Before Russian rule, the present Turgay territory
was inhabited only by nomads and hardly mentioned
in historical sources. The 5th/llth century author
GardTzT in his section on the land of the Kimak [q.v.]
Turks describes itineraries going northwards from the
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lower Syr Darya along the Irghiz and Turghay rivers
towards the Urals and the Ishim-Irtysh basin, and his
river S. fuk (read Sukuk, Tkish. savuk/sovuk "cold"?)
may be the Turgay (£qyn al-akhbdr, ed. Habfbf, 258).
The campaign of the Khvvarazm Shah cAlas al-Dm
Muhammad [q.v.] against the Kipcak and his encounter with the Mongols (612/1215-16)^ described by alNasawi, ed. Houdas, 9 ff., apparently reached this
region (see Barthold, Turkestan*, 370-1; Marquart, Uber
das Volkstum der Komanen, 128 ff.; cf. Hudud al-cdlam,
tr. Minorsky, comm. 307-8).
Bibliography: Given in the article.
(W. BARTHOLD-[C.E. BOSWORTH])
TURGESH [see TURKS. 1.2].
C
TURGHUD ALI PASHA [see TORGHUD].
TURK ODJAGHf (T., literally "Hearth of the
Turks"), a c u l t u r a l and social organisation in
late Ottoman and early Republican Turkey, formally
instituted in 1912 and enduring until 1931. It aimed
to spread Turkish nationalist ideology through its cultural and social activities in the Ottoman Empire. Its
journal Turk Turdu ("Homeland of the Turks") was
widely read, and at the time it was closed down by
the Kemalist state, it had over 30,000 members and
267 branches in Anatolia. In 1932 it was replaced
by the Halk Evleri [see KHALKEVI] in towns and Halk
Odalan in large villages, serving the same purpose
but under the tight control of the ruling Republican
People's Party.
The predecessors of the Turk Oaj_aghi were the Turk
Derneghi ("Turkish Association", 1908-11) founded by
Yusuf Akcura [q.v.], Nedjib cAsim, Weled Celebi and
others; and Turk Turdu ("Homeland of the Turks",
1911-12) founded by Mehmed Emm [q.v.] and Yusuf
Akcura, whose journal Turk Turdu was inherited by
the Turk Odj_a§hl. According to its records, the initiative for the Hearth came from the students of the
military medical school in 1911, and the plan was
put into action on 12 March 1912 by Hiiseyin Fikret,
Mehmed Emm, Ahmed Fend, Yusuf Akcura, Mehmed
c
Ali Tewfik and their colleagues. After the Balkan
Wars, the organisation was chaired by Hamdullah
Subhi, a well-known literary figure.
The Tiirk Oajaghl played an important role in
creating a group of young intellectuals who identified themselves with the Hearth and its ideology, as
opposed to the troubled Ottomanist ideology of the
Second Constitutional period. Although Pan-Turkism
[q.v.] was not a common ideal among the members of
the Hearth during its early days, following the Balkan
Wars, its members began to stress Turkish nationalism. Turk Turdu started to carry articles in support of
Turkism, and promoting the use of Turkish language
within the borders of the Empire. The Hearth was
also keen to promote a more active and public role
for Turkish women, which they believed had existed
in previous Turkic history. After 1913, some members of the Committee of Union and Progress [see
ITTIHAD WE TERAKK! DjEMciYYETi] joined the Hearth,
and political figures such as Djemal Pasha and Tal'at
Pasha attended its meetings, aiming to use it as an
extension of their ruling party. However, after World
War I broke out, they regarded the Turk Oaj.aghl as
their political rival because of its influence in Anatolia
through its many branches.
Until 1918, the Hearth had 2,000 members with
35 branches all over the Empire, and these functioned as cultural societies for the promotion of Turkish language, culture and arts; it opened libraries, as
well as offering food and board for needy students.
Among its members were well-known names like

Khalide Edib, Diva Gokalp, Ahmed Aghaoghlu, and
Fu'ad Kopriilu.
Turk Odjaghi aimed to be a centre of culture, hence,
one of its objectives was to unite with the "folk", and
populism always played an important role in its activities. Several of its members were founders of the
Peasants' Movement before the foundation of the
Republic. After the War, it promoted Westernisation
while continuing to have ties with the other Turkic
groups in the world. It gave its support to the Kemalist
reforms, and received the support of Mustafa Kemal.
Its headquarters were moved to Ankara in 1930,
and its administration was controlled by the members
of the Republican People's Party (RPP), who saw the
Hearth as a "cultural affairs" organisation of the Party.
However, very soon, its branches in Anatolia were regarded as political rivals to the RPP, and from 1928
onwards, the pro-government press began to publish
articles stating that, since nationalism was a state policy, the Turk Oajaghl no longer had a mission. After
1930, its members were also criticised by Leftists for
being nationalists, and the Hearth was fancifully compared with Italian Fascist organizations. The fact that
some members of the Hearth were also members of
the opposition Serbest Ciimhuriyet Firkasi ("Free Republican Party"), and that Hamdullah Subhl, the chairman of the Hearth, was a known supporter of pluralism
and defender of freedom of thought, drew suspicion.
Finally in 1931, the Hearth and its branches were
closed, and their property taken over by the RPP in
an effort to gather all civil organisations under the
ideological umbrella of a single political party. Immediately afterwards, the Halkevleri were opened, which
inherited the libraries, activities, and membership of
the Tiirk Odj.agkl. At the time when it was closed, the
Hearth had 30,000 members in 267 branches, libraries,
and an established programme of courses on different subjects and lectures.
Tiirk Ocagi was re-opened in 1986 in Ankara, but
although its members were higher bureaucrats, it was
not able to attain the popularity and the respected
intellectual status it had in the 1920s. It remains in
existence.
Bibliography: J.M. Landau, Pan-Turkism in Turkey,
London 1995; Fiisun Ustel, Tiirk Ocaklan (19121931), Istanbul 1997.
((^ICDEM BALIM)
TURK YURDU [see MAKALA. 3].
AL-TURK, NIKULA B. YUSUF B. NASIF, (1176-az.
1244/1763-ttz. 1828), Syrian Melkite Christian
c h r o n i c l e r , s c r i b e and poet, of Greek extraction
from Istanbul, born and died in Dayr al-Kamar,
'Lebanon. Sent to Egypt (1798-1804) by his employer,
Bashir Shihab II [q.v], Prince of the Druzes, he wrote
a chronicle of the French occupation. Several versions
have appeared: Dhikr tamalluk ajumhur al-Fransdwiyya alaktdr al-Misriyya wa 'l-bildd al-Shdmiyya (1792-1801), ed.
Alix Desgranges ame, Paris 1839, and ed. Dr. Yasfn
Suwayd, Beirut 1990, using the same text; Gaston
Wiet (ed.), Chronique d'Egypte, 1798-1804/Mudhakkirdt
Mkuld Turk, Cairo 1950, from a manuscript in the
Bibliotheque privee de Sa Majeste le roi Farouk,
and Ta'rikh Ndbulyun al-Awwal (1792-1801), ed. Amal
Bashshur, Tripoli 1993, from a manuscript in the
Zahiriyya Library in Damascus. It is asserted that he
left no issue.
A minor poet, he earnt his living flattering the rich
and powerful: a dithyrambic ode glorifies Napoleon's
military power in Egypt, Ode arabe sur la conquete de
I'Egypte, traduite par J.J. Marcel, Paris 1830. His collected poetry, Dlwdn al-Mucallim Nikuld al-Turk, ed. Dr.
Fouad E. Boustany, Beirut 1949, repr. 1970, records
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the principal contemporary events of private and official life in Lebanon.
Bibliography: Bashshur (ed.), Hamlat Bundbart ild
'l-Shark, 5-58 (includes Ta'nkh Ndbulyun al-Awwal);
Boustany (ed.) Dlwdn, pp. i-viii; Suwayd (ed.),
Dhikr. . ., 5-15; Wiet (ed.), Chronique, pp. v-viii; G.M.
Haddad, The historical work of Niqula El-Turk 17631828, in JAOS, Ixxxi (1961), 247-51; Afaf Lutfi alSayyid Marsot, A comparative study of cAbd al-Rahman
al-Jabarti and Niqula al-Turk, in D. Crecelius (ed.),
Eighteenth century Egypt. The Arabic manuscript sources,
Claremont 1990, 115-26.
(P.G. SADGROVE)
TURKQULUK [see PAN-TURKISM] .
TURKMAN SULTAN, TURKMAN KHADIDJE SULTAN
(ca. 1626-83), m o t h e r of the O t t o m a n sultan
M e h e m m e d IV [q.v.].
Turkhan Sultan entered the Ottoman imperial
harem as a slave of the wdlide sultan Kosem Sultan
[q.v.], mother of Murad IV (1623-40) and Ibrahim
(1640-8) [q.vv.]. Nothing is known of her background,
except that she had a brother, Yusuf Agha, who died
in Istanbul in 1100/1689. She gave birth to sultan
Ibrahim's eldest son Mehemmed in 1641; there may
also have been a daughter, Fatima Sultan, 1642-57.
On Ibrahim's deposition in 1648 and her seven-yearold son's accession as Mehemmed IV, Turkhan acquired the rank of wdlide sultan ("royal mother") [</.£>.],
but initially remained in the shadow of Mehemmed's
grandmother, the more politically-experienced and
powerful Kosem Sultan, then known as biiyiik ("senior") wdlide sultan. A threat by Kosem to dethrone
Mehemmed IV in favour of a younger brother resulted
in Kosem's own assassination in 1651, probably at
Turkhan's instigation, and the latter's assumption of
the full regency for the ten-year-old Mehemmed. The
extreme political instability of the years immediately
after 1651 led in 1656 to the appointment as Grand
Vizier of Koprulti Mehmed Pasha [see KOPRULU. 1],
to whom Turkhan Sultan surrendered much of her
political authority as regent. Although Kopriilu's
appointment has been said to have ended the "sultanate of women", Turkhan's personal influence over
Mehemmed IV and her role as intermediary remained
important (for her career generally, see L.P. Peirce,
The imperial harem: women and sovereignty in the Ottoman
empire, Oxford 1993, passim).
Turlchan Sultan died in 1094/1683 and was buried
in her own tomb at the Yeni Walide mosque in
Istanbul, a foundation begun by Saliye Sultan [</.y.],
mother of Mehemmed III, in 1598 but completed
only in 1663 by Turkhan herself. At least two minor
mosques and other small endowments by her are
known (Peirce, op. at, 206-12).
Bibliography. See also Silahdar Findiklili Mehmed Agha, Silahdar ta^nkhi, Istanbul 1928; Ahmed
Refik '[Altmay], Kadmlar saltanatl, Istanbul 1332/
1913; A.D. Alderson, Structure of the Ottoman dynasty,
Oxford 1956.
(CHRISTINE WOODHEAD)
TURKISTAN, TURKESTAN, a Persian term meaning "land of the Turks".
1. As a d e s i g n a t i o n for the C e n t r a l Asian
l a n d s to the n o r t h of m o d e r n Persia and
Afghanistan.
This roughly corresponded to the older Transoxania
or Ma wara3 al-nahr [q.v.] and the steppe lands to
its north, although these last were from Mongol times
onwards (sc. the 13th century) often distinguished as
Mogholistan [q.v.]. To the Persians, of course, only
the southern frontier of the land of the Turks, the
frontier against Iran, was of importance and this frontier naturally depended on political conditions. On
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their very first appearance in Central Asia in the 6th
century A.D., the Turks reached the Oxus [see AMUDARYA]. In the time of the Sasanids, therefore, the
land of the Turks began immediately north of the
Oxus; according to the story given in al-Taban
(i, 435-6) the Oxus was settled by an arrow-shot of
Irash as the frontier between the Turks and the "territory Carnal) of the Persians". According to the Armenian Sebeos (7th century A.D.), the Vehrot, i.e. the
Oxus, rises in the land of T'urk'astan (Histoire d'Heraclius par I'eveque Sebeos, tr. Fr. Macler, Paris 1904, 49;
J. Marquart, Erdnsahr, 48); in another passage in the
same work (43; Marquart, 73) T3urk3astan is associated with Delhastan, i.e. Dihistan (in the neighbourhood of the Caspian Sea, north of the Atrek [q.v.]).
By the victories of the Arabs, the Turks were
driven far back to the north; for the Arab geographers of the 3rd-4th/9th-10th centuries, Turkistan
therefore began, not immediately north of the Oxus,
but only north of the area of Arab culture known as
"the lands beyond the river", Ma wara3 al-nahr.
Turkistan, the land of the Turks, was then regarded
as the regions north and east of Ma wara3 al-nahr.
The town of Kasan in Farghana [q.v], north of the
Sir Darya [q.v], was "where the land of Turkistan
begins" (Yakut, iv, 227). The towns of Djand and
Shahrkand on the lower course of the same river were
in Turkistan (ii, 127, iii, 344); in Turkistan lay the
town of Khotan (ii, 403). From this use of the name,
it has been held (especially by M. Hartmann, ChinesischTurkestan, Halle 1908, 1) that the name "Turkistan"
was first applied by the Russian conquerors of Central
Asia quite arbitrarily to the land of Ma wara3 alnahr. As a matter of fact, the name Turkistan had
long regained its earlier significance as a result of the
Turkish conquests, perhaps less in literature than in
everyday usage. To the people of Persia and Afghanistan, the "Turks in Turkistan" were their immediate neighbours on the north; thus in a lullaby taken
down in Shlraz in 1886 we are told "Two Turks
came from Turkistan, brought me to Hindustan" (V.
Zukovskiy, Obrazci persidskago narodnago tvorcestva, St.
Petersburg 1902, 169-70). Through the Ozbeg conquests of the 10th/16th century, a new Turkistan
arose south of the Oxus. The corresponding province
of Afghanistan still bears the name of Turkistan; as
the southern frontiers of this Turkistan some travellers
(R. Burslem, A peep in Toorkistan, London 1846, 5760) give the pass of Ak Rabat north of Bamiyan [q.v.];
others (J. Wood, A journey to the source of the River Oxus,
new ed. London 1872, 130), the pass of Hadjikak, a
little farther south, where the watershed between the
basins of the Helmand [q.v] and the Oxus is; farther
west, in the region between the Murghab and the
Ab-i Maymana, the frontier of Turkistan is given as
the range of Band (or Tlrband)-i Turkistan (see further, 2, below). The name Turkistan in this context
was introduced into the scientific terminology of the
19th century, not by the Russians but by the British,
probably under the influence of the Persian and Afghan
usage.
In literature, especially in travellers' records, a distinction has usually been made between Russian,
Chinese and Afghan Turkestan, although the word
Turkestan (or Turkistan) had an administrative significance only in Russia and Afghanistan. Sometimes
instead of these we find the terms West and East
Turkestan. The Governorate-General (guberniya) of
Turkestan was founded in 1867 by the Russians, with
Tashkent [q.v] as its capital and General K.P.
Kaufman as its first head. The frontiers of this
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Governorate-General were sometimes contracted, sometimes extended. From 1882 to 1898 the province of
Semiryecye, at one time included in Turkestan, belonged to the Governorate-General of the Steppes
with Omsk as its capital. In 1898 Semiryecye and
the Transcaspian province (Turkmenia) were incorporated in Turkestan. For the history of Semiryecye,
see YETI su.
In 1886, Prof. I. Mushketov attempted to give the
name "Turkestan" a definite geographical significance,
independent of administrative conditions. Under the
influence of A. Petzhold's book Umschau im Russischen
Turkestan nebst einer allgemeinen Schilderung des Turkestanischen
Beckens, Leipzig 1877, he proposed to give the name
Turkestan or the Turkestan basin to the lands between
the central mountains of Central Asia and the basin
of the Caspian Sea, the Iranian plateau and the Aral
Sea; Mushketov had no doubt that the frontier between
Russia and England in the not-too-distant future would
be established on the Hindu Kush [q.v.]. He proposed
to replace the term "Chinese Turkestan" (see below)
by the Chinese one Han-hai (interpreted by European
scholars since Richthofen as the "dry sea").
After the downfall of Tsarist Russia in 1917, a
supra-ethnic Turkistan Autonomous Government (Turkistan Awtanam Hukumati, also known as the "Khokand
Autonomy", Qoqan Awtanamiydsi) came into existence
on 10-11 December 1917, founded by Reformist or
Djadfdist elements [see DJADID; and ISLAH. v. In Central Asia, in Suppl.] based on Khokand, as Central
Asia's second (after Khiva) independent, indigenous
state. This was replaced on 30 April 1918 by a Soviet
regime, at first called the Autonomous Turkistan Republic (ATR) and based on Tashkent, but the Bolsheviks in Moscow were hostile to any ethnic, tribal
or local groupings, and worked to destroy the ATR,
e.g. by encouraging Kazaks to the north of the ATR to
unite with Kazaks within it to form their own Kirgizistan (i.e. Kazakstan) ASSR to the east of the Caspian.
Nevertheless, a start had been made in nurturing
a common feeling of Turkistan unity, and some people linked this with their language and literature,
despite other views that, for language and literature,
there were subordinate ethnicities such as Uzbeks,
Kazaks, Turkmens, etc. But Moscow worked against
all feelings for integration in the ATR, as also in the
Bukharan and Khwarazmian People's Conciliar Republics (BPCR and KhwPCR), branding their local
leaders as "bourgeois nationalists", fanning Kazak and
Turkmen unwillingness to work with Uzbeks in common administrative-political units and playing off various groups with each other.
In autumn 1924 the various ethnic groups of Central
Asia were encouraged by Moscow to form their own
ethnic units; this led to the formal dismemberment of
the Turkistan ASSR, decreed on 11 May 1925, and
the abolition of the Khwarazmian and Bukharan SSRs,
which had only just been set up in 1923 and 1924,
respectively. The term "Turkistan" vanished from the
press and for decades, Stalin's censors treated it as a
forbidden name and concept; the name survived only
for a small town in the Kazakhstan SSR (see 3, below).
And, as Allworth has remarked, "The loss of the name
Turkistan represented more than a change of designation—it deprived Central Asians of the prerogative
to determine their own identity".
It should be noted that the vast mountain, desert
and oasis region to the east and north of the Tien
Shan Mountains and to the east and north of the
Pamirs and Kun Lun Mountains, comprising the
Tarim basin and the region of Dzungaria to its north,

has conventionally been known as Eastern Turkestan
or, reflecting more recent political domination, Chinese
Turkestan. For this, see KASHGHAR; KHOTAN; KULDJA;
SINKIANG; TARIM; TURFAN; YARKAND.
Bibliography (in addition to references in the
text): E. Schuyler, Turkistan. Motes of a journey in
Russian Turkistan, Khokand, Bukhara, and Kuldja, New
York 1877; I. Mushketov, Turkestan, St. Petersburg
1886, 21915; W. Barthold, Turkestan down to the
Mongol invasion3', W. Masalskiy, Turkestanskiy kray,
St. Petersburg 1913; Barthold, A short history of
Turkestan, in Four studies on the history of Central Asia,
1. tr. V. and T. Minorsky, Leiden 1956; G. Wheeler,
The modern history of Soviet Central Asia, London 1964,
97 ff.; E.A. Allworth, The modern Uzbeks, from the
fourteenth century to the present, a cultural history, Stanford
1990, 173-209; H. Carrere d'Encausse, in Allworth
(ed.), Central Asia, 130 years of Russian dominance.
A historical overview, 3Durham, N.C. and London
1994, 151 ff. For the modern, post-1991 republics,
see TADJIKISTAN; TURKMENISTAN; UZBEKISTAN; and
KAZAKHSTAN; KIRGHIZIA, in Suppl.
(W. BARTHOLD-[C.E. BOSWORTH])
2. As a designation for the largely T u r k i s h
part of n o r t h e r n A f g h a n i s t a n lying to the
south of the Oxus.
From early mediaeval times, the region around
Balkh and Mazar-i Sharif, the early mediaeval Tukharistan [q.v.], known generally by the 18th century as
the wilayat-i Balkh, has become gradually Turkicised,
mainly with Uzbeks and Turkmens at the present
time, although significant minorities of Persian- and
Pashto-speakers, etc., are also to be found.
In the later 18th century, the Afghan court tended
to refer to this wildya as "Turkistan", and this was
taken over in the first half of the 19th century into
British and European usage. But after the Russian
advance into Central Asia, official British usage felt
that "Turkistan" tout court might give credence to Russian claims that the city-states of the wildya were not
necessarily part of the Afghan monarchy but could
be considered as part of "Greater Turkistan". Hence
in 1869 Sir Henry Rawlinson, in a Memorandum on the
Frontiers of Afghanistan, recommended that, for political
purposes, Britain should no longer use the term
"Turkistan" but instead, "Afghan Turkistan", and this
was adopted in official usage and publications to distinguish it from "Russian Turkistan" north of the
Oxus. See for a thorough discussion of the question,
J.R. Lee, The "Ancient Supremacy". Bukhara, Afghanistan
and the battle for Balkh, 1731-1901, Leiden 1996, pp.
xxxi-xxxiv.
Bibliography: Given in the article.
(C.E. BOSWORTH)
3. The name of one of the oldest small
towns of w h a t is now s o u t h e r n K a z a k h s t a n ,
situated in the region of Cimkent, on the TashkentOrenburg road, on the left bank of the Syr Darya,
some 30 km/18 miles from the river. An oasis at the
fringes of the Kizil-Kum, it is irrigated by watercourses emanating from the Karatau mountains (the
site of ancient gold mines) and canals fed by the river
Karaychik. Throughout its long history it has been
disputed by conquerors either famous or obscure, all
anxious to confirm their hegemony by possession of
a strategic urban site at the confluence of the nomadic
and sedentary zones of Central Asia.
Turkistan is identified with the ancient city of Shawghar, of which no traces have ever been discovered
(Le Strange, Lands, 485). The Arabo-Persian geographers of the 4th/10th century mention it in their
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works, including al-Mukaddasi and, in particular, Ibn
Hawkal, 340, who relates that a campaign was said
to have been conducted against it by the Samanid
prince Nasr b. Ahmad (303-30/914-43) with an army
of "300,000 men"; this is not confirmed by other
sources of the period (such as al-Istakhn, 291). The
victorious campaign conducted against the Turks in
290/903 in the neighbourhood of what is now
Turkistan by Isma'Tl b. Ahmad (278-94/892-907),
founder of the Samanid dynasty, seems more plausible (Masal'skiy, Turkestanskiy kray, St. Petersburg 1913,
282). It is true that in the 6th/12th century al-Samcani,
facs. ed. 228, describes it as the zone confronting the
Turks, while Yakut, Bulddn, iii, 245, a century later,
is already describing it as a "Turkish town", yet neither of the two alludes to the name of YasI (EsI) by
which it came to be known.
It is, however, as such that it appears in the 8th/
14th century in Yazdfs £qfar-ndma, ed. Calcutta, ii, 9,
a usage attested since the end of the 6th/12th century
(Barthold, ^wolf Vorlesungen, Berlin 1935, 141, Russian
tr. in Socinenija, v, Moscow 1968, 117; idem, EV art.
Turkistan). Developing from a village (karyd], YasI enjoyed its greatest prosperity during the Mongol period,
by virtue of the cult dedicated to the shaykh Ahmad
Yasawi, called Ata YesevT by the Turks and founder
of the Sufi" order of the Yasawiyya, who lived and
died there in 562/1166-7 [see AHMAD YASAWI]. Considered as the one who converted the Turks to Islam,
he is buried there in the impressive mausoleum which
Tfmur built for him at the end of the 8th/14th century (M.E. Masson, Mavzolei Khodza Ahmad Tasevi, Tashkent 1930). It was in the 9th/15th century that YasI
took on the name of Turkistan, the mausoleum becoming known as Hadrat-i Turkistan. Henceforth, it attracted numerous pilgrims and became the preferred
burial site of pious Muslims, and later, of the Ozbeg/
Uzbek princes of the Shaybanid dynasty, and of the
Kazakh sultans. The mausoleum consists of a massive
cube flanked by two towers surmounted by a huge
entry-portal. In the interior, the principal hall contains
the sacred cauldron (kazanlik) which, previously used
for preparing food for pilgrims and Sufis, serves today
as a depository for coins. The tomb of the saint is located in a section facing the entrance. On the outside,
a 19th century mosque, an older mosque, a library, a
hammdm, and the remains of the wall of the ancient
fortress may be observed.
From the last quarter of the 9th/15th century onward, it was around the town of Turkistan that the
principal events took place of a rivalry which was to
continue for decades and even centuries. This involved
the last Tfmurids of Transoxiana, the Caghatayid khans,
of declining Mogolistan (Yunus and his son sultan
Mahmud), the Kazakh khans and the Uzbek conqueror
Muhammad ShaybanT Khan. A series of battles between these two last took place during the 1470s, the
prize being the principal towns of the Syr Darya basin
which were besieged and captured in turn by the
Kazakhs or the Uzbeks. By the end of the 15th century the situation had stabilised: the towns of Sighnak,
Suzak and Sawran were incorporated into the Kazakh
khanate, whilst those of Utrar, Uzgend, Arkuk and
Turkistan remained in Uzbek hands.
Thus in 893/1488, Mahmud, the Caghatayid prince
of Tashkent, appointed Muhammad Shaybanl governor of Turkistan, and this marked the true startingpoint of the latter's political career in Transoxiana
(Bacque-Grammont, Une liste ottomane, 438). The Uzbek
sultans took refuge there in 915/1511, at the time of
one of the last offensives of Babur. The Kazakh khan
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Tahir died there in the second quarter of the 16th
century. After 1007/1598, it became part of the Uzbek
state of the Ashtarkhanids, who replaced the Shaybanids when in the llth/17th century the town passed
once more under Kazakh domination, extending then
as far as Tashkent. In 1062/1652, the Kazakh Djahangfr Khan, who had perished in battle against the
Kalmuks, was buried there close to the mausoleum of
Ahmad Yasawl (Klyastorniy and Sultanov, Kazakhstan,
304). The Kazakh khan Tawke (the famous legislator
of the three tribes who, nominally at least, accepted
Russian sovereignty in 1129/1717), received a Russian
delegation there in 1105/1694 (led by the Cossacks
Fedor Skibin and Matvey Trocin, sent from Tobolsk)
and a Kalmuk delegation (representing the Oyrats of
Dzungaria) in 1110/1698, which did not, however, prevent the seizure of the town by the Oyrats in 1135/
1723, a fate also suffered by Sayram and Tashkent.
Turkistan was then one of the sensitive points in the
confrontation between Kazakhs. Oyrats and Chinese
which ultimately served the interests of the Russian
power. It passed under the domination of the Kazakh
sultan Yunus Khodja who ruled in Tashkent after
1194/1780. At this time, Turkistan constituted an independent principality, despite nominal subservience
to Bukhara. It was the Kazakh Tozay Khan who was
governor there when the town was seized by c Umar,
the Uzbek khan of Khokand, in 1814 or 1815.
Like other oasis towns of the Syr Darya basin in
the 18th and 19th centuries, Turkistan experienced economic decline and a disintegration of sedentary life
which cannot be attributed solely to the activities of
the Uzbeks but is documented by Russian travellers,
such as Burnasev, 141, and Meyendorff, 61. The town
comprised 5,000 inhabitants when it was incorporated
into the Russian empire in December 1864, after three
days of conflict between a battalion of Cossacks from
the Urals led by Lt. Verevkin and 10,000 soldiers from
Khokand who "miraculously" spared the cupola of the
mausoleum (Entsiklopediceskiy slovar', St. Petersburg 1909,
38). In 1910, the Tsarist administration recorded
13,514 inhabitants, 3,616 houses, 2 churches, 41 mosques, 24 educational establishments, one library and 57
workshops or factories (cotton processing, manufacturing, trading companies) (Adres' spravocnik Turkestanskogo
kraya, Tashkent 1910, 116). The population of the
town had reached 77,000 in 1987.
Since the independence of Kazakhstan, the town
has been the object of close attention on the part of
the Kazakh authorities. The Turkish Republic has contributed towards the refurbishment of the mausoleum,
and has helped with the financing of a Turco-Kazakh
university (also incorporating a hotel), one of the signs
of the new state's resolve to combine reconstruction
with the assertion of a distinctive identity.
Bibliography (in addition to references given in
the article): T.S. Burnashev, Puteshestvie ot sibirskoy linii
do goroda Bukhari v 1794 i obratno v 1795, iz zapisok
Burnasheva, in Sibirskiy Vestnik, St. Petersburg 1818,
no. 2, 37-74, 75-110; G. de Meyendorff, Voyage dVrenbourg a Boukhara fait en 1820 a travers les steppes qui
s'etendent a Vest de la mer d'Aral et au deld de I'ancien
Jaxartes, Paris 1826; J.-L. Bacque-Grammont, Une
liste ottomane de princes et d'apanages abul'khqyrides, in
Cottiers du Monde Russe et Sovietique (1970), 423-53;
V. Fourniau, Irrigation et nomadisme pastoral en Asie
centrale. La politique d'implantation des Ouzbegs au XVIeme
siecle, in Central Asian Survey, iv/2 (1985), 1-39; S.G.
Klyastornyi and T.I. Sultanov, Kazakhstan, letopis trekh
tisyatseletiy, Alma Ata 1992.
(CATHERINE POUJOL)

682

TURKMEN

TURKMEN (T. Turkman; A. al-Turkuman, alTurkmaniyyun, al-Tarakima; p. Turkmanan) a term
used collectively for Turkic tribes distributed
over much of the Near and Middle East and Central
Asia from mediaeval to modern times.
Etymology
A number of modern studies have taken up this
question, rejecting the Persian popular etymology of
Tiirk-mdnand "similar to the Turks", already proposed
by al-Bfrunf (cf. Golden 1992, 213) and al-Kashgharf
[q.v] in his Diwdn lughdt al-turk (tr. Dankoff 1984, ii,
363) and repeated by later authors including Rashrd
al-Dfn Tabrb. Similarly, Abu '1-Ghazf Bahadur Khan
explains in his Shaa^ara-ji Tardkima that the Tadjiks
first called the Turkmen who had settled in Ma wara'
al-nahr Turks. With time, their features changed to resemble more those of the local (i.e. Iranian) population.
Therefore the Tadjiks gave them the name Turkmen,
with the meaning "resembling the Turks, Turk-like",
but that the common people were unable to pronounce
Tiirk-mdnand and therefore said Turkmen (ed. Olmez
1996, 170, tr. 251). G. Doerfer states that turkmdn is
obviously a derivation from tiirk "ruling people > Turk"
with man as a kind of augmentative suffix (see Tiirkische
und mongolische Elemente im Neupersischen, ii, Wiesbaden
1965, no. 892, with further references). Golden (1992,
212-13) similarly views the term as "deriving from
Tiirk + Turk, -men (a suffix of strengthening)".
The term Turkmen is used by Muslim historians,
geographers and other authors writing within the
sphere of the Saldjukid empire and its successor states
for those of the tribal federation of the Oghuz/Ghuzz
(q.v., see also F. Siimer, art. Oguzlar, in I A)—which
included non-Oghuzic elements—that had become
Muslims. However, by the Mongol period the appellation Turkmen had completely superseded that of
Oghuz (W. Barthold, art. Turkomans, in £/'). More
pointedly, Golden (1992, 212) suggests that, initially,
the term Turkmen was possibly not an ethnonym but
a technical term denoting Islamised Turkic populations,
including the Oghuz. He draws attention to the possibility of a pre-Saldjuk history of the term referring
to a Sogdian (8th century) and a Chinese (9th century, cf. also Barthold 1962, 79-80) source. The following citations from some of the earliest Muslim texts
that refer to the Turkmen as Islamised Oghuz follow
Golden (1992, 212-13, cf. also Barthold 1962, 77-120).
The geographer al-MukaddasT (fl. 4th/10th century),
who visited Khurasan, is considered the first Muslim
source to refer to "the Turkoman who have converted
to Islam through fear" and to "the sovereign of the
Turkoman" (Ahsan al-takdsim, 274-5, tr. B.A. Collins
and M.H. al-Tai, 274-5). The scientist al-Bfrunf alKhwarazmf (d. 440/1048), who knew the region well,
mentions in his K. al-^amdhir fl ma'rifat al-dj.awdhir
(ed. Krenkow 1936, 205) that the Oghuz call "any
Oghuz who converts to Islam" a Turkmen. Al-MarwazI
(d. after 514/1120), a physician at the Saldjuk court,
writes in his Tabd'i' al-hayawdn, which includes sections on human geography, that some of the Oghuz
when they came into contact with Muslim countries
converted to Islam, then being called Turkmen (ed.
Minorsky 1942, 18/29). Al-Kashghan describes the
Karluks [q.v.] as a "tribe of the Turks. They are nomads, not Oghuz, but they are also Turkman" (tr. Dankoff 1982, i, 353), but also says "Oyuz—a tribe of
the Turks; the Turkman" (ibid., i, 101) and "' turkmdn.
They are the Oyuz" giving a long story about the
encounter of their original 22 tribes (ibid., i, 101-2)
with Dhu '1-Karnayn [q.v.], including the etymology
mentioned above (ibid.., ii, 362-3).

History
1. Pre-Mongol period.
In the wake of the conquests of the Oghuz/Turkmen
under the leadership of the Saldjuk family and during the period of its rule (5th-6th/l 1th-12th centuries),
large numbers of Turkmen not only joined the Saldjuk
armies but also migrated as tribal groups from their
habitat in the periphery of the Islamic world (i.e. the
area bordered by the Ural and Irtysh rivers, the eastern shores of the Caspian Sea and the lower SyrDarya valley) to northern Persia, Adharbaydjan, Asia
Minor, 'Irak, Syria, the Hidjaz and even North Africa.
Some of these groups became settled and merged with
the local populations, while the majority continued a
nomadic or semi-nomadic way of life preserving tribal
structures. (For details of these developments, see GHUZZ
and SALDJUKIDS, with references.) Modern scholarship
has underlined the enormous impact of these migrations on the political, economic, social and cultural structure of the central Islamic lands with their
predominantly Iranian and Arab populations. A further effect was the beginning of the lasting Turkification
of Adharbaydjan and Anatolia. Attention is also drawn
to the fact that, due to their historical role, we are
better informed about the Turkmen than on any other
Turkic people of the Middle Ages.
When central Saldjuk rule collapsed and regional
successor states were established, in most cases by
members of the Saldjuk family or its close associates
[see ATABAK], Turkmen tribal groups continued to
form their major reservoir of warriors, since the migration of Turkmen from Central Asia continued. Moreover, already during the height of Saldjuk power a
number of principalities had emerged in the borderlands of the empire whose leaders were not members
of the Saldjuk family but were Turkmen tribal chiefs,
e.g. the Danishmendids [q.v] in eastern Anatolia, who
played an important role in the conflicts of the 6th/
12th century between Crusaders, Byzantines and Saldjuks. The Mengiicek [q.v] principality to the east of
the Danishmendids and that of the Saltuk Oghullari
[q.v] around Erzurum were each annexed by the
Rum Saldjuk sultan before the Mongol conquest. Of
more consequence was the Salghurid [q.v] dynasty,
founded by members of the Salur [q.v] tribe, in Fars,
and the ruling family of the Artukid [q.v] principality which belonged to and derived its strength from
the Doger [q.v] tribe of the Bozok branch (see below)
of the Turkmen. It continued to hold its own in the
Mardfn and Amid (Diyarbakr) region up to the beginning of the 9th/15th century.
No reliable information is available about the number and tribal composition of Turkmen who remained
in Central Asia. In the early 5th/llth century the
region of the Balkhan [q.v] mountain ranges east of
the Caspian sea became a place of retreat for the
Oghuz and other Turkic tribes, while the Mangishlak
[q.v] peninsula further north is already mentioned as
such in the 4th/10th century. In the second half of
the 6th/12th century, a certain number of Turkmen
settled in eastern Khurasan without, however, gaining any political importance, partly due to the rise
of the Khwarazmshahs [q.v]. In the 7th/13th century,
the Mongol conquests led to the large-scale expulsion
into different directions, or incorporation into the
Mongol army, of Turkmen living along the main route
of military operations in Transoxania and Khurasan.
In this way, a second wave of Turkmen, uprooted
from a nomadic, semi-nomadic or settled way of life,
again reached the central Islamic lands, and this
wave was to change their political, ethnic and socio-
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economic structure even more thoroughly than the
earlier one set into motion by the Saldjuk conquests.
2. Mongol and post-Mongol period.
Particularly successful politically were those Turkmen who made Anatolia, Armenia, Kurdistan and
northern Syria their new home, soon to create small
domains of semi-independent rule. While earlier studies based on Mamluk, Persian, Ottoman and European
sources furnished mainly political and socio-economic
information concerning these Turkmen principalities
(beyliks), more recent studies have also focused on
their individual contribution to culture, particularly to
the development of literature, art and architecture
within the former territories of the Byzantine empire,
now reduced to the northwestern part of Anatolia,
that of the moribund Rum Saldjuk state under the
overlordship of the Il-Khans [q.v.] and of the northern borderlands of the Mamluk empire. However, the
history of the major Turkmen amlrates of Anatolia
is still not very well explored. This is partly due to
the complicated situation regarding sources, e.g. the
loss or lack of written sources connected to the way
of life of the ruling Turkmen elite and its supporting
tribes, as opposed to the settled Muslim and Christian
subjects, and to subsequent Ottoman rule, with its
different state ideology, which superseded that of the
Turkmen bey Ufa.
Among the more well-known Turkmen principalities of Anatolia are those of the Sarukhan around
Manisa and the Aydin-Oghlu in the hinterland of
Izmir, of the Menteshe Oghullari on the southwestern
coast, of the Germiyan Oghullari with their centre in
Kiitahya, the Hamld Oghullari and Tekke Oghullari
around Egridir and Antalya, the Karaman-Oghullari
with their centre in Konya, the Djandar Oghullari between Sinop and Kastamonu, of the Dhu '1-Kadr
(Dulghadir) Oghullari and the Ramadan Oghullari
[q.vv.] in southeastern Anatolia (for an overview, see I.H.
Uzuncarsili, Anadolu beylikleri'\ Ankara 1988). It should
not be forgotten that the Ottoman empire had likewise its roots in a Turkmen principality founded by
the eponymous 'Othman I [q.v.] in the northwestern
corner of Anatolia.
Most of these principalities have in common the
period of their origin as quasi-independent domains
in the 1330s and 1340s, in the wake of the demise
of the Rum Saldjuk sultanate and the fact that they
were finally incorporated into the Ottoman empire in
the period of Sultans Murad II (824-55/1421-51) and
Mehemmed II (855-86/1451-81 [q.vv.]). In central
Anatolia, the powerful Karaman beylik constituted a
serious threat to Mehemmed IFs bid for supremacy
until 865/1461. In southeastern Anatolia, the Dhu '1Kadr Oghullari with their centre in Mar'ash, and the
Ramadan Oghullari around Adana, were able to resist
the Ottomans, under Mamluk protection, until Selfm
I succeeded in defeating them in 921/1515. A large
part of the Dhu '1-Kadr tribesmen entered Shah Isma'fl
Safawf's [q.v., see also SAFAWIDS and ILAT] service and
became one of the constituents of his Kizil-bash [q.v.]
troops, along with other Turkmen tribes such as the
Ustadjlu, Rumlu, Shamlu, Takkalu, Afshar, Kadjar,
Warsak and Baharlu. However, beginning with Shah
'Abbas I (995-1038/1587-1629) the predominant role
of the kizil-bash Turkmen in the Safawid central administration and provincial government was more
and more reduced. By conserving their traditional way
of life, in particular their seasonal migrations, the
Turkmen tribal federations continued to evade, even
confront, state authority both in the Ottoman empire
and in Persia down to the first half of the 20th cen-

683

I tury (for an overview, see Planhol 1993, passim). It
must also be borne in mind that it was in this atmosphere of Ottoman-Safawid confrontation (10th/16th
century) that the religious syncretism which developed
among the Turkmen in Saldjuk times on the basis of
practices and beliefs brought from Central Asia, and
entered SurmT and Shi'T Islam, led to the formation
of a new heterodox creed in Anatolia, Alevism (cf.
several studies in Alevism in Turkey and comparable syncretistic religious communities in the Near East., ed. K. KehlBodrogi, B. Kellner-Heinkele and A. Otter-Beaujean,
Leiden 1997).
Of more political consequence than the Anatolian
j Turkmen beylifa were the states founded by the Kara
I Koyunlu and Ak Koyunlu Turkmen tribal confe\ derations respectively. At times even serious rivals of
| the Tlmurids, Mamluks and Ottomans, they gained
| momentum with the re-migration of Turkmen to the
j east, essentially to Persia, from the 8th/14th till the
j beginning of the 1 Oth/16th centuries. The Ak Koyunlu
I (q.v.\ the best study on them is J.E. Woods, The
| Aqqoyunlu. Clan, confederation, empire, Minneapolis and
| Chicago 1976) dominated eastern Anatolia and west| ern Persia from the mid 8th/14th century until the
conquest of these regions by the Safawid Shah Isma'Il
in 907-8/1501-3. Their leading clan was the Bayindir
\ [q.v.], which claimed as its eponymous ancestor one
| of the 24 grandsons of Oghuz Khan, who were conj sidered as the founders of the legendary 24 Oghuz
| tribes. Their most successful ruler, Uzun Hasan (87183/1466-78 [</.£>.]), made Tabriz his capital after gaining the upper hand over the rival Kara Koyunlu (q.v.;
see also F. Siimer, Kara-Koyunlular~\ Ankara 1992). At
the height of its power under Djihan Shah (843-72/
1439-67), the Kara Koyunlu empire comprised eastern Anatolia, Armenia, Trak and most of Persia.
Central Asia
Owing to the lack of historical evidence, it is not
possible to prove direct continuity from the Oghuz/
Turkmen of Saldjuk times to the post-Mongol Turkmen. Very little information is also available for the
Timurid period. The history of the modern Turkmen
tribes can only be traced from the 10th/16th century
onwards, when they slowly moved from their retreat
in the western fringes of modern Turkmenistan (Mangishlak peninsula, Ust Yurt plateau, Balkhan mountains, Karakum desert) in an eastern and southeastern
direction to the agricultural oases (Khwarazm, the Murghab valley). This movement was probably caused by
a growing desiccation of the steppe and the pressure
exerted by stronger neighbours like the Kalmuks, the
Kazakhs [q.vv.] and the Persians (cf. Bregel 1981). The
rule of Abu '1-GhazT Bahadur Khan (1054/1644-5 to
1074/1664), Shaybanid ruler of Khlwa and historian
of the Turks and Turkmen, was likewise marked with
frequent expeditions against the Turkmen tribes of
Khwarazm, the Karakum desert and the Mangishlak
peninsula, leading to the temporary submission of
some of them (Abu '1-Ghazf, Shadiara-yi tiirk, ed. and
tr. P.I. Desmaisons as Histoire des mongols et des tatares
par Aboul-Ghazi Behddour Khan, St. Petersburg 1871-4,
ed. 297-372, tr. 318-50). According to Abu '1-GhazI's
own words, he composed his history of the Turkmen
people, the Shadj.ara-yi tardkima ("The family tree of
the Turkmen"), in 1071/1660-1, because Turkmen
scholars, sheykhs and befa who had heard that he was
an expert on history asked him to do so in replacement of the numerous Ogfauz-namas which they considered as worthless (ed. Olmez, 109, tr. 232). This
history clearly mirrors the historical traditions and legends of the Oghuz that had earlier been recorded by
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Rashid al-Dm in his D^ami' al-tawankh (see Die Geschichte
der Oguzen des Rasid ad-Din, tr. K. Jahn, Vienna 1969).
In addition, Abu '1-GhazF's work adds events that
probably have to be placed mostly within the 9th/15th
century.
According to Abu '1-GhazF, Oghuz Khan divided
his descendants into the senior Bozok and the junior
Ucok division of tribes. He mentions in his work the
Bayat, Bigdili, Dodurga, Doger, Karkin and Kayi,
which are traditionally considered as belonging to
the Bozok (right wing) division, and the Ava, Bayindir,
Becene, Biigdiiz, Cavuldur, Cepni, Eymiir, Igdir, Kara
Ivli, Kmik, Salur and Uregir belonging to the Ucok
(left wing) division. The Teke as well as the Ersari
[q.v] are represented as connected to the Salur, and
the Yomut and Goklen [see GOKLAN] are not mentioned at all (ed. Olmez, index). These tribes began
to move into the oases of Khwarazm and southern
Turkmenia only by the middle of the llth/17th century. The Ersari and one part of the Yomut began
to become sedentary farmers by the end of that century, as did the Cavuldur (Cawdor [q.v.]) and Teke
from the beginning of the 12th/18th century onwards
(Bregel 1981, 32-6).
The decline of the Khanate of Khiwa from the
early 12th/18th century permitted to the Turkmen increased political interference in Khwarazm. Under the
Kungrat [q.v.] dynasty, established in 1218/1804, the
campaigns against various Turkmen tribes became one
of the constants of Khiwan politics. Temporarily subdued militarily, or often out of sheer need for victuals which were only to be had in the sedentary
areas, the Turkmen were forced to send auxiliary
troops to participate in Khfwa's campaigns against
the rival Bukharan emirate. Continuous raids into the
neighbouring Persian provinces and Persian punitive
expeditions into Turkmen territory exhausted both
sides. Nevertheless, the tribes were able to preserve a
certain amount of autonomy. After fighting victoriously with Khlwan and Persian armies between 1855
and 1861, they enjoyed for a short while independence. In the course of its colonial expansion into
Central Asia, Russia first conquered Bukhara, Khiwa,
Khokand [q.v.] and the eastern coast of the Caspian
sea (1281-93/1865-76). The Turkmen, however, offered strong resistance for several years. In 1289/1881
the Russians stormed the fortress of Goktepe [q.v]
and in 1302/1884 they occupied Marw [q.v]. From
1897-1917, "Transcaspia" was administered as part of
the governorate-general of Turkestan (a good overview
of these events is given by Yu. Bregel in EIr, art.
Central Asia, vii, in vol. V, 193-203).
While in the 13th/19th century the three Uzbek
khanates Bukhara, Khlwa and Khokand turned into
despotic monarchies, with the Uzbek military caste
adopting a more and more sedentary character, the
social structure of the Turkmen tribes remained largely
tribal. The authority of their elders (ak sakal) rested
not on dynastic power but on personal qualification
(R. Meserve, A description of the position of Turkmen tribal
leaders according to 19th century Western travellers, in Altaica
Berolinensia, ed. B. Kellner-Heinkele, Wiesbaden 1993,
139-48; for an overview of the tribal composition and
a non-conclusive estimate of population numbers for
the 19th century on the basis of Western sources, see
the art. Tiirkmenler by M. Saray in I A). However, the
continuous process of breaking-up and reshaping of
tribes (uruk) and subtribes (oymak) between the 17th
and 19th centuries has not been sufficiently studied,
although source materials are not lacking. The major
chronicles for 13th/19th century Khiwa, e.g. the

Firdaws al-ikbal and its continuations, by Mu'nis (11921244/1778-1829 [q.v]^ and Agahf (1224-91/1809-74
[q.v. in Suppl.]) contain large sections on the interrelationship between Khiwa and the neighbouring
tribes (Firdaws al-ikbdl, ed. Yu. Bregel, Leiden, etc.
1988; sections of the continuations tr. into Russian in
Materiall po istorii Turkmen i Turkmenii, ii ed. V.V. Struve
et alii, Moscow-Leningrad 1938). An example of how
detailed a result can be achieved by using indigenous
chronicles and archival documents, in addition to
travel, diplomatic and military reports (particularly
Russian), is given by Yu. Bregel' in his Khorezmskie
Turkemeni v XIX veke, Moscow 1961.
3. Modern period.
Republic of Turkmenistan
In 1926 the Teke and Yomut formed more than
50% of the total Turkmen population (Bregel 1981,
35). Bregel puts forward a cautious estimate of population numbers for the various tribes in the 1920s
(1981, 12-17). In 1989 the Turkmen constituted 72%
of a population of 4.1 million inhabitants (R. GotzU. Halbach, Politisches Lexikon GUS\ 1996, 332 with
further references to the most recent developments).
The Republic of Turkmenistan [q.v.], founded in 1991,
is the first independent state of the Central Asian
Turkmen. It was established within the borders of the
Turkmenskaya SSR, founded by the Soviet regime in
1925. Only during the Soviet period did a sense of
national identity begin to emerge alongside tribal and
local loyalties. Smaller communities of Turkmen are
also to be found in the other Central Asian republics, particularly in Uzbekistan (cf. M. Durdiev and
S. Kadirov, Dunydddki Turkmenler, Ashgabat 1991, 56-7).
Iran
The contemporary Turkmen population was estimated at several hundreds of thousands of ca. 2% of
a population of 26.3 millions in 1967-9. Most of them
are agriculturists settled close to the Iran-Turkmenistan
border. They are predominantly the descendants of
the Yomut and Goklen, related to the important tribal
confederations of the southern Turkmenian plateau
(Planhol 1993, 553-5).
Afghanistan
In the 1920s and 1930s, thousands of Turkmen
immigrated into Afghanistan to avoid Sovietisation and
collectivisation. Settling in the northernmost rural areas
along the Soviet-Afghan border, they contributed an
important new factor to Afghan economy as seminomadic karakul breeders and as carpet weavers. After
1978, the new regime recognised the languages of the
larger minorities, among them the Turkmen, conceding publication and broadcasting in these languages.
The Turkmen are considered the second largest group
among the various Turkic ethnic groups (estimated at
about 12% of a total population of ca. 14 millions in
1979) after the Uzbeks (E. Grotzbach, Afghanistan,
Darmstadt 1990, 68, 73-5, 118/9; Planhol 1993, 596,
602).
Turkey
There are no estimates available on the number
of Turkmen in the Republic of Turkey, since they
speak Turkish. There are Sunn! Muslim and Alevi
Turkmen. Among the Sunms, the Av§ar, Qepni [q.vv],
Bekdik and Hotamis, seem to be the more important groups. They are widespread in western Anatolia
(Afyonkarahisar) and central Anatolia (Kayseri, Sivas,
Konya, Nigde, Yozgat), and consider themselves as
descendants of Oghuz Khan. They are endogamous
and patrilinear. Among some Alevi Turkmen, group
identity is rather based on religion than on common
descent and origin in Central Asia. Again, the Qepni
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are listed among them, the Sirac, Barak, Nalci and
Tahtaci, but also tribal names derived from place
names, like the Adahlar, Uskiidarh. They are widespread in western Anatolia (Bahkesir, Manisa, Izmir,
Mugla), but also to be found in the Gaziantep region.
In the 1950s and 1980s, Turkmen families from Central Asia and Afghanistan emigrated to Turkey (see
P.A. Andrews, Ethnic groups in the Republic of Turkey, Wiesbaden 1989, 63-8, 265-95, 593, with further references).
Syria and Lebanon
The descendants of the Turkmen tribes that moved
into the Fertile Crescent beginning with the 5th/llth
century are well-documented in the historical sources
down to the 20th century. Although the majority of
the large confederations of eastern Anatolia that had
had their winter pastures since mediaeval times in the
north of the Syrian desert (al-DjazTra) had been resettled in the 12th/18th century by the Ottoman authorities to western and southwestern Anatolia (Planhol
1968, 235-40), European travellers in Greater Syria
in the 19th century frequently report encounters with
Turkmen. Areas with a compact Turkmen population
or a strong minority existed in 1967, particularly south
of the Turkish-Syrian border around Aczaz, Qoban
Bey and Baer Bassit, and, as stock breeders, south of
Kunaitra until 1967 (E. Wirth, Syrien, Darmstadt 1971,
179, 401, 417).
Next to nothing is known about Lebanon's Turkmen
inhabitants. However, in 1994 the ethnologist A. Nippa
visited a Turkmen settlement near Baclabakk. This
community calls itself kabilat Sucaydiyyin and preserves
a narrative of its origin that relates it vaguely to the
Saldjuks and Ottomans. They speak a Turkish idiom.
Before the Syrian-Lebanese border was drawn in 1948
they circulated freely between the Bikac and the
Aleppo, Hamat, Hims and Palmyra regions, where
they had relatives. When the German photographer
Hermann Burchardt visited the Turkmen of Ba'labakk
between 1893 and 1903, they were still nomads (A.
Nippa, Lesen in alien Photographien aus Baalbek, Zurich
[1996], 146-89).
'Irak
Like Syria, modern 'Irak has a Turkmen minority
that descends partly from the mediaeval Turkmen
invaders, the northern Mesopotamian basin, over centuries serving as the winter pastures for the eastern
Anatolian confederations. Today's Turkmen settlements
are to be found in the area with a Kurdish majority
south of Kirkuk, Irbil and Mawsil respectively. Population numbers are difficult to assess, since political
interests are particularly complicated in regard to this
area. According to official government statistics, Turkmen are estimated at somewhat less than 2% of a
population of ca. 16.3 millions (1987). They speak a
Turkish idiom, but are believed to be no longer tribally organised (see Irak: a country study, ^Washington
D.C. 1990, 82, 85). Planhol (1993, 281, 766) mentions a Turkish estimate of 1.5 millions (1987) and
an English one of 75,000 (1937).
Bibliography: There is no comprehensive work
on the past and present of the Turkmen. Corresponding to the subject, the bibliography is extremely
scattered. Apart from the references given in the
arts, referred to above and in the text, only a few
basic works can be mentioned here: Yu. Bregel,
Bibliography of Islamic Central Asia, i-iii, Bloomington,
Ind. 1995; a number of arts, in the recent EIr
(1986-) are more comprehensive than those in El;
for the most recent bibliographies of the Turkmen
beyliks in Anatolia, see Tiirkiye Diyanet Vakfi Islam
Ansiklopedisi (1988-); still a valuable outline of the
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history of the Central Asian Turkmen is W. Barthold, Four studies on the history of Central Asia, iii,
Leiden 1962, 73-170, A history of the Turkman People;
X. de Planhol, Les fondements geographiques de I'histoire
de I'Islam, Paris 1968; P.B. Golden, An introduction
to the history of the Turkic peoples, Wiesbaden 1992;
H.R. Roemer, Persien auf dem Weg in die Neuzeit,
Beirut 1989; Yu. Bregel, Nomadic and sedentary elements among the Turkmens, in CAJ, xxv (1981), 5-37
(important critique of Soviet field research); Ebulgazi
Bahadir Han, §ecere-i Terdkime, ed. and Turkish tr.
by Z.K. Olmez, Ankara 1996; de Planhol, Les nations
du Prophete, Paris 1993.
(BARBARA KELLNER-HEINKELE)
TURKMEN CAY (!), conventionally Turkomanchai, a village in the Persian province of Adharbaydjan, famed as the site for the treaty which
ended the Russo-Persian War of 1826-7.
The modern village of Turkaman (lat. 37° 35' N.,
long. 47°, 42' E.) is on the Tabrfz-Miyana main road
40 km/25 miles to the west of Miyana. In the 8th/
14th century, Mustawfi calls the village Turkman
Kandl and says that it was once a town (Nuzha, 183,
tr. 174). A few decades later, Clavijo calls it Tucelar
and Tunglar (evidently a corruption of Tiirk-lar) and
says that it is inhabited by Turkmens (Travels, ed.
Sreznevski, St. Petersburg 1881, 172, 354).
The Russo-Persian peace treaty was signed there
on 10/22 February 1828, from a position of Russian
strength, the Russians having occupied the provincial
capital Tabriz; amongst those present at the negotiations as observers were British officers.
This diplomatic document consisted of two parts.
1. By virtue of the political treaty, which was to take
the place of the Gulistan treaty of 1813, Russia
annexed the khanates of Eriwan and Nakhicewan and
received from Persia a contribution of 5,000,000 tumam - 20,000,000 roubles, but this was later reduced.
2. A special agreement fixed at 5% ad valorem the
customs duties between the two countries and regulated the personal status of Russian subjects; in criminal cases, they were to be tried by Russian courts,
civil cases concerning both nationalities were dealt
with by Russo-Persian tribunals with the participation
of the Russian consular representatives, etc. This particular agreement of 1828 is the historical origin of
the Persian capitulations. By the most favoured nation
clause, all the states of Europe in time secured similar rights. On its accession to power in 1917 the
Soviet government renounced sua sponte all the old
political and judicial privileges in Persia and this renunciation was sealed by the Persian-Soviet treaty of
February 28, 1921. All foreign capitulations in Persia
were eventually abolished by Rida Shah in 1927-8
[see IMTIYAZAT. iii].
The Treaty of Turkmen Cay set the tone for RussoPersian relations over the next 90 years, and it
enshrined the new unequal status of the two powers.
Persia lost further territory since the 1813 treaty and
had to pay what was, for a country with a primitive
economy, an enormous indemnity. The commercial
section laid down the basis for Russian commercial
penetration of northern Persia, so that Adharbaydjan
became the corridor for a flood of Russian imports,
creating already in the 1830s and 1840s a trade imbalance heavily in Russia's favour (cf. Minorsky, in BSOS,
xi [1943-6], 878-80; M. Entner, Russo-Persian commercial relations, 1828-1914, Gainesville 1965).
Bibliography: Turkmen Cay is mentioned by all
the travellers who have gone from Tabriz to Kazwfn,
cf. Hommaire de Hell, Voyage, Paris 1854-60, iii,
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83-4 (the village has 200 houses) and the atlas, pi.
Ivi (room where the treaty was signed); Brugsch,
Reise, Leipzig 1862-4, i, 181; Lycklama a Nijeholt,
Voyage, ii, 85; A.H. Schindler, Reisen, in ^eitschr. Gesell.
Erdk., 1883, 333 (100 houses, altitude 5,285 feet).
The text of the treaty of 1828 in F. Martens,
Nouveau recueil des traites, vii/2 (1830), 564-72; Samc
al-Dawla, Mi-fat al-bulddn, i, 410-18; Yuzefovic,
Dogovon Rossii s vostokom, St. Petersburg 1869,
214-7; Hertslet, Treaties concluded between Great Britain
and Persia, etc., London 1891. See also P.W. Avery,
Modern Iran, 2London 1967, 37-9; F. Kazemzadeh,
in Camb. hist, of Iran, vii, Cambridge 1991, 337-8.
(V. MiNORSKY-fC.E. BOSWORTH])
TURKMENISTAN, a f o r m e r Soviet r e p u b l i c
in the southwestern part of Central Asia, now (since
1991) the R e p u b l i c of T u r k m e n i s t a n (Turkmenistan Respublikasi).
It possesses an area of 488,100 km2, and has a
total of 3,736 km of land boundaries with Uzbekistan
(1,621 km), Iran (992 km), Afghanistan (744 km),
Kazakhstan (379 km), and 1,768 km sea boundaries
with the Caspian Sea. The Kara Kum desert [g.v.]
takes 90% of the total area. The latest official census of 1989 in the Soviet Union gave a population
figure of 3,534,000 for the Turkmen SSR, whereas
an early 1996 estimate suggests a population of
4,075,316 for Turkmenistan. The native Turkmen
make up 77% of the total population, which includes
Uzbeks (9.2%), Russians (6-7%), Kazakh (2%), Ukrainians (0.5%), and other ethnic groups of Tatars,
Armenians, Azerbaijanis, Baltic (0.8%). The capital
city is Ashgabat (the former 'Ashkabad [q.v.]) with a
population of 544,700. Other major cities are Dashhawuz, Mary (the former Marw [see MARW ALSHAHIDJAN]), Charjou, and Kerki. Turkmen has been
the official language since 1990, and 95% of the population speak it; 38% are also Russian speakers. It is
a secular state with a majority Sunn! Muslim population. The republic's currency is the manat, introduced
on 1 November 1993. The territories of the presentday Turkmenistan were included partly in the
Turkistan Autonomous Soviet Socialist Republic (191824), and partly in the two independent states of the
Khorazmian People's Conciliar Republic (1920-4) and
the Bukharan People's Conciliar Republic (1920-4).
Soviet Russia, which had initially recognised the sovereignty of the republics of Khorazm and Bukhara,
later succeeded in infiltrating the politics of these two
states and removing the reformist national cadres, the
so-called "Young Khivans" and "Young Bukharans",
from power by 1923-4. On 19 September 1924, the
names of these two states were changed from "People's
Conciliar Republic" (Khalk Shuralar Djumhuriyyeti)
into "Socialist Soviet Republic" (Sotsialistik Sovet
Respublikasi) by emphasising the change of state ideology to a Soviet-type socialism. On 27 October 1924,
the national-state demarcation in Central Asia abolished the Turkestan ASSR, the Khorazmian SSR, and
the Bukharan SSR and created five ethnic republics,
one of which became the Turkmen SSR. An AllTurkmen Constituent Congress of Soviets was held in
Ashgabat in February 1925 which led to the formation of the embryonic Turkmen Communist Party.
The Turkmen SSR was formally incorporated into
the USSR on 13 May 1925. Like other parts of
Central Asia, Soviet Turkmenistan was also affected
by the armed struggle of the nationalist Basmaci bands
[see BASMACIS] through the 1920s and 1930s. The
Soviet collectivisation policies were a disaster for the
Turkmen, who formed traditionally a nomadic soci-

ety. The forced settlement of nomads on collective
farms (sovkhoz, kolkhoz) and other harsh Soviet policies
resulted in open rebellion in 1928-32. Also, the Stalinist
purges of 1937-8 took a heavy toll of the leading
Turkmen party and government officials, intelligentsia
and writers.
On 27 October 1991, the Turkmen Supreme Soviet
(parliament) adopted a law on independence, declaring the Turkmen SSR as a sovereign and independent country, and changed its name to the Republic
of Turkmenistan. This decision was based on a national
referendum in the former Turkmen SSR, where 94.1%
of the electorate voted for independence. On 21
December 1991 it joined other republics in the Commonwealth of Independent States (CIS). Turkmenistan
became a member of the UN on 2 March 1992. The
republic's new constitution was adopted by referendum on 8 May 1992. The current president of Turkmenistan is Saparmurad Niyazov "Turkmenbashi",
who was the former first secretary of the Turkmenistan
Communist Party and the chairman of the republic's
Supreme Soviet since 7 January 1990. He was elected
president on 27 October 1990 and re-elected on 21
June 1992. In December 1993, the new Turkmen
parliament or Majlis voted to extend Niyazov's presidency until 2002 without another re-election. Turkmenistan's economy is highly dependent on the
production and processing of energy resources and
cotton. Rich in mineral resources, it has ca. 4 trillion m3 of non-associated gas and 1.1 billion tons of
oil reserves. Despite its mineral wealth, the major constraints of Turkmenistan are the old Soviet-type socialist economy, lack of transportation links to outside
markets, scarcity of water, and an authoritarian rule
which has little tolerance for democratic opposition
parties.
Bibliography: Handbook of major Soviet nationalities,
New York 1975; Turkmen Sovyet Entsiklopediyasi, viii,
Ashgabat 1978; M. Rywkin, Moscow's Muslim challenge: Soviet Central Asia, London 1982; E. Allworth,
Central Asia: 120 years of Russian rule, New York
1989; B. Szajkowski, Political parties of Eastern Europe,
Russia and the successor states, Stockton 1994; Turkmenistan, The World Bank, Washington, D.C. 1994;
Turkmenistan Hike raporu (TIKA), Ankara 1995.
(TlMUR KOCAOGLU)
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aged to almost restore the former power of the eastern Turks, and even went on to threaten the Chinese
capital Ch'ang-an. But T'ai-tsung, a great war leader,
defeated him ca. 630 and took him prisoner.
Henceforth, for just over a half-century (630-82),
the eastern Turks came under a vigilant Chinese protectorate. For their part, between 611 and 618 the
western Turks had gradually recovered a certain unity.
Thus their ruler Tong Yabgu extended his authority
from the Altai to the Caspian and from the Aral Sea
to the Hindu Kush, and his reign (618-30) was marked
by successes in the Tarim [q.v.] basin. T'ai-tsung
encouraged him as a counterweight to the eastern
Turks. But once these were placed under Chinese tutelage, his policy changed. He allowed the Karluk [q.v.],
an important tribe nomadising between Lake Balkhash
and the Tarbagatay, to rebel against Tong Yabgu,
who was then murdered. Deprived of a supreme chief,
the tribes of the western Turks formed themselves
into two factions which fell into mortal strife with
I. HISTORY.
each other, and never again did they form a unified
1. The pre-Islamic period: the first Turks
khanate. As for the eastern Turks, fifty years later
in h i s t o r y and t h e i r l a n g u a g e s .
they were to shake off the Chinese yoke and create
Towards 540, on the northern fringes of China,
once more an independent state.
the nomadic empire of the Zhouan-zhouan (protoUnder the impulse from a great military leader,
Mongols?) dominated the lands of Mongolia and some
Tonyukuk, a resistance movement took shape, based
neighbouring zones. Its Kaghan or ruler had as his
on a popular revolt against the Sinicised Begs and
vassals notably the chiefs of two important tribal conprofiting from the dispersal of the Chinese in Cenfederations, those of the Turks, in the northern Altai,
tral Asia. Tonyukuk had himself enthroned, under the
and the equally Turkish-speaking one of the "High
name of El-tarish Kaghan, a distant relative of El
Waggons" (Chinese Kao-kiu) in the Selenga basin (the
Kaghan (682). The new Kaghan soon unified the majornorthern part of central Mongolia).
ity of the Turk tribes of Mongolia. Carrying on warAfter an abortive revolt by these last, the Turks | fare by turns against the Chinese, the Tokuz Oghuz
rose up in their turn and their chief Bumin crushed
(a group of nine clans grouped together and arising
the Zhouan-zhouan and became Kaghan of Mongolia
out of the old Kao-kiu), the Kirkiz (the later Kirghiz)
in 552. He died shortly afterwards and his son sucof the upper Yenisei and various Mongol-speaking
ceeded him under the name of Mugan Kaghan (553tribes, conducted raids almost every year into China
72). For his part, Istami, the younger son of Bumin
from 683. On his death in 691, his younger brother
with the title of Yabgu (552-75), after having defeated
succeeded him as Kapgan Kaghan, and benefited from
the main forces of the Hephthalites (whose origins, for
the rivalry between the Dowager Empress Wu-Hou
long discussed, probably sprang from a strong Eastern
and the legitimate heir of the T'ang, while continuIranian element [see HAYATILA]), conquered from them
ing the incursions into China. In the west, he fought
Soghdia, allying with the Sasanid Persian emperor
with the factions of the western Turks and the Tiirgesh
[see SASANIDS] who received as his share Bactria (565).
of the Hi, and in the east, the Bayarku, who killed
But Istami was to invade it four years later, having
him in 716.
assured himself, through an exchange of ambassadors,
During a palace revolution in which Kapgan Kaof the benevolent neutrality of the Byzantines, hostile
ghan's family perished, Kol Tegin, the younger son
to the Persians (against whom they were soon to wage
of El-tarish Kaghan, ensured the enthronement of his
a lengthy war, 572-91). Istami's death interrupted this
elder brother Bilga Kaghan, who, on the advice of
Graeco-Turkish alliance; his successor Tardu, having
his father-in-law Tonyukuk, sought peace with the
an impulsive and adventurous temperament, did not
Chinese, while still keeping up the pressure on them
hesitate to march against the Byzantine cities of the
by raids. He secured peace in 721-2, and his relations
Chersonese (576-90) from his own base. This same
with the T'ang emperor Hiuan-tsang became, and reTardu, profiting from the internal struggles amongst
mained, cordial. When Bilga Kaghan died from poithe Turks of Mongolia after Mugan Kaghan's death,
son in 734, his son and successor Tangri Kaghan
tried to impose his domination from 600-1 onwards,
reigned for hardly seven years before he, too, was
but failed, had to flee and disappeared in 603. The
murdered. All the tribes subject to the Turks rebelled,
rupture between the western and eastern Turks, which
and it was finally the Uyghur who reigned in Mongolia
he had provoked by his incursions from 581 onwards,
744-840. These Uyghur, themselves divided into ten
became definite. Moreover, the western Turks themclans (On Uyghur), were the royal tribe of the Tokuz
selves split into rival khanates and groups. The eastOghuz or Nine Oghuz (the Toghuzghuz of Arab hisern Turks of Mongolia were much weakened by
torians) and not a separate people, as has long been
deadly struggles within the ruling family, with ephebelieved.
meral Kaghans perpetually being attacked by rivals.
With the collapse of the state of the eastern Turks,
From 616 to 621, the Chinese empire was itself the
there came to an end the first period, known historiprey of civil warfare. The Sui dynasty foundered after
cally, of the organisation within the Turkish-speaking
618, and the T'ang which succeeded it was only able
world of a pastoral and militarily nomadic society,
to restore order under its second emperor, T'ai-tsung
one which had a tribal basis but was relatively cen(627-49). Meanwhile, profiting from the enfeeblement
tralised, with communal institutions grouped round a
of China (which the internal dissensions of the Turks
monarchical power whose ideology, in its final expreshad fuelled), a new ruler, El Kaghan (620-30), mansion, was affirmed in an official, written language,
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turk, this being an innovation. In effect, if there were
from the second half of the 6th century some Turkish
translations of texts from the Buddhist canon, for
missionary purposes, none of these has survived; but
if they did exist, their writing system must have been
a cursive one (one perhaps adapted, as with classical
Uyghur, from the Sogdian alphabet). However, the
oldest Turkish texts which have come down to us are
funerary inscriptions, on stone stelae and written in
original, geometric characters invented for the phonology of Turkish. They comprise epitaphs of high officials or rulers, composed under the dynasty of El-tarish
Kaghan. The most important, those of Tonyukuk, Kol
Tegin and Bilga Kaghan, allow us to establish the
official doctrine of Turkish power at around 700.
The Kaghan is instituted by the Great Sky God,
Tangri [see TANRI], and he is his emanation; his wife,
the Katun, is the emanation of the Mother-Goddess
Umay, partner of Tangri. This Supreme God, the inspirer of power, is also the God of Armies who decides
victories. Other divinities are the sacred Earth and
Water of the Turks, Iduk Yer-Sub, who intervene at
the side of Tangri. The ideal dwelling-place of the
Kaghan is the Sacred Mountain of Otiikan [see
OTUKEN], near the Orkhon river [q.v], where he sacrifices to the divinities, but his encampment, which
makes up the "court" (with the princes, Tegins, and
high officials), moves around according to the seasons and the military operations, with appropriately
fitted-out tents. In the various regions of the "empire",
the tribes have as chiefs their hereditary lords, the
Bey or Bag, who owes allegiance to the Kaghan. But
the famous Orkhon funerary inscriptions, mentioned
above, contain, in the mouth of Bilga Kaghan, strong
reproaches against the submission of the Beys to the
Chinese protecting power, and praise the "people"
(boduri), who led a patriotic resistance to them by rallying to El-tarish Kaghan.
Despite its short period of existence (682-744), the
"empire" as restored by this ruler played an outstanding role in fixing the ideology of power ("heavenly"
Kaghan, cf. the Chinese Emperor "Son of Heaven"),
the institutions and, above all, the official language
("Orkhon Turkish") of the Turkish-speaking states.
Thus the Uyghur, when they achieved power over
the Turks of Mongolia, retained their titulature, organisation and written language, which became the Uygur
Turk till, with its epigraphic writing system. When they
were chased out by the Kirkiz in 840, they would
go on to found, in what was to become Eastern
Turkestan, a new "empire", urbanised and largely
sedentarised, and would retain this Turk language in
their manuscripts (most of them in the cursive script
of Sogdian origin), with Persian, Sogdian, Syriac, Sanskrit or Chinese connections depending on the religions (Manichaeism, Nestorian Christianity and, above
all, Buddhism) which they were to adopt. It would
be the same, with numerous borrowings from Arabic
and Persian to add to the Tiirk-Uyghur vocabulary,
amongst the various Turkish-speaking peoples of
Central Asia who, from ca. 950 onwards, converted
to Islam in increasing numbers. Finally, most of them,
identifying themselves from the starting-point of their
written language, would be called or would call themselves Turk. This was to be the case e.g. in the first
Turkish-speaking Islamic-led state, that of the Karakhanids [see ILEK-KHANS]. Thus the name which originally denoted only a confederation of tribes in the Altai
became extended to a whole linguistic group under
the influence of the written language of the last eastern Turk dynasty.

To this linguistic grouping there belonged—as well
as those elements of the Tokuz Oghuz who left with
the Uyghur, after the Kirkiz invasion, towards the
Ti'en Shan and the Tarim basin (or, in lesser numbers,
towards Kansu [q.v.])—other Oghuz who set out westwards across the Inner Asian steppes, became Islamicised and became the nucleus of the Saldjuk and then
Ottoman empires. These linguistic ancestors of the
Tiirkmens, the Turks of Adharbaydjan and the Turks
of Turkey, did not feel the influence of the phonologically conservative Tiirk-Uyghur literary language,
so that their own language evolved separately and
thus became differentiated from Karakhanid Turkish
and its descendant Caghatay, the common literary
language of Turkish-speaking Muslims of Central Asia.
It is from Oghuz Turkish that Ottoman and the three
modern written languages of Turkey, Adharbaydjan
and Turkmenistan derive, though from an Oghuz
Turkish which has not escaped some influence from
Orkhon Turkish.
The case of Kirghiz (ancient Kirkiz) is, at first sight,
enigmatic. On their funerary monuments carved
between the 8th and 1 Oth centuries, the Kirkiz of the
upper Yenisei have left behind inscriptions in the
same language, apart from a few minor details, as
that of the eastern Turks and written in an alphabet
very like their own, except for a small number of
signs. One might therefore conclude that the language
of the Kirkiz was at that time hardly different from
that of the Turks. Yet the Kirkiz spoken language
today presents many individual peculiarities, part of
them to be found in Kazakh and the living languages
which should be connected with the Kuman (Comans)
and Kipcak (two names for a single Turkish-speaking
people, originally from the Irtysh-Obi region in southwestern Siberia, who in the 11 th century invaded the
European steppes from the Volga to the Danube [see
KANGHLI; KIPCAK; KUMAN]). Since these same peculiarities
are to be found amongst the Tatars [q.v.], the Mongols
of Cingiz Khan's empire who became Turkishspeaking, one is led to think that they stem from a
relatively late influence from the phonology of Mongol
consequent upon the great Mongol expansion of the
13th-14th centuries.
When the conversion to Islam of the Karakhanids,
two or three centuries earlier, gave birth to the first
Muslim Turkish literature, its mode of expression, the
direct ancestor of Caghatay, was an evolved form of
classical Uyghur (written in either the Uyghur or
Arabic script), whence, ultimately, Orkhon Turk. PreOttoman and Ottoman Turkish, stemming from a
western Oghuz dialect of the llth-13th centuries, also
profited in the creation and the writing of its literary language from the Karakhanid experience.
Bibliography. E. Chavannes, Documents sur les
Tou-kiue (Turcs occidentaux), St. Petersburg 1903, repr.
Paris n.d. (annotated Fr. tr. of documents, mainly
in Chinese, on the Western Turks); R. Grousset,
L'empire des steppes, Paris 1941, Eng. tr. The empire
of the steppes. A history of Central Asia, New Brunswick,
NJ. 1970 (a work rich in information for its time,
but reprinted subsequently without any updating, thus
reproducing, for the pre-Islamic times, hypotheses
now abandoned; moreover, its concept of history
is—for its time—typically Euro- and Christianocentric); J. Hamilton, Les Ouighours a I'epoque des Cinq
Dynasties d'apres les documents chinois, Paris 1955,
updated ed. 1988; Mau-tsai Liu, Die Chinesischen
Nachrichten zur Geschichte der Ost-Tiirken (T'u-kue],
Wiesbaden 1956 (annotated Ger. tr. of Chinese
historical texts on the Eastern Turks); Hamilton,
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with further Turkic tribal movements westward,
Manuscrits ouigours du IXe-Xe siecle de Touen-houang,
touched off by the Kirghiz and then Kitan takeover of
Paris 1986 (historical introd., texts and annotated
Mongolia (early 10th century) and the large-scale contrs.); PTF, i (on languages), Wiesbaden 1959, ii (on
versions of Turkic tribes to Islam.
literatures), 1965, iii (on history), in press.
In the Karakhanid realm, the resources of the
(L. BAZIN)
Karluk, Cigil, Yaghma, Tukhsi and other nomadic
2. The tribal history of the Central Asian
unions were now formed into a powerful state extendTurks.
ing from Eastern to Western Turkistan which grafted
The name Turk spread as a political designation
its traditional Turkic political superstructure on the
during the period of Turk imperial hegemony to their
already existing state institutions of Iranian (Samanid)
subject Turkic and non-Turkic peoples. Subsequently,
Central Asia. The advance of Islam under the Karait was adopted as a generic ethnonym designating
khanids was resisted by a number of Turkic tribal
most if not all of the Turkic-speaking tribes in Central
groups: the Uyghur statelets, the Yabaku and the BasAsia by the Muslim peoples with whom they came
mil being most prominent among their foes. The latinto contact. The imperial era also provided a legacy
ter two spoke non-Turkic languages as well as Turkic
of political and social organisation (with deep roots
and were in the process of Turkicisation. Bekec/
in pre-Tiirk Inner Asia) that in its Turk form became
Ghazf Arslan Tegin, one of the Karakhanid leaders,
the common inheritance of the Turkic groupings of
is credited with defeating a much more powerful pagan
Central Asia.
Turko-nomadic army led by the Yabaku chieftain
In the aftermath of the Turk collapse, a number
Boke Budhrac (KashgharT/Dankoff, i, 83, 163, 340,
of Turkic tribal confederations appeared or re-emerged,
344, ii, 268, 330). This has been associated with the
many of which were or came to be associated with
distinctive linguistic features. In Central Asia three i Karakhanid victory, recorded under the year 408/
units may be delineated: Southeastern/Turk!, North- i 1017-18, over a force of "300,000 tents of the tribes
western/Kipcak and Southwestern/Oghuz. The South- ; of the Turks" coming from "al-Sfn," among whom
were the Khatay (Kitan, Chin. Ch'itan) "who (subeastern, which also predominated in the Uyghur
sequently) ruled over Transoxiana" (Ibn al-Athir, ix,
successor state (744-840) of the Turks in Inner Asia
297-8; Dankoff, Three Turkic verses, 157). It may also
(and perhaps in the Kirghiz Kaghanate on the Yenisei
be related to the disturbances caused by the Kun and
which overran the Uyghur realm in 840), was reother migrating tribes from Inner Asia (see below). A
presented by the Karluks [q.v.]. Formerly allies of
generation later, this same source reports that in Safar
the Uyghurs, they had, ca. 745, migrated to the lands
435/Sept.-Oct. 1043, "10,000 tents of the infidel Turks
of the fading Western Tiirk/Turgesh Kaghanate in
who used to make nocturnal attacks on the Muslim
Semirec'e/Djetisu. The Karluk defection contributed
towns in the region of Balasaghun and Kashghar . . .
to the Muslim victory at the Battle of the Talas/Atlakh
embraced Islam" (Ibn al-Athir, ix, 520).
(133/751) over China (Gibb, Arab conquests, 95-9; BeckThe other major tribal conglomeration that formed
with, Tibetan empire, 136-42). As Chinese influence in
on the borders of the Central Asian Islamic world
Central Asia receded, due to civil war (755), the
was that of the Oghuz [see GHUZZ] whose speech, in
Karluks became dominant in the Western Turk lands
al-Kashghan's day, was already viewed as different
(766), controlling the jegion south of Lake Balkhash
from "KhakanT" (i.e. Karakhanid/Southeastern Turkic,
and extending across Issik Kol, the Hi, Cu and Talas
Kashgharf/Dankoff, i, 75-6). According to Ibn alrivers. Their original core appears to have consisted
AthTr, xi, 178, the Oghuz, the western neighbours of
of three tribes (the Uc Karluk}: the Bulak, the *Tashligh
the Karluks, arrived in the Syr Darya region "from
and the Cigil. The latter, in turn, appear to have
the most distant parts of the Turks" during the
been a numerically large subconfederation led by a
caliphate of al-Mahdi (158-69/775-85). Here, they
chieftain bearing the title tugsin (Mud^mal al-tawankh,
established a polity of some 22-25 tribes or clans
ed. Bahar, 421; GardTzI/Bart'old, Pers. 31/51) noted
under their yabghu [q.v.] (an ancient Inner Asian title
by Mahmud al-Kashgharl (tr. Dankoff, i, 329-330) as
of Tokharian or Iranian origin, indicating a high stathat of a "commoner in the third rank from the king").
tus in the hierarchy of tribal confederations of the
Like many of the other Karluk tribes, they were shaTurk Empire), his deputy (khalifa] the kill erkin, and
manists, but had Christian (most probably Nestorian)
numerous "kings" (muluk) and chieftains (ru'asd3, see
elements among them. The Tukhsi tribal groupIbn Fadlan, ed. Dahan, 91, 96, 97, 101, 103). Although
ing that had previously nomadised in the region of
the Yabghu was the paramount political figure, the
the Western Turk capital at Suyab had also been
c
Oghuz union never moved beyond the bounds of an
absorbed by the Karluks. The Hudud al- alam, ed.
advanced tribal confederation. Rashid al-Dfn, ed.
Sotoodeh, 81, tr. Minorsky, 97, describes the latter
Romaskevic et a/., i, 80-1, 119-24, ed. Rawshan and
as primarily engaged in pastoral nomadism, "near to
Musawf, i, 42, 58-61, reports that they were actually
civilized people, pleasant tempered and sociable". After
divided into two subconfederations, the senior Bozok
the collapse of the Uyghur Kaghanate, the Karluks
consisting of the Kayi, Bayat, Alka Evli, Kara Evli,
may have put forward a claim to the pan-Turkic
Yazir, Doger, Dudurgha, Yaparli, Avshar, Kizik, Begimperium. Ibn al-Fakfh, Mashhad ms., ed. Sezgin,
dili and Karkin groupings, and the junior Ucok com340, says that "the kingdom is with them" while alposed of the Bayundur, Pecene, Cavuldur, Cepni,
Mas'udf, Mumd}, i, 155, reports that "they had politYigdir, Biigdiiz, Yiwa and Kinik. Al-Kashghan/
ical power and from them came the Kaghan of
Dankoff, i, 101-2, has a slightly different listing. The
Kaghans". Closely associated with the Karluks, to their
Kinik, from whom the Saldjuks [q.v] derived, are
east in the Lake Balkhash and Ala Kol region, were
noted first, with the Bayundur (from whom the rulthe Yaghma, a powerful and numerous tribal grouping clan of the Ak Koyunlu [q.v] later claimed descent)
ing ruled by the Bughra Khan (Mudj_mal al-tawdnkh,
and Kayi (from whom the Ottomans derived their
421), whose royal house descended from the Tokuz
origins) just below them.
Oghuz [see TOGHUZGHUZ] . Both the Karluks and
The Oghuz displaced the Pecenegs [q.v] westward,
Yaghma played a role in the formation of the Karaincorporating elements of that tribal union in a series
khanid state [see ILEK KHANS] which took shape in
of wars in which they secured the Volga-Ural, Syr
the latter half of the 10th century and is associated
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Darya and Khwarazmian steppes. Their aggressiveness
was soon felt in Khazaria and the neighbouring Islamic
territories. In the early 10th century, the Khazars
were able to gain their support against the Alans. In
965, however, they were allies of the Rus' in the devastating assaults that ended Khazar hegemony in the
Volga-Caspian-Pontic steppes. The Hudud, ed. Sotoodeh, 86, tr. Minorsky, 100, depicts them as typical
nomadic raiders "with arrogant faces". Muslim merchants, as we know from Ibn Fadlan, however, were
soon making their way to them and establishing commercial relationships as well as ties of reciprocal hospitality. The Hudud says that "among them merchants
are very numerous". The Khwarazmian city of Kath
[q.v.], "the emporium of the Turks", became particularly associated with trade with the Oghuz. With the
further growth of trade, Oghuz towns such as Yangi
Kent (Pers. Dih-i naw, Arab. al-Madma al-Djadfda/
al-Karya al-Haditha), the winter quarters of the
Yabghu, Sabran, Sighnak [q.v.] and others begin to
develop along with groupings of sedentarised Oghuz
(Ibn Hawkal, ed. Kramers, ii, 488; Hudud, ed.
Sotoodeh, 118, 122, 123, tr. Minorsky, 119, 121, 122;
al-Mascudi, Murud}, ed. Pellat, i, 116; Kashghan/
Dankoff, i, 329, 333, 352, 362). This close relationship with Iranian Central Asia led to a significant
Persian lexical influence on the Oghuz vocabulary
(Kashgharf/Dankoff, i, 51). This interaction entailed
both peaceful, commerce-oriented relations and predatory raiding, the Khwarazmians being compelled
to engage in annual winter campaigns to drive back
the Oghuz from their territories (al-Bfruni, Athdr, ed.
Sachau, 236). The Oghuz enjoyed little peace within
their own union. Islam had begun to penetrate various
tribal groupings and soon became a source or pretext for internecine strife. Similar processes were occurring among the Karluks. Those Oghuz and Karluks
who embraced Islam were called Turkmen (Kashghan/
Dankoff, i, 353, ii, 362; Birunf, K. al-^amdhir, 205;
Marwazf/Minorsky, 18/29). Why this term, which
later became an ethnonym associated in particular
with the Oghuz, developed this specific Muslim coloration is unclear. By the late 10th century, as the
Oghuz union underwent further fragmentation aided,
no doubt, by the economic and cultural impact of
the Irano-Muslim cities on the Turkic tribes, Selciik
(usually transcribed in Arabic as sldj.wk}, son of Tokak
Temir Yaligh, the sii bashi (army commander) of the
Oghuz Yabghu (or Khazar Kaghan) converted to Islam
and became a "fighter for the faith" against his still
pagan fellow-tribesmen. Selciik's followers were soon
caught up in the larger contests for power between
the weakening Samanid state, the Ghaznawid ghuldm
offshoot of the latter and the now emerging Karakhanids. This was the background to the rise of the
Saldjuk empire [see SALDJUKIDS].
Somewhat less well known was the Northwestern
Turkic-speaking Kimek confederation, a union of
Turkic, Mongolic and perhaps other tribal elements
located in Western Siberia, north of the Karluk and
Oghuz unions [see KIMAK]. This name does not appear
in the Turk-era Orkhon inscriptions. While some Muslim sources refer to their ruler as "king", the Hudud
(ed. Sotoodeh, 85, tr. Minorsky, 99-100) accords him
the imperial title of Kaghan and suggests a governmental structure beyond that of a tribal union ("he
has eleven lieutenants . . . and the fiefs (a'mdl) are given
by heritage to the children of the lieutenants"). The
Kimeks were an important conduit in the fur trade
with the Islamic lands and their more developed polity
may derive from their commercial prominence. Among

the tribes of the Kimek union were the Kipcaks [q.v.
and below] who are mentioned in a fragment of a
mid-8th century Uyghur runic inscription (Moyun
Cur/Selenge or Shine Usu, N4). It has been suggested
that they are to be identified with the Sir people noted
in the Orkhon inscriptions and Chinese sources (Klyashtorniy, Kipcaki, 153-64). By the 10th century, if not
earlier, the Kipcak subconfederation was located in
the western sections of the Kimek state, in the VolgaUral region. The Kimek appear to have remained
largely pagan, although some "Madjusi", Manichaean
and perhaps Buddhist influences are noted (al-Idrfsi,
718-19; Kumekov, Gosudarstvo, 109-12; Arslanova and
Klyashtorniy, 306-15).
In the western steppe (Volga-Ural and then PontoCaspian) zone were the camps of the Peceneg union
[q.v. and below].
In the course of the 11 th century, this Turkic tribal
world underwent considerable change. The KarlukYaghma-based Karakhanid and Oghuz-derived Saldjuk
states had emerged, and the Kimek-dominated confederation had given way to the now amalgamated
Kun (Kuman)-Kipcak confederation. The latter appear
most frequently under the name Kipcak in the Islamic
sources. In Western Eurasia they were better known
as the Kumans (Cumans/Comans, or by various loantranslations, e.g. Rus. Polovtsl, Arm. khartesh "pale, sallow" and in the region around Khwarazm as the
Kangli [q.v.]. The Kipcak union, which expanded from
its core lands in Western Siberia to encompass the
steppelands from Khwarazm to the lower Danube, was
politically much weaker than its predecessor and, while
remaining a source of pressure on its steppe and
sedentary neighbours (Rus', the Khwarazmshah state),
never created a state.
By the eve of the Mongol conquests, all the Turkic
states and tribal confederations of Central Asia were
in decline and fragmenting. The Cinggisid invasions
of the early 13th century caused the migration of still
more Oghuz groupings to the Near and Middle East
and destroyed the traditional tribal and confederational patterns that had been inherited from the Turk
era. The new imperial dispensation required a Cinggisid ruler and personally dependent armies. The
Mongol rulers deliberately broke up the large confederations, interrupting the process of ethnic consolidation and scattering the tribal armies according to
their empire-wide needs. Thus the tribes of the
Karakhanid state (e.g. the Karluks) briefly re-appear
in locally prominent roles only to be eventually dispersed over the Cinggisid holdings. Kipcaks saw service in China and Inner Asia (and in the Mamluk
realm) and Uyghurs, with their literary skills, were to
be found on the Volga and in the Near East. The
Kipcaks, most of whom remained in their steppe
homelands, were, over time, re-organised into the
armies of the Ulus of Djoci. Their language became
the lingua franca of Cinggisid Western Eurasia, much
as it had been before.
As Cinggisid rule weakened in the 14th century, the
Turkic nomads became retribalised. The older tribal
or confederational names (such as Kipcak) resurfaced
as clan, sub-tribe or tribal component names, while
newer names, often based on that of a charismatic
leader, became the political and subsequently ethnic
names of these groups, e.g. the Ozbeks (< Ozbek,
r. 712-42/1312-41, the Mongol ruler who assured the
victory of Islam among the Turkic and Mongol nomads
of the Ulus of Djoci), Noghays (< Noghay, d. 699/
1299, the famous political figure of Western Eurasia),
etc. The process was furthered by Aksak Temur/
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Timur-i Lang, who savaged the Djocid realm while
attempting to create a personal army out of the fractious tribal groupings and denomadicising former tribesmen of the Ulus of Caghatay. Thus tribes or clans
bearing the names Kipcak and Kangli can be found
among the Ozbeks, Kazaks, Karakalpaks, Kirghiz,
Bashkorts, Altay Turks, Noghays and Crimean Tatars.
The different Kipcak armies, combined now with Eastern Turkic and Mongol (Djalayir, Kongkirad, Manghid,
etc.) elements have produced the Central Asian Turkic
peoples (noted above) of today, as well as the KaracayBalkars and Kumuks of the North Caucasus.
Bibliography: 1. S o u r c e s , (a) Turkic. The
Moyun Cur inscription, in G. Aydarov, Ya&k orkhonskikh pamyatnikov drevnetyurkskoy pis'mennostii VIII veka,
Alma Ata 1971. (bj Arabic-Turkic. KashgharT, Compendium of the Turkic dialects, tr. R. Dankoff and
J. Kelly, Cambridge, Mass. 1982-5. (c) Arabic. Birunl,
al-Athdr al-bdkiya, ed. Sachau, Leipzig 1878; idem,
K. al-I^amdhir fl ma'rifat al-d^awdhir, ed. F. Krenkow,
Haydarabad 1355/1936-7; Ibn al-Faklh, K. al-Bulddn,
Mashhad, Ridawiyya Library, no. 5229, facs. ed.
in F. Sezgin et alii, Collection oj geographical works by
Ibn al-Faqih ..., Frankfurt 1987. (d) Persian. Gardlzl,
in Bart'old, Otcet o poezdke v Srednyuyu Aziyu ..., repr.
in his Socinenya, Moscow 1963-77, v, viii; anon.,
Hudud al-cdlam, ed. M. Sotoodeh, Tehran 1340/1962,
tr. Minorsky, repr. with Addenda, London 1971;
anon., Mudjmal al-tawdnkh, ed. M.S. Bahar, Tehran
1318/1939.
2. Studies. H.A.R. Gibb, The Arab conquests in
Central Asia, London 1923; O. Pritsak, Von den Karluk
zu den Karachamden, in £DMG, ci (1951), 270-300;
Z.V. Togan, Umumi tiirk tarihine giris, Istanbul 1970;
B.E. Kumekov, Gosudarstvo kimakov IX-XI vv. po arabskim istocnikam, Alma Ata 1972; F.Kh. Arslanova
and S.G. Klyashtorniy, Runiceskie nadpisi na zerkale
iz Verkhnego Priirtish'ya, in Tyurkologiceskiy Sbornik 1972,
Moscow 1973, 306-15; R. Dankoff, Three Turkic verse
cycles, in Harvard Ukrainian Studies, iii-iv (1979-80),
151-65; F. Siimer, Oguzlar, 'Istanbul 1980; Klyashtorniy, fapcaki v runiceskikh pamyatnikakh-, in Turcologia
1986, Leningrad 1986, 153-64; C.L. Beckwith, The
Tibetan empire in Central Asia, Princeton 1987; S.M.
Akhinzanov, Kipcaki v istorii srednevekovogo Kazakhstana,
Alma Ata 1989; P.B. Golden, The Qipcaqs of medieval
Eurasia. An example of stateless adaptation in the steppes,
in G. Seaman and D. Marks (eds.), Rulers from the
steppe, Los Angeles 1991, 132-57; idem, An introduction to the history of the Turkic peoples, Wiesbaden
1992; Klyashtorniy and D.G. Savinov, Stepniye imperii
Evra&i, St. Petersburg 1994.
(P.B. GOLDEN)
3. The T u r k s of W e s t e r n E u r a s i a and
Central Europe.
Although it is generally believed that the ancient
homeland of the Turkic peoples was located in
Southern Siberia and Mongolia, the first clear references to Turkic peoples are found in reports dealing
with Western Eurasia. The expansion and then decline
of the Hsiung-nu (*Hunnii), an Inner Asian people of
still undetermined ethno-linguistic affiliations, touched
off a series of migrations of tribes in the first and
second centuries A.D. that appear to have brought
Turkic-speaking tribes to Kazakhstan and the transVolga region, areas hitherto dominated by Iranian
nomads. It was here that the peoples known as the
Khiyon in Sasanid Persia and the Chionitae/
Otivvoi/Hunni (names probably connected to Hsiungnu) of the Greek and Latin authors took form.
Pressured by the rise of the Jou-jan (Asian Avar) state,
ca. 350 they began to approach the Volga region and
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by 375 had crossed into the Caspian-Pontic steppe
zone, subjugating a number of Iranian, Finno-Ugric,
Germanic, Slavic and other peoples, including, perhaps, some Turkic groupings that had been driven
westward before them and made their presence felt
along the frontiers of Iran and Transcaucasia. The
language of the European Huns and their relationship to the Asian Huns remain the subject of much
debate. The Hunnic polity extending from the Pontic
steppes into Pannonia reached the zenith of its power
under Attila (d. 453), who raided but never seriously
threatened the Eastern and Western Roman Empire.
With his death, the Hunnic union quickly dissolved
in a revolt of the subject peoples (454). In the aftermath of the Hunnic collapse we find our first firm
data on Turkic peoples in this region. Priscus (ed.
and tr. Blockley, ii, 352-5) reports the migration into
the Pontic steppe zone and inauguration of diplomatic
contacts with Constantinople, ca. 463, of the Oghur
(= Common Turk, oghuz), Shara Oghur (ZapocyoDpoi)
and On Oghur tribal groupings, who had been driven
westward by the Sabirs who were, in turn, pushed to
the Volga zone by the Asian Avars. These Oghuric
tribes, speaking a form of Turkic distinct from the
other Turkic languages and surviving today only in
Cuvash, were a western grouping of the Ting-ling
later called T'ieh-le, a confederation, among whose
eastern tribes were the Tokuz Oghuz [see TOGHUZGHUZ] .
By 480, the Bulghars (< Turk, bulgha- "to stir, confuse, disturb, produce disorder"), who would become
the most prominent of the Oghuric peoples, were
already being drawn into the Byzantine diplomatic
web. They appear to have been closely related to the
On Oghur, for 8th, 9th and 10th century Byzantine
sources (cf. Nicephorus, ed. de Boor, 24; Theophanes,
ed. de Boer, i, 356; Constantine Porphyrogenitus, De
thematibus, ed. Pertusi, 85) link them. The later Balkan
Bulghar ruling house would claim Attilid affiliations.
These and other Oghuric groupings were subjugated by the "European Avars'", whose origins and
relationship to the Inner Asian Avars/Jou-jan and
Hephthalites (Arab. Haytal [see HAYATILA] are unclear.
They had arrived in the Pontic steppes ca. 557 in
flight from the Turks, had by 568 established contact with Constantinople (Theoph. Sim., ed. de Boor,
257-8; Procopius, De hello Goth., 84-95, 235-51; Agathias, ed. Keydall, 176-9, Menander, ed. and tr.
Blockley, 42-5, 138-9) and were soon (567-8) forced
to seek refuge, along with some of their Oghuric vassals, in Pannonia from the Turks, who extended their
hegemony to Western Eurasia (Menander, ed. and tr.
Blockley, 178-9). Avar predatory raiding combined
with the steady Slavic pressure on the Byzantine Balkan
holdings, leading, ultimately, to the Slavicisation of
much of the region.
The Western branch of the Turk kaghanate established here by the Tabghu Kaghan, Ishtemi, brother of
Bumin, founder of the empire, after a short-lived
alliance with Sasanid Persia (leading to the crushing
of the Hephthalites in 557), soon turned to Byzantium
(568) as relations with Persia soured over commercial
issues. Tiirk forces in Transcaucasia played an important role in Heraclius's victory over the Sasanids in
the Perso-Byzantine wars of 605-28. The Eastern
Kaghanate, however, weakened by internecine strife,
the revolt (582) of Tardu, Ishtemi's son, whose nearly
successful bid for supreme rule was halted only by
the revolt of the T'ieh-le ca. 603, succumbed to T'ang
China in 630. The Western kaghanate, itself splintering into rival factions (the Tu-lu and Nu-shih-pi),
which formed the On Ok ("Ten Arrows") union, fell
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to the T'ang in 659. This was the background for
the emergence, ca. 650, of two rival successor kaghanates in Western Eurasia: the Khazar one [see KHAZAR],
ruled by a dynasty of probable Western Turk (A-shihna) origin, and the Bulghar one which, ca. 635, under
the leadership of Kubrat and with Byzantine encouragement, appears to have freed itself from Avar
overlordship. The Khazars won the contest for paramountcy, forcing the dispersal of the Bulghar tribes.
One grouping, under Asparukh, fled to the Balkans
(ca. 679), founding there the Balkan Bulghar state.
Others fled to Pannonia and Italy. Those tribes that
remained came under Khazar rule, some of them
subsequently migrating to the Middle Volga (8th-9th
century) where they formed the Volga Bulghar state
[see BULGHAR] . The Balkan Bulghars, in the course of
the 8th century, were badly buffeted by internal disputes and warfare with Byzantium. They revived in
the early 9th century and under Krum (d. 814), posed
a serious threat to Constantinople. According to Ibn
al-Nadim (Fihrist, ed. Fliigel, i, 111, tr. Dodge, i, 254),
the caliph al-MaJmun sent a lengthy letter to the
"Burghar" ruler explaining Islam to him. In 864, however, their Kaghan, Boris (r. 853-88), caught up in
the Byzantino-Frankish struggle to dominate Slavic
Central Europe, was forced to convert to Orthodox
Christianity. Thereafter, the Balkan Bulghars underwent Slavicisation.
The Khazars created one of the greatest political
units of Eurasia, dominating the north-south and eastwest trade arteries from their capital, Atil/Itil [see
ATIL], on the lower Volga. Their political borders
extended from the North Caucasian steppelands (where
they had fought the Arabs to a standstill in the course
of protracted warfare (642-737) for control of the
Caucasus) to the Middle Volga and from Kiev to the
Khwarazmian steppes. From the latter region, a special corps of professional soldiers, the Ors/Urus
(*~*j^ I ) was recruited, and the chief minister of the
state was also a Khwarazmian Muslim. Formed out
of the westernmost groupings of the Western Turk
tribal confederations (among whom were Common
Turkic and Oghuric elements), and including Iranian,
Finno-Ugric, Palaeo-Caucasian and Slavic peoples, the
Khazar kaghanate was ruled by a dual kingship, the
senior figure of which, the Kaghan., was a sacralised
monarch. Open to a variety of religious influences,
the ruling house and the Khazars per se converted to
Judaism (Ibn Facllan, ed. Togan, 45/104; Ibn al-Fakih,
298). Ibn Rusta, 139, however, limits Judaisation to
their "supreme chief and members of the elite who
"sympathise with his inclinations". Al-Mascudl, Muriidi,
ed. Pellat, i, 212, who places the conversion in the
caliphate of Harun al-Rashrd (170-93/786-809), also
localises the Judaised element to the king, his entourage
and "the Khazars of his tribe". Islam was particularly prominent in the Khazar cities and Orthodox
Christianity had adherents in the Crimea and other
Byzantine-influenced regions. Each religious community had its own judges, as did also the pagans (alMas'udT, op. at., i, 213; al-Istakhrl, 221).
Khazaria declined in the course of the 9th and
10th centuries, and in 965, its core lands in the VolgaDon region were overrun by the Normano-Slavic Rus'
[see RUS] in alliance with the Western Oghuz.
The Volga Bulghars, who had been vassals of the
Khazars, adopted Islam in the early 10th century,
leading to the dispatch of a caliphal mission of which
Ibn Facllan [q.v.], a participant, has left us a remarkable account. Volga Bulgharia, a major link in the
trade of Northern Europe with the Islamic world via

Kh w arazm, developed a sophisticated and urbancentred Islamic culture, while ruling over a complex
grouping of Oghuric and other Turkic groupings, as
well as Finno-Ugric peoples. According to Rus' tradition, they sent a mission to Rus' in an unsuccessful attempt to convert Volodimir I (980-1015) to Islam
(PSRL, i, 840-85). Periodic clashes with Rus', usually
over local commercial advantage, had by the early
13th century led to serious conflict which was halted
only by the Mongol invasions. The Volga Bulghars,
after offering valiant resistance, became part of the
Djocid Ulus. Under Cinggisid rule, they were Kipcakicised linguistically, becoming one of the core elements of the Volga Tatar people. They played an
important role in the Islamisation of the Djocid realm
and in the development of Islamic institutions there.
In the Pontic steppelands, the Khazars were displaced by the Peceneg tribal union [see PECENEGS]
which never formed a state. The Pecenegs raided and
traded with their neighbours (especially Rus') and occasionally served as a source of Byzantine pressure on
the latter. In 1036, however, the Rus' soundly defeated
them and the weakened Pecenegs, pressured by the
Oghuz, drifted off to the Danubian frontiers where
they were largely concentrated by the 1050s. Here, they
were in closer contact with the Hungarians whom
they had evicted from the Pontic steppes in 895.
Hungarian tradition places Pecenegs in Hungarian
service as early as the latter half of the 10th century.
Muslim authors (al-MascudT, Murudi, i, 235; Tanbih,
180; Ibn al-Athir, ed. Beirut, i, 339, Marquart, StreifZiige, 64 ff.) note the Pecenegs and Hungarians as
allies in 322/934 in an attack on the Balkans. There
were Peceneg settlements, often as border guards and
light cavalry, in Hungary in the course of the 11 th
century. The migration of the Western Oghuz to the
lower Danube after 1060, defeated by the Kipcaks
and Rus' and ravaged by disease, produced more
chaos in the region. Remnants of these Oghuz, Pecenegs and other steppe peoples took service with the
princes of Kiev, forming by the mid-12th century the
grouping called Cernii klobutsi in Russian. The Pecenegs,
as their neighbours well knew, were often fickle allies.
Thus in 1071, Peceneg forces, which had frequently
raided Imperial lands, helped to relieve the Hungarian
siege of Byzantine Belgrad. But, in 1073, allied with
the Oghuz, they raided as far as Constantinople and
in 1078 joined a Kuman/Kipcak attack on Adrianople.
In 1087 they inflicted a nearly fatal defeat on the
Byzantine Emperor Alexis Comnenus. The latter, however, in 1091, in conjunction with the Kipcaks, broke
their remaining military power at Levunion. Peceneg
elements took service with Istvan II of Hungary (111631), who sought to use them to counterbalance his
nobles. Toponyms of Peceneg origin (e.g. Besenyo
"Peceneg") are to be found in many parts of Hungary.
The Kuman-Kipcak confederation which supplanted
the Pecenegs and Western Oghuz as masters of the
Khwarazmian-Volga-Danubian steppe zone engaged in
a complicated pattern of relations with their sedentary neighbours that involved both predatory raiding,
alliances (often cemented by marital ties) and professional, mercenary soldiering. Thus the increasingly
fragmenting Rus' princely factions had Kipcak allies
and foes in their internecine struggles. The decline of
Rus', sometimes attributed to Kipcak depredations,
however, was more the product of Rus' disunity. The
Khwarazmshahs, although bound by marital ties to
some of their ruling clans (al-NasawT, ed. Houdas, i,
172), faced similar difficulties. The Georgian royal
house, however, used its Kipcak kinsmen to fight off
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the Saldjuks, preserve their national independence and
become a regional power. Frequently seen as raiders
in the Balkans, Kipcak military forces played an important role in the creation of the Second Bulgarian
empire (1188-1393). In short, they were able to integrate themselves into the regional political structure,
exploiting the local weaknesses of often more powerful sedentary neighbours while retaining their independence. Although some groupings were, in time,
converted to Islam (around Khwarazm) or Christianity
(from Rus', Byzantium, Georgia and Hungary), the
majority of the Kipcaks remained pagans in the preMongol period.
The Mongol conquest of the Kipcaks, completed
in 1238-9, broke up the tribal union and scattered
various elements throughout the Cinggisid world and
beyond (see above, 2.). Some 17-20,000 Kipcak families, it is estimated, took refuge in Hungary whither,
in 1239, under their chieftain Koten, they were invited
by the crown seeking military reinforcements against
the Mongols and domestic foes. Suspected of being
Mongol spies (since their kinsmen were already under
Cinggisid rule), they left Hungary on the eve of the
Mongol invasion (spring, 1241), but were induced to
return in 1246 by Bela IV and settled strategically
around the country, especially in regions that had
been devastated by the Mongols. The Hungarian kings
attempted to use them as a counterbalance to the
nobility. Kuman-KIpcak influence reached its zenith
under Kun Laszlo ("Laszlo the Cuman", r. 1272-90),
whose mother was a Kipcak. Under growing baronial and Church pressure, Laszlo was forced to begin
the process of converting and sedentarising the pagan
Kipcaks. This led to a revolt which Laszlo, who had
been dilatory in carrying out this policy, was compelled to suppress (1280). The "Cuman problem"
largely subsided after his death, and by the mid-14th
century they had been converted and were in the
process of assimilation. During the Reformation, many
Cumans became Calvinists.
Kipcaks are associated with the origins of Rumanian
statehood. In the 13th century, the Wallachian and
Moldavian lands up to the Olt river were called
"Cumania", and Kipcak-derived toponyms are common (see Lazarescu-Zobian, Cumania, 265-72). The
14th century Wallachian voevoda, Basaraba, founder
of the Wallachian state, was of Cuman origin. Kipcaks
continued to play a significant role in the politics of
the Second Bulgarian Empire. The Terterid (12801323) and Sishmanid (1323-98) dynasties which ruled
Bulgaria until the Ottoman conquest were of Cuman
origin. Peceneg and Kipcak traces are also found in
the toponymy of Bulgaria.
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4. The Turks in the Saldjuk and Ottoman
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j periods.
For these in the Asiatic lands, see ALANYA; ANADOLU,
j
j iii; ASHRAF OGHULLARi; ATABAK; AYDIN-OGHLU; DANISHMEND IDS; DENIZLi; DHU 'L-KADR; ERETNA; GERMIYANOGHULLARi; HAMID Or HAMID OGHULLARi; ILDENIZIDS;
ISFENDIYAR OGHLU; KARAMAN-OGHULLARi; KARASi; KUBRUS;
MENGUCEK; MENTESHE OGHULLARI; MU C IN AL-DIN SULAY1 MAN PARWANA; COTHMANLI; RAMADAN OGHULLARI; RUM.
I 2; SAHIB ATA OGHULLARI; SALDJUKS; SALGHURIDS; SALTUK
OGHULLARI; SARUKHAN; SHAH-I ARMAN; TEKE-OGHULLARI.
For those in eastern and southeastern Europe, see
ARNAWUTLUK; BALKAN; BOSNA; BULGARIA; DOBRUDJA;
IKRITISH. Ottoman period; LIPKA; MAKADUNYA; MORA;
SIRB; TESALYA; DALMATIA, in Suppl.
5. The modern Republic of Turkey (Tilrkiye
Cumhuriyeti].
The Republic of Turkey was proclaimed by the
Great National Assembly (Buyuk Millet Med^lisi] in
Ankara on 29 October 1923. For almost seventy years
(until 1991) it was the only fully sovereign Turkic
state in the world. The republic was the product of
a successful struggle for self-determination waged by
the Society for the Defence of the National Rights
of Anatolia and Rumelia (Anatoli Rumlli Muddfa'a-i
Hukuk-u Milliyye Dj.emciyyeti) between November 1918
and August 1922. The latter's success was embodied
in the Treaty of Lausanne of 24 July 1923, in which
the victors of 1918 (and losers of 1922) recognised
the complete independence of Turkey within the
armistice lines of 30 October 1918 (with the exception of the oil-rich wilayet or province of Mawsil [q.v.],
which was awarded to Trak in 1926 after arbitration
by the League of Nations). The borders established
at Lausanne have remained unchanged except for the
addition of the province of Hatay, the former district
of Alexandretta (Iskenderun [see ISKANDARUN]), which
was handed to Turkey by the French mandatory
power in Syria in 1939. After this addition, the surface within the borders was (and is) 779,452 km2.
Even before the proclamation of the Republic, Ankara,
the small (pop. 30,000) Anatolian town which had
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been the headquarters of the resistance, was proclaimed the new capital [see ANKARA], thus replacing
Istanbul. The population within the new borders was
very different from that of late-Ottoman Anatolia. At
13.5 million it was at least 25% smaller, and the
almost total disappearance of the Greek and Armenian
communities meant that it was now 98% as opposed
to 80% Muslim. The majority consisted of Turkish
speakers, but there were sizeable Kurdish, Arab and
Circassian minorities, as well as numerous smaller
communities. Almost a third of the population consisted of immigrants, or direct descendants of immigrants, from the Balkans, the Crimea and the Caucasus
[see MUHADJIR. 2].
The exact relationship between the Republic and
its predecessor, the Ottoman Empire, is problematical. The independence war had been waged for the
independence of the Ottoman Muslims who wanted
to remain attached to the empire, not for a new
republic. The last sultan, Mehemmed VI [g.v.], had
fled the country in November 1922, but his cousin
c
Abd al-Medjrd had been proclaimed caliph and
remained so until the abolition of the caliphate and
the banning of the dynasty in March 1924. The Ottoman constitution remained in force until April 1924,
but the Law on Fundamental Organisation (Teshkllat-i
Esasiyye Kanimu) of 1921 already allowed the national
resistance movement to operate as a de facto republic
within its framework. Of all the successor-states to the
empire, Turkey was the only one which inherited its
central state apparatus and army. It also inherited by
far the largest part of the Ottoman debt.
Immediately after the proclamation of the Republic,
the leader of the Defence of Rights movement, Mustafa
Kemal Pasha (from 1934: Kemal Atatiirk [see ATATURK]), was elected its first president. In the period
1923-6 he established complete control over the political system, changing the electoral law, transforming
the Defence of Rights movement into the People's
Party (Khalk Firkasi, from the 1924 Republican People's
Party, D^umhuriyyet Khalk Firkasi \q.vl\) of which he was
chairman, and banning all political opposition under
the Law on the Maintenance of Order (Takrir-i Siikun
Kanunu), which was passed on 3 March 1925 in the
aftermath of an Islamist Kurdish insurrection in the
south-east of the country. In July and August 1926
all potential competitors for political power, the former leaders of the Committee of Union and Progress
(Ittihdd we Terakki Qiemi'yyeti [q.v.]) and most of the
former leadership of the Defence of Rights movement,
were purged in trials held after the discovery of a
plot against Kemal's life.
The power monopoly thus established, was used by
Kemal and his circle (often called "Kemalists") to
launch a campaign of reforms to modernise Turkish
society. Strongly influenced by positivist ideas, the
Kemalists saw secularisation as a precondition for
modernisation. The secularisation of the legal system,
the educational system and the administration had, of
course, already progressed a great deal since the
Tan^imdt [g.v.] reforms and, in particular, during the
second constitutional period, but the Kemalists completed it with the introduction of secular (Swiss) civil
law in 1926, the unification of education in 1924 and
the scrapping of Islam as state religion in 1928. They
went much further than their predecessors in their
attempts to secularise society and culture. Partly, the
secularisation drive took place on a symbolic level. In
1925, the traditional male headgear was banned and
replaced with the European hat; the wearing of the
veil was discouraged. Some measures had a practical

and a symbolic aspect, such as the introduction of the
European calendar and clock in 1926 and the replacement of the Arabic with the Latin alphabet in 1928.
Popular religion was a particular target of the
Kemalists, with the abolition of dervish orders [see
TARIKA. II. 5] and the closing down of shrines in
1926. As a result, the dervish orders went underground until after World War II. Efforts to "Turkify"
Islam by translating the Kur'an and the call to prayer
were made, but remained unpopular with the population at large. It should be emphasised that Kemalist
secularisation did not so much mean separation of
religion and state, as control over religion on the part
of the state, through the Directorate of Religious
Affairs (Diydnet Ishleri Bashkanlighi), the direct successor to the Ottoman office of Sheykh al-Isldm [see SHAYKH
AL-ISLAM. 2].
The Kemalists tried to create a popular base for
their modernising programme through the activities
of the People's Party, which, except for six months
in 1924-5 and three in 1930, was the only legal party
until 1946; and through the "People's Homes" (Halk
Evleri [see KHALKEVI]), educational centres linked to
the party, which replaced the older "Turkish Hearths"
(Turk Odj_aklan) in 1932. These efforts were relatively
successful in the towns, where a Kemalist middle class
of civil servants, officers, teachers and students came
into existence, and where middle-class women managed to take an active part in public life for the first
time. The Kemalist modernisation drive hardly reached
into the countryside, however, where 80% of the population continued to live.
The republic was fashioned after the model of the
European nation-states, and this brought with it an
intense effort at nation-building on the basis of a
Turkish identity, which was meant to replace the
Ottoman, or Muslim one and to submerge linguistic,
ethnic and religious differences within the country.
Expression of minority cultures, whose existence was
officially denied, was strictly forbidden. A new Turkish
identity was forged with the help of a nationalist reinterpretation of history, with emphasis on the preIslamic history of the lurks and of linguistic purism,
which aimed at replacing Arabic and Persian vocabulary with Turkic material. The Turkish Historical
Society (Turk Tarih Kurumu) and the Turkish Linguistic
Society (Turk Dil Kurumu), founded in 1931 and 1932
respectively, carried the government's message in these
fields. Until his death in 1938, Atatiirk was personally very much involved in these movements, but
under his successor, Ismet Inonii (who had already
been Prime Minister 1923-37), the reform movement
lost some of its impetus.
The Kemalist leadership was confronted with immense problems in the economic field. Anatolia had
been devastated by ten years of almost continuous
warfare. The agricultural sector recovered relatively
quickly after 1923, as soon as an adequate supply of
manpower became available. This was not true for
commerce and industry, however. The disappearance
of the Armenians and Greeks meant the loss of almost
all commercial, financial, managerial and technological know-how, as well as of access to international
trade networks. Until 1930, the Kemalists tried to
reconstruct the economy with free market policies,
although the state itself operated a number of monopolies taken over from the Ottoman Public Debt
Administration. At the same time they tried to rear
a "national bourgeoisie" to take the place of the
Greeks and Armenians. When the world economic
crisis struck, the People's Party decided in 1932 to
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make "statism" (devletfilik) the basis of economic policy. This was a form of state capitalism, in which the
state provided the investments which the private sector could not provide. At the same time, agriculture,
which had been hit very hard by the fall of world
grain prices, was supported by the creation of a state
buying agency. The state sector grew into the dominant force in the Turkish economy. It also trained
generations of engineers and managers. In the later
thirties, the economy gradually recovered, but World
War II again brought great hardship.
After World War II, the new hegemonic position
of the United States (whose support Turkey needed
badly) and the need to relieve internal pressures combined to persuade Inonii's government that Turkey
should move from dictatorship to a degree of democratic pluralism. Inonii supported the founding of an
opposition party in 1946, and in the first free and
fair elections of the republican era, in May 1950, the
opposition, the Democratic Party (Demokrat Parti] won
by a landslide. This party and its successors (the
Justice Party (Adalet Partisi) between 1961 and 1980
and the Motherland Party (Anavatan Partisi] and True
Path Party (Dogru To I Partisi) after 1983) were different from the People's Party in that they were not
dominated by bureaucrats and (former) officers. They
were coalitions representing the countryside, small-tomedium businesses and the emerging industrial sector. The dominant figures in this block were Adnan
Menderes [q.v.] between 1950 and 1960, Siileyman
Demirel between 1965 and 1980 and again after 1993,
and Turgut Ozal between 1980 and his death in
1993. These centre-right mass parties usually commanded between 40% and 50% of the vote, while
Atatiirk's old party, the RPP, and its offshoots (the
Populist Party (Halkgi Parti], the Social Democrat Party
(Sosyal Demokrat Parti), the Social Democrat Populist
Party and the Party of the Democratic Left (Demokrat
Sol Partisi), all after 1983) polled between 25% and
40%, thanks in part to the support of Turkey's Alevi
minority. Before 1971, under Inonii, its programme was
statist and represented the interests of the state bureaucracy; after 1971, under its new leader Biilent Ecevit,
it moved left of centre.
The Democrats were strong believers in a free market economy and they encouraged the private sector.
With American aid, Turkey witnessed an investment
boom, primarily in the agricultural sector. Where the
RPP before 1950 had invested in railways, the DP
promoted the building of roads and the import of
trucks and cars. Thanks to the road building programme, the villages of Turkey for the first time really
came into contact with the outside world. This opened
up new horizons and encouraged mobility. The economic policies of the DP were also reckless and uncoordinated, however, and this led to high inflation and
economic dislocation in the later fifties. When this
gave rise to opposition, the government of Menderes
grew more and more authoritarian.
Menderes's successors between 1961 and 1980, mainly
Siileyman Demirel's Justice Party, adopted a more
cautious and planned approach to liberalism. In this
period, the main economic policy was that of importsubstitution industrialisation. The government promoted
the development of oligopolies producing consumer
goods (usually in the shape of joint ventures with
European or American firms) in a market shielded
from foreign competition. This protectionist policy
also allowed high wages to be paid to the workers
in the new industries.
Fierce anti-communism and anti-socialism, primar-
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ily inspired by fear of Turkey's traditional enemy
Russia, was a feature of all mainstream Turkish parties of the republic. It had been so even when relations with the Soviet Union had been excellent (in
the thirties), but it grew even stronger in the cold war
environment. Trade unionism was regarded with suspicion in this context and suppressed until after W7orld
War II, when the apolitical trade union confederation Turk-Is, was founded with American support. In
1967, a number of leftist unions broke away to form
a rival confederation, DISK. From then on, there was
fierce competition between the two organisations.
The attitude of the Democrats and their successors
vis-a-vis unofficial Islam was much more relaxed than
that of their Kemalist predecessors. They gave room
for expression of Islamic sentiments in public and
accepted the support of dervish orders. From the sixties onwards, people with a rural background (exemplified by Demirel and later Ozal) gradually took over
political and commercial power and for these, religiosity and modernity were not irreconcilable. Although
large parts of the secularist intelligentsia, the bureaucracy and the army felt threatened by what they saw
as a "return to Islam", the basic secularist structures
of the state remained in place.
Both the economic policies and the ideological position of the Democrats and their successors tended to
raise suspicions within the army, which regarded itself
as the keeper of Atatiirk's heritage. Military officers
intervened in political matters frequently and twice
took over power themselves. In May 1960, Menderes
was toppled by a coup by a group of relatively junior
officers, some of whom had radical ideas about a new
social order. After the coup, these radicals were sidelined, however, and there was a quick return to civilian rule. The military had a new constitution drawn
up, which emphasised separation of powers and increased civil liberties. At the same time, the new constitution gave the military an official say in politics
through the establishment of the National Security
Council (Milli Gilvenlik Kurulu), which advised the government on security matters. After 1961, the upper
hierarchy of the army kept a wary eye both on the
officer corps (to prevent new coup attempts) and on
the civil politicians. It repeatedly warned the politicians about the limits to their freedom and power
and one of these "memoranda", that of March 1971,
actually resulted in two years of civil rule under military tutelage. During this period, the civil liberties
enshrined in the constitution were curtailed.
The most dramatic development of the post-war
era was the startling growth of the population, which
began in the fifties when hygienic and medical conditions in the countryside started to improve. The
population reached its prewar size in the late thirties
(at about 17 million). It stood at 20.9 million in 1950,
doubled to 40 million by 1975 and at the time of
writing stands at about 60 million. Population pressure in the countryside and the attractions of the industrialisation in the cities have combined to bring about
a massive urbanisation. The population of Istanbul
grew tenfold between 1950 and 1990. From the early
sixties onwards, this migration acquired an international dimension when Germany, and later other European countries, started to recruit Turkish workers.
This continued until 1974, when official recruitment
stopped. The result was the emergence of a Turkish
community of over 2.5 million within Western Europe.
From 1974 onwards, Turkey entered a protracted
economic and political crisis. The oil crisis quadrupled Turkey's energy bill, the attendant economic
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downturn in Europe led to decreased money transmid-nineties and whose leader Necmettin Erbakan
fers from Turkish workers abroad, and Turkish industook over as Prime Minister in 1996, had its roots
try and government had trouble finding the hard
in the late sixties, when the Islamist movement started
currency to pay for import of industrial raw mateas a protest of small traders and artisans who felt
rials. Inflation soared and led to large-scale labour
squeezed between the industrial sector and the emergunrest. The political crisis expressed itself in the ining labour movement. Erbakan founded the National
ability of the political establishment to create stable
Order Party, later National Salvation Party (Milli
ruling coalitions, primarily because of unwillingness
Seldmet Partisi], in 1970. After 1983 the party reon the part of Demirel and Ecevit to cooperate. Leftemerged as the Welfare Party, but it was only in the
wing and right-wing terrorists, who had been active
nineties that it became more than a party of the consince the end of the sixties, used the increasing paservative middle classes in provincial towns and deralysis of the political system to start an armed j veloped into the voice of the poor migrants in the
struggle for control of the streets.
big cities.
An economic stabilisation package, including ausThe foreign policy of the early Republic was aimed
terity measures and a basic reorientation from importat the preservation of the hard-won gains of the
substitution industrialisation to export-driven growth,
national independence war. During the twenties and
was announced in January 1980, but political circumthirties, good relations with the Soviet Union (which
stances prevented its implementation.
had supported the Kemalists in their independence
After almost a year of preparations, the Turkish
struggle) formed the cornerstone of foreign policy.
army took over power in a coup on 12 September
Relations with France and Britain slowly recovered
1980. A junta headed by the chief of the general
from the traumas of World War I and its aftermath.
staff, General Kenan Evren, ruthlessly established law
From the mid-thirties onwards, the threat of Italian
and order and curtailed political freedom. A new and
expansionism led to a rapprochement with these forvery restrictive constitution, which transferred power
mer enemies. In 1936 this made possible the conto the executive and limited civil rights, was enacted
clusion of the Montreux Convention, which handed
in 1983. Once order was re-established, the junta
back full sovereignty over the straits to Turkey. In
allowed the economic stabilisation package to be carbreach of a defensive alliance concluded with Britain
ried out by its architect, Turgut Ozal. The liberaliand France in 1939, Turkey (whose leaders rememsation of the Turkish economy bore fruit with strong,
bered the disasters World War I had brought upon
export-led growth and a wave of foreign investment
the country) remained neutral during World War II,
only declaring war on Germany in February 1945.
in the 1980s. Tourism and export earnings replaced
workers' remittances as the main source of hard
After the war, Turkey looked for protection against
currencies. Ozal himself reaped the rewards in politSoviet claims on Turkish territory, which the Ameriical terms. His Motherland Party became by far
cans were prepared to give under the "Truman doctrine" formulated in 1947. From now on, the main
the strongest force in the country and he himself
was Prime Minister (1983-91) and President (1991-3).
trend in Turkish foreign policy was political, economic
and military integration with the West, expressed in
From 1987, the party leaders of the period before
membership of NATO in 1952 and associate mem1980 who had been banned from politics by the
bership of the European Economic Community in
junta, were allowed to re-enter politics, and a struggle
1963, two steps which seemed to seal a century of
between the pre-1980 and post-1980 political elites
efforts on the part of the Turkish political elite to
began both on the right (between the Motherland Party
integrate with the West. Over the years, the security
and Demirel's True Path Party) and on the left
partnership with the United States grew very close,
(between the Social Democrat Populist Party led by
while at the same time the European Community
Ismet Inonii's son, Erdal and the Democratic Left
became by far Turkey's most important trading partParty of Ecevit). This fragmentation led to political
ner. Full membership of the EC (later EU) which was
instability, precisely at a time when (from the late
the declared aim of the . association agreement,
eighties) the economic and political problems mounted.
remained elusive, however. When Turkey formally
Although the industrial and commercial sector were
applied for membership in 1987, it was turned down
basically strong, economic growth became highly erratic
and offered a customs union instead. This union,
and inflation soared again to pre-1980 levels, because
which integrated Turkey's market with that of the
of the basic imbalances in government finances. These
EU, but gave it no say in EU decision making, evenwere caused by inefficient tax collection, a bloated
tually took effect from January 1996.
bureaucracy and the slow pace of privatisation in the
In the thirties, Turkey became a member of regional
inefficient state economic enterprises.
formations: fear of Bulgarian aggression led to the
The main political problem was that of the politconclusion of the Balkan Pact with Greece, Yugoslavia
ical and cultural rights of the Kurds. A Marxist Kurdand Romania in 1934. The Saadabad Pact of 1937
ish independence movement, the Kurdistan Workers
linked Turkey to 'Irak, Iran and Afghanistan. After
Party (Parti-ye Karkeran-e Kordestan or PKK) started a
World War II, however, Turkey was politically rather
guerrilla war for Kurdish independence (later changed
isolated in the regions of which it formed a part.
to autonomy) in 1984, which between 1984 and 1996
Relations with the Arab countries suffered from the
cost over 20,000 lives. An army of 250,000 men fought
traumatic heritage of World War I, from Turkey's
the PKK. This further strained Turkey's state budget.
early support for Israel (it was the first Muslim counThe state reacted to the challenge with increasing
try to recognise the Jewish state) and from its emphatic
repression and the resulting deterioration in the humembership of the Western bloc. In 1955, Turkey,
man rights situation damaged Turkey's relations with
Iran, Pakistan, Great Britain and Nun al-Sacfd's clrak
the West.
concluded a defensive alliance, the Baghdad Pact, but
The inability of the established parties to solve the
the rising tide of "Arab socialism" after the Suez crieconomic problems and the Kurdish questions, comsis of 1956 further isolated Turkey. Relations with the
bined with their feuding amongst themselves brought
Arab world remained cool, even after economic ties
to power the Islamists. The Islamist Welfare Party
blossomed in the early eighties. The establishment of
(Refah Partisi), which became the largest party in the
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YORUK]. All of these groups are represented in the
the Islamic Republic in Iran on the one hand was
immigrant population of Turkey [see MUHADJIR. 2].
frightening to Turkey, but on the other it gave Turkey
The K a r a i m (Karay, pi. Karaylar) [see KARAITES],
the chance to replace Iran as the United States's forethe group of ethnic Turks settled furthest west, are nonmost ally in the "northern tier" of the Middle East.
Talmudic Jews in religion, speaking a modern Comanic
Turkey's relations in the Balkans and Black Sea
language. They now occupy three areas in Lithuania
region were determined by the cold war, in which
around Panevezys, Trakai (Troki) and Vilnius, and two
Turkey was the foremost NATO bastion. The relain the Ukraine around Halicz (Galic) on the Dniestr
tionship with the NATO ally Greece after 1955 was
and Luck (Lutsk). Although they are first mentioned
marred by the Cyprus problem. In 1964 Turkey came
by Rabbi Petachia of Regensburg between Kiev and
very close to invading the island to protect the rights
the Crimea in 1175, and they continued to live mainly
of the Turkish minority; in 1974 it actually invaded
in the south of Crimea, their origin is obscure. Atand occupied nearly 40% of the island.
tempts to link them with the Jewish Khazars have
In the nineties, the whole picture changed because
failed to produce conclusive evidence. In the 8th/14th
of the dissolution of the Soviet Union and the Warsaw
century 483 families are said to have moved to greater
Pact. On the one hand, this meant that Turkey lost
Lithuania. In the 20th century some dispersed to Warits position as an anti-communist bulwark, but on the
saw, St. Petersburg and Moscow. Parts of the popuother that it regained its room for manoeuvre. The
lation which remained in the Crimea were linguistically
emergence of five new Turkic republics in Centralassimilated to the Crimean Tatars: they survived both
Asia created new possibilities, even when early expectations that Turkey could fill the political "vacuum" j the Nazi occupation, by arguing that they were ethnic Turks, and the Soviet deportation of Tatars. In
left by Moscow turned out to be vastly exaggerated.
1970, 2,596 lived in the Crimea, and 1,975 elsewhere
In 1991 Turkey itself took the initiative for the foundin the USSR. About 300 live near Yevpatoria on the
ing of the "Black Sea Economic Cooperation Council"
west coast. Some emigrated to Istanbul where their
and it developed good relations with Bulgaria, Macecommunity gave its name to Karakoy. Their rabbidonia, the Ukraine and Russia.
nical co-religionists, the K i r i m c a k , who lived in the
Bibliography: A bibliography of the history of
Crimea around Karasubazar and Feodosiya, were posthe republic with any claim to provide adequate
sibly descendants of the Khazars: their Turkish is said
coverage, should include at least seventy titles—
variously to have been assimilated to Crimean Tatar
clearly an impossibility within the framework of a
and to differ from both that and Karaim. Although
short article such as this. But there exist a numdeclining in numbers, there were still 6,383 in 1926,
ber of historical overviews with bibliographies
of whom 4,728 declared their own language as their
which constitute excellent starting points for further
mother tongue. They were nearly exterminated by the
reading and research: B. Lewis, The emergence of
Nazis, though 1,800 survived and in 1979 were scatmodern Turkey, London 1961, 1968; SJ. Shaw and
tered throughout the former Soviet Union, with a few
Ezel Kural-Shaw, A history of the Ottoman Empire and
hundred in New York.
modern Turkey, ii, Reform, revolution and republic. The
In f o r m e r Yugoslavia, Muslims speaking Serborise of modern Turkey, 1808-1975, Cambridge 1977;
Croat, like the majority of Bosnians (Bo§nak) and the
G. Lewis, Modern Turkey, London 1955 and many
Muslims of Herzegovina (Hersek) [see BOSNA; HERSEK],
subsequent editions; R. Davison, Turkey. A short history, New York 1968, Huntington 1988; Feroz
as well as those from Southern Serbia and Macedonia
Ahmad, The making of modern Turkey, London 1993;
(Citak, pi. Citaci) speaking either Serbo-Croat, Macedonian or Albanian, are largely of South Slavonic
and EJ. Ziircher, Turkey. A modern history, London
stock converted to Islam under the Ottomans from the
1993, 1997.
(EJ. ZURCHER)
6. The Turks outside Turkey to 1860.
9th/15th century onwards, from both peasants and
nobility, though some ethnic Turks have been assimSee for these, BASHDJIRT; BUKHARA; GIRAY; KASHKAY;
KAZAK; KAZAN; KHALADJ; KH!WA; KHOKAND; KIRGIZ;
ilated among them. The converted peasantry of Bosnia,
KIPCAK; KIRIM; KUNGRAT; MANGIT; MANGITS; NOGHAY;
dubbed Potur (< Serb. Cr. po-turciti = Turkicised),
OZBEG; SHIBANIDS; SIBIR; TURKMEN.
retained some Christian practices in their religion.
7. The T u r k s o u t s i d e T u r k e y from the late
Such converts appear to have been accorded an inter19th c e n t u r y to the p r e s e n t .
mediate status between dhimmi [q.v.] and full Muslims
The presence of Turks or Turkish-speaking groups
(Menage, op. cit., 209), at least in the earlier phase
in Southeastern Europe is largely due to the Ottoman
of the Empire ca. 1500. These largely autochthonous
expansion and subsequent colonisation or assimilation
groups can be distinguished from immigrant Turkic
of previous populations; a difficulty arises over definelements of the population, mainly in the south of the
ition, since in the Balkans there is a tendency, both
country, who have retained both their identity and
etic and emic, to regard all Muslims as Turks, regardtheir language, like Citak from Kosovo or Macedonia,
less of their language, to the extent of ignoring their
who gain further definition from their adherence to
real ethnic origin. A sense of nationality based on
the Bektashi tarika [see BEKTASHIYYA] . Serbian Muslims
religion is thus dominant. At the same time, there
were known to the neighbouring Christian population
are some groups which are Turkic in both language
in West Macedonia as Torbes (pi. Torbesi) or Poturi,
and ethnic origin. In certain cases the local designaand occasionally as Kurki. Torbesi in the Reka region
tion of these two overlaps. Some religiously-defined
of Serbia were known as Gorani. In 1921 the census
groups remain as a result of flight or expulsion from
showed 150,139 Turks, and in 1953 254,000, of whom
the mainland of Anatolia. In the case of territories
200,000 were in Macedonia and 53,000 in Serbia.
close to Turkey, such as 'Irak, Syria, and AdharbayBetween 1923-60, 269,101 Muslims left for Turkey.
djan, Turks remain either as elements of the Turkmen
By 1984 the number of Turkish-speakers was ca.
expansion which did not coalesce with the main body
130,000, forming nearly 7% of the population in
in Anatolia, or as tribes which were removed by the
Macedonia and 1% in Kosovo: they primarily inhabOttomans from Anatolia and resettled to countervail
ited towns, and formed a substantial part of the
Arab dissidence on marches from which Turkey has
citizenry in Prizren, Skopje, Gostivar, Debar, Struga,
subsequently withdrawn [for these see TURKMEN;
Ohrid (OkhrT), Krusevo, Titov Veles, Stip and others,
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mainly working as craftsmen. Peasantry lived in the
valley of Vardar and eastern Macedonia around
Radovis. Although the Turkish-speaking population of
western Macedonia was depleted by the exodus of
1955-6, it has been replaced by Albanian Muslims.
Around Gostivar a remarkable interaction of languages
has taken place (Jasar-Nasteva, op. cit). At Prizren the
Sinaniyye, Kadiriyye, Khalwetiyye and Melarru turuk
are represented, and notably the Rifa'iyye; at Ohrid
the Hayatfs maintain a tekke as an important centre.
In the Strumica region of southern Macedonia, Citak
was used to designate a settled farming population of
Turkish-speaking Slavonic Muslims in distinction to
the ethnically Turkish Toriik pastoralists. A distinct
group of these Citak in Svidovica, Banjsko, and Makrijevo, on the northern slopes of Mt. Belasica, as also
at Zleovo in Radoviste, was Bektashf, with records
dating back to the 10th/16th century: they, too, preserved observances from their former Orthodox belief.
Like others in the region they particularly revered
Sari Saltuk Dede [q.v.]. The prevalence of this order
here and in Albania can be explained by the absence
of central Ottoman authority, especially in Albania,
after it was banned, and the Janissaries disposed of,
in 1241/1826 [see YENICERI]. The nearest large centre
for the Svidovica Bekta§is was at Maya Dag across
the border from Gevgeli (Gevgelija), though the main
tekke for the region was to the north at Stip. There are
also Khalwetf and Melaml dervishes in the same area.
An immigrant population of Turkish-speaking
Yoriik and T u r k m e n [^.zw.], transferred after the
conquest of Rumeli, was established as a militia to keep
the peace as well as for the benefits of their pastoral economy: thus Kara Timurtash Pasha moved nomads
from Saruhan to Serez, Ertughrul, son of Bayezld I,
took nomads from Menemen to Filibe (Plovdiv), and
Liitfi Pasha relates how many Turkmen tribes were
taken from West Anatolia to Rumeli. In particular,
they were established in the east of the eydlet of Selanik
and the part of Uskiip eydlet (Skopje) to its north.
Their importance was recognised in special legislation
in the Selanikyoriikler kanunnamesi (see Truhelka, op. cit.}.
Although their descendants (Juruci, Koniarides) have
largely withdrawn to Turkish Thrace or Anatolia in
the migrations of 1923 or 1950-58, a few hundred
remain in a handful of villages on Mt. Plackovica in
Macedonia, still working as tented shepherds (see Eggeling, op. cit.), with a dialect closer to that of Anatolian
Yoriik than West-Rumelian Turkish. As late as 1976
they still formed a distinct ethnos of former nomads
in the Strumica region, where a group of villages on
the southern slopes of Mt. Ograzden was known as
Yoriikliik, and in two villages on Mt. Belasica on the
Macedonian-Greek-Bulgarian frontier, within the
Doiran group (see Filipovic, op. cit.). Yoriik were established as far south as Larisa in Thessaly, and in the
Rhodope and Balkan ranges to the north, with the
seats of their beys in mountainous localities such as
Thessalonika, Plovdiv and Yambol.
Following the Ottoman occupation of Bulgaria
[g.v.] from 795/1393, Turkish settlers were established
in the eastern plains northward to the Dobrudja, where
they rapidly became the majority, spreading up the
Maritsa valley to Plovdiv, and the Danube to Vidin:
immigration reached a maximum in the 12th/18th
century. Extensive conversion of the local population
took place in the 1 Oth-11th/16th-17th centuries. In
addition, some 100,000 Tatars were settled in Bulgaria
after the Crimean War. There had been about 600,000
Muslims of Turkish origin, and a further 200,000
converted Slavs before World War II, or 683,000 and

123,000 respectively, with 10,000 Tatars and Gagauz
in 1950. Despite the very large numbers involved
in the population exchange of 1925-28 and the subsequent expulsion of 1950-8, amounting in all to
374,478 from 1923-60, there were still 650,000 registered Turks spread widely over the country in 1965,
concentrated most densely in the Rhodope massif.
The attempts at forced assimilation in 1983-5, when
with ca. 700,000 they formed 10% of the total population, culminated in the expulsion of 300,000 in 1989.
Many of these returned once the government had
fallen and conditions had eased. The term Pomak [g.v.]
was used by their Christian compatriots for mainly
Bulgarian-speaking Muslims of Slavonic origin, though
some claimed Turkish ancestry, and called themselves
Turd (Lory, op. cit., 101): these lived principally in the
Rhodope, and the mountains of eastern Macedonia
around the Struma. Until the Turko-Russian War of
1293/1877, there were 100,000 more in 60 villages
to the north of the Balkan massif in the Danube
region west of Lovec and Pleven, of whom 5,000
remained in 1985. They began to leave the Rhodope
after the revolution of 1302/1885. Akhriydn ~ agarydn,
a term documented from 835/1432, and shown by
Menage (op. cit., 1969) to be derived from mediaeval
Greek 'agarinos, "Hagarene > Muslim", was adopted as
a self-designation by the Muslim Bulgarians living in
the central Rhodope between Nevrokop and Pazardzik,
around the upper Arda and Kricim rivers. Although,
like Potur, adopted by the Ottoman authorities to
describe somewhat dubious converts in the Balkans
in a pejorative sense, it fell out of use, to survive
only as a specifically Rumelian term. Citak (= "coarse")
is used etically for village Turks in general, though
they call themselves Turk. An alternative, Gaajal, was
used less often, but also pejoratively: the Bulgars of
Sumen and Razgrad referred to all Turkish villagers
as Gaajal or Citak, whereas the Turks of Deliorman,
calling themselves Turk or Tahtakiildh, called the
Dobrudja Turks Gacal (see Bobcev 1940, 138-9).
Substantial immigration of Ale vis has led to the
usual polarisation of the Muslim population, reflected
in the terminology, though they did not necessarily
live in separate villages. The Sunni population of
Deliorman called itself Turk while referring to the
Alevi among them as Kizilba§, which they accepted,
with Alevi and Aliydn as alternatives (ibid., 139, 143-4).
These Alevis are centred particularly around Dulovo
(Ak Kadmlar). Amuca is another designation applied
to Alevis who formerly lived in the villages of Beloren,
Gaipler, Ahmedler, Top^ular and Kara Abalar, east
of the Tundja and south of Burgas in the coastal
area near the Turkish frontier, later expanding to
found Dikence, Bokluca and Giindiizlii. They are
claimed by Salci (op. cit.) to be descendants of followers of Sheykh Bedr ul-Dfn [see BADR AL-D!N] who
survived his overthrow in 1420: their location supports this possibility. Most are now resettled in Turkey
near Kirklareli, where in 1943 they numbered 15,000
in 25 villages, and where they were locally identified
as Kizilba§.
Gagauz [g.v.] are represented in Bulgaria by about
5,000, mostly in distinct villages in the Dobrudja, and
Deliorman, but partly in and around the towns of
Varna, Kavarna, Balcik, Yambol and Topolovgrad:
they appear to be pre-Ottoman Turkic immigrants
converted to Orthodox Christianity. Their language,
although closest to the Turkish of northeast Bulgaria,
is heavily influenced by Slavonic, Romance, and Greek
intrusions. They perceive the Turks of Deliorman as
closely related, calling them Amuca. A substantial emi-

TURKS
gration to Bessarabia occured between 1750-1846, as
a result of local oppression (Hoppe, op. cit., 1957, 127,
131) and especially 1807-12 as the region was ceded
to Russia. The majority, 138,000 in 1979, still live
there (now Moldavia), with others in the adjacent district of Odessa in the Ukraine, and a few in Central
Asia. Some remain in the Romanian Dobrudja and
at Ia§i. They are also found at Edirne and in small
settlements near Alexandroupolis.
In G r e e c e , the term Turk included such minorities
as Vallachades, Karadiiovalid.es (Muslim Meglen-Vlachs),
and Surgu$, besides Sunn! Turkish settlers and Koniarides
(Yoriik). Vardarians (Oghuz, Pecenegs, Kumans) had
already founded colonies in Macedonia and Thrace
from 457/1065 under Byzantine rule. The Muslim
population grew under the Ottoman administration
from 795/1393, augmented by local converts, until it
reached one-third of the total by 1800. Despite extensive massacres of Muslims during the War of Independence, 1,400,000 (25.2%) still remained Muslim a
century later in 1920. In 1922, the population exchange was arranged on the basis of religion rather
than race: between 1923-60, 407,788 left for Turkey,
61% in 1923-33. Thereafter, Muslims continued to
live in three areas: Rhodes and Chios, which were
then Italian, Western Thrace and Epeiros, which had
a large Albanian community until 36,000 were massacred in 1945. Their total number has remained
relatively constant, at 134,722 (1.8%) in 1940, and
130,000 in 1971 (1.5%). Of those who remained in
1971, 70,000 Turks lived in Thrace, especially in the
neighbourhood of Xanthi, Komotlne, and Alexandroupolis (= Iskece, Gumulcine, Dedeagag), and 10,000
in the Aegean (Rhodes and Kos/Istankoy); 20,000
Pomaks were on the Bulgarian border (Rhodope,
Xanthl) in Thrace and 10,000 in Greek Macedonia;
8,000 Albanians stayed on in Epeiros and 2,000 in
Athens; a remnant of 2,000 others (Vlachs and Gypsies)
is found in Thrace, with 8,000 (mainly new Egyptian
Arab immigrants) in Athens. In Crete [see IKRITISH],
which became Ottoman by 1080/1669, the Muslim
population declined from 91,000 (70%) in 1836 to
27,852 (8.3%) in 1921: these left for the Turkish coast,
Libya and Egypt in 1923. In Western Thrace, conquered by Greece in 1919, Muslim Turks between the
Rivers Evros or Maritsa and Nestos were exempted from
the exchange to compensate for the Greek community
and Patriarchate remaining in Istanbul. Although the
Turks constitute the only minority officially recognised
in Greece, their guaranteed rights, ranging from inheritance to political representation and the maintenance
of mosques, have been subject to considerable interference, and non-Muslims have been settled in confiscated lands, so that many emigrated (6,000 during
the Cyprus crisis in 1974-5), and their presence fell
to 27.2% in 1971. Popular demonstrations of hostility
towards them in 1996-7 appear to have been condoned. Of the Vallachades, Greek-speaking Muslims in
southwest Macedonia (Grevena) and Thessaly, some
can now be found in Central Anatolia (see Svanberg,
op. cit,, 1980). The Meglen-Vlachs, converts to Islam
in the 12th/18th century, were also unable to remain
after World War I, and withdrew to Eastern Thrace
or Anatolia. The Surguf, an Orthodox Christian group
in southeastern Macedonia, bilingual in Turkish and
Greek, were claimed to have entered the Balkan peninsula before the Ottoman conquest, possibly as a remnant of the Romans [q.v.]; in 1913 they were said to
number 4,500 (see Meinhard 1899; Cvijic 1913, 115;
Weigand 1924, 82). Gagauz in Greek Macedonia, in
and around Neazichni (formerly Zeljahovo) numbered
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about 4,000 in 1900, over eight villages. Today they
are said to number 10,000, still identifiable as a distinct group and still speaking Turkish.
The D o b r u d j a (Dobrogea) plateau south of the
Danube delta was first settled by Turks in ca. 662 /
1263-4, when Turkmen from Anatolia led by Sari
Saltuk arrived with Byzantine acquiescence. Tatars entered it in the 8th/14th century as Batu's Horde disintegrated, followed by further contingents sent there
by the Ottomans in the 14th-16th centuries. Some of
the Horde's largest offshoot, the Noghay [q.v] joined
them in the llth/17th century, after losing the eastern part of their territory to the Kalmak, while further
Anatolian Turks were brought there to complete the
colonisation. As the Ottoman protectorate of the Pontic
Steppe collapsed in 1773-4, and the Russians expanded
southward, both the Noghay and the Crimean Tatars
beyond them [see KIRIM] began to emigrate to Ottoman territory, and especially Dobrudja. The Ottomans
recorded the arrival of 300,000 in the seven years
following the annexation of the Crimea in 1783. A
further exodus took place after the Crimean War
(1853-6), and another from the West Caspian Steppe
in 1859-64 during the Russian conquest of the Caucasus. The Dobrudja thus became the only European
region of the Empire with an almost entirely TurkoTatar population: the exceptions were Romanian villages on the Volga, and a few of Vlachs. The Turks
tended to live in towns, whereas the Tatars remained
rural. Finally, an influx of 20,000 Circassians settled in
the north in 1866. The Turko-Russian War of 1293/
1877-8 caused 80-90,000 Turks and Tatars to leave
for Turkey and Bulgaria; the Circassians were removed
to Anatolia, or to found protective settlements on the
marches of Palestine and the pilgrimage route. By
1880 the total Turko-Tatar population was estimated
at 48,100. From 1878 new Romanian legislation, including sequestration of land, led to substantial movement of Turks into the countryside; despite this they
were subjected for some thirty years to relentless restrictions intended to Romanise the region. In 1900 a
total of 43,740 Muslims lived in Romania as a whole.
In 1911 the Dobrudja population had declined to
10,836 Turks and 25,086 Tatars, and by 1930 these
formed only 21.2%) of the total, which by then included
the southern part annexed from Bulgaria. In 1934-8,
80,092 Muslims left Romania for Turkey including
37,000 from Dobrudja, in connection with the
exchange agreement of 1936. In all, 121,351 left
between 1923-60. Among them were almost all the
Alevis of northern Dobrudja, who were Qelebi Bektashfs:
in the south (Deliorman), which in 1940 reverted to
Bulgaria, they continued to flourish. The official figures for 1977 showing 23,303 Turks and 23,107 Tatars
in Romania are regarded as unreliable. The proportions of the two have fluctuated throughout this century, but at present the Tatars are in the majority:
they still tend not to mix. Both are concentrated in
the provinces of Constanta and Tulcea, but some are
found as far north as lasj. In 1980 the state-appointed
mufti and his staff were all Tatars, perhaps with the
intention of dividing the Muslim community by alienating the Turks. In the 1980s some 5-6,000 Tatars,
most of them of Crimean origin, remained in the
Bulgarian Dobrudja, about a fifth still speaking Noghay.
About 2,000 Tatars from Belorussia live in
Poland mainly around Bialystok, but they no longer
speak their language. Mis,ar Tatars, a group of
mixed Turkic and Finno-Ugric origin formed in the
8th-9th/14th-15th centuries, came to Finland from
the Nizniy-Novgorod region of Russia after the 1918
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revolution: some 1,000 live there, mainly in Helsinki, I
Tampere and Turku, where they retain their Sunnf
religion and culture. Others emigrated to Stockholm.
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Yoriik in the Balkans, see C. Truhelka, Uber
die Balkan-Yurilken, in Revue Internationale des etudes balkamques, i (1934), 89-99; G. Eckert, Die Juruken in
^entral-Mazedonien, in Buletinul Institutului Roman din
Sofia, i (1942), 561-66; I. Gokcen, XIX asirda Makedonya Yb'riik folkloru i-xvii, in Turk folklor arastirmalan,
ii/l/17-v/3/52 (1950-3); J. Trifunoski, 0 ramjemjuruckom stanovnistuu u Gornjoj Pcinji, in Glasnik Etnografskog
Instituta SAN, iv-vi (1957), 337-42 (ancient Yoriik
population in southernmost Serbia); idem, Etnickiot
sostav i etnickiti procesu vo slivot na Bregalnica, in ^bornik
Stipskog narodnog muzeja, iii (1964) (more recent data
for eastern Macedonia); G. Hazai, Beitrdge zur Kenntnis
der tiirkischen Mundarten Makedoniens, in RO, xxiii/2
(1960), 83-100; WJ. Eggeling, Nomaden in Jugoslawien, in Digest des Ostens, xix/5 (1976), 39-42. For
Bulgaria, see A. Tanoglu, The recent emigration of
the Bulgarian Turks, in Review of the Geographical Institute
of the University of Istanbul, ii (1955), 3-35 (useful map

of distribution in Bulgaria 1950-1); E.M. Hoppe,
Neuland Deli Orman, in Der Mohammedanerfreund, i/vii
(1926), ii (1928); S.S. Bobcev, £a deliormanskite Turn
i za Kazdlbasite, in Sbornik na Bulgarskata Akademija na
Naukite, xxiv (1929) (Kizilba§ of Deliorman) tr. as
Deliorman Turkleri hakkinda tarihi ve etnolojik bir etu'd, in
Ulku, xvi/93 (1940), 135-44; V.L. Salci, Trakya'da
Turk kabileleri. I. Amuca kabilesi, in Turk aman, ii
(1943), 311-5; HJ. Kissling, Fine merhvurdige Volksgruppe im bulgarisch-turkischen Grenzgebiet, in Munchener
Beitrdge zur Slavenkunde. Festgabe fur P. Diels, Veroffentlichung des Osteuropa-Institutes Miinchen, iv
(1953), 236-40 (Amuca); H.L. Kostanick, Turkish
resettlement of Bulgarian Turks 1950-1953, Berkeley and
Los Angeles 1957 (good background); V.L. Menage,
On the Ottoman word ahriyan/ahiryan, in Archivum ottomanicum, i (1969), 197-212; I. Georgoff, Ethnic minorities in the People's Republic of Bulgaria, in G. Klein
and MJ. Reban (eds.), The politics of ethnicity in
Eastern Europe, Boulder, Col. 1981, 49-84; B. Lory,
Une communaute musulmane oubliee: les Pomaks de Lome,
in Turcica, xix (1987), 95-117 (map); Ivanicka Georgieva, Bdlgarskite aliani, Sofia 1991; Y. Konstantinov,
"Nation-state" and "Minority" types of discourse. . ., in
Innovation in Social Science Research, v/3 (1992), 75-89;
M. Kiel, Anatolia transplanted? Patterns of demographic,
religious and ethnic change in the district of Tozluk (N.E.
Bulgaria) 1479-1873, in Anatolica, xvii (1991), 1-29;
idem, La diffusion de I'Islam dans les campagnes bulgares
a I'epoque ottomane (XVe-XIXe s.), in D. Panzac (ed.),
Les Balkans a I'epoque ottomane, Aix-en-Provence 1993,
39-53. For the Gagauz, see also A. Byhan, Beitrag
zur Volkskunde der Gagauzen, in Mems. de la Societe
Finno-Ougrienne, vi (1933), 51-66; Hoppe, Die tiirkischen
Gagauzen-Christen, in Oriens Christianus, xli (1957), 12537; Grulich, Die Gagausen, in Jahrbuch der DobrudschaDeutschen, xxi (1976), 42-6; K.H. Karpat, Gagauzlann
tarihi men§ei u'zenne ve folklorundan par$alar, in /. Uluslararasi Turk Folklor Kongresi bildirileri, i, 1976, 162-77.
For Greece, see P. Wittek, La descendance chretienne
de la dynastie Seldjouk en Macedoine, in Echos d'Orient, xxx
(1934), 409-12; I. Svanberg, Greek-speaking Moslems
in Central Anatolia, in Europa Ethnica, xxxvii (1980),
207-8; M.A. Kettani, Muslims in southern Europe, in
Jnal. of the Institute of Muslim minority affairs, i/2 and
ii/1 (1979-80), 145-57 (beware statistics), also Dogu
Turkistan, iii/18 (1982), 21-33; M. Nicolas, Une communaute musulmane de Grece (Rhodes et Kos], in Turcica,
vii/1 (1976), 58-9; Grulich, Die tiirkische Minderheit
in Griechenland, in Materialia Turcica, iii (1977), 83-8;
F. de Jong, The Greek-speaking Muslims of Macedonia.
Reflections on conversion and ethnicity, in M. Vandamme
(ed.), De Turcicis aliisque rebus. Commentarii Henry Hofman
dedicati, Utrecht 1992, 141-8. For Romania, see
N.P. Comnene, La Dobrogea (Dobroudja), LausanneParis 1918 (ten ethnographic maps); M.H. Fazil,
Dobruca ve Turkler, Constanta 1940 (2nd. edn. curtailed, under name of M.H. Ulkusal, Ankara 1966
(seminal); P. Wittek, Yazicioglu CAU on the Christian Turks
of the Dobrudja, in BSOAS, xiv/3 (1952), 639-68 (Turkmen immigration of 1263-4); Grulich, Die Turken in
Rumdnien, in Materialia Turcica, i (1975), 107 ff.; M.V.
Yurtsever, Die Tataren und die ottomanischen Turken in
der Dobrudscha, in Jahrbuch der Dobrudschadeutschen, xxi
(1976); F. de Jong, The Turks and Tatars in Romania,
in Turcica, xviii (1986), 165-89 (extensively documented updating of Fazil-Ulkiisal, with list of settlements; see n. 76 for bibl. on Ada Kale); Grulich,
Die nationale Minderheiten in der Dobrudscha, in Europa
Ethnica, xlvi/2 (1989), 81-6; P.A. Andrews, Tatars,
in op. cit. (1989), 442-53 (summary of historical
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data on movement). For the T a t a r s in Dob r u d j a , see also M. Penkov, A bulgdriai "tatarok",
in Ethnographia, Ixxiv (1963), 418-34; L.P. Marcu,
The Tartar patriarchal community in the Dobrudja and its
disintegration, in Revue des etudes sud-est-europeennes, v
(1967), 501-42. For the T a t a r s in P o l a n d , see
M. Konopacki, Les musulmans en Pologne, in REI,
xxxvi (1968), 115-30. For T a t a r s in Finland, see
B. Fares, Notes sur la communaute musulmane en Finlande,
in ibid., iii (1934), 1-8. For labour migrants and
r e c e n t r e f u g e e s , see S. de Tapia (ed), Tuns
d'Europe. . . et d'ailleurs. Les annales de I'autre Islam, iii,
Paris 1995.
(P.A. ANDREWS)
II. LANGUAGES.
(i) Introduction
(ii) Genetic position
(iii) Structural features
(iv) Turkic languages in the past
(v) Turkic languages today
(i) I n t r o d u c t i o n
The family of the genetically-related Turkic languages is represented today by about 120 million
speakers and 21 literary idioms. The first written evidence (8th century) belongs to a people which emerged
in the 6th century under the name Turk which, due
to certain historical circumstances, has become the
name of the entire language family. The hypothesis
that these peoples and languages originate from areas
close to Inner Asia is strongly supported by certain
linguistic evidence.
The spread of Turkic languages also demonstrates
the important role that these peoples played in the
historical development of Eastern Eurasia. From the
6th century onwards, they began occupying a vast
area of the Eurasian continent, the extent of which
has always been changing. From remote periods
of their prehistory until today, they have come into
contact with many extinct and living languages in
Eurasia.
The Turkic migrations led, in some areas, to a process of assimilation. At times, the Turkic conquerors
successfully imposed their language upon conquered
peoples, while sometimes they were absorbed by the
conquered, local population. Because of this complex
historical process, the history of Turkic languages contains a variety of abstract, superstrate and substrate
phenomena.
The use of the term Turkic for the entire language
family, while reserving the term Turkish for the idiom
spoken in the area occupied by the Ottoman Empire
[see COTHMANLIS] and Turkey, is a contemporary development (see the corresponding Russian and French
terminology: tyurkskiy/turetskiy; turcique/turque).
In the interpretation of the terms Tiirk dili/Tiirk
dilleri (Turkish language/Turkic languages) there is a
significant difference between scholars in Turkey and
other countries (including the Turkic-speaking political
units of the CIS). This difference reflects the variety
of perceptions regarding the historical and contemporary relations of these languages. According to the
majority of modern Turkish scholars, these languages
are territorial variants (lehfe or five) of one language
(without giving a clear geographic and linguistic definition of this possible central idiom). This view, which
originates in the national movement of the Turks in
Russia in the 19th century [see GASPRALI, ISMACIL], was
inspired by the model of Arab linguists. Among all
other scholars, there is consensus in the consideration
of contemporary Turkic languages as independent
idioms.
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Bibliography: The extensive scholarly literature
reflects the wide scope of Turkic peoples and languages, and the great interest in their study. The
steady increase of publications in the Turkic-speaking
countries renders this orientation more difficult.
Therefore the following bibliographical sketch gives
priority to reference works, guides, etc., facilitating
further information.
A g e n e r a l guide to r e t r o s p e c t i v e and
c u r r e n t bibliographies in Turkic studies,
including linguistics. G. Hazai-B. Kellner-Heinkele,
Bibliographisches Handbuch der Turkologie, i, BudapestWiesbaden 1986 (see esp. 271-300).
C o m p r e h e n s i v e b i b l i o g r a p h i e s . R. Loewenthal, The Turkic languages and literatures of Central Asia,
The Hague 1957; Hazai (ed.), Sovietico-Turcica, Beitrdge
zur Bibliographic der tiirkischen Sprachwissenschaft in der
Sowjetumon 1917-1957, Budapest 1960.
Also Index Islamicus (see Pearson); the current
part continued by GJ. Roper (2 vols. London-New
York 1991), the retrospective one by W.H. Behn
(Millersville, Pa. 1989; Supplement, part 1: ibid.,
1995).
C u r r e n t bibliographies. Linguistic bibliography for the year. . . and supplement for previous years,
Dordrecht-Boston-London . . . (started with a retrospective volume for the period 1939-47: Utrecht
1949; continued with the year 1948: Utrecht 1951);
Novaya sovetskaya literatura po obshcestvennim naukam,
Yazikoznanijta, Moscow 1954-; MLA [= Modem
Language Association] international bibliography of books
and articles on the modern languages and literatures, in
Publications of the Modern Language Association, Ixxii
(1956)—(the previous volumes do not treat Oriental
languages). The Index Islamicus of Pearson was continued under the same title as a current bibliography; Hazai-A. Tietze (eds.), Turkologischer Anzeiger/
Turkology Annual, i-xxi, Vienna 1975-96 (focused on
Ottoman and Turkish studies, but with vol. vi, in
the case of linguistic studies, they also concern other
areas, but only to a certain extent).
I n t r o d u c t i o n s (with extensive bibliographies)
where Turkic linguistics are embedded in
the f r a m e w o r k of Altaic and Central Eurasian studies. J. Benzing, Einfuhrung in das Studium
der altaischen Philologie und der Turkologie, Wiesbaden
1953 (Turkish tr., in Tiirk Dili Ara§tirmalan Tilligi
Belleten [1957], 131-7; [1958], 214-78); D. Sinor,
Introduction d Vetude de I'Eurasie centrale, Wiesbaden
1963; N. Poppe, Introduction to Altaic linguistics, Wiesbaden 1965.
Comprehensive turcological introduct i o n s (with extensive bibliographies). PTF, ed.
J. Deny et alii, 2 vols., Wiesbaden 1959-64; N.A.
Baskakov, Vvedenie v izucenie tyurkskikhya^ikov, Moscow
1962; Turkologie, in B. Spuler (ed.), Handbuch der
Orientalistik, Erste Abteilung, Der Nahe und der Mittlere
Osten, Funfter Band, Altaistik, Erster Abschnitt, Leiden
1963; A. Dilacar, Tiirk diline genel bir bah§, Ankara
1964; A. Caferoglu, Tiirk dili tarihi, 2 vols., Istanbul
1970-4; Baskakov (ed.), Ta^lki narodov SSSR, Tom
vtoroy, Tyurkskie yaziki, Moscow 1966; Tiirk diinyasi el
kitabi, Ankara 1976; P.B. Golden, An introduction to
the history of the Turkic peoples, Wiesbaden 1992;
F. Bozkurt, Tiirkkrin dili, Istanbul 1992; K.H. Menges,
The Turkic languages and peoples. An introduction to Turkic
studies, 2Wiesbaden 1995; L. Clark, The Turkic languages. A survey of instructional and reference material,
in American Association of Teachers of Turkic Languages,
Newsletter, 15-16 (1994), 11-6; 17 (1995), 7-18; 1819 (1996), 7-20.
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F u r t h e r i n t r o d u c t i o n s (restricted to Ottoman
and Turkish linguistic studies, but taking into account the orientation needed on a wide basis). Hazai,
Kurze Einfiihrung in das Studium der turkischen Sprache,
Budapest-Wiesbaden 1978; idem (ed.), Handbuch der
Turkischen Sprachwissenschaft, Budapest-Wiesbaden
1990. Other reference books with linguistic interest are G. Moravcsik, Byzantinoturcica, 2 vols. Berlin
1958; Sinor, Inner Asia, history—civilization—languages.
A syllabus, Bloomington, Indiana 1969.
History of r e s e a r c h w o r k . Menges (1-10:
Sketch of the history of Turkic studies], Poppe (100-24:
History of Chuvash and Turkic linguistics). Additional
works: Fr. Babinger, Die turkischen Studien in Europa
bis zum Auftreten Josef von Hammer-Puigs tails, in WI,
vii/3-4 (1919), 103-29; A.N. Kononov, Ocerk istorii
izuceniya turetskogoyazlka, Leningrad 1976; idem, Istoriya
izuceniya tyurkskikh yazikov v Rossii. J)ooktyabr'skiy period,
2
Leningrad 1982; idem, Bibliograficeskiy slovar' otecestvennikh tyurkologov, Dooktyabr'skiy period, 2Moscow 1989;
O. Pritsak, Vorwort zum Nachdruck, in W. Radloff,
Versuch ernes Worterbuches der Tilrk-Dialekte, i, The
Hague 1960, v-; A. Temir, Tiirkoloji tarihinde Wilhelm
Radloff devn. Hayati—ilmi kifiligi—eserleri, Ankara 1991.
(ii) G e n e t i c p o s i t i o n
Turkic languages, with regard to their genetic origin, form a language family which is closely related
to the Mongol and Manchu-Tungus language families (see ALTAIANS; Hazai, Altaic languages, in Enc. Brit.;
Menges, Altaic, in EIr, i, 909-12). They share common typological features (see below, iii) in their language structures, as well as a series of phonetic and
other correspondences, which can be undoubtedly
traced back to remote periods of history.
Many scholars consider this evidence as proof for
the genetic relationship of these idioms, and regard
them therefore as units of a common language family,
namely, the Altaic (J.G. Rarnstedt, N. Poppe, M. Rasanen, P. Aalto, T. Tekin, etc.). Other scholars consider
this as evidence of linguistic borrowings which resulted
from the historic contacts between these peoples, and
are opponents of the so-called Altaic theory (J. Nemeth,
L. Ligeti, Benzing, Sir G. Clauson, A.M. Shcerbak,
Doerfer, etc.).
Although the idea of the Altaic language family
emerged in the 18th century (cf. Poppe, 125-56), Ramstedt is considered the founder of this school, since
he laid down a comprehensive synthesis in which all
aspects of a possible genetic relationship are taken
into account (see Aalto, in CAJ, xix [1975], 161 ff.).
The posthumous publication of J.G. Ramstedt's
synthesis opened a new chapter in the heated, but
fruitful, debate regarding the validity of the Altaic
theoiy (see Clauson, in CAJ, ii [1956], 181 ff.; idem,
Turkish and Mongolian studies, London 1962; Doerfer,
Elemente, 5 ff.; idem, in Indogermanische Forschungen, Ixxi
[1966], 81 ff.). Despite the continuation of this debate,
it has helped clarify many relevant linguistic and historic details and, in parallel, has opened new fields
of investigation.
Today, those who accept the relationship of Altaic
or even Uralo-Altaic languages also include the Korean
and Japanese languages which, previously, were considered only as hypothetical links in the genetic network (see Poppe, 149 ff; Aalto, in CAJ, xix [1975],
175 ff; R.A. Miller, in UAJb, Ii [1979], 1 ff; J. Street,
in OL£, Ixxv [1980], 101 ff; Menges, in CAJ, xxviii
[1984], 234 ff).
The adherents of the "Nostratic school", which
focuses on the reconstruction of the development of
proto-languages which existed in the remote past of the

Eurasian continent, consider the genetic unity of Altaic
languages as an important element of their theory.
The opponents of the Altaic theory regard the ancient correspondences between the Turkic, Mongol
and Manchu-Tungus languages as a result of borrowings which help reconstruct, especially in the case
of Turkic languages, some features of structure in the
historical period which preceded the first written linguistic records.
Despite the polarisation of views regarding the main
issue, in some details of this debate (which are also
relevant to the prehistory of Altaic peoples) we can
observe a rapprochement of some ideas and explanations (see Doerfer, in UAJb, N.F. i [1981], 93 ff;
idem, in CAJ, xxviii [1984], 37-8).
In the new phase of discussion concerning the Altaic
theory, there have been pointed out the requirements
of the strict application of traditional approaches and
criteria of historical and comparative linguistics (see
Doerfer, in Voprosi Yazikoznaniya [1972-3], 50 ff; idem,
in ibid. [1981-4], 35 ff; idem, The conditions for proving the genetic relationship of languages, in 'The Bulletin of
the International Institute for Linguistic Sciences, Kyoto Sangyo
University, ii/4 [1981], 39 ff). The application of methods and experiences which are mainly a product of
Indo-European studies, has often led to an impasse
due to the lack of sources concerning the earlier periods of Altaic languages (particularly in the case of
Mongol and Manchu-Tungus, which are considered
more "conservative" than Turkic languages).
It has become evident that a more comprehensive
explanation of the "relationship-like primaeval relation"
of these languages (a term used by Nemeth, in Nyelvtudomdnyi Ko'zlemenyek, xlvii [1928], 63) must take into
consideration many specific aspects of the development
of these languages which relate to the geographic and
historical circumstances of their original habitat and
their later migrations (slow and rapid shifts and on-thespot mixture of the population, bi- and multi-lingualism,
language exchange, social strata factors, etc.).
Undoubtedly, the above-mentioned factors have
deeply influenced the circumstances of formation and
geographical distribution of correspondences which
have completely reshaped the scope of the available
linguistic evidence. This historical context, when compared to Indo-European languages, is distinctly different
and requires a particular methodological approach for
the explanation of these facts.
Bibliograp-hy: G e n e r a l w o r k s . Ramstedt,
Einfiihrung in die altaische Sprachwissenschaft, 3 vols.
Helsinki 1952-7; Poppe, Vergleichende Grammatik der
altaischen Sprachen, i, Vergleichende Lautlehre, Wiesbaden
1960; idem, Introduction to Altaic linguistics, W'iesbaden
1965; Miller, Genetic connections among the Altaic languages, in S.M. Lamb and E.D. Mitchell (eds.), Sprung
from the common source, Stanford, Calif. 1991, 292327 (with a critical survey of the discussions of the
last decades); see furthermore Menges, 198-201.
Relations to other Eurasian languages.
Ramstedt, The relation of the Altaic languages to other
language groups, in Finnisch-Ugrische Forschungen, liii
(1946-7), 15-26; Uralic languages. M. Rasanen,
Die Verwandtschaft der uralischen und altaischen Sprachen,
in SO, xv (1949), 9-19; B. Collinder, Ural-Altaisch,
in UAJb, xxiv (1952), 1-26.
The N o s t r a t i c theory. V.M. Illic-Svitic, Opit
sravneniya nostraticeskikh yazikov, 3 vols. Moscow 19711984; A.M. Shcerbak, 0 nostraticeskikh issledovaniyakh
s pozicii Tyurkologa, in Voprosi Yazikznaniya (1984-6),
30-42; Doerfer, Nostratismus. Illic-Svitic und die Folgen,
in UAJb, N.F. xii (1993), 17-34.
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(iii) S t r u c t u r a l f e a t u r e s
The phonetic stock of Turkic languages is rich in
vowels and relatively poor in consonants, clusters of
which are rare. The phonetic systems of the single
languages, with few exceptions, show great similarity.
Lacking exact experimental studies of a comparative
nature, many controversial views have been expressed
concerning the suprasegmental elements (stress and
tone). However, it is generally accepted that "in most
Turkic languages . . . the expiratory stress falls on the
first syllable" (Poppe, 180); musical tone is independent of the stress and falls on the last syllable (ibid.;
L. Bazin, in PTF, i, 11). On the other hand, shifts
may occur due to the effects of some specific suffixes
(ibid.', A. von Gabain, in Spuler (ed.), Altaistik, 10).
Vowel harmony, followed by the harmony of consonants, is one of the most characteristic features of
Turkic languages. This morphonological rule (from a
phonetic point of view, an assimilation with extensive
effects), is essentially based on three oppositional dimensions of vowels (back/front; rounded/unrounded;
high/low). Following strict rules, they determine vowel
sequences, manifested in word construction. The harmony is not restricted to the basic morphemes, but
also extends to bound morphemes (suffixes) which, in
this way, accumulate more phonetic variants.
The best-known model of vowel harmony is palatal
harmony, which means that in one word only back
or front vowels may occur. This exists in all Turkic
languages. In the sphere of rounded and unrounded
vowels, various patterns exist. In this respect, there
are two main variants: labial harmony, where high
vowels, following the division of back versus front, are
also divided in an opposition of rounded versus
unrounded; and labial attraction, where low vowels
are also involved in the dependence of the harmony
of rounded vowels.
Due to the peculiarities of the given phonological
system, the combination of these models, as well as
other minor variants, are characteristic in every single
language. Therefore, in various ancient and contemporary Turkic languages, the realisation of vowel harmony displays a degree of diversity because of the
specific development of the given language.
In the application of all models of vowel harmony,
there are many exceptions, particularly in the case of
loanwords which may preserve, often to a great extent,
their phonetic autonomy.
The agglutinative nature of Turkic languages is one
of their striking characteristics. This often-criticised
term mainly stresses the contrast with flexional idioms
(e.g. Indo-European languages). This peculiarity points
to the use of bound morphemes (suffixes) on the level
of word derivation and of grammatical operation in
an almost exclusive way.
Definite articles and grammatical gender are absent
in Turkic languages. For numerals, the singular form
of nouns is used. Prepositions are not used. The case
system is relatively simple. Case suffixes are identical
in singular and plural because the plural has an independent suffix.
The parts of speech show less diversity: essentially,
nouns, verbs and particles can be differentiated. No
grammatical means exists to distinguish between nouns
and adjectives. Turkic languages are rich in verbal
derivatives, in which nouns of action, participles and
gerunds (converbs) have an important function in syntactical operations.
An essential feature in syntax is the modifier (attribute, apposition) which always precedes the modified word (e.g. a noun), while the noun in the genitive
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(possessive) case precedes the noun representing the
possession.
With respect to sentence structure, the position of
constituent elements (word order) is determinative. At
times, the main operational principle is coordination.
The subordinate clause, beginning with conjunctions
or relative pronouns, appears in Turkic languages as
a result of foreign influences.
It is important to note that most of these essential
peculiarities, combined with other minor ones, are
common to the Finno-Ugric, Mongol, Manchu-Tungus,
Korean and Japanese languages, giving them a strikingly common character which sets them apart from
other Eurasian languages.
Bibliography: Bazin, in PTF, i, 11-19; von
Gabain, in Spuler (ed.), Altaistik, 3-26; Poppe, 17796; Baskakov, Tyurk. ya_z., 7-90; Menges, 73-163.
(iv) Turkic l a n g u a g e s in the past
1. Preliminary remarks
The history of the Turkic languages truly manifests
the specific characteristics of the past of these peoples, particularly in the sense of their unique role and
the proportions of territorial and cultural change as
well as hiatuses and their efforts for stability.
The diffusion of Turkic peoples, their expansions
and internal movements, was a long-lasting and gradual process combining frequent confrontations with
the settled civilisations. This process had profound
consequences with respect to the formation of these
languages. On the one hand, it led to the constant
change (enlargement or diminution) of the linguistic
territory while, on the other hand, it caused important population redistributions in certain areas. This
process, manifested is varying extents, steadily influenced the evolution of individual idioms, their dialectal divisions and their contacts with other languages.
The conquests of Turkic peoples often resulted in
the imposition of their language upon their subjected
peoples (e.g. Iranians in Central Asia), or even on their
new sovereigns (the Mongol ruling classes in the West).
In both cases, this led to either a slow or a rapid
assimilation process. Quite often, they were obliged
to accept the language of the majority (Bulgar, Mamluk,
Kipcak, etc.). Also, cohabitation with other peoples
led to a cultural-linguistic symbiosis which eventually
expressed itself in the form of strong bi- and multilingualism (e.g. Turkic/Iranian, Armenian, Greek,
Russian, etc.). This linguistic framework formulated
the basis for mutual linguistic influence.
The available sources of the early history of Turkic
peoples (scanty reports from the Byzantines, Chinese,
Arabs, etc.) as well as evidence offered by linguistic
monuments and linguistic traces in contemporary languages, cover a large chronological period in a vast
geographic area. The nature of these sources displays
a unique diversity which changes from area to area,
and from epoch to epoch requiring, therefore, different methodological approaches in their analysis. However, the huge network of linguistic evidence is
incomplete in many areas. Even in the case of welldocumented peoples such as the Khazars [q.v.], the
Pecenegs [q.v.], etc., we have no coherent linguistic
records. Therefore, there is only indirect evidence
which leads us to believe that these idioms belong to
the Turkic language family. Furthermore, there are
certain cases in which there is a lack of any clear
proof for the connection between the linguistic evidence and the supposed users of this language (e.g.
the case of the Karluks [q.v.]).
2. Prehistory

Comparative evidence. A comparative study of
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Turkic, Mongolian, and Manchu-Tungus languages
provides us with a variety of evidence regarding their
prehistory. The common loanwords that exist in this
very early period, undoubtedly prove the close contacts and relations that existed among these groups.
At the same time, these linguistic data assist us in
the localisation of the original habitat and subsequent
migrations of Turkic peoples.
From the accepted, but differently interpreted,
linguistic correspondences, there are two which are
particularly important for the prehistory of Altaic
languages. The first one is the Turkic initial h-/0—
Mongolian f- ~ Manchu-Tungus /- ~ p-, which allows
a reconstruction *h- < *f- < */>-. (It is necessary to
add that the Turkic initial h- has been, only recently,
attested in the newly-discovered archaic dialect: see
Doerfer, in UAJb, N.F., i [1981], 93 ff.) At the same
time, the possible links of this correspondence with
Uralic languages underline its historical importance
(see Poppe, 151-2).
The second one is the so-called rhotacism and
lambdacism, which is the essential element of controversy between the "pro" and "anti" Altaists.
T. Tekin, an adherent of the genetic relationship
of Altaic languages, calls these correspondences "the
main pillar of the Altaic theory" (CAJ, xxx [1986],
141 ff.) and explains that "It has long been established that Common Turkic z and / correspond to r
and / in Chuvash, e.g. Com. Turk, tokuz "nine": Chuv.
td^dr, tayyar "id." Com. Turk, tds "stone": Chuv. cul
"id." These sound correspondences were first called and
are still referred to as "rhotacism" and "lambdacism",
because, at the beginning, it was generally believed
that Chuvash r and / had originated from Turkic z
and / respectively. Later on, when it was discovered
that Common Turkic z and / are represented by r
and / also in Mongolian and Manchu-Tungus, an
exactly opposite theory on the priority problem was
put forward by Ramstedt, the founder of Altaic comparative linguistics. According to Ramstedt, Chuvash
and Mongolian r and / were older than Turkic z and
/, and the latter had developed from r and /. In support of this theory, which may better be called
"zetacism" and "sigmatism", cf. T. Tekin, in AO Hung.,
xxii (1969), 51. Opponents of the Altaic theory regard
the vocabulary material (which reflects these phenomena) as borrowings which resulted from very old
contacts, probably between "proto-languages".
The endless debates over this problem have brought
about a consensus on one point only: both sides agree
that the phonetic issuing-point in the reconstruction,
which was originally supposed as *r' or *f > r ~ z\
*/' or *l > I ~ s (see Ramstedt, in JSFOu, xxxiii/1
[1922-3], 26 ff.; Poppe, in Ungarische Jahrbucher, vi
[1926], 107 ff.) should be n, instead of r\ and li,
instead of /', respectively. The isoglosses of this correspondence divide the old and contemporary Turkic
languages into two groups. This division, which was
attested at a very early stage of research, has given
scholars the opportunity to trace back an important
event in the history of Turkic peoples and to try to
link it with concrete events of history.
First l i n g u i s t i c t r a c e s . Chinese historical works
have given special attention to nomadic peoples, who
were a constant threat to the northern parts of the
Chinese Empire. Nevertheless, the linguistic evidence
of these sources is very scant and does not therefore
allow for an exact identification of languages used by
these peoples.
From an investigation of a Hiung-nu distich (4th
century) and some T'o-pa (Tabgac) words (4th-5th

centuries), both recorded in Chinese script, there arise
specific problems in phonetic reconstruction, since they
are considered as traces of a Turkic language (Bazin,
in Oriens, i/2 [1948], 208 ff.; idem, in Toung Pao,
xxxix [1950], 228 ff.). The objections against these
interpretations underline the fact that research on this
subject cannot be regarded as satisfactorily closed (von
Gabain, in Isl., xxix/2 [1949], 244 ff.; Doerfer, Elemente,
i, 96; idem, in CAJ, xvii [1973], 4).
Other approaches to the problem of linguistic relations, with respect to the nomadic empires of the
Sien-pi (4th century) and the Juan-juan (5th-6th centuries), such as that of P. Pelliot, have remained in
a stage of hypothesis (W. Barthold, Histoire des Turn
d'Asie Centrale, Paris 1945, 19).
Nomadic peoples from Asia, who moved in an early
period westwards and eventually settled in an area
around the North Caucasus and Black Sea and in Pannonia, were in close contact with various neighbouring civilisations (Byzantium, the Roman and Frankish
Empires). Yet the sources relating to these peoples
contain only some incoherent data for linguistic analysis. The interpretation of this material (names, titles
and single words) presents many difficulties. As far as
the names and titles are concerned, it is generally
viewed that they cannot be accepted as indisputable
proof for linguistic identification.
With regard to linguistic material from the Huns,
a nomadic group which settled in Pannonia (4th-5th
centuries), this has been interpreted several times. The
opinions are very diverse. Scholars such as Nemeth
(in Orientalia Suecana, ix [1991], 179-87) and O. Pritsak
(in ZDMG, civ [1954], 124 ff.) consider the data on
the Hunnic language as proof of the Turkic origin
of this group. On the other hand, Doerfer argues that
the available data is completely insufficient and ambiguous, and categorically refuses to accept the former
hypothesis (CAJ, xvii [1973], 1 ff.).
With regard to linguistic material from the Avars,
a nomadic group which also settled in Pannonia
(5th-8th centuries), analysis has also been extensive.
Nemeth represents the opinion that Turkic linguistic
traces can be attested to the language of the Avars.
A recent analysis of a runiform inscription found in
Hungary, dating from the 8th century, attributes this
text to the Avars (J. Harmatta, Avarlann dili sorununa
dair, Ankara 1988). Further validation may transform
this discovery into a major breakthrough in the linguistic identification of nomadic groups living in this
area and at this period.
The investigation of language relations in nomadic
empires of a multi-ethnic and multi-lingual character,
and the attempts to clarify the attested language relics
which probably represent the language of the ruling
clan, have come to a consensus on one point: although
there is no direct evidence which proves the Turkic
linguistic presence in the above-mentioned areas and
periods, it is safe to say that Turkic elements were
present during the large-scale migrations of nomadic
peoples in the greater area between Inner Asia and
Central Europe (Menges, 16 ff.).
3. Emergence
According to historical evidence, the Turkic-speaking peoples are attested for the first time in the 6th
century A.D. Their presence is related to two geographical areas, namely Inner Asia (the region of the
Orkhon river [q.v.]) and Eastern Europe (the Pontic
region).
In Inner Asia, a new nomadic power emerges in
the middle of the 6th century. The ruling clan bears
the name Turk, which is later used with reference to
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the whole of the rapidly-growing empire. The rulers
of this state have bequeathed to us the first coherent
texts (inscriptions on funeral steles written in an ancient
Turkic idiom), which clearly display the character of
a ^-//-language.
In Eastern Europe, the presence is manifested in
a larger geographic triangle (Pontic, Balkan and Volga
regions), which is represented by the Bulgars [see BULGHAR]. This tribe, being one of the so-called Oghuric
peoples, is manifestly present in the Pontic region in
the 5th-7th centuries. Later, due to a historical separation in the 7th century, they moved to the northeast of the Balkans, near the Danube river (after the
end of the 7th century) and, at an unknown date,
also to the Volga region (Moravcsik, i, 66-7). The
language of the Bulgars in the north-east of the Balkans
is the so-called Danube Bulgarian. This language is
attested only from sporadic relics, words, titles and
names as well as from loan-words borrowed by local
Slavonic, an ancient form of contemporary (Slavic)
Bulgarian. The language of the Bulgar ruling clan
was absorbed by the surrounding population, resulting in the rapid loss of the original Turkic language.
The most important linguistic record of this language
is the "list of Bulgarian princes" ("Bulgarische Fiirstenliste"). The language of the Volga Bulgars has been
preserved in funeral inscriptions, written in the Arabic
script (14th-15th centuries). These short but coherent
texts are extremely important linguistic monuments
for the investigation of the history of this idiom.
Early Turkic loan-words in the language of the
Hungarians (who lived in the vicinity of Oghuric peoples, following their gradual migration between the
6th and 9th centuries), display an organic connection
with the first two groups of linguistic evidences.
Despite the facts that all these records have been
discovered in regions far from each other, are diverse
in nature, and represent different eras, they have a
common character with regard to the main characteristic feature r-ll- versus £-//-. This element manifests the linguistic unity of the various Bulgar groups.
The extinct language of the Volga Bulgars represents
a link between the old dialects of the r-//-type and
the Chuvash language, the only contemporary Turkic
idiom which possesses this phonetic feature.
The earliest unambiguous evidence pointing to the
history of the Turkic languages exhibits two distinct
types of languages from a phonetic point of view,
which were present in two remote areas of the Eurasian
continent. The split of the Turkic languages into two
groups is clear evidence of the early move of Turkic
tribes bearing the r-//-idiom towards the West. It is
worth mentioning that at this same time (i.e. in a
very early period) the r-//-language type has not been
attested in the East, and vice versa, the z-ls- type in
the West, a fact probably mainly due to the lack of
sources in this early historical period.
Many attempts have been made to link the early
division of Turkic languages with the migrations of
nomadic peoples known from historical sources. Since
the generally-accepted view, which connects the appearance of the r-//-language type in Eastern Europe
with the historical migration into and presence of the
Huns in the same area, lacks completely convincing
evidence, it should only be regarded as a hypothesis.
Nevertheless, there is no doubt that the move of the
Huns from the East to the West, and the migrations
of other significant nomadic peoples, caused important changes in the geographical distribution of languages in the area.
However, in this context, we have to take into con-
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sideration the fact that the r-l /-language type (as shown
by Nemeth, in L. Ligeti (ed.), Analecta orientalia memoriae Alexandri Csoma de KOTO'S dicata, Budapest 1942-7, i,
57 ff., and Menges, 55 if., and recently underlined
by M. Erdal, Die Sprache der wolgabolgarischen Inschriften,
Wiesbaden 1993, 162) might have had important links
with the Siberian area which was not the main scene
of the migration of the Huns (see O. Pritsak, Die bulgarische Furstenliste und die Sprache der Protobulgaren; Ligeti,
A propos des elements "altaiques" de la langue hongroise, in
Ada Linguistica Hungarica, xi [1961], 15-42; Erdal, op. cit.).
4. The historical formation of language territories
Contemporary Turkic languages are spread over a
large part of the Eurasian continent, extending from
North China to the Balkans, and from north-eastern
Siberia to the Arabic Near East. The majority of the
larger languages (Uyghur, Uzbek, Kirghiz, Kazakh,
Turkmen, AdharT and Turkish) form almost a coherent linguistic block, whereas some other widely-spoken
languages (Tatar, Bashkir and Chuvash) and minor
idioms, (Yakut, Altai, Khakas, Tuvinian, Kumuk,
Nogai, Karaim and Karachai-Balkar) are, to a certain
extent, in a marginal or even insular position in relation to the nucleus of the language territory.
This historical formation of the geographical extension of Turkic languages is documented by written
sources dating from the 6th century, but lack of sources
makes the exact linguistic background of migrations
prior to this period unknown to us. The present extension and stabilisation of the immense Turkic language
territory is the result of migrations and conquests
which took place throughout the 6th-12th centuries.
Hence tables of the distribution of Turkic languages
recorded in historical sources of the llth-12th centuries
essentially correspond to the contemporary situation.
The main linguistic groups occupy the same geographical areas: the "Uyghur group" occupies the southeast,
the "Oyghuz group" the southwest, and the "Kipcak
group" the northwest of the language territory. This
distribution survived the upheaval of the Mongol invasion (13th century) which, on the one hand, caused
significant migrations, especially in the Kipcak area,
while on the other hand, it consolidated existing linguistic relations in Central Eurasia (see A. Samoilovitch,
£/', art. Turks. II. The Turkish languages. 3, at IV, 912;
T. Halasi-Kun, in Analecta Orientalia memoriae Alexander
Csoma de KOTO'S dicata, 140; C. Brockelmann, Ostturk.
Gramm., 5; Sir Gerard Clauson, Turkish and Mongolian
studies, London 1962, 31-33, 47).
The origin of geographically marginal or linguistically incoherent areas are the product of either ancient or relatively recent migrations (Chuvash, Yellow
Uyghurs, Salars, and Yakuts) or the expansion of other
languages (Russian in the Eastern Europe, Siberia and
Central Asia) resulting in the ethnic-political transformation of Central-Eurasia.
In the central area, after the 14th century, only a
few migrations contributed to the formation of language territories (e.g. the eastward movements of the
Turkmens; the Kipcak-Uzbek migration to southCentral Asia; the re-settlement of the Kirghiz and
Taranchis; the move of the so-called Truhmens, i.e.
Turkmens, to the north, the westward and southward
Ottoman colonisation; the northward migration of the
Gagauz, etc.).
In the 20th century, certain historical developments
(population exchanges, deportations, etc.), in certain
language districts have resulted in the re-formation of
the distribution of Turkic speakers (Turkey, Greece,
the Crimea, the Caucasus and Cyprus). Massive immigration of Turkish workers in Western Europe in
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recent decades has resulted in the extension of the
sphere of influence of this idiom.
Today, Turkic languages are spoken in China, Mongolia, the CIS (either in independent or autonomous
political units), in Afghanistan, Iran, clrak, Jordan, in
some Balkan countries, in Cyprus and in certain West
European countries (Germany in particular).
5. The written and literary idioms
P r e l i m i n a r y remarks
The emergence of Turkic written and literary
languages is related to different geographical-cultural
areas and ages which, from a chronological perspective, clearly reflect a process of the historical diffusion
of Turkic peoples from Inner Asia towards the West.
The cultural centres of various areas, which in certain epochs existed and had an effect simultaneously,
often reflected the interrelation of each other. Consequently, they were open to influences beyond their
own political boundaries and dialectal backgrounds.
This was manifested in the structure of idioms in use.
Generally speaking, we can observe the "open" character of these literary idioms. This is true since, in
the same period, different dialectal factors affected, in
parallel, the development of language.
The structure of the writing systems used during
these centuries, certainly strengthened this trend, even
in the frequently-used Uyghur and Arabic scripts. In
other words, the lack of exactness of these alphabets,
given their phonetic realities, created a degree of flexibility in the dialectal realisation of literary idioms.
This resulted in the easy recognition of written products which would originate from other dialectal spheres
and ultimately, the mutual acquaintance of languages
which extended beyond standard dialectal borders.
These unique historical circumstances led therefore to
strong linguistic interrelations as a result of language
intermingling. Not surprising, a certain dialectal "overlapping" in the given literary idiom was very often
observed.
The emergence and development of different literary languages was closely related to the religion
accepted and used by the given community. The historico-cultural background widely influenced the formation of language. The acceptance of a particular
religion also led to the acceptance of loanwords, while
offering new options for their writing systems. The
literary idioms which emerged after the 8th century
in the immense area of Eurasia, corresponded to the
needs of peoples who used Turkic languages for many
centuries. In the Turkic linguistic territory one may
observe the development of linguistic-literary norms
which continued well into the 19th and 20th centuries:
in the southeast, the Uyghur-Karakhanid-Caghatay, in
the northwest, the Kipcak, and in the southwest the
Oghuz. Despite the geographic shift of political and
cultural centres in the southeast (Inner and Central
Asia), the literary idioms which emerged display a
chronological continuity which is evidence for their
close linguistic relationship (particularly in structure).
The northeast and related areas display a diversity in
the available sources due, to a large extent, to historical
circumstances which failed to produce a common line
of development. The literary language of the southwest, associated with the most significant political
power in the history of Turkic peoples (sc. the Ottoman
Empire), manifests strong normalisation and clear continuity. In the Caucasian-Caspian region (on the fringes
of the Ottoman Empire and incorporated in other
political units) a separation took place at the level of
the literary languages. The immense bulk of linguistic records, inscriptions, manuscripts and documents,

which have reached us from different areas and epochs
of the Turkic languages, present very specific problems.
Many texts are not dated or exist only in later copies,
and this fact has burdened the clarification of the
chronological components of their language history.
Turkic languages came into contact with many writing systems during their history. The first one was
the so-called runic script (of Semitic, Aramaic origin),
which was of a semi-syllabic character. The available
monuments reveal that its diffusion area stretched from
Inner Asia to Eastern Europe, also probably involving
non-Turkic idioms. The use of Sogdian, Estrangelo,
Manichaean, Brahmi, Tibetan and Syrian scripts
remained restricted to Inner Asia. The Uyghur script,
which emerged from speed writing used in Sogdia,
was used mainly in Inner Asia but was also known
in Central Asia. The few documents written in the
Uyghur script and found in West Asia (Ottoman
Anatolia) do not prove its widespread use. The Arabic
script came into use after the 7th century in all major
areas of Turkic languages (the first attestation dates
to the l l t h century). In addition, the Greek and Armenian alphabets were used in the Western sphere
of the Turkic languages. Finally, many texts from the
same area, written by foreigners, often for missionary
purposes, appear in Latin, Cyrillic and Georgian alphabets (14th-19th centuries). All these writing systems
require specific methods for their linguistic evaluation.
In the 1920s, due to state-guided language policies,
Latin and Cyrillic scripts dominated Turkic languages
and marginalised the Arabic script. The big political
changes in the Turkic world in the 1990s have also
signalled the first steps toward the reformation of the
present set-up (the content of which remains vague).
The Turkic peoples, originally followers of shamanism and "Tanriism" (Doerfer [see TANRI]), became associated with Manichaism, Buddhism, Taoism, Judaism,
Islam and Christianity. The religious-cultural background of a given group of written texts substantially
determines the scope and method of linguistic research
necessary for their study.
Bibliography: Unfortunately, there is no general
survey regarding the vast number of Turkic linguistic remains, but the available studies offer good
overviews of these sources. Since they deal with
this material either from a geographical, chronological or linguistic point of view, they often overlap, but this is nevertheless useful for the assessment
of individual monuments.
The best comprehensive survey about the whole
of the Turkic language monuments is offered by
the relevant chapters in the two volumes of PTF,
by now, however, sometimes obsolete due to the rapid
progress of research. A very selective, but useful
short list includes: M. Rasanen, Ein Uberblick fiber die
a'ltesten Denkmdler der turkischen Sprachen, in SO, xiii/1
(1946); M. Mansuroglu, Turkish literature through the ages,
in CAJ, ix (1964), 81-112; S. Tezcan, En eski Turk
dili veya&ni, in Bilim, kultiir ve dgretim dili olarak Tiirk$e,
Ankara 1994, 271-323. Bibliographies supplying introductions to the pre-Islamic period: A. von Gabain,
Einfiihrung in ^entralasienkunde, Darmstadt 1979; W.E.
Scharlipp, Die frtihen Tiirken in ^entralasien. Eine Einfiihrung in ihre Geschichte und Kultur, Darmstadt 1992.
Grammars: von Gabain, Alttiirkische Grammatik. Mil
Bibliographic, Lesestiicken und Worterverzeichnis, 3rd ed.
Wiesbaden 1974 (Turkish ed. Eski Turkfenin grameri,
Ankara 1988); V.G. Kondrat'ev, Grammaticeskiy stroy
pamyatnikov drevnetyurkskoy pis'mennosti viii-xv vv., Leningrad 1981. Dictionaries: V.M. Nadelyaev et alii, Drevnetyurkskiy slovar\ Leningrad 1969 (pp. xxi-xxxviii:

TURKS
Spisok istocnikov = list of sources); Clauson, An etymological dictionary of pre-thirteenth-century Turkish, Oxford
1972 (authorities quoted: pp. xiii-xxxi); K. Rohrborn,
Uigurisches Wb'rterbuch. Sprachmaterial der vorislamischen
tiirkischen Texte aus ^entralasien, 5 fascs., Wiesbaden
1977-94 (pp. 17-28: Bibliographic; successive supplement in each fascicle).
I n n e r Asia ( 1 ) . The region of the Orkhon,
Talas and Y e n i s e i r i v e r s .
The epigraphic monuments of these areas, which
date from the 7th to the 10th centuries and have a
diverse geographical-political background, are the most
ancient records of Turkic languages. Some of them,
especially the long and coherent inscriptions of the
Orkhon [q.v] Turks, enable us to analyse the structure of the language in detail. The majority of these
texts are written in the so-called runic scripts (some
scholars prefer to use the equally ambiguous term
runiform). Although they display a degree of structural unity, minor differences have been established.
Based mainly on these pieces of evidence, attempts
have been made to define various trends which influenced the formation of the language.
Surveys of the l i n g u i s t i c t e x t s . The abovementioned dictionnaries offer a comprehensive register
of sources, which may be completed, especially with
regard to new publications by G. Doerfer, Versuch einer
linguistischen Datierung dlterer ostturkischer Texte, Wiesbaden
1993. Anthology: S.E. Malov, Pamyatniki drevnetyurkskoy
pis'mennosti. Teksti i perevodl, Moscow-Leningrad 1952.
The Runic monuments. Survey: D.D. Vasil'iev, Pamyatniki tyurkskoy runiceskoy pis'mennosti aziatskogo areala, i-ii,
in Sovetskaya Tyurkologiya, 1976/1, 71-81, 1978/5, 92-5,
Editions: V. Thomsen, Les inscriptions de I'Orkhon dechiffrees, Helsinki 1896; Malov, Eniseyskaya pis'mennost'
tyurkov. Teksti i perevodl, Moscow-Leningrad 1952; D.D.
Vasil'ev, Korpus tyurkskikh runiceskikh pamyatnikov baseyna
Eniseya, Leningrad 1983; Malov, Pamyatniki drevnetyurkskoy pis'mennosti Mongolii i Kirgizii, Moscow-Leningrad
1959. Grammars: T. Tekin, A grammar of Orkhon Turkic,
Bloomington, Indiana 1968; A.N. Kononov, Grammatika
ya&ka tyurkskikh runiceskikh pamyatnikov VII-IX vv. Leningrad 1980; I.A. Batmanov, Ta^ik eniseyskikh pamyatnikov
drevnetyurkskoy pis'mennosti, Frunze 1959; The runic script
and its diffusion: Clauson, The origins of the Turkish
runic alphabet, in AO, xxxii (1970), 51-76; O. Pritsak,
Turkology and the comparative study of Altaic languages: the
system of the old Turkic runic script, in Jnal. of Tkish Studies,
iv (1980), 83-100; E. Tryjarski, Die alttiirkischen RunenInschriften in den Arbeiten der let&en Jahre. Befunde und
kritische Ubersicht, in Altorientalische Forschungen, viii (1981),
339-52; Vasil'ev, Graficeskiy fond pamyatnikov tyurskoy
runiceskoy pis'mennosti aziatskogo areala, Moscow 1983;
K. Rohborn and W. Veenker (eds.), Runen, Tamgas
und Graffiti aus Asien und Osteuropa, Wiesbaden 1985;
Tryjarski, A lies und Neues zur Entstehung der tiirkischen
Runenschnft, in RO, xlv/1 (1986), 59-77; idem, Anonymity,
adaptation and diffusion of the Asian and European runic
script, in RO, xlix (1994), 89-96; I.L. Kyzlasov, Drevnetyurkskaya runiceskaya pis'mennost' Evrazii. Opit paleograficeskogo
analiza, Moscow 1990.
I n n e r Asia ( 2 ) . The region of the T a r i m
Basin ( T u r f a n ) a n d Kansu ( D u n h u a n g ) .
The Uyghurs, under the pressure of the Kirghiz
[q.v.], left their former habitat in the north (9th century), and moved to northern China (the present
province of Kansu) and to the Tarim basin. In both
regions, they established independent political units
and created a culture which integrated different religions. Due to chance, a great number of manuscripts
and wooden block prints, mostly of a religious char-
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acter, have survived and form therefore a solid basis
for the investigation of this ancient idiom of the Turkic
languages. The Mongol invasions put an end to the
flowering of the Uyghur culture. However, the literary language was in use to a certain extent up to ca.
the 18th century. The language of the Uyghur texts
can be regarded as an organic continuation of the
former idiom as represented by the epigraphic monuments. Despite a relative unity and stability in structure, over the centuries we find certain cases in which
some features underwent a slow, successive change.
It has been long accepted that Manichaean texts
written in this script represent the oldest layer within
this group of monuments. The Buddhist texts in Uyghur
script (translations of well-known religious-literary
works) belong to the middle layer. The youngest group,
formed mostly by juridical documents and wooden
block prints (also of a Buddhist content) belong to
the Mongol period. Recent research, which has integrated a series of criteria including external and internal linguistic features, has offered a more detailed
chronology of these linguistic monuments.
S u r v e y s of the language m o n u m e n t s . J.P.
Laut, Derfruhe Buddhismus und seine literarischen Denkmdler,
Wiesbaden 1986; idem and Rohrborn, Der tiirkische
Buddhismus in der japanischen Forschung, Wiesbaden 1988;
P. Zieme, Religion und Gesellschaft im Uigurischen Konigreich von Qoco, Opladen 1992 (pp. 16-45, Buddhistische
Schrifttum der Uiguren). Problems of structure, of dialectal differences and of chronology: E.R. Tenisev,
Otralenie dialektov v tyurkskikh runiceskikh i uygurskikh
pamyatnikakh, in Sovetskaya Tyurkologiya, 1976/1, 27-33;
idem, Otrazhenie dialektov v tyurkskikh runiceskikh i uygurskikh
pamyatnikakh, in SovT, 1976/1, 27-33; M. Erdal,
The chronological classification of Old Turkish texts, in CAJ, xxiii
(1979), 151-75; L. Johanson, Alttiirkische als "dissimilierende Sprache", Wiesbaden 1979; Rohrborn, £u einem
dialekt-differen^ierenden Lautiibergang im Alttiirkischen, in
Mat.Turc.,vu-viu (1981-2), 295-305; A.S. Amanzholov,
V voprosu o dialektnoy klassifikatsii pamyatnikov drevnetyurkskoy
pis'mennosti, in Voprosi Yazlkoznaniya, xxxv/1 (1986), 7581; Erdal, Old Turkic word formation. A functional approach
to the lexicon, 2 vols., Wiesbaden 1991; L. Bazin, Les
systemes chronologiques dans le monde turc ancien, BudapestParis 1991; Doerfer, Bemerkungen zur chronologischen Klassifikation des dlteren Tiirkischen, in Altorientalische Forschungen,
xviii (1991), 170-86; Doerfer, Versuch (see above).
I n n e r Asia (3). The region of Kashghar.
The Kingdom of the Ilek-Khans [q.v] (in Turkological literature, the Karakhanids, 9th-12th centuries), was founded by tribes which formerly lived in
the West Turk Empire but later moved to the area
of Kashghar. The conversion of the dynasty to Islam
(10th century) created new conditions for the future
development of Turkic languages. The literary idiom
which emerged in the next century followed the Uyghur
language tradition but experienced the consequences
of new religious-cultural circumstances. The first literary works (the Kutadghu bilig [q.v], and the linguistic compendium Diwdn lughdt al-Turk of Kashgharf
[q.v]), were written in the Arabic script. The latter
one, which contains extensive word material, includes
texts (proverbs and samples of folk poetry) which give
a detailed account of Turkic languages in the l l t h
century and is, therefore, a source of immense linguistic value. The cAtabet al-hakd^ik, a didactic work
of Ahmed Yiiknekl ( l l t h or 12th century [see AHMAD
YUKNAKI]), also belongs to this literary idiom, the socalled Kashgharl or Khakanf one. The structure of
this language illustrates organic ties to the former
Turkic literary idiom which was established in Inner
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Asia and manifests the clear continuity of linguistic
development (Poppe, 67; Doerfer, Versuch, 219 ff.).
General works (some of them concern also the following periods): A.N. Samoylovic, K istorii literaturnogo
sredne-aziatskogo-turetskogo yazlka, in Sbornik Mir-AliShir, Leningrad 1928, 1-23; C. Brockelmann, Ostturkische
Grammatik der islamischen Literaturspmchen Mittelasiens,
Leiden 1954; J. Eckmann, %ur Charakteristik der islamischen mittelaltaisch-tiirkischen Literatursprache, in Studio, Altaica.
Festschrift fur Nikolaus Poppe, Wiesbaden 1957, 51-9;
A.M. Shcerbak, Grammaticeskiy ocerk yazlka tyurkskikh
tekstov X.-XIII. vv. iz Vostocnogo Turkestana, Moscow 1961;
Z.V. Togan, ^entralasiatische tilrkische Literature^ in Spuler
(ed.), Altaistik, Leiden 1963, 229-49; E.N. Nadzip, Issledovaniya po istorii tyurkskikh yazlkov XI-XIV vv., Moscow
1989; Kh.G. Nigmatov, Funktsional'naya morfologiya tyurkoyazlcnlkh pamyatnikov XI-XII vv., Tashkent 1989; Doerfer,
Chaghatay language and literature, in EIr, v, 1992, 339-43.
For the language monuments, see the arts. AHMAD
YUKNAKl; AL-KASHGHARI and KUTADGHU BILIG, and also

R. Dankoff, Wisdom of royal glory (Kutadgu bilig), ChicagoLondon 1982; idem and J. Kelly, Mahmud el-Kd/gan,
Compendium of the Turkic dialects. Turk §iveleri liigati (Dwanu
Lugdt-it-Turk), Inceleme. Tenkidi metin. Ingilizce terciime. Dizinler, 3 vols. Duxbury, Mass. 1982-5; Ka§garh Mahmud,
Divdnu lugati't-tiirk, Ankara 1990.
C e n t r a l Asia ( 1 ) . The region of K h w a r a z m .
Khwarazm [q.v.] is considered as a crucial region
in the history of Turkic peoples since it was a crossroad of different Turkic elements (Uyghur, Oghuz and
Kipcak). The literary idiom which emerged in this
area (14th century) clearly reflects the intermingling
and merging of these languages. The Khwarazmian
literary language, which was also used in the Dasht-i
Kipcak [q.v. in Suppl.] in the lands of the Golden
Horde, was a clear continuation of the literary idiom
of the former period with respect to its structure.
General works: see above (Inner Asia 3). Editions and
analysis of language monuments: J. Eckmann, Nehcu
'l-feradis, i, facs. Ankara 1956; A. Zajaczkowski, JVajstarsza wersja turecka Husrtiv u Sinn Qutba, 3 vols. Warsaw
1958-61; A.M. Shcerbak, Oguz-ndme—Mukhabbat-name,
Moscow 1959; E. Nadzip, Khorezmi, Mukhabat-ndme,
Moscow 1961; A.K. Borovkov, Leksika sredneaziatskogo
tefsira XII-XIII c vv., Moscow 1963; K.H. Menges, fum
Tiirkistanischen Tafsir des 12./13. Jhdts., in UAJb, xxxvi
(1965), 348-59; E. Fazilov, Starouzbekskiy yazik, Khorezmskie pamyatniki XIV veka, 2 vols. Tashkent 1966;
M.N. Hacieminoglu, Kutb'un Husrev u $irin}i ve dil
hususiyetleri, Istanbul 1968; A. Bodrogligeti, A fourteenth
century Turkic translation of Sa'di's Gulistdn (Sayf-i Sardyi's
Gulistdn bi t-Turki), Budapest 1969; Nadzip, Tyurkoyazltsnly pamyatnik XIV veka "Gulistan" Seyfa Sarai i
ege yazik, 2 vols., Alma-Ata 1975; J. Eckmann, Middle
Turkic glosses on the Rylands interlinear Koran translation,
Budapest 1976; E.I. Khodzandi, Latafat-name. Kniga o
krasote. Vvedenie, transkriptsiya teksta, perevod, glossariy, grammaticeskiy ukazatel', Tashkent 1976; Nadzip, Istorikosravnitel'nly slovaf tyurkskikh yazlkov 14. veka (na materiale
"Khosrau i Sirin"), i, Moscow 1979; R. Dankoff, Hie Turkic
vocabulary in the Farhang-i ^afdn-Guyd (8th/ 14th century).
Bloomington, Ind. 1987; A.F. Karamanlioglu, Seyf-i
Sardyi, Gulistan terciimesi (Kitdb Gulistan bi't-Turki), Ankara
1989; H.E. Boeschoten et alii, Al-Rabghuzi, The stories
of the prophets, Qisas al-Anbiya\ An Eastern Turkish version,
Leiden 1995; idem, Chwaresmturkisch als z-Tiirkisch, in
Jnal. of Turkolog)!, i/2 (1993), 183-201.
C e n t r a l Asia ( 2 ) . The r e g i o n of the
Tfmurid cultural centres.
The Caghatay language, which emerged in the
Tlmurid empire and flourished in the cultural cen-

tres of Bukhara and Samarkand, is an Islamic Central
Asiatic literary language which reached a high stage
of development. It was used over the centuries in a
vast geographic area which stretched from Inner Asia
to the Crimea and the Volga region. This sophisticated literary language also met the needs of the
Kipcak and Oghuz peoples. Mir CA1I Shir Nawa'I [q.v.],
who is considered the most outstanding figure of
Caghatay literature (if not its founder), contributed to
the standardisation and the strengthening of its Turkic
components, although it has remained (to a certain
extent) open to other Turkic literary idioms and has
tolerated their impact.
Eckmann (in Studia altaica. Festschrift fiir Nikolaus Poppe,
51 ff.), who emphasised the organic links of this language with former literary idioms, suggested the following stages of its history: (1) Pre-classical period
(from the beginning of the 15th century to the composition of Nawa'i's first diwdn in 1465); (2) Classical
period (1465-1600) with such representatives as Husayn
Baykara, Nawa3!, Babur, Bayram Khan, etc.; and (3)
Post-classical period (1600-1921), characterised on the
one hand by the careful imitation of Nawa'I's language
and, on the other hand, by the penetration of Uzbek
elements.
See M.F. Kopriilii, fagatay edebiyati, in I A, iii (1945),
270-323; A.K. Borovkov, Alisher Navoy kak osnovopolozhnik
uzbekskogo literaturnogo yazlka, in Alisher Navoy, MoscowLeningrad 1946, 92-120 (Turkish tr. in TDAYB [1954],
59-96); K.H. Menges, Das Cajatajische in der persischen Darstellung von Muzd Mahdi Xdn, Wiesbaden 1956;
A.K. Borovkov, Leksikograficeskaya traditsiya v slovaryakh
cagatayskogp yazika, in Leksikogrqficeskiy Sbornik, vi (1960),
151 -60; E.N. Nadzip, Tyursksiy yazik deliyskogo sultanata
XIV veka, in SovT, 1982/2, 75-85; A.M. Shcerbak, Grammatica starouzbekskogo yazika, Moscow 1962; J. Eckmann,
Chagatay manual, Bloomington, Ind.-The Hague 1966;
Kh. Nazarova, Osobennosti sintaksiceskogo stroya uzbekskogo
literaturnogo yazlka, Tashkent 1979; A.K. Borovlov,
Badd'i' al-luyat. Slovaf Tdlf Imam Geratskogo k socineniyam
Alishera Navoi, Moscow 1961; Sir Gerard Clauson,
Sanglax. A Persian guide to the Turkish language by Muhammad Mahdi Xdn, facs. text with an introduction and
indices, London 1960; Eckmann, The Divan of Gadd'i,
Bloomington, Ind.-The Hague 1971; A.J.E. Bodrogligeti, Hdlifs story of Ibrahim. A Central Asian Islamic
work in Late Chagatay Turkic, Leiden 1975; A. Ibrahimova,
M. Ta. Cingi, Kelurname (starouzbeksko-tadziksko-persidskii slovaf xvii v.), Vvedenie, transkriptsiya i perevod teksta, glossarii,
leksiko-grammaticeskii ocerk, grammaticeskii ukazatel', Tashkent
1982.
Eastern Europe and its diffusion areas
The first monument representing the language of
this area is the Codex Cumanicus, appearing at the turn
of the 14th and 15th centuries. It is a compendium
of specimens (some of them translations of religious
texts), grammatical examples and glossaries, composed
for missionary purposes. In the notes of the texts, the
language is referred to as comanicum and chomaniche,
while in the texts themselves, we find the terms tatarce
and tatar til. It represents dialects spoken in the area
of the Kipcak [q.v.; see also DASHT-I KIPCAK and KUMAN).
Texts from the Crimea, despite Ottoman influences,
also reflect Kipcak influences, explaining the formation of the mixed language characteristic of the local
population. The sources are mostly official documents
which originate from the successor khanate of the
Golden Horde; this link is also reflected in the emerging Tatar literary language.
The Armenians of south-western Ukraine (originating from the Crimean community) were in permanent
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contact with Kipcak Turks through their trading activities. As a result, they accepted this linguistic idiom as
their administrative and religious language. Of this we
possess many 16th-17th century records (official documents, language manuals, religious texts, etc.) which
reflect a specific dialect of the Kipcak languages.
Under the rule of the Mamluks [q.v.~\ in Egypt and
Syria (13th-16th centuries), we witness the emergence
of a Turkic literary idiom which in structure resembles
the literary idiom of Khwarazm, reflecting the mixed
Kipcak-Oghuz provenance of the ruling class which
emerged from slaves purchased by the Ayyubid [q.v.]
sultans and amirs from the Pontic and north Caspian
areas. The linguistic records can be divided into three
groups: (a) Mamluk-Kipcak proper (structurally very
close to the literary idiom of Kh u arazm); and (b) a
mixed Oghuz-Kipcak dialect with two sub-groups: (1)
a dialect with prevailing Kipcak elements, and (2) a
dialect with prevailing Ottoman Turkish elements.
On the other hand, the literary activity of the
Mamluk period displays close ties to other Turkic
areas, mainly to Khwarazm and to Istanbul (also attested by linguistic evidence). Daily contact between
the ruling class and the Arab population created the
need for compiling grammars and dictionaries; these
used Arabic linguistic models, and likewise reflect the
mixed character of the language used in the MamlukKipcak area.
See The Codex Cumanicus: VI. Drimba, Syntaxe comane,
Bucharest 1973; D. Driill, Der Codex Cumanicus. Entstehung und Bedeutung, Bochum 1978. Among studies
concerning the interpretation of the work, a series of
articles by Drimba has special importance (see bibliographic data in Revue des etudes sud-est europeennes
xxxii (1994), 388-90). Also G. Gyorffy, Autour du
Codex Cumanicus, in Analecta Orientalia memoriae Alexandri
de Koros dicata, i, 110-37; Ligeti, Prolegomena to the
Codex Cumanicus, in AO Hung, xxxv (1981), 1-54; Ya.
R. Dashkevic, Codex Cumanicus. Voprosl vozniknoveniya,
in Voprosl Yazlkoznaniya, xxiv/4 (1985), 72-83; idem,
Codex Cumanicus—deystvitel'no li Cumanicus, in ibid.,
xxxvii/2 (1988), 62-74; M. Mollova, Codex Cumanicus:
le bouddhisme et le turk oriental, in W^KM, Ixxx (1990),
143-65; P.B. Golden, The Codex Cumanicus, in H.B.
Paksoy, Central Asian monuments, Istanbul 1992.
Mamluk-Kipcak. General surveys (containing lists of
the language monuments): T. Halasi-Kun, Die mamelukkiptschakischen Sprachstudien und die Handschriften in Stambul,
in KCsA, iii/1 (1940), 77-83; A. Inan, XIIL-XIV. yiizyillarda Misir'da Ogu^-Tiirkmen ve Kipcak lehceleri ve "Halis
Tiirkce", in TDATB (1953), 53-71; A.F. Karamanlioglu,
Kipfaklar ve Kip$ak Tilrk^esi, in Istanbul Universitesi Edebiyat Fakiiltesi Tiirk Dili ve Edebiyati Dergisi, xii (1962),
174-84; Eckmann, The Mamluk-Kipchak literature, in CAJ,
viii (1963), 304-19; A.N. Garkavets, Mpcakskie yazlki:
kumanskii i armyano-klpcakskii, Alma-Ata 1987; Karamanlioglu, Kipcak Turkfesi grameri, Ankara 1994; R.J.H.M.
Ermers, Turkic forms in Arabic structures. The description
of Turkic by Arabic grammarians, Nijmegen 1995.
Armenian Kipcak. A comprehensive bibliography is
Dashkevic, Armyano-klpcakskii ya&k. Bibliografiya literaturl
1802-1978, in RO, xl/2 (1979), 79-86. Studies which
appeared after the above-mentioned bibliography: Garkavets, Konvergentsrya armyano-klpcakskogo ya&ka k slavyanskim
v XVI-XVII vv., Kiev 1979; A.A. Garkavets, Armyanoklpcakskie pis'mennle pamyatniki XVI-XVII vv., in G.F. Girs
et alii (eds.), Srednevekovly Vostok. Istoriya kul'tura, istocnikovedenie, Moscow 1980; Dashkevic, Armyano-klpcakskii ya^lk
XV-XVII vv. v osveshcenii sovremennikov (Ob ispol'zovanii ekstralinguisticeskikh dannlkh dlya istorii tyurkskikh ya&kov), in
Voprosl Yazlkoznaniya, 1981/5, 79-92; idem, Armyano-
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klpcakskiy ya&k: etapi istorii, in ibid., 1983/1, 91-107;
E. Tryjarski, Die Armeno-kiptschakische Sprache undLiteratur—
ein Beispiel fur kulturellen Synkretismus, in UAJb, N.F., v
(1985), 209-24; idem, 0 dialektnoy diffirentsiatsii armyanoklpcakskogo ya&ka, in Sovetskaya Tyurkologiya, 1987/4, 23-9;
idem, Religious terminology in Armeno-Kipchak, in Jnal. of
Turkology, i/1 (1993), 59-111. Studies concerning the
relation between the Kipcak literary tradition and the
Tatar language: T. Halasi-Kun, Monuments de la langue
tatare de Kazan, in Analecta Orientalia memoriae Alexandri
de Kb'rb's dicata, i, 138-55; M.Z. et alii, Istoki tatarskogo
literaturnogo yazlka, Kazan' 1988.
West Asia ( 1 ) . Anatolia.
Although Anatolia was conquered by the Saldjuks
[q.v.] of Oghuz [see GHUZZ] origin at the end of the
l l t h century, it is not until the end of the 13th century that we find the first written literary works which
attest this idiom. The first works exhibit strong influence from the Turkic language tradition of the east
(orthography and grammar), which disappears with
the gradual standardisation of the norm of the literary language. Literary activity in the first period arose
in various politico-cultural centres in Anatolia, following the collapse of the Rum Saldjuk state, and
because of this, the richness of documentation is not
comparable with other Turkic languages. Because of
strong Arabic-Persian influences, careful analysis is
necessary in order to discern the Turkish core of this
language material. The language of this period tends
now to be called Old Anatolian Turkish instead of
the former Old Ottoman, a term which lacks historical validity. The emergence of the centralising Ottoman rule created entirely new conditions for the
development of this literary idiom. The written language experienced enormous Arabic and Persian influences, effectively creating a gap between the written
and spoken tongues, and it was the task of language
reform in Turkey in the 20th century to deal with
this linguistic gap.
In the sphere of historical phonetics, a large group
of records written in non-Arabic tongues (Latin, Greek,
Armenian, Georgian, Cyrillic, Hebrew and Syriac),
including grammars and dictionaries (composed mostly
by Europeans), present source material of immense
value for their investigation; first attempts at periodisation have made it clear that the final solution to the
problem will arise from systematic and statisticallybased linguistic search.
A survey of literature concerning the history of the
idiom is given in the related chapters in Hazai, Kurze
Einf, and Handb. d. t. Sprachw.
The Oghuz background: Z. Korkmanz, Das Oghusische im XII. und XIII. Jahrhundert als Schriftsprache, in
CAJ, xvii (1973), 294-303; M.I. Yysifov, Oguz grupu
turk dillarinin miigayisdli fonetikasl, Baku 1984; G. Guliev
et alii, Oguz grupu tilrk dillarinin miigayisdli grammatikasl,
ii, Morfologiya, Baku 1986. Surveys of the language
monuments: Korkmaz, Sadru'd-dm §eyhoglu, Marzubanndme tercumesi. Inceleme, metin, so'zluk, tiphbasim, Ankara
1973 (58-66); G. Doerfer, Zum Vokalismus mchterster
Silben in altosmanischen Originaltexten, Stuttgart 1985 (1016: Unsere Quellen); M. Adamovic, Konjugationsgeschichte
der turkischen Sprachen, Leiden 1985 (8-26: Die Quellen).
History of the literary language and historical grammar: A.S. Levend, Turk dilinde geli§me ve sadele§me evreleri,
J
Ankara 1972; A.N. Kononov, Osnovnie etapi formirovaniya
turetskogo pis'mennogo-literaturnogo ya&ka, in Voprosl Yazlkoznaniya, 1977/4, 21-36; F.K. Timurta§, Eski Turkiye turfyesi,
XV. yiizyil. Cramer—metin—sb'zluk, Istanbul 1977; V.G.
Guzev, Staroosmanskiy ya&k, Moscow 1979; Doerfer,
Das Vorosmanische. (Die Entwicklung der oghusischen Sprachen
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von den Orchonischriften bis zu Sultan Veled), in Turk dili
Arastirmalan Tilligt Belleten (1975-6), 81-131; Adamovic,
Konjugationsgeschichte der tiirkischen Sprachen, Leiden 1985;
E.A. Grunina, Istoriceskaya grammatika turetskogo yazika,
Moscow 1991; see also L. Johanson, Die westoghusische
Labialharmonie, in Orientalia Suecana, xxvii-xxviii (1978-9),
63-107; idem, Pluralsuffixen im Sudwesttiirkischen, Wiesbaden 1981; Guzev, Ocerki po teorii tyurkskogo slovoizmenija,
irnya, na materiale staroanatoliysko-tyurkskogo yazlka, Leningrad 1987.
West Asia ( 2 ) . The S o u t h - C a u c a s i a n region.
In Adharbaydjan, widespread literary activity has
been attested over centuries. Nevertheless, the literary
language was not "able to make progress against the
influence on the one hand of Persian culture and on
the other of the Ottoman Turkish. The rehabilitation
of Adharbaydjam or Adhari [q.v.], which is closely
related to the spoken dialect, began in the middle of
the 19th century in Transcaucasia (Mfrza Fath CA1I
Akhundov). It became strongly influenced by Ottoman
Turkish at the beginning of the 20th century..."
(A. Samoilovitch, EI\ art. Turks}. Even though the
local dialect left many traces in certain literary works,
its development was concealed by the written idiom,
which was dominated by the Ottoman norm. It is
accordingly difficult to ascertain purely through language texts the historical separation of the local dialect
and its emergence in the literary language (probably
during the Safawid period (see G. Doerfer, in EIr,
v/3, 226).
A thoroughly selected informative survey is offered
by I. Beller-Hann, A history of Cathay. A translation and
linguistic analysis of a fifteenth-century Turkic manuscript,
Bloomington, Ind. 1995 (Bibliography: 188-200). See
also Doerfer, Azeri (Adan) Turkish (= Azerbaijan, viii),
in EIr, iii/3, 245-8.
West Asia (3). The East Caspian region.
It is generally accepted that the Turkmens played
a significant role in the early (Khwarazmian) period
of Islamic Central Asian Turkic literature, but they
later came under the influence of the Caghatay language (Samoilovitch). Poets who lived in the 18th19th centuries essentially used this language (Z.V.
Togan, in Spuler (ed.), Altaistik, 244), and traces of
the local idiom can be attested in selected manuscripts
of their works. The modern Turkmen literary language
emerged only in the Soviet period (Baskakov, Tyurk.
jaz., 91).
See M.N. Khidirov, Nekotorie voprosi po istorii turkmenskogo yazika, Ashkhabad 1975; Z.B. Mukhammedova,
Issledovaniya po istorii turhnenskogo yazlka XI-XIV vekov,
Ashkhabad 1973; S. Ataniyazov (ed.), Turkmen dilinin
tarikhi grammatikasimn problemalari, Ashkhabad 1980.
The emergence of c o n t e m p o r a r y literary
languages
The second half of the 19th century is considered
a turning point in the history of Turkic literary languages. During this period, we have two main idioms:
Caghatay (in its late "post-classical" version) in the
east and Ottoman in the west which, in both cases,
were used by Turkic peoples. Caghatay was used by
Turkic peoples of Central Asia, the North Caucasus
and the Volga region; historically, it belongs in the
Uyghur-Kipcak linguistic area and includes many versions due to strong influences from local idioms. Ottoman, beyond the borders of its empire, broadly
influenced the linguistic development of the Crimea
and Adharbaydjan (the so-called West Oghuz area).
The economic, political and cultural challenges of
this period created a completely new socio-cultural
situation which included both integrating and sepa-

rating tendencies. Language, being one of the most
important factors of self-identification, and at the same
time, an important instrument of economic-cultural
development and modernisation, partook of these
trends in the realm of Ottoman socio-political life.
On the other hand, the Turkic world further east was
confronted with similar challenges but under very different circumstances. Its geographic isolation and fragmentation, and its lack of a common political centre,
was in sharp contradiction with the situation in the
west, where the Ottoman Empire was a strong and
centralised power.
Following the Russian conquest and integration of
Central Asia, one may observe two opposing trends:
nationalist and local. The first one emerged in the
Crimea and is closely associated with the name of
Gasprali [q.v.], who represented the idea of language
unity (dilde birlik) and was actively involved in the creation of a new common language for all Turkic peoples. The second one was expressed by strong efforts
to create literary languages on the basis of local idioms.
This trend coincided with the ambitions of Imperial
Russia which followed a policy of "divide and rule"
and favoured tendencies of separation. The appearance and rapid unfolding of regional written idioms
of Tatar and Bashkir (based on the Kipcak tradition),
of Uzbek and (New-) Uyghur (based on the Caghatay
tradition, but also assimilating Kipcak elements), and
of Adharbaydjanr (based on the AdharF variant of the
common Oghuz tradition), was the result of the abovementioned tendencies.
The results of this linguistic evolution became clear
in the 20th century, with the creation of the Soviet
Union and the Republic of Turkey. This new political set-up was bound to strengthen and even seal the
linguistic fragmentation of the Turkic peoples. The
creation of new literary languages, Moscow's policy
of Russification and Sovietisation, the changes in the
writing systems of both countries, and finally, the language reform of Turkey, completed a process which
had begun at the end of the 19th century.
The immense political changes of the Turkic world
which have resulted from the dissolution of the Soviet
Union, have not left untouched the issue of language.
We are currently witnessing the emergence of old and
new options for the formulation of language policy in
the newly-independent Turkic republics. For example,
preliminary steps have been taken in the direction of
the introduction of the Latin alphabet at the expense
of Cyrillic. Such steps demonstrate a tendency of linguistic rapprochement, the ultimate results of which
remain to be seen.
General surveys with extensive bibliographies:
A. Bennigsen-Ch. Lemercier-Quelquejay, La presse et
le mouvement national chez les Musulmans de Russie avant
1920, Paris-The Hague 1964; E.A. Allworth, Central
Asian publishing and the rise of nationalism, New York
1965; I. Baldauf, Schriftreform und Schriftwechsel bei den
muslimischen Russland- und Sowjetturken (1850-1937). Ein
Symptom ideengeschichtlicher und kulturpolitischer Entwicklungen,
Budapest 1993.
6. Alphabets used in the course of history
The oldest writing system of Turkic peoples is the
so-called runic alphabet, which was used mostly for
inscriptions on stone discovered in the Yenisei, Talas
and Orkhon regions; the name reflects a certain resemblance to the Old Norse inscriptions, but the
more precise term runiform is preferred. It is widely
believed that the Turks became acquainted with this
script through Sogdian-speaking Nestorian Christians
(Menges, 67). The inscriptions of the Orkhon region

TURKS

711

Cyprus adopted the new Latin script soon after the
(8th century) illustrate, in comparison to other areas,
language reform of Turkey.
a degree of normalisation. The script has also been
Bibliography. Poppe, 37-57; Menges, 67-71. For
attested in a number of manuscripts.
the alphabet changes in the Soviet Union, see
In Inner Asia, which in early Turkic history was
Baldauf, Schriftreform und Schriftwechsel bei den muslima crossroad of different cultures and religions, Turkic
ischen Russland- und Sowjet-Turken 1850-1937 (with
peoples were exposed to a large number of alphaextensive bibl. and a useful chronological survey).
bets. The well-documented Manichaean script has been
7. General characteristics of their historical development
traced back to the Syriac Estrangelo, being "only its
Structure. It is generally accepted that Turkic lanslightly modified form" (Menges, 69). One form of
guages "show considerable conservatism in the whole
the Sogdian alphabet, which is also traced to another
extent of their known history" (Samoilovitch, loc. cit.).
variant of the Aramaic script, was the source for the
With regard to their phonetic stocks and phonologidevelopment of the Uyghur script (which appears in
cal systems, a comparison can be made between older
texts of the Tarim Basin and in Dun-Huang). Syriac
and contemporary idioms. Such a comparison has
script was also used in texts by Nestorian Christians.
illustrated considerable differences only in limited cases
The Brahmi script, introduced by Buddhist mission(mainly in marginal languages). On the other hand,
aries in Inner Asia, was also adopted in Turkic texts,
the comparison of the Western Oghuz idioms with
and the clear rendition of vowels by this script is of
those of Central Asia, illustrates a certain "shift" in
great value for the history of phonetics. Certain texts
the articulation basis, which manifests a certain devealso reveal the use of Tibetan.
larisation. Clearly, this has probably resulted from strong
In a relatively short period, the Uyghur script atIndo-European, Iranian, influences (see A. Vambery).
tained a dominating role in Inner Asia and effectively
Sound harmony, the main element of morphological
overshadowed parallel writing systems; this role lasted
structure, has remained characteristic of almost all
up to the transition to the Mongol script, which was
languages thus demonstrating a rather wide variety of
later also inherited by the Manchus. The Uyghur
realisation (Poppe, 181-4). Rupture or aberration was
script was also able to influence the parallel develcaused by foreign influences (i.e. the Iranisation of
opment of Islamic literary activities in Inner Asia.
the sedentary Uzbek population; the Slavic influences
The Arabic script was first adopted by Turks in
on the Karaim, etc.; see Menges2, 182).
Inner Asia (following essentially the Uyghur writing
While the morphological structure "is extremely
tradition) and expanded in the following centuries, the
resistant to both internal and external changes, the
Oghuz literary usage of Anatolia being the second
syntax is more vulnerable to influences and consearea of adoption of the Arabic script. In the initial
quently changes" (ibid.). Introduction of subordinative
period of adaptation, the script was infused with the
conjunctions in Turkic languages, the original syntaxeastern heritage, but local innovations quickly phased
pattern of which is based on clause coordination, is
out this influence. The Hebrew alphabet was used by
the result of their long-standing contacts with foreign
the Khazars (attested only in historical sources) and
languages. The result of this influence varies accordlater, by the Karaims (which is still in use). A Kipcak
ing to the individual languages and may show a difgroup in the 16th century adopted the Armenian
ferent picture at the level of the literary idiom and
alphabet. The same alphabet was also used for Turkish
spoken by Armenians living in the Ottoman Empire,
the spoken dialects.
thus leaving behind a large amount of written and |
Interrelations with other languages. Contact of Turkic
printed material. The Greek alphabet was used by the I languages with other idioms is reflected in evidence
Karamanlis (Turkish-speaking Orthodox Christians)
of linguistic interaction. The borrowings in their vocabulary clearly illustrate the extensive contact of Turkic
in the Ottoman Empire, and its use is documented
by literature, mostly of a religious character, which
peoples with other Eurasian civilisations and languages.
flourished over centuries. In the Ottoman period, we
At the same time, we find traces of Turkic loans in
further find texts in the Latin, Syriac, Cyrillic and
other Eurasian languages. The original word-stock of
Georgian scripts written by Europeans, and these,
Turkic languages clearly displays influences from Paleowhich include grammars and dictionaries, are of great
asiatic, Mongol, Uralic, Semitic and Dravidian lanvalue for language history.
guages. The diffusion of Turkic peoples in the south
In the early 18th century, Russian missionaries introand west, and the creation of their successive literary
duced the Cyrillic script to a variety of Turkic-speaklanguages through a process of cultural interaction,
ing peoples (Chuvashs, Tatars, Kazakhs, Yakuts, etc.).
left their vocabularies exposed to foreign borrowings.
Among the Altai Turks and Tuvinians, the Mongolian
The literary idioms of the east display clear Chinese,
script was used to "a very limited degree" (SamoiIranian, Tokharian, Syriac, Sanskrit, Tibetan and, later,
lovitch, in EI\ IV, 914). The Gagauz, who officially
Mongol influences, together with a constant alteration
obtained in 1947 a writing system based on Cyrillic
of their character and intensity. The literary idioms
in 1947, used an amalgam of Cyrillic and Latin based
of the west experienced Arabic and Persian influences.
on the Romanian alphabet (L.A. Pokrovskaya, in Tyurk.
All Turkic literary languages in the CIS display strong
ya_z., 112-13). For Tatars living in Romania, the Latin
Russian influences.
script was introduced after World War II. Turkey
Due to the historical distribution of Turkic peoples,
introduced the Latin script in 1928-9. At the same
their languages came in close loan-contacts with many
time, the Soviet Union also introduced the Latin script,
other local idioms, the input of which has remained
later replaced (in the 1940s) by the Cyrillic alphabet.
regionally limited. The main source-languages of the
Recent political changes have paved the way for a
south-east are Chinese, Mongolian, Manchu and Tadjik;
re-latinisation of Turkic languages.
in the north-east, Mongolian; in the north-west, Uralic;
Despite these revolutionary changes, which have
and in the south-west, Arabic, Persian, Kurdish, Cauaffected the great majority of Turkic speakers in China,
casian, Armenian, Greek and Balkan Slavic. In addic
Turkic speakers in Afghanistan, Iran and lrak contion, Russian is an important source language for
tinue to use the Arabic script. The Cyrillic alphabet
Turkic idioms of the CIS. The influence of West
introduced into Mongolia was also used by local Turkic
European languages on Turkish has been very strong
languages. Finally, Turkish speakers in the Balkans and
for a long time. At a later stage, similar influences
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appeared in other Turkic languages, often via Russian.
Today, we are witnessing a strong and direct West
European influence on Turkic languages. In turn, these
protracted contacts also resulted in the substantial influence of many neighbouring languages (from China
to the Balkans) by Turkic idioms.
8. Genetic connections of idioms: classification
The purpose of this approach is to codify, on the
basis of concrete linguistic features and feature combinations, those idioms which exhibit a historical connection and common development. The resulting table
will demonstrate the relationship of the given idiom
to former stages of its linguistic development.
Traditional linguistic classification of Turkic languages is based exclusively on phonetic features. This
classification reflects their inner development and complex differentiation process. The division between "central languages" and "marginal languages" (Chuvash,
Yakut and Khaladj), is generally accepted due to their
significant linguistic divergence. However, the position
of the later ones, especially of Chuvash, is debated
since it reflects the position of the Altaic theory. Its
followers regard it as an independent link in the Altaic
language family. Its opponents do not recognise this
specific role and regard it as one member of the
Turkic language family.
The Central Turkic languages are divided into the
following groups: Uyghur (or Caghatay) languages
(Uzbek, New Uyghur, Salar); Kipcak languages (Kirghiz, Kazakh, Karakalpak, Kumuk, Karachai-Balkar,
Nogai, Crimean Tatar, Tatar, Bashkir); Oghuz
languages (Turkmenian, Adharbaydjanf or Adrian,
Turkish, Gagauz); the Altai, Khakas and Tuvinian
languages. Within the Kipcak language group, according to the terminology of Menges (60), the following
subgroups can be stated: 1. Ponto-Caspian languages
(Karaim, Karachai-Balkar, Crimean Tatar, Kumuk);
2. Volga-Kama-West-Siberian languages (Tatar and
Bashkir); 3. Uralo-Caspian languages (Kazakh,
Karakalpak, non-Iranised or Kipcak Uzbek, Nogay,
Kirghiz).
The marginal status of Yakut is explained by the
late migration of these people to the north between
the 13th and 18th centuries (Menges, 52). Khaladj,
spoken in northern Iran, forms a very small and extremely conservative language island, which preserves
a series of striking archaisms.
New attempts at classification, which deal with transitional features that link these languages in an organic continuum, focus on the position of individual
languages and their relation to each other (Menges,
60-1; Doerfer, in MT, xi [1985], 1-34; Tekin, in Erdem,
v/13 [1990], 129-39). Finally, the introduction of mathematical methods has given a new dimension to linguistic analysis, the results of which remain to be
seen.
9. Periodisation of language history
The history of the majority of contemporary Turkic
languages cannot easily be traced back to the origins.
In contrast to Indo-European languages, there are no
written linguistic monuments which form an uninterrupted continuum. Their development was concealed
by the commonly-used Islamic literary languages (see
above, iv, 5). Nevertheless, there are notable exceptions to this rule: Uzbek, New Uyghur, Tatar, Turkish
and Adharbaydjanf or Adhan, respectively. The organic continuity of these languages and their former
literary idioms are attested by extensive linguistic documentation. On the other hand, the simultaneous use
of these languages by speakers of other idioms contributed, to a certain extent (at least in an abstract

way), to their formation. Remarkable is the case of
the Turkmens, whose role was more significant in an
earlier rather than a later period (see Samoilovitch,
in EI\ Vol. IV, 912).
The use of the terms Old and Middle Turkic for
pre-Islamic and Islamic Turkic languages, attested by
many linguistic monuments, and the use of New Turkic
for modern languages, is an old tradition. The exact
content and scope of these terms have never been
defined; this also explains their varying and complex
interpretations of these terms (see PTF, i, pp. vii-viii;
Poppe, 73). The boundary between Old and Middle
Turkic is based not only on external linguistic factors, which by themselves may support such a distinction due to their organic regional-historical vicinity,
but is also based on internal ones (see Eckmann, in
Studio. Altaica, Wiesbaden 1957, 51-9; Poppe, 67-8). In
reality, this borderline between the Middle and New
Turkic is represented by a period of transition: the
disappearance of common literary languages and the
emergence of new, independent idioms. In the case
of West Oghuz languages (Turkish and Adharbaydjanl
or Adhan), such a transition probably occurred in the
18th-19th centuries; but for other languages, it occurred
in the 19th-20th centuries.
v. Turkic languages today
1. Preliminary remarks
The 19th century is considered a turning point in
the history of the Turkic languages. It is the period
of their discovery and the beginning of a new era in
their development. Systematic scholarly research has
revealed a large network of living local idioms and
their varying structures. Also, extensive research and
discoveries have brought to light many historical perspectives of the Turkic language family. In parallel,
the second half of the 19th century witnessed a break
with the old literary languages. This event prepared
the ground for the birth of new literary languages in
the 1920s and 1930s. These languages, based on living idioms, did not have their phonetic particularities
concealed by conservative writing systems (a characteristic feature of the old literary languages). Finally,
the new period signals the beginning of a state-guided
language policy.
2. General survey
The following survey, based on established literary
idioms, gives information with respect to their geographic extension and number of speakers. Explanations
concerning their dialectal background and recent past
available in the separate columns. For census problems, see G. Hazai, in Cahiers d'etudes sur la Mediterranee
orientale et le monde turco-iranien, xiv [1992], 5 ff.
Compass points, relating strictly to language territory, take Kashghar as their centre.
A. South-west (East Caspian and South-Caucasian
area, Near East, Balkan):
Adharbaydjanl
Iran

CIS
Afghanistan
Gagauz
CIS
Bulgaria
Turkish*
Turkey
Balkan countries
West European countries
'Irak
Cyprus
Syria
Jordan

TURKS
Turkmenian
CIS
Iran
Afghanistan
'Irak
* Genetically the "Crimean Osmanli" belongs to
Turkish (see Doerfer, in PTF, i, 272-80).
B. South-east (Central and Inner Asia, North China*):
(New) Uyghur
China
CIS
Uzbek**
CIS
Afghanistan
* There are two small Turkic languages which do
not have a literary tradition and are spoken in the
province of Kansu (northwestern China). Salar is close
to New Uyghur; literate persons use this language,
together with the Arabic alphabet (Poppe, 49). The
Yellow Uyghurs have no literary language. Some phonetic features link the languages to the Khakas (Poppe,
40). However, these isolated languages share certain
common features (K. Thomsen, in PTF, i, 566).
** The present Uzbek literary language has a very
large heterogeneous dialectal background. According
to St. Wurm (in PTF, i, 489), we have the KipcakUzbek dialects (close to Kazakh), the semi-Iranised
and Iranised dialects (losing partially or fully their
vowel harmony), and the Turkmenised dialects (called
by G. Doerfer Oghuz-Kipchak, see Eh, v, 227). The
dialectal conditions greatly influenced the foundation
of the new literary language, which initially, was based
on Kipcak dialects (1929-30). Some years later, the
Iranised dialect of Tashkent was chosen as the dialectal basis (1937) of the literary idiom.
C. North-west (Lithuania, Ukraine, Crimea, Siberia,
Central Asia):
Bashkir (CIS)
Chuvash (CIS)
Crimean Tatar (CIS)*
Karachai-Balkar (CIS)
Karaim (CIS)
Karakalpak (CIS)
Kazakh
CIS
China
Mongolia
Afghanistan
Kirghiz
CIS
China
Afghanistan
Kumiik (CIS)
Nogai (CIS)
Tatar
CIS
Romania
Turkey
China
Bulgaria
* The present status and future of Crimean Tatar is
unclear. At the end of the World War II, the entire
population was deported from the Crimean peninsula
to Central Asia, where they used, as documented by
printed material, their literary language. This fact
clearly contradicts the position that their language
"can be regarded as practically extinct" (Poppe, 44).
In recent years, they have been allowed to return to
the Crimea but, so far, only a small number has
chosen to do so.
D. North-east:
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Altai (CIS)*
Khakas (CIS)**
Tuvan***
CIS
Mongolia
Yakut (CIS)****
* Altai is a literary language, created for the small
ethnic groups of the Altai Kray territory of the Russian
Federation. It unites the Altai, Telengit and Teleut
dialects, which are very similar, and the dialect group
of Tuba (Kumandins and Lebed Tatars) which has
transitory links to the Shor (Menges, 60) and Kipcak
languages (Poppe, 41). Until 1947 it was called Oirat,
a name selected in 1917 (see Pritsak, in PTF, i, 569).
** Khakas is the name of the literary language created for the Sagai and Kacha peoples, which live in
a district of the town Abakan and form the main
population of the Autonomous Republic of Khakassia
of the Russian Federation. The name itself was chosen after 1917, borrowed from Chinese historical
sources. Prior to 1924, when the Latin alphabet was
introduced, they had no script. The Latin script was
replaced in 1939 by the Cyrillic one (Poppe, 40). The
literary language is also used by the Shors, who speak
a similar dialect but who lived during the years 192539 in a separate political unit and had their own literary language (Pritsak, in PTF, i, 630; Poppe, 40).
*** Tuvan (Tuva, Sojot, or Uriankhai) is spoken in
the Autonomous Republic of Tuva of the Russian
Federation (prior to 1944, it was a semi-independent
republic). Before the introduction of the Latin alphabet (1931), which was replaced in 1941 by Cyrillic,
they used the written Mongolian language (Poppe,
39). The language of the Karagas is close to Tuvan.
According to Baskakov (Tyurk. ya^., 12), they use Tuvan
while, according to Poppe (39), "they have no script
of their own and can read and write only Russian".
**** Yakut is also used by the Dolgans, who are
Yakutised Samoyeds.
As the preceding survey illustrates, huge masses of
Turkic-speaking groups live outside the borders of
established literary languages, in addition to the exceptional case of the Azerbaijanis, most of whom reside
outside the borders of the Republic of Azerbaijan.
The intercourse of the speakers with other parts of
a language territory varies from country to country.
Certain countries which are very sensitive to minority issues (e.g. Iran, clrak, Afghanistan), prefer to limit
cross-border contacts of ethnic kin.
The establishment of the exact setting of genetic
groupings, and their relations in the conglomerate of
the Turkic dialects, require further study. Research
among the Kirghiz and Uzbek populations of Afghanistan, and especially, among the Oghuz-speaking
groups of Iran, has greatly enriched our knowledge
concerning language relations in these areas. In the
latter case, there have been some initial attempts to
genetically classify these idioms. The fact that Turkic
languages, with the exception of the marginal languages
(see above, iv. 8), are very similar at the structural
level, does predicate the mutual comprehension of different Turkic speakers, but this is, to a certain extent,
possible only within the smaller genetic groups, i.e.
Oghuz, Kipcak and Uyghur (see L. Bazin, in Herodote,
xlii [1986], 106-7; Hazai, loc. laud.).
General surveys about Turkic peoples and languages:
Sh. Akiner, Islamic peoples of the Soviet Union, with an
appendix of the non-Muslim peoples of the Soviet Union,
London 1983; J. Faensen, Sprachen in der USSR. Verzeichnis der Namen mil Angaben za Verbreitung, Sprecherzahl,
Schrift und Publikationsstatistik, Osnabriick 1983; L. Bazin,
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Les peuples turcophones en Eurasie. Un cas majeur d'expansion
ethnolinguistique, in Herodote, xlii (1986), 75-108; L.Johanson, Grenzen der Turcia. Verbendendes und Trennendes in der
Entwicklung der Turkvolker, in Turcica et Orientalia. Studies
in honour of Gunnar Jarring on his eightieth birthday 12 October
1987, Istanbul 1987, 51-61; J. Kornflit, Turkish and Turkic
languages., in C. Bernard (ed.), The world's major languages, New York and Oxford 1987, 619-44; V. Kozlov,
The peoples of the Soviet Union, London-BloomingtonIndianapolis 1988; M. Ruhlen, A guide to the world languages. 1. Classification, Stanford 1991; Hazai, La question
linguistique dans le monde turc actuel, in Cahiers d'etudes
sur la Mediterranee orientate et le monde turco-iranien, xiv
(1992), 5-15.
The general Turkological introductions (see above,
i) give good selective bibliographies concerning the
individual languages. Exhaustive bibliographic information is offered by the following works:
A d h a r b a y d j a n f . Sh. Saadiev, Bibliografiya literatun
po azerbaydzanskomu yazikoznaniyu (Sovetskiy period), Baku
1960; S.G. Memmedova, Obshcestvennie nauki Sovetskogo
Azerbaydzana 1920-1980 gg., Bibliograficeskiy ukazatel', Baku
1983.
Bashkir. T.M. Garipov, M.L. Rafikov and Z.G.
Uraksin, Bibliografiya po bashkirskomu yazlkozyianiyu (19171967), Ufa 1969; A. Valeeva, Bashkirskoe yazlkoznanie
(1967-1977 g.g.). Ukazatel3 literatun, Ufa 1979; Garipov
et alii, Bashkirskoe yazikoznanie. Ukazatel' literatun, Ufa 1980.
Chuvash. N.P. Petrov, Bibliograficeskiy ukazatel' literatun po cuvashskomu ya&ku, Ceboksari 1931.
K a r a i m . A. Dubinskiy (= A. Dubinski), Bibliografiya
trudov po karaimskomu yaziku i literature i pecatnikh tekstov
na karaimskom yazike, in A.N. Baskakov et alii, Karaimskorussko-poVskiy slovaf, Moscow 1974, 14-28.
Karakalpak. D.S. Nasirov et alii, Bibliograficeskiy
ukazatel' po karakalpakskomu yazikoznaniyu (1925-1976 gg.),
Nukus 1978.
K a z a k h . Sh. Sh. Saribaev, Bibliograficeskiy ukazatel3
po kazakhskomu yazikoznaniyu, i, Alma-Ata 1960, ii, Alma
Ata 1971.
K i r g h i z . V.P. Zvoleva, Yazikoznanie, iskusstvo (19561960). Ukazatel' literatun, Frunze 1970; Sh. O. Sadikova,
Ya£kozjianie (1956-1960). Ukazatel' literatun, Frunze 1970;
N. Beyshekeev, Ktrgl&kiy ya&k (Bibliograficeskiy ukazatel'
literatun), 1929-1959 gg., Frunze 1961; idem, ffirgi&kiy
yazik. Bibliograficeskiy ukazatel' 1960-1970 gg., Frunze 1985.
Tatar. A.G. Karamullin, Bibliogrqfiya literatun po
tatarskomu yazikoznaniyu, Kazan' 1958; G.K. Yakupova,
Bibliografiya po tatarskomu yazikoznaniyu (1778-1980),
Kazan' 1988.
T u r k i s h . In the absence of comprehensive bibliographies, see the respective introductions, and also
R. Underbill, Bibliography of modern linguistic work on
Turkish, in D.I. Slobin and K. Zimmer (eds.), Studies
in Turkish linguistics, Amsterdam 1987, 23-51; H. Boeschoten and L. Verhoeven (eds.), Turkish linguistics today,
Leiden 1991.
T u r k m e n . N.A. Voronina, Bibliograficeskiy ukazatel'
literatun po turkmenskomu yazikoznaniyu (1924-1964 gg.), A
(1924-1964 gg.), Ashkhabad 1966.
Uyghur. A. Kaydarov, Uygurskiy yazik i literatura.
Annotirovanniy ukazatel', i, Alma Ata 1962; K. Oztopgu,
Modern Uygurca ile ilgili apklamali bir kaynafya, in Turk
Dilleri Arastirmalan, iv (1992), 155-70; C. Wei, An introduction to the modern Uygur literary language and its dialects,
in W^KM, Ixxix (1989), 235-49; idem, An historical survey of modern Uyghur writing since the 1950s in Xinjiang,
China, in CAJ, xxvii (1993), 249-322.
U z b e k . M. Gulyamova, Uzbekskoe yazikoznanie.
Ukazatel' literatun, 4 vols., Tashkent 1973-6; A. Sh.
Shukurov and D. Bazarova, Uzbekskoe sovetskoe yazikoz-

nanie. Bibliograficeskie ocerki (po 1982 g.), Tashkent 1986.
Y a k u t . N.E. Petrov, iakutskiy yazik (Ukazatel' literatun), Yakutsk 1958.
Fortunately, we possess two excellent bibliographic
surveys about dictionaries of Turkic languages:
A. Tietze, Die Lexikographie der Turksprachen, i, OsmanischTiirkisch, in Fr. J. Hausmann et alii, Worterbucher, dictionaries, dictionnaires, Berlin and New York 1991,
2399-2407; G. Doerfer, Die Lexikographie der Turksprachen,
ii, Sonstige Turksprachen, in ibid., 2407-15.
3. Contemporary developments
The emergence and subsequent establishment of
the Soviet Union and the Republic of Turkey after
World War I inaugurates the era of state-guided language reform. This policy, fuelled by the opposing,
but equally strong, ideological perceptions of the two
states, was the determining force in the future development of Turkic languages.
Concerning the Soviet Union, see the remarks in
section iv. 5, above. Concerning Turkey, after the
rapid reform of the written script (in effect, in 1929),
the purification of the vocabulary from Arabic-Persian
elements came on the agenda. After some initial social
tension (due to lack of experience of those involved),
a new literary language was born. This new language
has also been responsible for the standardisation of
its oral format. In the early 1950s, the language issue
gradually became a political affair; as B. Brendemoen
points out, dil davdsi (the language affair) gradually
developed into a parti ddvdsi (party affair) (in Hazai,
Hb. tiirk. Sprachw., i, 457). Today, instead of one central language policy, various opposing social and political forces are determining the drive for linguistic
reform. In turn, this drive has resulted in the permanent change of the language norm. The linguistic
revision (if not translation) of Ottoman literature, and
even literary works of the first period of the Republican
era, manifests the rapidity and intensity of this process.
In contrast to nationalist and Pan-Turkic movements, which espoused the linguistic unity of the Turkic
world, historical developments of the 20th century have
favoured the separation and stabilisation of Turkic
idioms. This trend has been particularly acute for dialects which were left outside of the sphere of the established literary languages. The language territory,
especially in the central area, exhibits at the level of
dialects a strong standardising influence of 21 literary
languages. This creates the danger of disappearance
of the territorial language variants, which are particularly important in the investigation of language history. The insular position of dialects or languages also
involves a specific danger-factor for their future existence. The disappearance of dialects (e.g. Litovian Tatar,
Krimcak, etc.), and the endangered position of the
Karaim language, are clear results of this development.
The enormous political changes of the early 1990s
have created completely new conditions for the future
development of Turkic languages. Nevertheless, the
re-latinisation of alphabets in the CIS, combined with
certain efforts to initiate a common language policy
with Turkey are, for the time being, vague trends
with no clear agenda. The opening of the formerly
isolated areas of the CIS has placed the Turkish language in a privileged position. Turkish attempts at
"cultural expansion" in these areas, particularly in the
educational field, may result in the widespread use of
the language within the Turkic world.
Works representing the Soviet language policy: Mladopis'mennle yaziki narodov SSSR, Moscow-Leningrad
1959; Yu. D. Desheriev and I.F. Protcenko, Razuitieyazikov narodov SSSR v sovetskuyu epokhu, Moscow 1968; Deshe-

TURKS
riev, Zjikonomernosti razyitiya literaturnikh yazikov narodov
SSSR v sovetskuyu epokhu. Ra^vitie obshcestuennikh funktsiy
literaturnikh ya^ikov, Moscow 1976. Problems of the
emergence of the Turkic literary languages in Russia
and the two alphabet reforms in the Soviet Union
are exhaustively treated in the monograph of J. Baldauf
(see above, iv. 6), which offers an excellent bibliography and a calendar of these events. Concerning language reform in Turkey, its different stages and political
background, see Brendemoen, in Hdb. d. tiirk. Sprachenwiss., i, 454-93 (with a comprehensive bibl.); J.M.
Landau, language policy and political development in Israel
and Turkey, in idem^Jews, Arab, Turks, Jerusalem 1993,
133-49.
Concerning recent developments in the Turkic world,
see A.B. Ercilasun, Latin alfabesi konu§unda geli§meler, in
Turk Dili, no. 523 (1995), 738-78.
(G. HAZAI)
III. LITERATURE.
1. Pre-Islamic l i t e r a t u r e of the Turks.
The information on oral literature of the early
Turks is scarce. The first written records in Turkic
languages are known from the inscriptions in Mongolia
and Siberia. While the existence of pre-6th-century
texts is highly debated, the first dated inscriptions are
from the first half of the 8th century. These inscriptions are lamentations as well as praises of the deceased
kaghans or other noble persons. The script is called
runic and was deciphered only in 1893 by V. Thornsen. Later, W. Radloff edited the bulk of these inscriptions. The research on these monuments as well as
the discussion on their literary form is continuing. In
general, these are prosaic accounts containing passages in poetical form (cf. Bazin; Klyashtorniy).
From several regions of Central Asia, mainly from
the Turfan region and Dunhuang, texts have came
to light through the numerous expeditions from various countries since the end of the 19th century. These
texts written in a variety of scripts, but mainly in the
so-called Uyghur script (which is in principle another
variant of the Sogdian script), are mostly of religious
content, and are dated between the 9th and 17th
centuries. The Central Asian regions were influenced
by merchants and ideas passing through the region.
Thus the world religions of Manichaeism, Christendom
and Buddhism found here shelter and/or supporters
in the Central Asian oases along the Silk Road.
The Manichaean literature is written in Manichaean
as well as in runic and Uyghur scripts. The texts are
confessions, doctrinal works, hymns of many kinds,
prayers, letters, etc. Some of them are written poems
using strophic alliteration (cf. Clark).
The Christian literature, written not only in Uyghur
but also in Syriac script, is rather limited, but the
story of the Magi is a precious piece amongst it (cf.
Asmussen).
The Buddhist literature is rich, but it is not clear
to what extent one can speak of a "canon". Texts
were translated from Tokharian, Sogdian, Sanskrit and
Tibetan, but mainly from Chinese. Not only were
many works of the Hmayana deciphered, but also,
even to a greater extent, works of the Mahayana and
Tantrism. Among the Mahayana sutras we find the
most famous ones, such as the Lotos Sutra or the Golden
Light Sutra. But new compositions were also produced,
e.g. a poetical version of the *Amitayurdhyanasutra which
is known only from its Chinese prose form. The
Samantabhadracarydpranidhdna was taken as a model for
making similar verses. In addition to the Amitabha
belief, Maitreyanism developed and was widespread,
as shown by the early translation of a famous work
called Maitrisimit which exposes the career of the future
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Buddha Maitreya in a way like that of the historical
Buddha. Recently, some Chan texts have also been
found. Altogether, by the increasingly prolific editions
of new texts we get a fuller picture of what can be
called Uyghur Buddhism. Only a few translators are
known by name; Singqo Sali Tutung worked as the
most prominent at the turn of the 1 Oth to the 11 th
centuries (cf. Elverskog, with full bibl.).
Non-religious literature is little known (cf. Zieme).
In addition to letters, which are not literature in the
true sen.se, there are some poems and benediction
texts which were in use for some rites. Adaptations
of Greek (e.g. fables of Aesop, the Alexander Romance),
Indian (e.g. Pancatantra, Rdmayana) and Chinese (e.g.
Tying) themes became known, and show us Central
Asia as a transitory region between West and East.
Islam slowly penetrated into the Turfan region,
where even in the 15th century, Buddhism was still
alive. Besides showing the adoption of Islam, there are
also some literary traces of opposition to Islam (cf.
Tezcan/Zieme).
Bibliography: IA, art. Tiirkler,].P. Asmussen, The
Sogdian and Uygur-Turkish Christian literature in Central
Asia before the real rise of Islam: a survey, in Indological
and Buddhist studies. Volume in honour of Professor J. W.
de Jong on his sixtieth birthday, Delhi 1982, 11-29;
L. Bazin, La litterature epigraphique turque ancienne, in
PTF, ii, Wiesbaden 1964-5, 192-211; L.V. Clark,
The Turkic Manichaean literature, in Emerging from darkness: studies in the recovery of Manichaean sources, ed.
P. Mirecki and J. BeDuhn, Leiden, etc. 1997 (Nag
Hammadi and Manichaean Studies XLIII), 89-141;
J. Elverskog, Uyghur Buddhist literature, Turnhout 1997;
A. von Gabain, Die alttiirkische Literatur, in PTF, ii,
211-43; S.G. Klyashtorniy, Pamyatniki drevnetyurkskoy
pis'mennosti, in Vostocnoy Turkestan v drevnosti i rannem
srednevekov'e, Moscow 1992, 326-69; S. Tezcan and
P. Zieme, Antiislamische Polemik in einem alttiirkischen
buddhistischen Gedicht aus Turfan, in Altorientalische
Forschungen, xvii (1990), 165-70; Zieme, Einige Bemerkungen zur Profanliteratur der Uiguren (Lygurlann dindi§i
edebiyati uterine birkaf not), in Behind Milletler Arasi
Turkoloji Kongresi, Istanbul 23-28 Eyliil 1985, Istanbul
1985, ;. Turk dili, 277-88.
(P. ZIEME)
2. Early Turkish Islamic l i t e r a t u r e up to
the Ottomans.
The migration of ever growing numbers of Turkish speakers, belonging predominantly to the Oghuz
branch, into Western Asia from the late 4th/10th century onwards, especially in the wake of the battle of
Malazgird [q.v.] in 463/1071 and later of the Mongol
invasions of the 7th/13th century, and the subsequent
formation of Turkish Islamic polities in Western Persia
and Asia Minor during the 7th/13th and 8th/14th
centuries led to the development of a Western Turkish
Islamic literature distinct from its Eastern counterparts, notably Karakhanid and Caghatay literatures.
Because the post-8th/14th century development of this
vast corpus of Islamic Turkish literature until the early
14th/20th century took place under Ottoman rule, it
is normally referred to as "Ottoman Turkish literature".
We will here be concerned only with the pre-Ottoman
period.
Although the earliest extant specimens of- Western
Turkish literature date back to the second half of the
7th/13th century and the first half of the 8th/14th
century, it has been argued, on the basis of several
early works that bear the imprints of both Eastern
and Western Turkish, that this written literature had
begun to take shape earlier (for a recent summary,
see Zeynep Korkmaz, Eski Tiirk ya& dilinden yeni ya&
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dillerine ge(i§ devri ozelliklen, in Turk Dili Ara$tirmalan
for his moving translation of a late version of the sira
Tilhgi-Belleten [1991], 55-64). It seems, however, safer
of Ibn Ishak in five volumes but who was also an
to assume that the emergence of a high literary culture
accomplished poet with a short Tusuf u ^uleykhd to
in Western Turkish occurred under the patronage of
his credit; and Kul Mes'ud, the earliest translator of
Turkish beyliks in Asia Minor which proliferated conKalila wa-Dimna into Turkish. There are numerous
comitantly with the decline of Saldjuk rule in Anatolia
other extant prose works of translation from Arabic
after the defeat inflicted upon them by the Mongols
and Persian, often of unknown provenance and mostly
at Kose Dagh (641/1243 [q.v]) (§. Tekin, Mehemmed
on religious/ethical topics. In this context, special
bin Bdlfnin eski Anadolu Turkfesine aktardigi Gu&de adh
mention should be made of religious epics, which origeserin Harezm Tiirkfesindeki ash ve "olabolga" meselesi hakinated as popular oral epics after the conquest of
kinda, in Turkluk Bilgisi Ara$tirmalan, xv [1991], 408much of Asia Minor by the Turks in the late 5th/11th
13). In this context, the often-cited decree of the
century. Written versions were composed as early as
Karamanid Shams al-Dfn Mehmed Beg, said to have
the 7th/13th century: the Battdl-ndme, celebrating the
been issued after his capture of Konya in 675/1277,
exploits of Sid! Battal Ghazi [q.v], and the Ddnishmendthat only Turkish should be used in the chancery
ndme, devoted to Melik Danishmend [see DANISHMENassumes special significance [see KARAMAN-OCHULLARI,
DIDS] and designed as a sequel to the Battdl-ndme,
at Vol. IV, 620a].
were first committed to writing in the mid-7th/13th
The great bulk of the earliest layer of Western
century, though the Ddnishmend-ndme survives only in
Turkish literature was religious, especially mystical, in
the later version by cArif cAli (761/1360). The emertone and content. The main representatives of this
gence of a closely related genre, hagiography, can
trend in verse were: Sultan Walad (623-712/1226possibly be also dated back to the 8th/14th century,
though written versions begin to surface only towards
1312 [q.v.]), the son of Djalal al-Dfn Rurrn [q.v],
whose Persian works Ibtida-ndma and Rabdb-nama as
the end of the 9th/15th century.
well as his diwdn contain 367 couplets in Turkish;
The prominent and striking feature of this corpus
is the clear, though not unchallenged, predominance
Yunus Emre (possibly d. 720/1320 [q.v.]), the reof Arabic and especially Persian literary norms and
nowned mystical poet whose posthumously collected
diwdn holds the distinction of being the first diwdn | conventions in both poetry and prose. Continuities
in Western Turkish literature and who also composed
with earlier Turkish literary traditions, for instance
the use of alliteration as an organising principle in
a mathnawi of 562 couplets entitled Risdlet al-nushiyye',
poetry, can still be traced (M.S. Fomkin, Sultan Veledi
Gulshehn (d. after 717/1317 [q.v.]), whose Turkish
works include a free adaptation of 'Attar's Mantik
ego tiurkskaya poeziya, Moscow 1994), though the supremal-tayr with the same title and a sacred biography of
acy of the new Islamic literary horizons is not conAkhl Ewran [q.v], both in mathnawi form, as well as
tested. The significance of the Arabic and Persian
legacy should not, however, conceal from view the
a number of ghazals; cAshik Pasha (d. 733/1333 [q.v]),
real and momentous literary event of this period,
who is best known for his monumental mystical
namely, the emergence of an Islamic Western Turkish
mathnawi of around 12,000 verses called Ghanb-ndme
literature at all cultural levels, folk, popular and elite.
but who also composed smaller mathnawis as well as
Bibliography: G. Kut et alii, Ba§langicmdan giiniiself-standing poems; Ahmed Fakrh, most likely the
miize kadar buyiik Turk kldsikleri: tarih, antoloji, ansikloname of several—possibly as many as five—figures
pedi, i, Istanbul 1985 (with essential references); Turk
who lived in Anatolia during this period, to whom is
Dili Arastirmalan Tilhgt-BeUeten, Ankara 1989 and 1991
attributed a kasida of 83 verses called the Carkh-ndme,
(special issues on the emergence of Turkish as a litas well as a mathnawi of 339 couplets called Kitdb-i
erary language and on pre-8th/14th century Turkewsdf-i mesdd^id al-shenfe; and the great Huruff poet
ish poetry, respectively); B. Flemming, four articles
Nesimf (d. ca. 820/1417-8 [q.v.]), whose Turkish diwdn
on Turkish literature in W. Heinrichs (ed.), Neues
played a pivotal role in the development of Adharf
Handbuch der Literaturwissenschaft, v, Orientalisches
poetry. On the profane side, the important figures
Mittelalter, Wiesbaden 1990, 258-64, 278-83, 319were: Khodja Dehhanf [q.v], a poet of the 7th/13th
25, 475-81; relevant articles in Tiirkiye Diyanet Vakfi
century generally viewed as the earliest representative
Islam Ansiklopedisi, Istanbul 1988-. A new ed. of the
of Ottoman diwdn poetry, only ten of whose poems
Battdl-ndme is that of Y. Dedes, Battalname, introd.,
have been recovered; Sheyyad Hamza [q.v], an obscure
Eng. tr., Tkish. transcription, comm. and facs. text,
figure who appears to have lived during the first half
2 parts, Cambridge, Mass. 1996.
of the 8th/14th century and who is best known for
c
(A.T. KARAMUSTAFA)
his 1,529-couplet mathnawi Tusuf u ^elikhd; Mes ud b.
3. Turkish l i t e r a t u r e of the Golden Horde
Ahmed, another obscure poet who is known for his
and of the M a m l u k s .
long mathnawi Siiheyl u New-bahdr, an adaptation from
The subject population of the Golden Horde (the
an unknown Persian work, and his selective verse transMongol rulers of which were Muslim by 1260) in the
lation of Sa'df's [q.v] Bustdn; Kadi Burhan al-Dm (d.
Volga Delta consisted of largely nomadic Kipcak Turks,
800/1398 [q.v.]), the remarkable scholar and stateswho although partially Islamicised, were considered
man who holds the distinction of being the first
pagan for the purposes of the slave trade; Kipcak
Western Turkish poet to collect and arrange his own
slaves provided the manpower of the Mamluk armies
diwdn; Fakhri, who translated Nizamf's Khusraw u Shmn
in Egypt and Syria, whereas some of their compain 758/1367; Yusuf Meddah, the author of Warka we
triots, Muslim scholars from the Kipcak, such as Berke
Gulshdh, which he composed in 770/1368-9; and a
Faklh, and Sayf from Saray, migrated to Egypt and
certain Kemal-oghlu, who compiled a romance entitled
Syria. This may have been the case with Kutb, the
Ferah-name in 789/1387. Well-known poets of the turn
author of the oldest Turkish mathnawi version of
of the 8th/14th century not mentioned here, such as
Khusraw u Shmn. He composed this work probably in
Sheykh-oghlu (d. ca. 812/1340) and Ahmedf (d. 815/
Khwarazm in what is called Khwarazmian Turkish. It
1413 [q.v.]), were transitional figures who ended their
has been assigned to the Golden Horde because it was
careers under Ottoman patronage.
dedicated to its Prince Tinibek, who campaigned in
The most important prose writers of this period are
Khwarazm when he became Khan in 741/1341, and
Mustafa Darfr (d. after 796/1392-3 [q.v.]), best known
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to Melek Khatun of the White Horde. Kutb kept
himself strictly to NizamT's [q.v.~] work, reproducing
its motif structure and metre [see FARHAD WA-SHIRIN] .
A governor of the Golden Horde, Muhammad
Khvvadja Beg, was in 754/1353 the dedicatee of a
mathnawi entitled the Mahabbat-ndma, comprising 440
bayts in the hazadj_ metre, written by Khwarazml on
the banks of the Syr Darya.
"Mamluk Turkish literature", when J. Eckmann
published his surveys, was generally known as "Kipcak
literature". Much of the material Eckmann discussed
consists of manuals which he himself regarded as "of
little value, consisting merely of translations of Arabic
or Persian books". From the 1960s onwards, the attention of scholars, notably A. Zajaczkowski and A. Bodrogligeti, has been increasingly directed towards works
of literary value produced under the Mamluks. The
ethnic consciousness in the Mamluk ruling class persisted through its two periods of rule in Egypt and
Syria (al-Ghawn had fond memories of his native
Caucasus). It showed itself in the Mamluks' names
and their interest for the history and legends of their
peoples. Thanks to them, two of the oldest monuments of Islamic Turkish literature, the Kutadghu bilig
[q.v] and the Diwdn lughdt at-Turk [see AL-KASHGHARI],
with prime data on mediaeval Turkdom, were preserved continuously in Mamluk libraries. This interest often continued into the second generation who
wrote in Arabic, such as Ibn al-Dawadarf [q.v], and
Ibn Taghribirdi [see ABU 'L-MAHASIN], historians who
retold legends on the Turkish and Mongol tribes, and
al-cAynT [q.v], who included excerpts from al-KashgharT
in his world history. If the Kipcak-speaking Mamluks
of the Dawlat at-Turk [see AL-BAHRIYYA], cherished the
earliest Turkic classics, the Turkish-speaking Mamluk
elite of the Dawlat al-Djarkas [see BURDJIYYA], of Circassian and Anatolian (Rurm) origin, valued Yunus
Emre, 'Ashik Pasha and GiilshehrT [^.zw.], who wrote
in old Anatolian Turkish akin to the Turkoman (or
Oghuz, sometimes dismissed as a less "pure" form of
Turkic) of the Arabic glossaries. Political and literary
ties with Rum had existed from the beginning of the
Mamluk state (the sheykh Mukhlis Pasha, cAshik Pasha's
father, a refugee from Saldjuk Rum, spent years in
Egypt). All the preserved Turkish works written for the
education, edification and amusement of the Mamluk
class are from this later period. This literature
has not yet been adequately evaluated, and very little
of the material has been published; this is partly due
to an anachronistic dismissal as "Ottoman" by linguists concentrating excessively on the Kipcak remains, and partly to their absence from the Ottoman
tadhkira literature [cf. MUKHTARAT. 3. In Turkish]. The
works in Kipcak are mostly non-artistic; manuals on
archery and the equestrian arts [see BAYTAR], such as
the Kitdb fi cilm al-nushshdb, Munyat al-ghuzdt, Baytardt
al-wddih and Kitdb al-Khayl; on fikh, such as Berke
Faklh's Irshdd al-muluk wa 'l-saldtin (written in Alexandria in 789/1387); Mukbil b. cAbd Allah's commentary on al-NasafT, Shark al-Mandr (1402), is in
Kipcak Turkish, too, as A. Mertol Tulum (§erhu '/Menar hakhnda, in TDED, xvi [1968]) has shown; to
these can be added three books entitled Kitdb fi 3lfikh and a translation of Abu '1-Layth al-SamarkandT's
[q.v.] Mukaddimat al-saldt). Under Inal [q.v.], six volumes of a sumptuous Kur'an with interlinear Old
Anatolian Turkish translation were completed in
Sha'ban 863/June 1459 (Berlin, Staatsbibliothek, Hs.
or. 6163). Mustafa Danr [q.v.], the blind Mawlawl
author, came from Arzan al-Rum (Erzurum) to Cairo
to compose his Taro^amat al-danr wa-takdimat al-^ahir.
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In this vast and complex work in Old Anatolian
Turkish prose and verse, begun ca. 779/1377, completed after the accession in 784/1382 of al-Zahir
Barkuk [q.v.], the miracles surrounding the Prophet's
birth and life are woven into a single developing narrative down to the life of his community and the
deeds of the early heroes of Islam. His Tardj_ama-i
futiih al-Shdm, a free translation of al-Wakidl's work
(partly printed in F. Iz, Turk edebiyatinda nesir, i, 245-6),
was completed in 795/1392 for the governor of Aleppo.
He also wrote a Tusuf u Zjilaykhd and a Yuz hadith
terdj_emesi partly published in Iz, op. cit., 27-33). Berke
Faklh's rhymed epilogue on his sole extant copy of
Khusraw u Shmn is dated 1383. Kemaloghlu Isma'Tl in
his Ferah-ndme adapted an Arabic prose story in a
Turkish mathnawi in 789/1387 for the governor of
Syrian Tripoli. Sayf-i SarayT translated SacdT's Gulistdn
into Kipcak Turkish under the title Gulistdn bi 'l-turki,
a work dedicated in 793/1391 to the powerful Mamluk
Batkhas al-Sudunf. In an appended small anthology
comprising poems, mostly in Khwarazmian Turkish,
by Mawla Kadi Muhsin, Mawlana Ishak, Mawlana
c
lmad Mawlawl, Ahmad Khwadja al-Sarayl, Khwarazml, cAbd al-Madjld, Toghli Khvvadja, Hasanoghli
and himself, Sayf laid down his prosodic principles.
Al-cAynT [q.v] enjoyed a high reputation as an Arabic
and Turkish scholar. He lectured for Barsbay [q.v]
on history and related subjects, and occasionally translated into Turkish for him. For the Anatolian aspects
of his universal history (in Arabic, ed. Muhammad
Muhammad Amln), he relies to a great extent on the
accounts of eyewitnesses and on his own knowledge
of the country. He translated the Hanaff fakih alKudurl's [q.v] legal treatise into Turkish for Tatar.
Sultan Ka'itbay [q.v] left behind a madgmtfa of poetry
(Istanbul, Aya Sofya 2047); for his library, a finely
illuminated copy was made in 886/1481-2 of the collection of poems, mostly ghazals, Ayat al-basd}ir waghdyat al-sard^ir by Ruhl al-Mamluk, whose personal
name, according to the colophon of the ms. Or. 4128
in the British Library, appears to have been Karadja
(G.M. Meredith-Owens, in Oriens, xviii-xix [1967],
497). For the library of the same sultan, the sumptuous copy (in Istanbul, Topkapi Sarayi, Kogu§lar 883,
Karatay, Turkfeyazynalar, i, 164 no. 489) of Muhammad
b. Adja's (1417-76) translation of the Futuh al-Shdm
by al-Wakidl into 12,000 Turkish verses was made.
The translator, a judge under Ka'itbay, also composed a biography in Arabic (ed. cAbd al-Kadir Ahmad
Tulaymat, Cairo 1974) of his protector, the Amir
Yashbek min Mahdl (d. 885/1480). cAbd Allah from
Diwrlgl [q.v], a kadi in Cairo, composed an carud
manual in mathnawi form in 849/1445 (ed. T. Gandjei,
The Bahr-i diirer: an early Turkish treatise on prosody, in
Studia turcologica memoriae Alexh Bombaci dicata, Naples
1982). In 893/1487-8 Ibrahim b. Ball from cAyntab
composed a mathnawi on geographical matters, the
Hikmet-ndme, for Ka'itbay. A Turkish quatrain by
Ka'itbay's son Mehmed is in the universal history
K. cUkud al-dj_awhariyya (vol. ii, Istanbul, Ayasofya 3313).
Kansawh II al-Ghawn [q.v] left behind a small anthology of Turkish poems by himself and others, including
Ottoman court poetry, called his dlivdn (B. Flemming,
Notes on cAriiz in Turkish collections, in B. Utas and
L. Johanson (eds.), Arabic prosody and its applications in
Muslim poetry, Uppsala 1994, 61-80). The Turkish
K. al-Micrddi (Kogu§lar 989) was copied for al-Ghawn.
A small Risdle-yi deste-gul fi keyjiyyet-i khilkat written for
this same ruler, possibly by a student mamluk, is preserved in the Leiden University Library, Cod. Or.
1390. Implicit in Ka'itbay's, and especially Ghawn's.
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court poetry was both oral and written poetic proficiency in the three Islamic languages of Turkish,
Arabic and Persian. The Dawddar Yashbek min Mahdf
al-Zahirf, who wrote some Turkish poetry himself, was
a great patron of Arabic and Turkish letters [see MISR] .
Kipcak-speakers mingled with Turkoman-speakers
from the Mamluk cities of Amid [see DIYAR BAKR]
and cAyntab [q.v.], from Ak Koyunlu-ruled Arzan alRum [see ERZURUM], or from other parts of Anatolia.
Some of these non-Arabs were sent with embassies
to Turkish rulers (al-cAynf to Karaman [see INAL]; and
Ibn Adja to Tabriz and to Rum). After the introduction of Imamf Shf cism as the official religion in Persia,
turcophone poets from Persia and Adharbaydjan went
to live in Egypt and Syria under Mamluk protection,
whilst others went to the Ottoman Empire. The
Ottoman princes Djem and Korkud [</.zw.] visited
Cairo in 1481 and 1509 respectively. For Kayghusuz
Abdal [q.v.], who spent several years in Egypt, a
Bektashf [q.v] tekke was built on the Mukattam hills
[q.v]; Gulshanf [q.v] settled in Cairo. Sari Giirz's
[q.v] disputations in that city (914/1509) are documented by a member of al-Ghawrf's circle in al-Kawkab
al-durrifi masd'il (adjuribat) al-Ghawri (Istanbul, Topkapi
Sarayi, III. Ahmet 1377), containing answers which
al-Ghawrf gave to various religious questions and some
Turkish poetry. Al-Ghawrf appreciated the "dervish"
style cultivated by the Turkish poet and Sufi" sheykh
Sharif from Amid, whose full name was Husayn b.
Hasan. His is the oldest known Turkish verse translation of Firdawsf's Shdh-ndma, begun in 906/1501
and finished within ten years; it comprises two large
volumes containing about 60,000 bayfe. The earliest
partial edition was undertaken by A. Zajaczkowski,
Turecka wersja Sdh-ndme z Egiptu Mameluckiego, Warsaw
1965, and in RO (reviewed in Isl., xlv [1969]). The
published parts can be briefly summarised as follows.
The Prologue includes doxologies of God and the
Prophet, praise of al-Ghawrf and his predecessors, the
reason for writing the book, the reigns of Gayumarth,
Hushang, Tahmurath and Djamshfd. Fols. 616a-640b:
colophon of vol. i and reign of Luhrasp (= beginning
of vol. ii). Fols. 672-677b: five of the seven deeds of
Isfandiyar. In RO, xxviii/1 (1964). Fols. 874a-883:
Iskandar's death and the lament of the philosophers.
In RO, xxviii/2 (1965). Fols. 1096a-1124b: Excerpts
from the stories of Khusraw Parvfz and Shfrfn,
Khusraw's treasures and Shiruya's ascension. Fols.
1152-1170a on Firdawsf's Shdh-ndma (in prose), epilogue with praise of al-Ghawrf, his scholarly, literary,
and musical sessions, and his buildings. Sharff deviates from Firdawsf in using the ha^aaj metre and in
re-adapting themes from Nizamf. His work is preserved in the autograph presentation copy (Hazine
1519, dated 1511) which has 62 miniatures (vol. i
was completed in 1507 in the Dome of Yashbek, vol.
ii in 1511 in the Mu'ayyad Mosque) and in other
mss. such as Uppsala 147; Hazine 1520-1522; British
Library, Or. 1126 and Or. 7208; and Vienna, Austrian
National Library, A.F. 307 (519).
Husayn b. Muhammad al-Husaynf wrote the minutes of al-Ghawrf's mad^dlis in the Arabic Nafd'is almadj_dlis al-sultdniyya ft hakd'ik al-asrdr al-kur3dniyya,
including a Turkish poem.
Darfr's and Sharff's works have been highly influential in Anatolian Turkish writing (the indebtedness
of Suleyman Celebi to Darfr is known). Whereas the
few literary works in Kipcak Turkish produced in the
Mamluk lands, such as Sayf's Gulistdn translation, are
preserved in unique copies and had no traceable
influence on other Turkish literatures, the importance

of the much-copied Turkmen-Oghuz works produced
in the Mamluk state was considerable for Ottoman
literature. The momentous events which led to the
fall of the Mamluk sultanate and the removal of the
Mamluk libraries to Istanbul soon after the Ottoman
conquest (possibly by Khadim Suleyman Pasha [q.v.]),
combined to make Mamluk Turkmen-Oghuz literature shortlived in its country of origin, but a matter
of widespread interest throughout the western Turkish
world from the 15th century onwards.
Bibliography: Pioneer works in critical research
are the studies of T. Halasi-Kun, Zajaczkowski,
Eckmann and Bodrogligeti. These writings are mentioned in J. Eckmann, The Mamluk-Kipchak literature,
in CAJ, viii, 304-19, and B. Flemming, %um Stand
der mamluk-turkischen Forschung, in W. Voigt (ed.),
ZPMG. Supplement III, 2. XIX. Deutscher Orientalistentag 1975, Wiesbaden 1977, 1156-64; A. Zajaczkowski, Najstarsza wersja Turecka Husrdv u Sinn Qutba,
Warsaw 1958; M.N. Hacieminoglu, Kutb'un Husrev
ii ^irirfi ve dil hususiyetleri, Istanbul 1968; Khwarazmf's
Mahabbat-ndma, ed. T. Gandjei, // "Muhabbat-ndma"
di Horazmi, in AIUON, N.S., vi (1957); Osman
F. Sertkaya, Horezmi'nin Muhabbet-name'sinin iki yeni
yazma niishasi uterine, Istanbul 1972; Recep Toparli
(ed.), Berke Fakfh, Irshdd al-muluk wa 'l-saldtin, Ankara
1992. For the contents of Darfr's Siyer and its being
illustrated under Sultan Murad III, see Z. Tamndi,
Siyer-i nebi. Islam tasvir sanatinda HZ. Muhammed'in
Hayati, Istanbul 1984; a modern Turkish version is
M.F. Giirtunca, Erzurumlu Mustafa Darir (Gb'zsuz).
Kitabu siyeri'n Nebi, 3 vols., Istanbul 1977. See also
Zajackowski, Poezje stroficzne cAsi'q-pasa, Warsaw 1967;
idem, Sto sentencyj i apoftegmatow Arabskich Kalifa 'Aliego w
parafrazie Mamelucko-Tureckiej, Warsaw 1968; Mohammad Awad, Sultan al-Ghawn. His place in literature and
learning (three books written under his patronage], in Actes
du XXe Congres International des Orientalistes, Brussels,
September 1938, Leuven 1940, 321 ff.; N. Atasoy,
1510 tarihli Memluk §dhnamesinin minyaturleri, in Sanat
Tarihi Aras,tirmalan, ii (1969), 49-69; B. Flemming,
Serif, Sultan Gavri und die "Perser", in Isl., xlv (1969),
81-93; eadem, Literary activities in Mamluk halls and
barracks, in M. Rosen-Ayalon (ed.), Studies in memory ofGaston Wiet, Jerusalem 1977, 249-60; B. Radtke,
Das Wirklichkeitsverstdndnis islamischer Universalhistoriker,
in Isl., Ixii (1985); J.M. Rogers, The uses of anachronism. On cultural and methodological diversity in Islamic
art, London 1994.
(BARBARA FLEMMING)
4. Turkish l i t e r a t u r e u n d e r the Ottomans.
In general, see COTHMANLI. in. Literature; and for
the ghazel specifically, see below.
The ghazel (literally "flirtation"), a lyrical form with
the rhyme scheme aa xa xa xa, etc., is the most frequently used poetic form in Ottoman diwdn literature
(which is consequently also called "ghazel literature").
Its formal conventions are those of the Persian ghazal
[see GHAZAL. ii], as are its aesthetic norms and rhetorical devices. What elements of Turkic folk poetry may
have been blended into the assimilation process of
the Persian model and what interaction between folk
and diwdn poetry may have taken place during the
approximately five hundred years of the Ottoman
gjiazeVs popularity is open to conjecture. Some such
interaction is documented by certain folk poems by
diwdn poets (e.g. by Mejalf [q.v] in the 10th/16th
century) and ghazels (or forms derived therefrom) written by folk poets from the llth/17th century onward.
The classical Ottoman ghazel has five to 15 verses
(ghazek of only four verses occur too rarely to permit
the conclusion that this was also an accepted length,
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these possibly being fragments). Ghazels of more than
15 verses (ghazel-i mutawwel) occur, though primarily
in the early period (for example, by Ahmed! [q.v] in
the 8th/14th century). A tendency to write ghazels
containing an uneven number of verses can be
observed, five and seven verses being the marked
favourites. The length of five verses had become the
general favourite by the 10th/16th century (cf. E.G.
Ambros, Osmanli gazelinin uzunlugunda gorulen geli§meler.
16. yiizyilda durum, in Jwl of Turkish Studies, xx [1996],
1-8).
The ghazel is composed in accordance with the rules
of the Arabo-Persian metrical system (carud [q.v.]).
However, not all Arabic metres were used in the
Ottoman ghazel and among those that were used, certain variants of ramal, hazaaj, and muddric occur by
far most frequently. Each verse of a ghazel is usually
a complete semantic entity by itself; more often than
not the verses of a ghazel appear, at least at first
glance, to be linked to each other mainly by the
metre and the rhyme. The relatively rare ghazels with
a pronounced thematic focus are called ghazel-i yek
dheng (whereas ghazels deemed to be of equal quality
from beginning to end are known as ghazel-iyek dwdz).
The best verse of the ghazel is termed beyt el-ghazel or
shah-beyt.
Sometimes one of the hemistichs of the matla' (the
first verse, the two hemistichs of which rhyme with
each other) is repeated in the last verse of the ghazel
(redd-i matla'}. A few ghazels of later date even have
two matlacs. The pen-name (makhlas [see TAKHALLUS.
2.]) of the poet occurs generally in the last verse
(maktac), rarely in the penultimate verse (htisn-i maktac)
or not at all. In some ghazels, one or more verses in
praise of a person follow the verse containing the
makhlas of the poet (ghazel-i mudheyyel). Another variant is the ghazel-i mulemma' that is written in alternating Turkish and Persian and/or Arabic hemistichs.
The occasional ghazel-i musammat is a ghazel the
verses of which, with the exception of the matlac, have
"inner rhyme" in that the middle and end of their
first hemistich rhymes with the middle of their second hemistich (1st verse: aa\ 2nd verse: bbba; 3rd verse:
ccca\ etc., which corresponds to the strophic form of
the murabba'). Such ghazels naturally require metres
that can be divided into two equal sections, as for
example the asli hezedj. metre of four mefa'ilun.
Throughout the centuries, writing "parallels" to
already existing ghazels was a very popular excercise.
Such a "parallel", nazire, had to have the same metre
and rhyme as its model. By means of it the poet
tried to prove his equal or even greater excellence.
However, due to the preponderance of some metres
and to the fact that some rhymes are easy to apply
and very hackneyed, determining whether a poem is
a nazire or not in the absence of corroborative evidence is often fraught with uncertainty (cf. E.G.
Ambros, Nazire, the will-o'-the-wisp of Ottoman Divdn
poetry, in W%KM, Ixxix [1989], 57-83).
In an ordered (muretteb) collection of poetry (diwdn),
the ghazels are arranged alphabetically according to
the last letter of their rhyme and, as a rule the poet
composes at least one ghazel using each letter of the
Arabic alphabet as final rhyme letter.
The traditional subject matter of the Ottoman ghazel
is love, of either mystical or profane nature (though
the latter is often mystically inspired and generally
couched in the mystical idiom), with concomitant elements such as wine and spring, personae such as the
derwish and the cup-bearer, in settings such as the
garden in spring, the tavern, etc. (all aspects to be
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found in the Persian model). Only from the llth/17th
century onward, was the thematic scope of the
Ottoman ghazel progressively broadened to include
other topics such as philosophic or didactic thoughts,
laments on fate, etc. (Prior to this there were, however, some ghazels by sultans and princes expressing
their feelings about events of the day quite clearly.)
The diwdn idiom, which over the centuries became
saturated with Arabic and Persian vocabulary, was,
of course, also that of the ghazel. The ghazels which
Nazm! of Edirne (d. 961/1554) wrote in pure simple
Turkish (tiirki-yi basit) are the most notable exception
to this rule.
The lyricism of the ghazel was not put to the service of pecuniary aims or personal advancement as was
the kaside [see KASIDA. 3], but sometimes ghazels were
set to music and sung.
The forerunners of the Ottoman ghazel go back to
the 11 th century in Central Asia. In Anatolia in the
7th/13th century, Djalal al-Din Rumi's [q.v.] Persian
ghazels were very influential in preparing the ground
for the Turkish ghazels of mystical purport. The first
Turkic samples of this variety of ghazel were written
by Rumi's son Sultan Walad [q.v.]. Some also were
written by the great mystic Yunus Emre (d. 720/1320
[q.v]). In the sphere of worldly love, the first ghazels
are by Dehhan! in 7th/13th century Anatolia.
In the 8th/14th and 9th/15th centuries, Ahmed!
[q.v.] followed by Sheykh! [q.v.] and Ahmed Pasha
[q.v], played an important role in the further development of the ghazel. The 9th/15th century then saw
the maturity of the Ottoman ghazel, with Nedjat! Beg
[q.v] regarded as its grand master. Sultan Mehemmed
II and his son Djem were also reputed for their
accomplishments in this field (as were so many of the
Ottoman sultans and princes and one princess, namely,
c
Adile Sultan, 1826-99, daughter of Sultan Mahmud
II and authoress of a diwdn).
In the 10th/16th century, the apogee of the art of
ghazel-writing was reached with masters like Dhat!
[q.v], Khayal! Beg [q.v], Yahya Beg (Tashlidjali [q.v]),
Baghdadli Ruh! [q.v], Newc! [q.v] and Bak! [q.v].
Fuduli's [q.v] ghazels, though reflecting his Adhar! origin, influenced the strictly Ottoman ghazel and enjoyed
lasting popularity due to their sincere emotions. This,
too, is the century that saw the production of the
largest collection of Ottoman ghazels ever written,
namely, that by Sultan Siileyman the Magnificent (his
diwdn contains 2,801 ghazels, the next largest collection
of "only" 1,825 being by Dhati).
The popularity of the ghazel continued unabated in
the 11th/17th century, flourishing with poets like Nef c !
[q.v] (even though this poet is primarily renowned
for his kasides), Najil!-yi Kadlm [q.v], the Sheykh elIslam Yahya Efendi [q.v] and Nabi [q.v].
In the 12th/18th century the ghazel continued to
flourish, the luminaries of this century being Nedim
[q.v], famous not only for his ghazels but also, and
perhaps even more, for his sharkis [q.v], and Sheykh
Ghalib [q.v.].
The ghazels written in the 19th century no longer
attained the former level of excellence. Finally, after
the turn of the century the writing of ghazels fell into
desuetude.
Bibliography: W.G. Andrews, Jr., An introduction to
Ottoman poetry, Minneapolis and Chicago 1976, 13642; idem, Poetry's voice, society's song. Ottoman lyric poetry,
Seattle and London 1985; C. Dilcin, Divan §iirinde
gazel, in Turk Dili, Hi (1986), 78-247; B. Flemming,
Das tiirkische Gasel, in W. Heinrichs (ed.), Neues Handbuch der Literaturwissenschaft, v, Orientalisches Mittelalter,

720

TURKS

Wiesbaden 1990, 278-83; H. Ipekten, Eski Turk edebiyati. Nazim §ekillderi ve aruz, Istanbul 1994, 7-27;
M. Isen and A.F. Bilkan, Sultan fdirler, Ankara 1997.
(EDITH G. AMBROS)
5. M o d e r n T u r k i s h l i t e r a t u r e .
The foundation of the Turkish Republic in 1923
may be taken as the beginning of modern Turkish
literature because it is the beginning of a new era
not only politically and historically but also culturally.
The cultural policy introduced by the Republic aimed
to cut the ties with the past and build a new culture
which would be nationalist (in Kemalist terms), populist and "progressive". Language reform (1928) and
various social and educational reforms were steps
towards the realisation of this ideal. In a remarkably
short time, the literature of the Turkish Republic
became one of the most diverse literatures both in
form and content, reflecting a variety of ideological
and political stances, artistic beliefs and practices. It
is possible to look at modern Turkish literature in
four periods which are by no means sharply divided.
(a) 1923-38. The most prominent features of the
period are nationalism, optimism and the pride of
having won the War of Liberation. With the literacy
campaign which followed the alphabet reform (1928)
and the purification of the Turkish language, the opening of Halkevleri "People's Houses" [see KHALKEVI]
whose activities included exhibitions, drama clubs,
library services, community courses, and the import
of new technologies for printing, the number of published materials and literacy increased dramatically.
The state policy of forming and shaping a new culture was in full speed. In poetry, numerous revered
poets such as Abdulhak Hamid Tarhan (1852-1937),
Mehmet Emin Yurdakul (1869-1944 [see MEHMED
EMIN]), Ahmet Hasjm (1885-1933), Mehmet Akif Ersoy
(1873-1936 [see MEHMED CAKIF]), Yahya Kemal Beyath
(1884-1958), who had emerged during the Ottoman
empire, continued to write, usually with carud. But there
was also a new generation of poets who sometimes
formed literary circles. For example, Faruk Nafiz
gamhbel (1898-1973 [see CAMLIBEL, in Suppl.]), Yusuf
Ziya Ortag (1913-75 [q.v.]), Orhan Seyfi Orhon (18901972), Halit Fahri Ozansoy (1891-1971), and Enis
Behig Koryiirek (1891-1949 [q.v]) are known as Hece'nin
be$ §airi "Five poets of the syllable". They divorced
themselves from carud and promoted the syllabic metre.
They were populists and romantic nationalists at heart.
They wrote about nature, and in praise of Anatolia
and its people. Another group, the Tedi me§aleciler
"Seven torches", was composed of young poets in
search of novelty as a reaction to the romantic nationalism of their aforementioned colleagues. Among them
were Sabri Esat Siyavu§gil (1907-68), Ziya Osman Saba
(1910-57), Yasar Nabi Nayir (1908-81), and Cevdet
Kudret Solok (1907-). They, too, wrote in syllabic
metre but more under the influence of the French Parnassian school. During the same period, Ahmet Hamdi
Tanpmar (1901-62), Ahmet Muhip Diranas (1909-80),
Ahmet Kutsi Tecer (1901-67) and Cahit Sitki Taranci
(1910-56) also became well-known names. The real
revolutionary and modernising poet was Nazim Hikmet
(1902-63 [</.y.]), who did away with the conventional
moulds and wrote poems full of lyricism which damned
social injustice. In fiction, Yakup Kadri Karaosmanoglu (1889-1974), Refik Halit Karay (1888-1965 [q.v.]),
Halide Edip Adivar (1884-1964 [see KHALIDE ED!B]),
Re§at Nuri Guntekin (1889-1956 [see RESHAD NUR!]),
Huseyin Rahmi Giirpmar (1864-1944), Peyami Safa
(1899-1961), Halit Ziya U§akligil (1866-1945 [see
KHALID piYA3]) and Memduh §evket Esendal (1883-

1952 [q.v. in Suppl.]) depicted the disintegration of the
Ottoman society, the immoral lives of religious sectarians, conflicts between urban and rural Anatolia,
and also wrote sagas of the recent war.
(b) 1940-60. By the 1940s, the romantic nationalism of the previous era turned to social realism.
Turkish intellectuals responded to diverse political and
social trends and ideas. Meanwhile, the state encouraged and invested in the translation of literary works
from the leading outside languages into Turkish. In
poetry, with the Garip "Strange" or Birinci yeni "The
First new ones" movement in the early 1940s, Orhan
Veli Kamk (1914-50 [q.v.]), Oktay Rifat Horozcu
(1914-88 [q.v.]), and Melih Cevdet Anday (1915-)
launched poetic realism. They did away with rigid
forms, metres and rhyme, and moved away from lyricism. In their poems they championed the little man
as hero. During the same period, Fazil Hiisnii Daglarca (1914-), Behcet Necatigil (1916-79), Cahit Kiilebi
(1917-) and others wrote on a variety of themes, developing their own styles. During the late 1950s, a strong
reaction against realism in poetry emerged from a
group of poets who called themselves Ikinci yeniler
"The Second new ones" and advocated "art for
innovation's sake". Salah Birsel (1919-), Ilhan Berk
(1916-), Cevdet Slireyya (1931-), Tahir Uyar (192785) and Edip Cansever (1928-86) practised obscurantism and neo-surrealism. Their wild imaginations
and dreams were expressed with distortions of language. More than anything, they tried to depict the
experiences of the alienated individual in urban centres. In fiction, Sait Faik Abasiyanik (1906-54)
combined in his short stories local colour with scenes
from the everyday life of the little man. Harsh and
not-so-happy realities of the Anatolian peasants and
rural life found expression first in the writings of
Sabahatin Ali (1906-48 [q.v]) and then Mahmut Makal
(1933-) in the 1940s. In the mid-1950s, the genre of
the Village novel emerged, represented at its best by
Yasar Kemal (1922-), Orhan Kemal (1914-70) and
Fakir Baykurt (1929-), and in drama by Cahit Atay
(1925-) and Necati Cumali (1921-). Tank Bugra (191894) and Kemal Tahir (1910-73) reflected the interest
of the literati in history through their novels, as did
A. Turan Oflazoglu (1932-) and Orhan Asena (1922-)
through their plays. Ahmet Hamdi Tanpmar (190162) combined occidental and oriental values in his
novels. During the same period, Nurullah Ata9 (18981957) wrote belles-lettres and left a lasting impression
with his innovative usage of Turkish syntax and lexicon. The search for something different to replace
the Village novel genre is seen in the works of authors
like Leyla Erbif (1931-), Viis'at O. Bener (1922-) and
Ferid Edgii (1936-), while Aziz Nesin (1915-95) began
to excel as the most prolific satirist of modern times.
(c) 1960 onwards. During the 1960s and the 1970s,
"art is for society" became the prominent approach.
Thinking of the past and trying to come to terms
with it was usually expressed in revolutionary themes.
Social problems and different ideological and political solutions to them were reflected in literature, so
much so that politics and literature became at times
inseparable. In poetry, Ahmet Arif (1926-91), Ataol
Behramoglu (1942-) and Ismet Ozel (1944-) called
themselves the revolutionary young poets against the
bourgeois writers. Later, Ozel was to turn to Islam
and Behramoglu abandoned crude propaganda and
his didactic style. Atilla Ilhan (1925-) combined elements of classical and folk poetry, whilst Can Yiicel
(1926-) excelled as the lyrical satirist. Village poets
continued to provide enlightenment and live entertain-
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ment to their provinces, but at the same time most
of the minstrels made appearances in the urban centres.
While the poems of the blind minstrel A§ik Veysel
(1894-1973) came to be known by everyone, new and
old folk ballads became songs of protest in the 1970s.
The village genre continued with Fakir Baykurt, §evket
Siireyya Aydemir (1897-1976), and Ya§ar Kemal in
novel and short story, but the majority of the authors
began to shift to themes concerning the life of the
individual and to more urban settings. Turkish workers
and the problems associated with immigration, and
the individual's alienation also became popular subjects. While Yusuf Atilgan (1921-89), Tahsin Yiicel
(1933-), Enis Batur (1952-), Orhan Pamuk (1952-),
Nedim Giirsel (1951-), Selim fieri (1949-), Bilge Karasu
(1930-95), Murathan Mungan (1955-), Fiisun Akath
(1944-) are among the prominent names of the era, a
group of women writers such as Nezihe Meric (1925-),
Leyla Erbil, Adalet Agaoglu (1929-), Sevgi Soysal
(1936-76), Fiiruzan (1935-), Tomris Uyar (1941-), Aysel
Ozakm (1942-), Pmar Kiir (1943-), Nazh Eray (1945-),
Ayla Kutlu (1938-), Latife Tekin (1957-) and Erendiiz
Atasii (1947-), who emerged in the 1970s and 1980s,
continue their success through the 1990s. In drama,
Cahit Atay and Sermet Qagan (1929-70) are known
for their plays which use Turkish themes and traditional forms with absurdist influences. The late 1980s
saw the advent of "writers in prison", following the
coup in 1980, and a group of "Islamic poets" such
as Sezai Karakoc (1933-) and Ismet Ozel (1944-) who
write in the forms of current innovative Turkish poetry.
Meanwhile, a Turkish diaspora literature is emerging
with the works of second-generation Turkish settlers
in Europe.
Turkish literature of the 1990s is more diversified
and pluralistic than ever with a range of beliefs, settings, situations and ideologies; it is no longer a literature of the "type", but of the individual.
Bibliography. Niyazi Berkes, Literary development in
modern Turkey, in Toronto Quarterly, xxix/2 (1960),
225-43, Carole Rathburn, The village in the Turkish
novel and short story, 1920-1955, The Hague 1972;
Fahir Iz (ed.), An anthology of modern Turkish short
stories, Minneapolis 1978; Special issue on Ya§ar
Kemal, in Edebiyat v/1-2 (1980); Talat Sait Halman
(ed.), Contemporary Turkish literature: fiction and poetry,
Rutherford 1982; Sarah Moment Ati§, Semantic structuring in the modern Turkish short story, Leiden 1983;
Ahmet O. Evin, Origins and development of the Turkish
novel, Minneapolis 1983; art. Edebiyat, in Cumhuriyet
donemi Turkiye ansiklopedisi, Istanbul 1983, iii, 579648; Halman (ed.), Modern Turkish drama: an anthology of plays in translation, Minneapolis 1983; Seyit
Kemal Karaalioglu, Turk edebiyati tarihi, iv-v, Istanbul
1986; Mahir Unlii, 20. yuzyil Turk edebiyati, 5 vols.,
Istanbul 1987-90; Niliifer Mizanoglu Reddy (tr.),
Twenty stones by Turkish women writers, Bloomington
1988; Behget Necatigil, Edebiyatimizda isimler so'zlugu,
Istanbul 1991; R. Ostle (ed.), Modern literature in the
Near and Middle East 1850-1970, London 1991;
Feyyaz Kayacan Fergar (ed.), Modern Turkish poetry,
Ware 1992; Kemal Silay (ed.), An anthology of Turkish
literature, Bloomington 1996.
((^IGDEM BALIM)
6. L i t e r a t u r e in T u r k i c l a n g u a g e s o u t s i d e
T u r k e y from 1400 to the p r e s e n t .
(a) C a g h a t a y l i t e r a t u r e in C e n t r a l Asia and
Uzbek literature
Poetry in Caghatay, called also Tiirki, had its climax
in the 15th century with the works of Mir CA1I Shir
Nawa'T [q.v]. Back in history, continuity of Turkic
written literature presented itself in a different light
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than today. Towns and libraries were destroyed as
the Mongols were advancing. The cultural centres had
little time to flourish and consolidate, either before
destruction, like Kashghar, or after destruction, like
Saray in the territory of the Golden Horde. Books were
only very sporadically preserved and handed down.
A great deal was lost for ever, and just by chance
did this or that emerge centuries later.
Nawa'f obviously did not know the Kutadghu bilig
by Yusuf Khass Hadjib [q.v] of the l l t h century. He
knew the name of Ahmad Yuknakl [q.v.], but had
not read his cAtabdt al-hakd^ik. Ahmad Yasawl [</.#.],
of whose poems he may have heard though it is very
unlikely that they had been written down at that early
time, was a holy man to him whom he mentioned
in his Nasa'im al-mahabba. We know from his tadhkira,
the Mad}dlis al-nafa'is, that he must have been very
familiar both with the Persian and the Caghatay literatures of the 9th/15th century.
Caghatay poets living in Harat were Lutfi [q.v]
(Lutfi she'riydtidan, Tashkent 1985); Yusuf Amm (first
half 15th century), known as the author of the mathnawi
Dah-ndma (833/1429-30), a diwdn, and the mund^ara
Bang u caghir; and YakTm (first half 15th century), who
wrote the mund^ara Ok yaynln mund^arasi. Husayn Baykara [q.v], ruler of Harat, contributed to the flourishing of literature, and he even wrote a diwdn himself
under the takhallus Husaynl (K. Eraslan, Hiiseyn-i Baykara divdm'ndan sefmeler, Ankara 1987; idem, ^amdlindin
kuzim rawshan, Tashkent 1991). The author of ghazah
and kasidas, Sakkakl (d. before 853/1449), lived in
Samarkand, and perhaps in Sawran, since he wrote
a kaslda for Amir Arslan Khwadja Tarkhan, military
commander and governor of Ulugh Beg in Sawran.
The latter had a reputation as a friend of poetry: he
had the 'Atabdt al-hakd'ik copied, writing some verses
himself to complement it. Nawa'T did not find Sakkaki's
poems in Samarkand around 872/1467, which may
also be an indication that Sakkakf actually did not
live in Samarkand to the end of his life. (Tanlangan
atharlar, Tashkent 1960; Russian tr., Izbrannoe, Tashkent
1961). Ata'I was also one of the Samarkand ghazal
poets, though he came from Balkh and died in his
home town in the middle of the 15th century. The
Tlmurid Sayyid Ahmad, author of the mathnawi
Tacashshuk-ndma (839/1435-6), lived as governor in
Khurasan. Khudjandf, who around 802/1400 wrote
the mathnawi Latafat-ndma (ed. E.I. Fazilov, Khodzandi.
Latafat-name. Kniga o krasote, Tashkent 1976), is likely
to have written his works in Khwarazm. It is, however,
not yet known where Gada'I (ca. 807/1405-after 897/
1491-2) lived, writer of ghazals, or AhmadT, author of
the mund^ara about string instruments (Gada'f's poetry
was edited in Tashkent on the basis of J. Eckmann's
edition in TDEY, x [1960], 65-110: Gada'f, Shecrlar
1965; further Janos Eckmann, The Dwdn of Gadd'i,
Bloomington 1971.) Neither do we know where Sayyid
Kasirm lived, of whom four mathnawis were found in
the library of Rampur in the 1970s: Maqjma' al-akhbdr
dedicated to Tlmur's grandson Abu Sacld, Gulshan-i
rdz, Hakikdt-ndma, Ildhl-ndma (ed. B. Kasimkhanov:
Sayyid Kdsimlnin adabi-didaktik ddstdnlari, Tashkent 1987;
idem, Sayyid Kdsiml. Mathnawilar maajmucasi, Tashkent
1992).
Shlraz should also be mentioned among the places
where Caghatay poetry evolved in the time of the
Timurids. Hafiz Khwarazmr, whose real name was
probably cAbd al-Rahim, presumably lived here at the
turn of the 14th to the 15th centuries. The only manuscript found of his voluminous diwdn is kept in the
library of the Salar Djang Museum in Haydarabad,
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ms. no. 4298 (ed. H. Sulayman, Hafiz Khwarazmi she'riyatidan, Tashkent 1980; idem, Diwdn, 2 vols. Tashkent
1981; Russian tr. S. Ivanov, Izbrannoe, Tashkent 1981).
Haydar Khwarazmf (d. after 850/1447) also found his
new home in Shfraz; he was the first Turkic poet
who, stimulated by Nizaml's [q.v.] Makhzan al-asrdr,
wrote a brief mathnawi of the same title and metre
(sarf] (on him, cf. N. 'Abdullaev, Haydar Khwdrazmi
wa unin Makhzan al-asrdr, Tashkent 1976).
Balkh was the home of Hamidf or Durbek, the
author of the mathnawi Tusuf u ^alikhd, composed in
8J2/1409-10 or 874/1469-70 (cf. cAbd al-Ra'uf Fitrat,
Uzbek adabiydti namunalari, Tashkent-Samarkand 1928,
124-39).
Hence in the 15th century, Caghatay literature was
not only flourishing in Harat and Samarkand, widely
known as cultural centres of the Timurid era, but also
in the southwest and in the northern regions bordering on the steppe. Well-known genres were ghazal and
kasida, rubd'i, tuyugh, mifammd and mathnawi, as well as
mundzara, the latter in verse or in prose interspersed
with verses.
Though Nawa'I himself had created an outstanding example, he feared for the further existence and
development of Caghatay poetry at the end of his
life. In Muhdkamat al-lughatayn, he called upon the poets
who spoke Turki as their mother tongue, to write not
only in Persian but also in Turki. Actually, none of
the poets in the centuries to come left behind such
an extensive ceuvre as Nawa'f did, and none succeeded in arousing such a great interest among the
Turkic poets of all regions and even among the Persian
poets. But even though Caghatay literature was never
again as rich as in Nawa'T's day, it did not die until
the end of the 19th century. Then came the time when
literatures started to be written in those languages
which had, until that time, only existed in dialects
and which therefore had been considered inappropriate
for high-level literature.
Bibliography for the 15th century. The most
important survey with references about manuscripts
and editions of texts is J. Eckmann, Die tschaghataische
Literatur, in PTF, ii, 304-61. Other works of a general character are: M. Fuad Kopriilii, Qagatay edebiyati, in IA, iii, 270-323; Uzbek adabiydti ta'nkhi,
5 vols., vols. i and ii, Tashkent 1978; Istoriya uzbekskoy literaturl s drevneyshikh vremen do Velikoy Oktyab'rskoy
Sotsialisticeskoy Revolyutsii, 2 vols., Tashkent 1987-9.
Further, a new edition of Mir CA1T Shir Nawa'f's
works should be mentioned: Mukammal atharlar tuplami, 20 vols., started in 1987. Trs. of his works:
Alisher Navo'i, Gazels et autres poemes. Trad, du turc
et presente par Hamid Ismailov, Paris 1991; Russian tr.
Yazik ptic, Izd. podgotovil S.N. Ivanov, Petersburg
1993.—The texts of the 15th century were given
in a number of anthologies in the 1980s.
Among the poets of the 10th/16th century are the
two founders of states, Babur [q.v.] and Shaybam or
ShfbanT Khan [q.v.]. Only one manuscript each exists
of Shaybam Khan's diwdn, of his text Bahr al-hudd
and of his risdla, whereas Babur's ghazals, rubd'ts and
tuyughs were widely spread, and his memoirs, Wakd'ic
(the Bdbur-ndma), were translated into Persian more
than once, encouraged by his successors who were
anxious to preserve them. For Shaybam Khan, see
A. Bodroligeti, Muhammad Shaybdnis "Bahni 'l-hudd",
in UAJb, liv (1982), 1-56; idem, Muhammad Shaybam
Khan's apology to the Muslim clergy, in Archivum Ottomanicum,
xiii (1993-4), 85-100. For Babur, see Atharlar, 3 vols.,
Tashkent 1965-6; S.A. Azimdzanova, Indiyskiy divan
Babura, Tashkent 1966; Baburname, Istanbul 1970; Z.M.

Babur. Traktat ob aruze, ed. I.V. Stebleva, Moscow
1972; I.V. Stebleva, Semantika gazeley Babura, Moscow
1982; Babir she'riydtidan, Tashkent 1982; P. Samsiev,
Bdbur-ndma, Tashkent 1989; G.F. Blagova, "Baburname"—yazik, pragmatika teksta, stil', Moscow 1994; Bilal
Yiicel, Bdbiir Divdm, Ankara 1995; The Baburnama,
memoirs of Babur; prince and emperor, tr., ed. and annot.
by W.M. Thackston, New York 1996.
Babur's poetry was a model for other Turkic poets
living in India in the 16th century. Babur's son
Kamran (1509-57) was one of them (ed. SaTdbek
Hasan, Tashkent 1993), as was Bayram Khan (150461), a descendant of the Turkmen Bakhor (Saylanan
eserkr, Ashkhabad 1970; Diwdn of Bayram Man, Karachi
1971; G.Y. Aliev, Bayramkhan-turkmenskiy poet, Ashkhabad
1969). Caghatay poetry did not, however, survive,
compared with Persian poetry in India in the following centuries.
In the 16th century another genre was added to
the existing ones, sc. historiographies, which had traditionally been written in Persian only. A first attempt
to write briefer historical texts in the Caghatay language was made by Nawa'I (Tdnkh-i muluk-i cAdj_am
and Tdnkh-i anbiyd3 wa hukamd3}, and the structure
of Babur's memoirs was already similar to that of
a chronicle. Extensive chronicles were written in the
time of the Shaybanids. Furthermore, translation from
Persian into Caghatay became popular and was to
develop over the centuries to come. Muhammad Salih
(1455-1534 or 1535) wrote a chronicle in verse called
Shaybdm-ndme arousing the interest of the European
scholars in the 19th century and repeatedly published
ever since (recent ed. N. Dawran, Tashkent 1961;
E. Shadfev, Tashkent 1989). At the demand of Shaybanf Khan and the Shaybanids, a number of historical works were written in prose about their descent and
their deeds, among them the anonymous Tawdnkh-i
guzida nusrat-ndma (908-9/1502-4, ed. A.M. Akramov,
Tashkent 1967). In the 16th century, the £afar-ndma
by Sharaf al-Dfn cAli Yazdl [q.v] was twice translated into Caghatay and the Tdnkh-i Taban once (from
Persian). Apart from the historical texts that were written in Caghatay following the example of Persian
historiography, a type of historical literature characterised by strong mythological elements developed from
the genealogies of the nomads dating as far back as
Cingiz Khan and Oghuz Kaghan, especially in the
distinguished families. Examples are Abu '1-Ghazf
Bahadur Khan's [q.v] Shadj.ara-yi Tardkima (1070/1659)
and Shadj_ara-yi Turk (1076/1665, finished by Anusha),
which aroused great interest in Russia and Europe
already in the 18th century (recent ed. K. Munfrov
and K. Mahmudov, Shadjara-yi Turk, Tashkent 1992).
Among the poets of the 16th century the Khan of
Bukhara cUbayd Allah, whose pen-names were 'Ubaydl
and Kul 'Ubaydf (d. 1539), should be mentioned
(selected poems: Kul 'Ubaydi, Wqfa kilsan, Tashkent
1994). While many of the poems which the Persianwriting tadhkira author Hasan Nithan makes mention
of seem to be lost, some mathnawis of the 16th century have enjoyed great popularity almost continuously, e.g. Madjlisi's Kissa-yi Sayf al-muluk, the material
of which was taken from the tales of Thousand and
One Nights. Since 1807 it has been printed several
times in Kazan (cf. Uzbek adabiydti ta'nkhi, iii, Tashkent
1978, 105-17; Goniil Tekin, XVI yuzyil fagatay /airi
Meclisi'nin Seyfelmuluk adh mesnevisi hakkinda, in Journal
of Turkish Studies, xi [1987], 133-200). Of the mathnawi
by Padshah Khwadja (1480-after 1565), the father of
Nithan, the Maksad al-atwdr has been handed down
(extract in 'Asrlar niddsi, Tashkent 1982, 93-117). His
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didactic prose, following the example of Safdi's Gulistan,
is entitled Guitar (extracts ed. W. Zahidov and S. Ghanieva, "Miftdh al-cadl" wa "Gulzar" dan, Tashkent 1962;
for the author, cf. M. Mirzaahmedova, Ktfdd^d: haydti
wa idjddi, Tashkent 1975). Tdhir u ^uhra by Sayyadf,
in which the mathnawi verses alternate with four-line
strophes, was probably composed in the 17th century
(ed. Tashkent 1960).
Poetry of Central Asia in the 17th and 18th centuries was first of all religious poetry. It developed in
two different directions. Baba RahTm Mashrab (b. in
the middle of the 17th century in Namangan, hanged
1711 in Balkh) represents the rebellious type of poetry
that was bold enough to challenge all traditions and
customs referring to God and to tell of passionate
love, which recipients, depending on their individual
views, were free to interpret either as love of God,
or of the love of a woman or of a man. His ghazals
and mukhammas were much read, and set to music
they are also sympathetically received (recent ed. in
Tashkent: Tanlangan atharlar, 1971; Mashrab she'riydtidan, 1979; Shah Mashrab kissasi, n.p. n.d. [1991]; Kissayi Mashrab, 1992; Mabdd'-i nm, 1994; Russian tr.
Izbrannoe, 1980; new ed. of Russian tr. by N.S. Lykoshin
(1910), Dlwdna-yi Mashrab, 1992). A quite different aim
was followed by Sufi" Allah Yar (ca. \6\6-ca. 1706)
from Yangi Kurghan, who intended to pass on the
fundamental values of Islam by narrating vivid
mathnawis to the less educated people. Both his Sirddj.
al-'adfi&n and his Thabdt al-cdd}izm were very popular
(Thabdt al-'ddpzln, Tashkent 1991). Also, the works of
SaykalT from Hisar have been widely read since the
18th century: the mathnawi Amir-i Akhtam (new ed. in
Ibrahim Adham kissasi, Tashkent 1991, 89-147), the
mathnawl Bahrdm u Gulanddm (ed. Tashkent 1960), and
Wafdt-ndma-yi payghambar, which is a translation of
Husayn Wa'iz KashifT's Rawdat al-shuhadd' and which is
often cited under the titles diwdn-i Saykali or kitdb-i
Saykali. Khwadja Nazar from Osh, with the takhallus
Huwayda, who died ca. 1780-1, lived near Marghalan
(Cimyan). The poems of his dlwdn and his mathnawi
Rdhat-i dil (new ed. Tashkent 1994) also found him
many readers. None of these religious poets sank into
oblivion. Even in the 20th century, when only Mashrab, whose poems allowed a non-religious interpretation, was integrated into the official canon of literature,
the poetry of his contemporaries was also transmitted
because their texts provided a reservoir of material
for arranging funeral rites, which play a great role in
Uzbek life.
A poet outside religious poetry is Turdl, who lived
until 1699 or 1700, at first near Bukhara, later in
Khudjand. In critical poems and in a syntax close to
the language of the people, he expressed his disillusionment over all the struggles for the throne of
Bukhara and the battles devastating the country among
the Beks, in which he was involved himself (She'rlar,
Tashkent 1971).
Though some of the poets changed their places of
residence in the 18th and 19th centuries, hoping to
find a Maecenas in one or the other khanate, relative stable circles of poets became established at the
courts of the Khans and outside them. For Caghatay
literature, it was first of all the courts in Khfwa and
in Khokand that were of great importance. Most poets
at the latter were bilingual.
Information of unique value about the Khokand
poets is contained in the tadhkira Ma^mu^a-i shdcirdn
(lith. Tashkent 1902), whose composition was headed
by FadlT Namangan! (real name cAbd al-Karfm) and
given to c Umar Khan in 1821. Yet in the 20th cen-
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tury, in many cases, Fadh's evaluation of the texts
was no longer shared, so that poets he had criticised
or disparaged were greatly acclaimed. The tadhkira in
the mutakdrib metre provides biographical details about
101 poets from Samarkand to Kashghar, including
examples of poems in Caghatay and Persian. Highly
appreciated are the traditional tasawwuf poets and
those who praise c Umar Khan and his administration. Fadli, too, wrote a dlwdn, the poems of which
were set to music, a dialogue in verse (mushd'ira)
together with the poetess Mahzuna, and two so far
unlocated historical works about the age of cUmar
Khan, one in verse and one in prose. Muhammad
c
Umar Khan (ruler of Khokand 1812-22) himself, under
the pseudonyms Amir and Amm, wrote a dlwdn with
Persian and Caghatay poems, which was widely known.
Also, his wife Mahilar (1792-1842) was a well-known
poetess writing under the pseudonyms Nadira and
Kamila. Her poems are still read in the 20th century
(ed. Dlwdn, Tashkent 1963; the Persian poems alone,
Dlwdn, Dushanba 1967; Atharlar, 2 vols., Tashkent
1968-71; Nddira she'riyatidan, Tashkent 1979; Ey sarw-i
rawdn, Tashkent 1992, Russian tr. Tashkent 1979).
Her poetess-friend UwaysT (ca. 1780-«z. 1845) (her real
name was Djahan atin) enjoys the reputation of being
not less talented. Besides her poems in the diverse
classical forms, it is her riddles in verse, very likely
created for her female disciples, that are notable, as
are three mathnawis with interspersed ghazah and musaddas, two of them dedicated to the death of Hasan and
Husayn, and one historical text (unfinished) dealing
with Muhammad CA1I Khan's (ruler of Khokand 182242) campaign to Kashghar (ed. in Tashkent, Dlwdn,
1959; Uwaysl she'riyatidan, 1980; Uwaysl, Kungil gulzdri,
1983; Uwaysl, Nddira, 1993).
Whether the poet GhazI (d. between 1811 and
1821), who wrote poems in the traditional style and
poems in which he fiercely criticised the morals of
his contemporaries, and who was highly appreciated
by Fadlf, belonged to the court himself for a certain
time, is not known (on him, see A. Kayumov, Ghdzl,
Tashkent 1959).
The critical line in poetry that began with Turd!
was continued by the bilingual poets Makhmur (d. 1844),
Gulkham (b. ca. 1770), MuklmT (1850-1903) and
Dhawki (1853-1921) in the 19th century in the Khokand Khanate, reaching as far as Hamza at the beginning of the 20th century. Makhmur wrote narrative
poems in the mukhammas and tardjf-band forms, often
interspersed with dialogues and occasionally close to
the language of the people; in them he gave satirical portraits of his contemporaries. He liked alternating between Caghatay and Persian within one
poem. Fadli expressed his disdain for him in verses,
and Makhmur replied in the same way (Kayumov,
Makhmur, Tashkent 1956). Gulkhanf was renowned
for his animal tales in rhyming prose and verse called
Darb al-mathal, with critical allusions to his time. He
partly referred to tales from Kalila wa-Dimna, but modified them. Already in the early years of the 20th
century the poems of Muhammad Amm Mukfmf were
often included in anthologies and appeared in separate lithographies and prints. Both his love poetry and
his socio-critical satirical verses were popular. Thanks
to the latter type of poems and to the fact that a
group of like-minded poets had gathered around him,
Mukfmf's poetry met with a great response in the
20th century (Gh. Karimov, Mukiml. Haydti wa idj_ddi,
Tashkent 1970; CA. 'Abdughafurov, Mukiml satirasi,
Tashkent 1976). The circle of poets included, among
others, Nadim (1844-1910) from Namangan (Tanlangan
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atharlar, Tashkent 1964), Dhawki and Dhakirdjan
Furkat (1859-1909), who integrated his ideas of popular education and of a Europeanised way of life into
poetry and prose, sometimes in a journalistic style
(CA. cAbdughafurov, Dhdkirdj_dn Furkat. Haydti wa idj_ddi,
Tashkent 1977; Russian tr. Mukimi, Furkat. Izbrannie
proizuedeniya, Leningrad 1972.) The ghazak by Hazml
(b. 1867), set to music by the author, were widely
popular (cf. HazFnf, Tasadduk yd rasul Allah, Tashkent
1992).
To the historical literature on the Khanate of
Khokand belongs the Muntakhab al-tawdrikh by Muhammad Hakim Khan (b. ca. 1802), written in Persian and
translated into Caghatay in the 19th century, which
among other things, contains the author's impressions
of his journey through Russia and the Middle East
(cf. B. Amedov, Istoriko-geografieskaya literatura Sredney Azii
XVI-XVIII vv., Tashkent 1985, 126-7; A. Khurshut,
Hakim Khdnnin haydti wa saydhatlari, Tashkent 1987). Another historical work from this region is the Tdnkh-i
Farghdna by Ishak Khan clbrat (1862-1937).
Two poets were closely connected with the court
of Khiwa for a certain time: Pahlawan Kuli Rawnak
(ca. 1725-ca. 1805), whose ghazals were taken as bases
for mukhammas already in his lifetime, and Nashatf
(also Nishatf), who renewed the genre of disputes
(mund^ara) and wrote the mathnawi Husn u Dil (1778)
and a dlwdn (M. Kasimova, Muhammadna^ar Mshdti.
Haydti wa idj.ddi, Tashkent 1987). Khwarazm was also
the home of Rakim (ca. 1742-ca. 1814), whose striking abundance of marthiyas may be an indication that
he used to make a living by writing commissioned
texts of this kind. The poet 'Andalfb (ca. 1710-ftz. 1770),
popular among the Uzbeks and Turkmens in Khwarazm, wrote his works (Yusufu ^elikhd, Layla u Madjnun,
%ayn al-carab, Sacd Wakkds] in a form similar to anonymous kissa with its typical alternation between prose
and verse, though he used the varying metres of the
f
arud.
The Khans of Khiwa promoted Caghatay historiography in the 19th century and initiated the translation from Persian into Caghatay of narrative works
(Kdbus-ndma, ed. Tashkent 1992; Latd*if al-tawa3if by
C
A1I b. Husayn al-Kashiff; Bada)? al-waka3? by Zayn
al-Dfn Mahmud Wasiff; etc.) and of historical texts.
The best known historians were active as translators.
Mu'nis (1778-1829) wrote the Firdaws al-ikbdl and
translated the £afar-nama of Sharaf al-Dm fAll Yazdl,
as well as several chapters of the Rawdat al-safd by
Mlrkhwand [q.v.]. His nephew Agahl (1809-74) finished the Firdaws al-ikbdl, continued the translation of
Rawdat al-safd, created a five-volume history of Khwarazm, translated the Tdnkh-i Nddin by Mfrza Mahdf
Khan [q.v.], the Gulistdn by Sacdi [q.v.] and Tusuf wa
^elikhd by Djamf [q.v.]. Both authors also wrote poems
and compiled them into a dlwdn. In Tashkent were
published Mu'nis, Tanlangan atharlar, 1957; Saylanma,
1980; Russian tr. Izbrannoe, 1981; Agahl: Ta'wid al'dshikm, 1960; Atharlar, 6 vols. 1971-80; on Agahl, see
K. Munlrov, Agahl cilml wa adabl facdliyati, 1959;
R. Madjidi, Agahl lirikasi, Tashkent 1963; Agahl. Atharlarinin tawslfi, Tashkent 1986. See further £hlr Muhammad Mirdb Munis and Muhammad Riid Mirdb Agahl, Firdaws
al-Iqbdl, History of Khoresm, ed. Y. Bregel, Leiden 1988.
The physician Djunayd Allah Hadhjk (d. 1843),
whose Persian dlwan contained a few Caghatay verses, was also involved in the translation of the Rawdat
al-safd. A successor to Agahl in historiography was
Muhammad Yusuf Bayam (d. 1923), whose Sha^arayi Khwdrazmshdhl included events until the year 1913
(partial ed. Tashkent 1994). His Khli'dra^m tdnkhi is

only partially preserved. Muhammad Rahim Khan
(1844-1910, reigning since 1863), a poet himself with
the pen-name Flruz, gathered a great number of poets
and musicians at his court (ed. Ne buldi, ydrim kelmadi,
Tashkent 1991; Elga shah u ishkka kul. Diwdn, Tashkent
1994). He prompted the physician and poet Ahmad
Tabrbf (1868-1910) to make up a collection of ghazals by 30 living poets (Maajmuca-yi si shucard-yi Firuz
Shdhl, 1908) and of mukhammas and musaddas, whose
basis was the ghazals by Firuz himself and by Agahi
(Mukhammasdt-i ma^mu(at al-sMard-yi Firuz Shdhi, 1909).
Tabibr dissociated himself from his disciple Twad
(Awaz) Utarughli (1884-1919), who introduced traits
of a stronger social criticism into poetry, thus breaking
with tradition (cAwad Utarughli, Tanlangan atharlar,
Tashkent 1951, 1956; W. Mirzaev, (Awad Utarughli:
macrifatparwar wa revolyutsion-demokrat kuyci, Tashkent
1961). Muhammad Niyaz Kamil (1825-99) is known
as a poet, translator and a musical expert, applying
European musical notation to the music of Central
Asia. His dlwdn appeared several times by lithography (Khfwa 1881, 1895, Tashkent 1909), and in prints
in Tashkent (Tanlangan atharlar, 1961; Dlwdn, 1975.
On him, see M. Yunusov, Kamil KhU!drazmi, 1960).
For literature from the 16th to 19th century, cf.
Eckmann, op. at., 361-402.
In the second decade of the 20th century, the
Djadfdfs [see ISLAH. 5, in Suppl.] striving for the
modernisation of life, profoundly renewed the canon
of literature both thematically and formally. Their
socio-political programme of overcoming the isolation
of Central Asia, reducing the gap with Europe, putting
an end to extravagancies and, instead, orientating life
towards useful things and the establishment of new
schools with modern teaching methods, found its expression in theatre plays, prose and poetry. The most
important representatives were Mahmud Kh w adja
Behbudl (1875-1919), cAbd al-Ra'uf Fi'trat (1886-1938
[</.y.]), cAbd al-Hamfd Sulayman, pseudonym Culpan
(1897-1938), cAbd Allah Kadin (1894-1938) and
Hamza Haklmzada NiyazI (1889-1929). Some of them
joined up in the Cighdtdj gurungi (1918-22), supporting a reform of the Arabic alphabet and discussing
the creation of a common standard language. None
of them died a natural death. They were killed by
opponents to any renewal who saw tradition in danger,
or later by political figures to whom socialism meant
terror. Behbudl published the journal Ayna, wrote
schoolbooks and the first theatrical play in Central
Asia, Padarkush (1913). cAbd Allah Awlam (1878-1934)
between 1912 and 1917 wrote textbooks for new
schools, poems in which he advocated the idea of
renewal and a number of theatrical plays (Advokatlik
dsdnmi?, 1914; Biz wa siz, 1923, and others). In his
fascination for European ways of life and in the biting
criticism of his satires, Hamza resembled the poet
Furkat. He wrote poems that were easy to sing when
set to folk-song tunes (Milll ashulalar ucun milli shicrlar
maajmu'asi, 1915-17) and theatrical plays that he put
on stage directed by himself, for instance ^aharli haydt,
1915, Bay ila khidhmatci, around 1917, and Maysaranin
ishi, 1926. cAbd al-Ra'uf Fitrat, the most important
scholar and writer in his day, side-by-side with his
activities in cultural politics (Minister of Education
and Economics of the People's Republic of Bukhara
1921-3) and his scholarly work on literature (e.g. about
Bfdil [q.v] and cUmar Khayyam [q.v.]), wrote disputative stories in which he addressed issues of the time
(Mund^ara, 1909 in Persian, 1911 in Caghatay; Kiydmat,
1923), and plays (Hind ihtildlcilari, 1923, Saytdnnin tanriga
f
isydni, 1924, and Abu }l-Fayd Khan, 1924). Culpan was
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actively involved in creating a theatre of Central Asia
and wrote several plays, e.g. Tdrkindy (1926), remarkable stories and a novel (Keca wa kunduz, 1936) [see
further, MASRAH. 5]. First of all, however, he should
be recognised for his contribution to the renewal of
poetry, bringing to it more individual forms of expression. His most important books of poetry are Uyghdnish
(1922), Buldklar (1923) and Tan sirlan (1926). cAbd
Allah Kadirf with his Utgan kunlar (1923-6; German
tr. Die Liebenden von Taschkent, Berlin 1968) and Mehrdbdan Caydn (1929), created the first much-read novels.
The literary and political life of the 1920s and 1930s
was also influenced by the writers Mashrik Yunusuv,
pseudonym Elbek (1898-1939), and Mahmud Hadiev,
pseudonym Batu (1904-ca. 1940), who preferred both
the syllabic verse and Mayakovski's free verse.
Bibliography for authors before 1940: On
c
Abd al-Ra'uf Fitrat: I. Baldauf, Der Aufstand Satans
gegen Gott, in Tiirkische Spmchen und Literaturen. Materialien der ersten deutschen Turkologenkonferenz, Veroffentlichungen der Societas Uralo-Altaica, xxix, 1991,
39-74. cAbd Allah Awlanl: Tashkent tdngi, Tashkent
1979. Hamza Hakimzada NiyazT: Mukammal atharlar tuplami, 4 vols., Tashkent 1979-81. cAbd Allah
Kadirf: Kicik atharlar, Tashkent 1969; Ghirwdnlik Mallawdy, Tashkent 1987; on him, see Habilulla KadirT,
Atam hakida, Tashkent 1974, 1983. Culpan: Tana
dldim sdzimni. Roman, p'esa, shecrlar, Tashkent 1991;
Atharlar, 3 vols. Tashkent (i, She'rlar, dramalar, tarajima,
1994, ii, Roman, hikdyalar, safarndma, tarajimalar, 1993);
on him, see O. SharafiddTnov, Culpan, shdcir hakidagi
riwdyatlar, wa hakikatlar, Tashkent 1991; N. Karlmov,
c
Abd al-Hamid Sulaymdn ughli Culpan, Tashkent 1991;
Culpan. Adabiydt nadir. Adabi-tankidi makalalar, Culpan
hakida khdtiralar, Tashkent 1994. Elbek: Mdmaguldurak, Tashkent 1993. Batu: Taz kuni, Tashkent 1980.
The efforts made to shape socialist ways of life
in the 1930s were at first joined with enthusiasm by
many writers (Ghafur Ghulam, 1903-66; Hamld cAlimdjan, 1909-44; Zulfiya, 1915-96) but later looked at
with critical distance and responded to in an amazing
diversity of forms: humorous folk-song-like poems
besides ghazals in carud by Erkin Wahidov (b. 1936),
short epigram-like poems together with moving texts
by cAbd Allah cAripov (b. 1941), sonnets by Ra'uf Parfi
(b. 1943), poems which combine personal confessions
with original metaphors by HalTma Khudayberdieva
(b. 1948), and the succinct poems by Muhammad
Salih which deliberately provoke the reader.
Beginning in the 1930s, great emphasis was placed
on the development of prose. For one, there was the
anecdotal form as derived from oral narration, e.g.
that cultivated by Ghafur Ghulam in Shum Bdla, 1936.
There were also the historical novels dedicated to personalities of the political and cultural life and aimed
at marking off the borders of their cultural traditions,
e.g. Musa Tash Muhammadov, pseudonym Aybek
(1905-68), Nawd\ 1944; cAdil Ya'kubov (b. 1926), Ulughbek khazmasi, 1974; and Plrimkul Kadirov (b. 1928),
Tulduzli tunlar (Bdbur), 1978, Awlddlar dlwdni (Humdyun
wa Akbar), 1988. In the 1980s, some writers began
directly to address present-day social problems in their
novels and stories, including Murad Muhammad Dust
(b. 1949); Nur CA1T Kabul (b. 1950);'and Taghay
Murad (b. 1948), whose novels are remarkable for
their song-like language.
Editions of the 20th century writers (especially
the second half): Aybek: Atharlar, 10 vols., Tashkent
1968-75; Mukammal atharlar tuplami, 20 vols., Tashkent
1975-85; Hamid c Alimdjan: Atharlar maajmu'asi, 5
vols., Tashkent 1970-2; Mukammal atharlar tuplami, 10
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vols., Tashkent 1979-84; Ghafur Ghulam: Atharlar,
10 vols., Tashkent 1970-8; Mukammal atharlar tuplami,
12 vols., Tashkent 1983-90; Zulfiya: Atharlar, 3 vols.,
Tashkent 1985-6; and Pirimul Kadirov: Sqylanma, 3
vols., Tashkent 1987-8.
Bibliography: In addition to the references in
the text, a few works of a general character should
be listed here: E. Allworth, Uzbek literary politics, The
Hague 1964; Uzbek adabiydti ta'rikhi, 3 vols. Tashkent
1964-6; Pisateli sovetskogo Uzbekistana, Tashkent 1977;
Uzbek adabiydti ta'nkhi, 5 vols., vols. iii-v, Tashkent
1978-80; Istoriya uzbekskoy sovetskoy literaturi 1917-85,
3 vols., Tashkent 1987-8; S. Mirwaliev, Uzbek adiblan, Tashkent 1993.
(b) C a g h a t a y l i t e r a t u r e in Eastern T u r k e s tan and New Uyghur l i t e r a t u r e
Though knowledge about culture in Eastern Turkestan (Moghulistan) in the 15th and 16th centuries
is scarce, the existence of literary fiction in Caghatay
at that time is certain, especially in the towns Yarkand
and Kashghar, but also in Aksu, Ghuldja or Kuldja,
Khotan and Turfan. Today it is seen as part of the
heritage of the New Uyghur literature.
Sacld Khan of Yarkand (d. 1533) and his successor
c
Abd al-Rashld Khan (r. 1533-69) are assumed to
have been poets. Poetry and music were cultivated at
the court of cAbd al-Rashld. His wife Aman Nisa5
Khan wrote poems under the pseudonym NafasI, composed several risalas and contributed, like Yusuf Khidir
Khan YarkandT, to the refinement of the musical system of the makdm. However, no diwdn has been transmitted, and cAbd al-Rashld Khan is first of all known
for the Tdnkh-i Rashidi written in Persian by Mlrza
Muhammad Haydar Dughlat (905-58/1500-51 [q.v.]).
The literature of the 17th century is better documented; many manuscripts have been preserved, though
their study has only just begun. From the works by
Muhammad Amm Khirkatl, also known as Gumnam
(1634-cfl. 1724), the mathnawi Muhabbat-ndma wa mahnatkdma has been transmitted (ed. Urumqi 1982), but his
diwdn seems to be lost; it was written—as some preserved ghazals demonstrate—in the style of Mashrab,
whom the author met at Apak Khwadja. In the 18th
century, Muhammad Abu SalahT from Kashghar, following the example of Khirkatl, created the mathnawi
Gul u Bulbul, whose symbolic figures were taken from
his predecessor. The mathnawi by Muhammad b. cAbd
Allah Kharabati (1638-1730) from Aksu, completed in
1726, has been transmitted in several manuscripts (ed.
c
Az!z Sawut, Kashghar 1985).
Muhammad Sadik Dhallll (ca. 1676-ca. 1746) from
Yarkand, a devout travelling poet, wrote the mathnawi
Safar-ndma and Tadhkira-i Khwddj.a Muhammad Sharif
Buzmkwdr, and a diwdn. Khwadja Djahan cArshT (16851756) from Khudjand, reigning in Yarkand 1736-56,
encouraged translations from Persian, which had been
much prized since the beginning of the century. In
1709 Mulla Muhammad Tlmur Kashghan translated
into Caghatay the Akhldk-i Muhsinl of Husayn Waciz
al-Kashifi [q.v.], and in 1717-18 the Anwdr-i Suhayli
by the same author, entitled Athar-i Imdmiyya in the
translated version (ed. by Nicmat Allah cAbd Allah,
Urumqi 1985). Khwadja Djahan cArsh! had the Shdhndma of Firdawsl [q.v.] translated into Caghatay prose
and wrote himself a diwdn (ed. Muhammad Tursun
Baha5 al-Dm, Urumqi 1995). Among his disciples was
Muhammad Sadik Kashghan (1740-1849), a prolific
writer in the didactic genre and author of the Tadhkirayi cazizdn (ed. Kashghar 1988). He produced one of
the translations of the Tdnkh-i Rashidi into Caghatay,
although the name of the translator from 1747 is not
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known (cf. L.V. Dmitrieva et alii, Opisanie tyurkskikh rukopisey instituta narodov Azii, i, Moscow 1965, nos. 87-93).
The ghazak of the dlwdn completed in 1747 by Nawbatf
(b. ca. 1697), who lived in Khotan, were widely spread,
also as songs (the diwdn, ed. Muhammad Tursun Baha3
al-Dm, Urumqi 1995).
Like Mlrza Muhammad Haydar Dughlat, the historian Shah Mahmud Curas, who lived in the 17th
century, wrote both his works, the Tdnkh-i Rashldi
zeyli (1686) and the Tdnkh-i Shah Mahmud Curas, in
Persian (ed. and Russian tr. Akimushkin, Moscow 1976,
New Uyghur tr. Hablb Allah 'All: Sa'idiyya Khdnlik
tdnkhiga dd'ir materyallar, Kashghar 1988). The great
interest of the Tdrikh-i Shah Mahmud Curas is reflected
in its Caghatay translation at the end of the 18th
century under the title Alti Shahar khdnlarinin tdrikhi
In the second half of the 19th century, the potentates Zuhur al-Dm Hakim Beg of Kashghar and Afrldun Wan of Turfan, did a lot to preserve and promote
Caghatay literature and they were apparently interested in a great diversity of forms and themes. From
1841 to 1843, the local ruler of Turfan had three poets
from the chancellery of the Beg of Kashghar at his
court to establish and refine a collection of mathnawts:
c
Abd al-Rahlm Nizari (1776-1848 or 1849), Nawruz
Akhun Diya'I and TurdI Gharlbl (1802-62). The result
of their work was a collection of 18 mathnawis and
four tales in prose. In their own literary contributions
they followed cAlr Shir Nawa'I. Nizarl's work Dahr
al-naajdt, written in 1843 in the form of a dialogue
alternating between verse and prose, is dedicated to
the art of ruling a state. His writer-friend Nawruz
Akhun Diya5T created two pieces of love poetry in
the form of mathnawis and the didactic work Mahzun
al-waczin (1843) about human virtues. The Caghatay
translation of Cahdr darwish in verse is supposed to be
from the pen of the two friends. From Turdf Gharlbl,
a love poem and a didactic mathnawi with numerous
dialogues, entitled Kitdb-i Ghanb (1840-1), have come
down; the latter is devoted to the arts and crafts established in the country (editions: Mzdri dastdnlari, Urumqi
1985; CA. Nizarl, Dahr al-naajdt, Kashghar 1988).
Other genres seem to have evolved mainly thanks
to Russian influence, and comprise epic poems about
real events of the time and stories in prose. Examples are the works by Mulla Bilal Nazim (1823-1900)
from Ghuldja: Ghazdt dar muluk-i Cm in verse and
prose (1875, ed; N.N. Pantusov 1880 at Kazan), the
fictional satire Canmurza Tusuf Khan (1881) and the narration Nuzugum (about the woman singer of the same
name in the uprising of 1826). Bilal Nazim also wrote
traditional ghazals (ed. Ghazaliyydt, Urumqi 1987, Russian tr. of his works Tashkent 1982, Kazak tr. Alma
Ata 1985).
In the 1920s and 1930s, educated people engaged
in public activities in a number of towns that were
comparable to what the Djadldls did in the western
parts of Turkestan. They advocated a reform of general education; established theatres, being themselves
actors and directors; wrote political poetry and sociocritical dramas, and engaged in journalism. Some of
them died violently, such as £Abd al-Khalik Uyghur
(1901-33), Lutf Allah Mutallib (1922-45) and cAbd
Allah (Ablay)'RuzI (1920-45). Editions: Lutf Allah
Mutallib: Muhabbat wa nafrat, 1956; Atharlari, Urumqi
1982. cAbd al-Khalik Uyghur: Shicrlari, Urumqi 1986;
see on him, cAbd al-Khdlik Uyghur wa unin adabiydtimizdagi urni, Urumqi 1988.
Writers of prose and drama were Dhu '1-Nun Kadirl
(b. 1911) and Sayf al-Dm 'Azlzl (b. 1915). While the
authors were at first devoted to social questions such

as the need for education and the oppression of
women, they later wrote historical dramas and novels,
e.g. the musical drama Amdn Msd' Khan in 1980 and
the historical novel Satuk Bughra Khan in 1987 by Sayf
al-Dm cAz!zI. Among prose writers of the following
generation, the names Zordun Sabir (b. 1938) and
Muhammad Baghrash (b. 1952) should be mentioned.
The poets Alkam Akhtam (b. 1922) and Turghun
Almas (b. 1924) preferred writing syllabic verse, while
Nlm Shahld (1906-72), Ahmad Diva5! (b. 1913), cAbd
al-Rahlm Tilashev Otkiir (1923-95), and Tayibdjan
'Allev (Eliyop) (1930-89) wrote in carud as well. Editions:
Ahmad DiyaJ'i atharlari, Urumqi 1988; cAbd al-Rahlm
Tilashev Otkiir, Tarim boylari, 2 vols. Urumqi 1948.
While the Uyghurs of Eastern Turkestan after a
short interim period (the Latin alphabet from 1965
to 1984) have gone back to using a (reformed) form
of Arabic script, the Uyghurs in Kazakhstan and
Uzbekistan, exiles or native-born, write their literary
works in Cyrillic. Uyghur literature in Kazakhstan (still
in Arabic script) began with C 0mur MuhammadI
(1906-31). In the second half of the 20th century this
development was continued by the prose writers Diva'
SamadI (b. 1914) (Tallanma atharlar, Alma Ata 1975,
Russian tr. Izbrannoe, 2 vols. Alma Ata 1986) and Djamal al-Dm Bosakov (b. 1918), and by the poets Khidhmat 'Abdullin (b. 1925), Khalil Hamraev (b. 1928)
and others.
Bibliography: CU. Muhammad Akhun (Mamatakhunov), Uyghur adabiydti klassiklari, Tashkent 1960;
M.K. Khamraev, Vekov neumirayushcee slovo, Alma Ata
1969; Uyghur klassik adabiydtidin namunalar, Urumqi
1980; Sharif al-Dfn cOmur, Uyghur klassik adabiydti
tdrikhidin ocerkler, Urumqi 1981; Uyghur adabiydtinin
kiskice tdrikhi, Alma Ata 1983; Kadim uyghur yazma
yddigdrlikliridin tallanma, Urumqi 1983; Nur Muhammad Zaman, Uyghur hddirki zamdn adabiydtidin lekciyalar, Urumqi 1983; Muhammad Pulad, Uyghur
adabiydtida proza, Urumqi 1985; Uyghur sovet adabiydtinin tdfikhi, Alma Ata 1986; Nur Muhammad
Zaman, Uyghur adabiydti tdrikhi, iv, Uyghur hddirki
zamdn adabiydti kismi, Urumqi 1988; Sharif al-Dln
c
Omiir, Uyghurlarda klassik adabiydt, Urumqi 1988;
S. Mollaudov, XVIII casir uyghur poeziyasi, Alma Ata
1990; Uyghur adabiydti tdnkhi, ii-iii, Urumqi 1993;
Amlndjan AhmadI, Uyghur adabiydti tdnkhidaki namdyandalar, Urumqi 1996.
(c) L i t e r a t u r e in A d h a r l (second half of the 20th
century; for its previous development, see ADHARI. ii.
Literature)
The intensive debates in literature in the 19th and
early 20th centuries about the social and intellectual
development of Adharbaydjan had come to an end
by the late 1920s. Most of the issues that were now
under discussion in all genres of literature had been
raised earlier (educational problems, predominance of
a conservative clergy, lack of rights for women, etc.).
But now discussions were narrowed to an almost onedimensional perspective without admitting any alternative. Literature undertook to explain, justify and
illustrate the changes that were taking place in the
society. Other representatives were anxious to visualise history by depicting outstanding personalities:
Samed Wurgun, real name Wekllov (1906-56),_wrote
a drama Wdgif (1938) on the 18th century Adharl
poet Mulla Panah Wagif. The renaissance of Shamil
(1798-1871 [q.v.]), who had become famous in the
Caucasian wars, allowed Mehdl Hiiseyn (1909-65) to
write a historical drama about him in 1941. The
800th anniversary of the Persian poet Nizaml [q.v.]
from Gandja prompted Mehdl Hiiseyn to write the
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zanskaya literatura, Moscow 1979; A. Memmedov,
drama Ni^ami (1940), and S. Wurgun the drama Ferhad
Adharbdydidn bedfl nesri, Baku 1983; Adharbdy^dn sovet
we Shirin (1941). Further examples are the verse drama
edebiyydt shiindsligi 1920-1975. Bibliografya, Baku 1983;
Khdkanl (1955) about the highly controversial 12th
Adharbdyd^dn sovet yazucllaii, Baku 1987; Adharbdydidn
century Persian poet of the same name from Shirwan
sovet edebiyydti, Baku 1988. Anthology of poetry and
[q.v.~\ by Mehemmed Rahfm, real name Huseynov
mythological texts: Poeti Azerbqydzana, Leningrad
(1907-77), or the epic poem Natewan (1962) on the
1970; Adharbaydj.an mifolozi matnleri, Baku 1988.
19th century poetess by the same author. Ilyas EfenOn A z e r l in Iran. A. Billuri, Razvitie realistidiyev (b. 1914), known for his lyrical prose and draceskoy demokraticeskoy poezii iranskogo Azerbqydzana, Baku
mas, wrote Khurshidbdnu Ndtewdn, a drama about the
1972; XX asr Qanubl Adharbay^an edebiyydtlnda
poetess (1982). The 14th century religious rebel-poet
demokratik ideyalar (1900-1985-^i iller), Baku 1990.
NesTmT [q.v.] became an object of admiration in the
(d) T u r k m e n l i t e r a t u r e
1970s. The writer Kabil (Gabil), real name ImamwerThe first texts which the Turkmen claim as part
diyev (b. 1926), published a three-volume verse novel
of their tradition are written in Caghatay and date
entitled Nesimi (1970-4), and the prose writer clsa
back to the 15th century. In 1464 Wafa'I (Wepa'I)
Hiiseynov (b. 1928) dedicated his novel Mahsher as
from the Yomud tribe put his poems together in the
well as a film script to the poet. Prose and drama
book Rawnak al-isldm. Yet the literary tradition was not
of the famous literary reformer Feth CA1I Akhundzade
extensive and continuous until the 18th century. Most
[q.v.] had never ceased being alive in the memory of
poets of that time had enjoyed a madrasa education
the Adharf intellectuals, who chose different ways of
(at KhTwa and, more rarely, Bukhara), but they were
approaching him (cAbd al-Rahlm Hakwerdiyev
also familiar with popular poetry, so that they were
in the drama Fantasy a 1912, cAbd Allah Sha'ik in
in command of both the carud and the syllabic verse
the drama Aldanmlsh ulduzlar). Chances and limits in
and created poetry in both manners. Many used to
history, the ruling powers and the poet's farsightedness, were the themes that in the 1970s aroused the I recite their poems singing to the dutar. Their works
were partly handed down orally and partly as recently
authors' interest in Akhundzade's fate and in his works,
written manuscripts. Up to the 20th century, biblioas e.g. in the long drama Ulduzlar gorushunde (1979)
by Altay Memmedov (b. 1930) or in the novel Feth I graphical data for the authors can only be taken as
C
approximate.
AH (Fetch) fethi (1986, German tr. 1986) by Cingiz
The didactic poems by AzadT, whose real name
Huseynov (b. 1929).
was Dawlat Muhammad (Dovletmammet, 1700-60),
Reception of the epic Kitdb-i Dedem Korkud was
were compiled in the volume Wa'z~i dzdd (ed. Ashmade difficult by the arguments that were raised
khabad 1962, and more recently, Saylanan eserler,
against it in the highly-politicised discussion about
epics of the 1950s. Interest in the epic figures was great
Ashkhabad 1982). His son Makhdumkuli [q.v.] (Magin the 1970s and 1980s when the cultural-political
timguli), pseudonym FirakT (Piragi, 1733-82), whom
the Turkmen see as one of the founders of their
climate allowed more liberal discussions. Neb! Khezrl,
literature, wrote eschatological and socio-critical poems
real name Babayev (b. 1924), composed a verse drama
as well as love poems (recent ed., Saylanan eserler, 2
with the figures from Kitdb-i Dedem Korkud, and Altay
vols., Ashkhabad 1983; Baghishla bizni, Ashkhabad
Memmedov (b. 1930) wrote the comedy Deli Domrul
1990). Makhdumkuli's disciple Sayyidl (Seydl, 1775(1981). In dramatic art, contemporary comedies, besides
the historical theatre plays, were particularly popular,
1836, Russian tr. Izbrannoe, Moscow 1976), and his
e.g. those by Thabit Rahman, real name Mahmudov
nephew DhalTlr (Dhellll, 1795-1850, Saylanan eserler,
(1910-70), and by Mlrza IbrahTmov (b. 1911).
Ashkhabad 1982), followed the kind of poetry of their
teacher. In the eyes of the Turkmen, 'Andallb belongs
Neb! Khezri dedicated his long poem Heykelsiz abide
(1980) to the problem of the original texts by the
to their literature as well (see section (a), above). In
c
Adhan poet Mirza Shafi Wadih (Wazeh), who gained
the 18th and 19th centuries some of the singers of
renown as a poet through Friedrich Bodenstedt's free
epic poems (dastdn), which until then were considered
adaptations, being missing.
as anonymous, made themselves known as authors.
In the 1970s, prose in Adhan was beginning to
The most famous among them are Shahbende, real
adopt various novelistic techniques of world literature
name cAbd Allah (1720-1800) with Shah Bahrdm (ed.
and writers gradually took to choosing their themes
Ashkhabad 1943, 1966, 1978), Gul u bulbul (ed. Ashfreely. The inclusion of ancient, repeatedly-treated
khabad 1940, 1948), Sayydd wa Hamrdh; Ma c rufi (Maglegendary materials in modern prose gives those stories
rupi), real name Kurban 'All (1735-95), with Tusuf
and novels a deeper dimension. An example is the
wa Ahmad (ed. Ashkhabad 1943, 1995), Sayf al-Muluk
novel Mahmud we Meryem (1983, German tr. 1988) by
wa Madh al-^amdl (ed. Ashkhabad 1943, 1979) and
Elcin, real name Efendiyev (b. 1942), about the love
other epic poems; Shayda'T (1730-1800) with Gul u
between a Christian woman and a Muslim man, a
Sanawbar (ed. 1943, 1978); Molla Nafas (Nepes, 1810theme that is very often topicalised in AdharT litera62) with ^uhra wa Tdhir (ed. Ashkhabad 1963). Strong
ture. Cingiz Huseynov writes socio-critical novels in
satirical elements are contained in the poems by
which the technique of interior monologues is used to
Kemfne, real name Mahmud Wall (1770-1840), who,
regard things from different perspectives. Well-known
in the course of time, became surrounded with anecstory writers are Ekrem Eylisli, real name Na'ibov
dotes comparable to those about Khwadja Nasr al(b. 1937), and Anar, real name Rida'ev (Rzayev, b.
Dln (ed. Eserler ylgindisl, Ashkhabad 1971; Saylanan
1938).
eserler, Ashkhabad 1991). His style was followed by
Bibliography: M.F. Kopriilu, art. Azeri edebiyaKormolla (1872-1934) and Mollamurd (1879-1930, ed.
tinin tekdmulu, in IA, ii, 129-51; A. Caferoglu, Die
Shiglrlar, Ashkhabad 1967, Goshgular, Ashkhabad 1986).
aserbeidschanische Literatur, in PTF, ii, 635-99; AdharAt times, poets rose above the tribal feuds mourning
bdyd^dn edebiyydti tdnkhi, 3 vols., Baku 1960; Ocerk
the sacrifice of life, among them Makhdumkuli, SayyidT
istorii azerbaydzanskoy sovetskoy literatun, Moscow 1963;
and Miskln Kilic (Misgingilic) (1850-1906).
M. Arif, Istoriya azerbaydzanskoy literatun. Kratkiy ocerk,
Forms of literary reception remained for many
Baku 1971; F. Kocerli, Adharbdy^dn edebiyydti,
decades in the 20th century almost the same as in
2 vols. Baku 1978-81; M.A. Dadash-zade, Azerbaydthe past, though attempts were made to find new
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genres. For instance, authors continued to recite their
poems themselves to the listeners, being even ready
to modify their poems to meet the demands of their
audiences for a "happy ending" instead of a sad one.
Of the novel in verse Sbygi (3 vols. 1945-61) by the
poet Aman Kekilov (1912-74), audiences are said to
have learnt lengthy sections of the text by heart. The
first stories and plays were written in the 1920s, and
the first novels in the 1930s. The themes were related
to those tasks that politicians declared as being acute
and significant. Berdi Kerbabayev (1894-1974) and
Khidir Deryayev (b. 1905) are among the first prose
writers, Ata Gawshudov (1903-53) among the first
playwrights. Both new and traditional materials were
dealt with in the dramas, though the mythological
elements tended to be weakened and what was open
to realistic interpretation tended to be enhanced,
because simplicity and educational effects were sought.
The writers responded to the politically-minded literary standard by modifying their works, just as they
used to respond to the demands from the audience.
Thus Deryayev worked on his novel Ikbdl, modifying
and expanding it, from 1937 to 1970, and Kerbabayev
on Aygltli edim during the years 1940 to 1954. In the
1940s, authors began to revive the figure of Makhdumkuli and his poetry, like Nur Murad Sarikhanov
(1906-44) in the story Kitdb, Kerbabayev in the drama
Khalk shd'iri (shakhm) (1943), and Killc Kuliyev (Gilic
Guliyev, b. 1913) in the novel Towuz gunleri (1964).
The writer Kemfne is the central figure of the story
lark ferine (1961) by Kurbandurdi Kurbansahhatov
(Gurbandurdi Gurbansekhetov, b. 1919). It was only
towards the end of the century that cAndal!b, who
used to write about religious subjects, became the central figure of the novel 'Andalib by Nuri Altyev. A
new figure is the peaceful singer, solely convincing by
his art, in the stories Shukur Bakhshl (1940) by Sarikhanov and Salancak mukdml (1978) by Atadjan Tagan
(b. 1940).
In the literature of the 1970s, the short lyrical poem
became popular, side-by-side with the epic poems full
of action of the past decades.
Bibliography (A. = Ashkhabad): J. Benzing, Die
tiirkmenische Literatur, in PTF, ii, 721-41. Since the
1960s, the following reference books have been published in Ashkhabad and Moscow: Turkmen sovet edebiyatinm tdrikhi boyunca ocerk, 2 vols. A. 1958-62;
XVIH-XIX caslr tiirkmen edebiyatinm tdrikhi boyunca ocerkler, A. 1967; IX-XVH casir tiirkmen edebiyatinm shd'irlan.
Spravocnik, A. 1967; Turkmen edebiyatinm tdrikhi, 6 vols.
A. 1975-84; Ocerk istorii turkmenskoy literatun, Moscow
1980; Sh. Geldieva, Turkmen sovet edebiydtmda povest'
zannnin doreyshi hem b'sushi, A. 1985; K. Djum(aev,
Turkmen sovet prozasinm doreyshi we osiishi, A. 1986; Sh.
Geldieva, Hddirki zamdn tiirkmen povestleri, A. 1989;
M. Kurbansahhadov (Gurbansekhedov), Turkmen
romaninm kemdla gelmegi, A. 1990.
(e) Kirgiz l i t e r a t u r e
Until the 20th century, Kirgiz literature was orally
narrated literature. In the 19th century, the types of
poet akin and ml composed laments about the loss
of their free life, e.g. £dr zaman by Mulla (Moldo)
Kilic (1866-1917); historical songs about the uprising
in 1916 and its consequences were composed by Ishak
(Isak) Shaybekov (1860-1957); songs about an earthquake, interpreted as sent by God, by Shaybekov and
Khalk (Kalik) Akiyev (1883-1953); laments of young
women married against their will, and fables in verse
by Togolok Moldo (1860-1942); didactic poems by
Toktogul Satilganov (1864-1933), and antiphones (qyttsh)
about diverse themes. The texts of some of the singers

were edited in Frunze: Togolok Moldo, Clgarmalar,
2 vols. 1954-5, 1970; K. Akiyev,'Tandalgan irlar, 1954,
1958, Tandalgan Clgarmalar, 1972; Ishak Shaybekov,
Isaktin irlari, 1955; Toktogul Satilganov, Toktogul, Cigarmalar, 2 vols. 1968.
Besides shorter epics, the long epic Manas [q.v.]
plays a great role. It was recorded and published by
W. Radloff (Obraztsi narodnoy literatun severnikh tyurkskikh
piemen, cast3 v, St. Petersburg 1985) and republished
and commented by A. Hatto (The Manas of Wilhelm
Radloff, Wiesbaden 1990). In the new versions by the
manasch Sagimbay Orozbakuulu (1867-1930), Sayakbay
Karalayev (1894-1971) and others, the epic is said to
consist of up to 500,000 lines.
In the 1920s and 1930s, many writers preferred
those genres whose medium is the spoken word or
singing, like poems, dramas and operas; among them
was Kasim Tinistanov (1901-38), poet and writer of
textbooks, whose poems (Kdsim irlarinin djiynagi, 1925)
and dramatic scenes were never again published or
staged in the 20th century after his execution. The
poems and epics by cAlf (Aali) Tokombayev (190488) were closely associated with the political issues of
the day. A prominent figure in his works is the old
man, who was to play a great part in the prose of
the coming years. Together with K. Malikov, Tokombayev wrote the libretto for the opera Manas, 1946.
Kubamcbek Malikov (1911-78) wrote poems and epics,
and wrote libretti for several operas on the basis of
the Manas epic: Aycurb'k, 1939, in co-authorship with
Djumard (Djoomart) Bokonbayev (1910-44) and Yusuf
(Djusup) Turusbekov (1910-43); and Seytek, 1941. In
1958, on the basis of a previous version by Bokonbayev, he wrote a libretto about the well-known singer
Toktogul. Episodes from the life of the singer are
the material for the drama by K. Malikov, Aylangan
toonun burkutii, 1964.
Compared to epics, prose was seen as relatively
open in content and style, hence authors began in
the late 1920s to reflect in it the political and social
changes of the century. Russian (Gorky, Sholokhov)
and Kazak literatures were undeniable models, yet
writers were trying to combine the familiar motivations and figures from the traditional oral literature
with the new kind of narration. Ethnographic details
were woven in a more or less artful manner. In a
paradigmatic way, the story Aajar (1928) by Kasim
c
Ali (Kasimali) Bayalinov (1902-80) tells the destiny
of those Kirgiz who took flight to Sinkiang (Xinjiang)
when the uprising of 1916 was crushed, a topic that
was later repeatedly dealt with (in the story Azamattar
by K. Malikov, 1938 and in a new version of 1977,
in the verse novel Tan aldinda by CA. Tokombayev,
1935-47 and in a new version of 1962). Notable as
authors of prose are also Kasim cAlf Djantoshev (190468), with the story Eki ajash (1938) and the novel
Kanibek (ed. 4 vols. 1939-58), as well as Tiigolbay
Sidikbekov (b. 1912) with several novels, including Bizdin zamandm kishileri (1952), Too araslnda (1955), ^ayptar
(1962-66) and the autobiographic novel Djol (1982).
In the 1960s, new themes were adopted, to be shaped
into historical stories. Kasim Ka'imov (1926-89) wrote
the novel Atay (1961) about the musician of the same
name, and Tologon Kasimbekov (b. 1931), in the
novel Singan klllc (1966), treated of the relationship
between the Kirgiz and the Khanate of Khokand [q.v.]
in the 19th century. The stories and novels by Cingiz
Aytmatov (b. 1928), first in Kirgiz and later in Russian,
were translated into many languages of the world. He
had the power to win readers over because he abandoned the friend-enemy political cliche, daring to set
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forth a critical view of fundamental decisions taken in
the recent past, and creating strong poetical pictures
of the ordinary and the extraordinary in everyday life,
which he took from Kirgiz traditions, interpreting
them in his own individual style. The best known are
Diamila, 1959; Gulsarat, 1966; Ak kerne, 1970; I dol'she
veka dlitsya den' ("The day lasts more than a hundred
years"), 1982; and Plakha, 1986.
Following Aytmatov and building on experiences
in film production, writers in the 1960s and 1970s
put ordinary people, their histories and psychological
motivations, at the centre of their tales, e.g. Kasim
Ka'imov, Asanbek Stamov (b. 1938) and Musa Murad
c
Allyev (Murataliev) (b. 1940). Poetry freed itself only
very slowly from the long monopoly of the forms of
traditional oral poetry, which had been used to express
a new content. When CA1T Kul 'Uthmanov (Alikul
Osmonov, 1915-1950, Clgarmalar ziynagi, 3 vols., Frunze
1964-7), trained by his studies of Russian poetry, created examples of free verse with previously unknown
rhythms in his vernacular, the spectrum of poetical
forms was clearly widening, as can be seen in works
by Siiyumbay Er cAliyev (Eraliyev, b. 1921), Sooronbay
Djusuyev (b. 1925), Ramis Riskulov (b. 1934), and
others.
Bibliography. The following reference books have
been published in Frunze: Kirgiz sovet adabiydt tdnkhinln ocerki, 1960; Dj. Samaganov, Pisateli sovetskogo
Kirgizstana. Spravocnik, 1969; K. Artikbayev, Kirgiz
sovet adabiydtinln tdrikhl, 1982; Dj. Aysarakunova, Klrglzstan korkom adabiydtta sunush klllngan bibliyografiyalik
korsotkuc, 1983; Kirgiz sovet adabiydtinln tdrikhi, 2 vols.
1987-90; Akindar cigarmaciligginin tdnkhlnin ocerkteri,
1988; Pisateli sovetskogo Kirgizstana, 1969.
(f) K a z a k l i t e r a t u r e
The epics of the Kazaks, written down in the 19th
century, have their prose parts mostly in Caghatay
and the verse ones in Kazak. Moreover, the popular
tales and anecdotes published at the end of the 19th
century had the character of a hybrid language, since
the editors were Tatars or had enjoyed a Tatar education. The same happened to the books written at
that time by Tatars and Kazaks, in which the customs of the nomadised and not completely-Islamised
Kazaks were criticised from the view of the settled
population. Some of the historical songs of the Kazaks,
e.g. by Bukhar Zhirau (ca. 1693-oz. 1787) and Nisanbay (first half of the 19th century), were published in
Kazan and Moscow. Simultaneously, a multitude of
texts of popular religion in verse and prose, as well as
fairy tales, were translated from Caghatay and partly
from Ottoman into Kazak and published in Kazan,
Astrakhan, Orenbourg and Tashkent. The most prolific translators and freely-adapting poets were Sheykh
al-Islamuli Yusuf Bek and Akil Bek Molla Sabaluli
(d. 1919).
A great number of poets (akin) of the 19th century
are still known today. Most of them were illiterate,
yet their poetry was not devoid of an individual style
and it was often recorded after decades of spreading
by word of mouth. Few akin had received a medrese
education, as had for instance Akhan Seri Koramsauli (1843-1913). The intellectual development of other
akin is not known, though some of them hold a firm
position in Kazak literature, like Shortanbay Kanayuli (ca. 1818-81), whose poem %ar zamdn gave the
name to a literary tendency of pessimism. This type
of akin continued to exist in the 20th century. The
poets, like Zhambil Zhumabay-uli (1846-1945), sang
the well-known verse epics, produced poems themselves and presented improvised poems (aytlsu) in poet-
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ical contests; scribes or scholars, however, wrote their
texts down.
The same period saw poets who had both a good
oriental and a Russian-European education. One of
them was Ibrahim (Ibray) Altinsarin (1841-89), who
designed a programme for school education where the
language was Kazak and the alphabet Russian, and
composed a text book that included translations from
Russian, his own poems as well as didactic narrations
(Tandamall shigharmalar, Alma Ata 1955).
Abay Kunanbay-uli (1845-1904) is seen as the great
national poet of the Kazaks on account of his philosophical prose and poetry, in which he did not shrink
from expressing individual emotions, this being new
in Kazak poetry (Abay Kunanbayev, Bibliografiyalik
kb'rsetkish, Alma Ata 1965; Abay tili so'zdigi, Alma Ata
1968; Shigharmalarnin tolik zhinaghi, 2 vols., Alma Ata
1977; Abay. Entsiklopediya, Alma Ata 1995).
The next generation educated in this way translated Krilov, Pushkin, Lermontov and Tolstoy from
Russian, edited Kazak epics, started up newspapers
and targeted their political endeavours at the foundation of a national state of Kazaks. Among them
were Shah Kenm (Shekerim, 1858-1931, Shigharmalar,
Alma Ata 1988), CA1T Khan Biikeykhan-uli (1869-1932),
Ahmad Baytursun-uli (1873-1937), who also wrote a
Kazak grammar, and Mir Ya'kub Dawlat (Mirzhakip
Dulat, 1885-1937). Two excellent poets of the first
half of the 20th century are Maghzhan Zhumabayuli
(1896-1937) and Ilyas Zhansiigiir-uli (1894-1938). The
European-born idea that literature could not exist
without prose instigated particular efforts in this field.
Without giving up the values of their own culture,
the writers of literary prose looked very critically at
the prevailing ways of life. Beyimbet Maylin (18941938) wrote socially-committed stories creating remarkable characters (Shigharmalar, 2 vols., Alma Ata 1960;
5 vols., 1986-8), and Mukhtar Auezov (1897-1961) in
his stories, plays and novels, turned to the conflicts
of the nomads as they were faced with other cultures
in 20th century (ed. Shigharmalar, 12 vols., Alma Ata
1967-9, Shigharmalar zmaghl, 20 vols., 1979-).
Auezov's experiences were quite legitimately exploited by the younger prose writers. Some of them,
e.g. 'Abdizhamll Nurpeisov (b. 1924), Mukhtar Magauin (b. 1940) and Diikenbay Doszhanov (b. 1942),
preferred the historical genre because they found that
the supposedly scientific description of their history
was biassed. Others, e.g. Oralkhan Bokeyev (b. 1944),
utilised the genre of animal stories to describe the
harsh transition from a nomad's life to the socialist
civilisation. Abish Kekilbayev (b. 1939) keeps showing
the complicated nature of the human individual both
in historical and in present-day circumstances.
In the second half of the century, Kazak poetry
has related itself explicitly to world culture: Mukhaghali
Makatayev (1931-76) did that in Kazak, and Olzhas
Suleymenov (b. 1936) in Russian.
Bibliography (A. = Alma Ata): PTF, ii, 741-60;
Th. G. Winner, The oral art and literature of the
Kazakhs, Durham 1958; Ocerk istorh kazakhskoy sovetskoy
literatim, Moscow 1960, Kazak edebiyetinin tarikhl, 3 vols.,
A. 1960-7; Kh. Suyinshaliyev, Kazak edebiyetinin kaliptasu kezenderi, A. 1967; Istoriya kazakhskoy literatun,
3 vols., A. 1968-79; V.M. SidePnikov, Ustnoe poeticeskoe tvorcestvo kazakhskogo naroda, A. 1969; E. Narimbetov,
Kazak sovet edebiyeti, edebiyettanu men sinnin bibhografiyalik korsetkisjii, i, 1917-1940, A. 1970, ii, 19411955, A. 1986; Kazak teatnnm tankhi, 2 vols., A. 1975-8;
XIX ghasirdaghl kazak poeziyasi, A. 1985; XIX ghasirdaghl kazak akindari, A. 1988; Kazak folkloristikasinm
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tarikhl, A. 1988; E. Koniratbayev, Kazak edebiyetinin
tdrikhi, A. 1994.
(g) Tatar l i t e r a t u r e
Twentieth-century scholars of culture and literature
re-interpreted the Tatar heritage. They relate the origin of their literature to the Khwarazm-Turkic and
Mamluk-Kipcak literatures of the 14th century. As
the predecessor of present-day Tatar literature they
acknowledge Muhammad Yar (16th century), who
wrote three mathnawis; likewise Kadir cAlf Bek Djalayirf
(1530-ctf. 1605), who ca. 1602 translated parts of the
D^am? al-tawdnkh by Rashfd al-Dfn [g.v.] into Caghatay, adding to it data from the history of the Khanate
of Kasimov [q.v.], the writers Mawla Kolf as well
as cAbdf (17th century) and others. In the 18th and
19th centuries, a number of Tatar writers and scholars
displayed a certain independence from the religious dignitaries of Bukhara, who had been dominating the spiritual life of the Muslims in Central Asia
and Russia. Without denying Islam, they represented
rationalistic positions. Among them was cAbd al-Rahfm
(Gabderehim) Utiz Imam (1754-1834), and cAbd alNasfr (Gabdennasiyr) Kursawf (1776-1812), author of
religious works, as well as the historian Shihab alDm Mardjanf (1818-89), who wrote most of his works
in Arabic. Miftah al-Dm Akmulla (1820 or 1831-95),
who wrote in Caghatay, was a perceptive poet whom
the Tatars, Bashkirs and Kazaks claim as one of
their first literary representatives. In the 19th century,
several authors, among them the prose writer Musa
Akyegetzade (1865-1923) and Fatih Kerimf (18701937), tended to write in a pure Ottoman Turkish
or in a mixed language strongly influenced by Ottoman. On the basis of Ottoman Turkish, the Crimean
Tatar Isma'fl Gasprali [q.v.], also known by the Russian
form of his name Gasprinskiy, elaborated his programme of modernisation intended for all Turkic
peoples. Kayyum Nasfrf [q.v.] argued for the use of
Tatar as the language of literature, but it was only
as late as the 1930s that his intentions at last became
true, and then in the context of the socialist literature.
For Kursawf, cf. Mahmud Tahir, Abunnasir Qursavi,
in CAS, viii/2 [1989], 155-8; M. Kemper, Entre Boukhara
et la Moyenne-Volga: cAbd an-Nasir al-Qursdwi (1776-1812)
en conjiit avec les oulemas traditionnalistes, in Le reformisme
musulman en Asie Centrale. Du "premier renouveau" a la
sovietisatton {788-1937, Paris 1996, 41-52. For Mardjanf:
Kemper, Sihdbaddin al-Margdm als Religiomgelehrter, in
Muslim culture in Russia and Central Asia from the 18th to
the early 20th centuries, Berlin 1996, 129-65. Recent ed.
of Akmulla: Shighlrzar, Ufa 1981; Shighirlar, Kazan 1981;
on him, see E. Vildanov, Akmulla, yaktilik ylrslhi, Ufa
1981. On Isma'fl Gasprali: EJ. Lazzerini, Ismail Bey
Gasprinskii and Muslim modernism in Russia, 1878-1914,
diss. University of Washington 1973; idem, From Bakhchisarai to Bukhara in 1893: Ismail Bey Gasprinskii's journey
to Central Asia, in CAS, iii/4 [1984], 77-88. On Kayyum
Nasfn: Chantal Lemercier-Quelquejay, Abdul Kayum
Al-Nasyri: a Tatar reformer of the 19th century, in CAS,
i/4 [1983], 109-32.
The Tatar dramas written at the beginning of the
20th century became widely known throughout Central
Asia. They included works by cAbd al-Rahman (Gabdrahman) Ilyasf (1856-95), cAyad (Gayaz) Ishakf (18781954), cAlr Askar (Gali<esgar) Kamal (1879-1933), Sacld
(Saegiyt) Ramfyev (1880-1926), Sharif Kamal (18841942) and Karfm Tincurin (1887-1938). Since 1898,
c
Ayad Ishakf had also been writing realistic stories.
Living as an emigrant, he was active as a politician
and a journalist in addition to his literary activities
(ed. Ul <ele oylenmtfgtzn id&, Kazan 1993; on him, see

Muhammad Ayaz Ishaki. Hayati ve faaliyeti, Ankara 1979;
M. Gosmanov, Gayaz Ishakly: C(Ike yo'z yeldan son inkiyraz"
h<zm patsha tsenzurasl, in Kazan utlari, x [1995], 152-81).
c
Alf Askar Kamal was also a committed journalist,
editing journals and translating Ottoman-Turkish dramas, e.g. those of Namik Kemal [q.v] and Ahmed
Wefik Pasha (Astrler, 3 vols. 1978-82). Sharif Kamal
is also known as prose writer (Saylanma <es<erl(er, 3 vols.,
Kazan 1974-6). Many dramatists were simultaneously
active in the genres of prose, stories and novels
intended for a wide audience which, like drama, were
new in Tatar literature at the turn of the 19th to
the 20th centuries. cAlimdjan (Galimdjan) Ibrahimov
(1887-1938) was a prose writer, whose intellectual
contribution to the development of the Tatar language
and its writing system is also noteworthy (Ms&rl&r, 8
vols., Kazan 1974-87).
An outstanding literary representative at the turn
of the century was the poet Dhakir Ramfyev (18591921), pseudonym Daerdmaend (sEs<erl<ere, Kazan 1929,
Saylanma asarlar, Kazan 1959, Is& zillter, Kazan 1980).
Socio-critical poems were written by cAbd Allah Tukay
(1886-1913, ^s<zrl<er, 5 vols., 1985-6; on him see
R. Nafigov, Tukay i ego okruzenie, Kazan 1986), esteemed
in the 20th century as a classic of Tatar literature.
Beginning in the 1920s, political poems expounding
socialism were written by Hadf Taktash (1901-31),
Hasan Tufan (1900-80), who turned to issues of man
and nature in his poems written in the 1970s, and
Ahmad Faydf (Fayzf, 1903-58), who later wrote a
drama about Tukay and an opera libretto on the
poet Musa Djalfl (1906-44), who was executed in
Germany. In the 1960s, epic poems and poem-cycles
were the most preferred form of fiction, with their
possibilities of expressing the controversial phenomena
of life in a well balanced way. The increasingly open
contrast between urban life and rural life was expressed in the poems by Sibghat Hakim (1911-86),
Anwar Dawidov (1919-68) and Ildar Yuziyev (b. 1933).
Towards the end of this decade, some authors succeeded in expanding themes and forms of literature
by adopting and by resuming traditions of Tatar poetry
from the beginning of the 20th century which had
not been published for decades. Zakf Nun (b. 1921),
Mahmud Husayin (Khosaeyen, b. 1923) and Renat
Haris (b. 1941) were distinguished in this respect.
Prose writers in the 1960s started to deal with historical issues, by depicting the life of their Tatar ancestors, in order to affirm the national consciousness of
the Tatars under the geographical and political conditions as they had developed in the 20th century,
e.g. Nurfldian Fattah (b. 1928) with his novel Etil
suwl aka turur (1969). The literary prose of some authors,among them Amfrkhan Yeniki (b. 1909) and cAyad
lladjev (Giylasdjev, b. 1928), is characterised by a
critical view of the world.
Bibliography. A. Battal-Taymas, La litterature des
Tatars de Kazan, in PTF, ii, 762-79; Zs. Kakuk,
Kasantatarische Volkslieder, auf Grund der Sammlung von
Igndcz Kunos, Budapest 1980. In addition to these,
the following reference works and important articles have been published (K. = Kazan and M. =
Moscow): M. Gajnullin, Tatar <ed<ebiyati, 19 jo'z, K.
1957, 1968; Tatar sovet <ed<ebiyati, K. 1960; Boring!
tatar <ed<ebiyatl, K. 1963; I. Nurullin, 20 jo'z bashi
tatar cedabiydti, K. 1966; A. Giniyatullina, Pisateli
sovetskogo Tatarstana. Biobibliograficeskij spravocnik, K.
1970; M.A. Usmanov, Tatarskie istoriceskie istocniki
XVII-XVIII vv., K. 1972; M. Gaynullin, Tatarskaya
literatura XIX veka, K. 1975; idem, Tatar tedipltere ia^dt
portretlan, K. 1978; M. Khisamova, Tatar kitaplan,
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of Khiwa, as well as episodes from the lives of the
K. 1979; Urta W (gaslr) tatar adabiyati tankhinan, K.
singers, provide a great deal of the material from
1981; Kh. Minnegulov and Sh. Sadretdlnov, XIX
which poetry and prose have been shaped in the 20th
jo'z tatar adtebiydti yadfaerlare, K. 1982; A. Achmadullin,
century. Karamat al-Dln (Karamatdin) Sultanov (b.
Tatarskaya dramaturgiya, M. 1983; Tatar adtebiydtl tarikhl,
1924) wrote the novel Azhiniyaz (1967) about the fa5 vols., K. 1984-9; M. Gosmanov ('Uthmanov),
mous singer of that name. Talib Bergen Ghayb Bergen
Utfaenruen-kilactfkktf,
Kazan 1990; Kh. Minnegulov,
(Tolepbergen Kaypbergenov, b. 1929) wrote the novel
Tatarskaya literatura i vostocnaya klassika, K. 1993; I.
Maman Biy epsdnasi (1968), which he later extended to
Baldauf, Prometheismus in der circumrevolutiondren tatarithe work Karakalpak destdnl (3 vols., 1973). Zhol Mirza
schen Lyrik, in Bamberger Mittelasienstudien, Konferenzakten,
Ay Mirza (Zholmurza Aymurzaev, b. 1910) wrote a
Berlin 1994, 25-66; M.A. Usmanov, fur Geschichte
novel in the style of orally-spread humorous advender tatarischen Handschriften, in Muslim culture in Russia
ture stories.
and Central Asia from the 18th to the early 20th cenIn the 1930s, Karakalpaks began to write theatrituries, Berlin 1996, 49-68.
cal pieces and, later, plays in several acts about the
In the 20th century, the literature of the Crimean
past which they had rejected. Epics were used as
Tatars has been regarded as a relatively independent
sources of material for theatrical plays, which were
one. cAshik c Umar (Omer, d. 1707), who may be
usually conceived and performed as musical dramas.
Crimean by descent and who is among the bestNadjim Daukaraev (1905-53) wrote the drama Alpamls
known Ottoman-Turkish singers (saz sha'iri), is referred
(1940). A very popular source is Ghanb cAshlk. In the
to by the Crimean Tatars as one of the initiators of
early 1930s, Mirza CA1I (Mirzagali) Daribayev, 1909their poetry (Ashik Umer, Shicirler, ghazeller, Tashkent
42, wrote a drama called Ghanb cAshik. After various
1988). The concept of a common cultural ground
adaptations, it has been on the stage since 1954 in
shared by all Turkic peoples, which Isma'Il Gasprali,
a version by T. Allah Nazar (Allanazarov) and Asan
editor of Tardiumdn, had elaborated, was adopted in
the first decades of the 20th century by some intel- I Begimov (1907-58), who is also known as a novelist.
The 50th anniversary of the death of the singer Berdak
lectuals of the European and Asian Turkic peoples.
The poet and literary savant Bekir Cobanzade j was an occasion for Sadik Nurimbetov (1900-72) to
write an epic poem, and for Aymurzaev to write a
(1893-1938) belonged to the first generation of authors
drama (1958) of the same title.
in the 20th century. Some dramatists founded theaBibliography (N. stands for Nokis): In addition
tres in the Crimea in the 1920s, including c Umar Ipci
to N.A. Baskakov, Karakalpakskiy yazik I: Material! po
(1897-1944, see on him I. Kerimov, Terenlik, Tashkent
dialektologii (tekstl i slovar}), Moscow 1951, the follow1988). As a consequence of the deportations and relocation of the Crimean Tatars in 1944, the writers of
ing recent works should be mentioned: N. Zhapakov,
the following generations spent most of their lives
Revolyutsiyaga shekelgi karakalpak tedebiydtinda realizm
nueselesi, N. 1972; Z. Narimbetov, Karakalpakskiy roman,
outside Crimea, many of them in Uzbekistan, whilst
others were born in Central Asia. Prose writers were
Tashkent 1974; M. Nurmukhamedov, Karakalpakskaya
Yusuf Bolat (b. 1909), Shamil cAla' al-Dln (Aladin, b.
poeziya, Tashkent 1977; Karakalpak sovet tedebiydti, Nokis
1979; Istoriya karakalpakskoy sovetskoy literaturi, Tashkent
1912), who was chairman of the association of the
c
writers of the Crimean Tatars in 1939, Cerkez- All
1981; S. Ahmetov and K. Khudaybergenov, Pisateli
3
(real name Ahmetov, b. 1925), Rida Fadil (b. 1929)
sovetskoy Karakalpakii, N. 1983.
and Erwin 'Umarov (b. 1940). Among the poets, men(i) B a s h k i r l i t e r a t u r e
tion should be made of Anwar Salamat (1917-80),
From the 1920s onwards, literature was also writSacid-cUmar AmTn (b. 1921) and Bilal Mambet (b.
ten in the Bashkir language. Among the first Bashkir
1935).
writers were Madjid Ghafurl (1880-1934, ed. jEsarzter,
Bibliography: A. Battal-Taymas, La litterature des
4 vols., Ufa 1978-9), Daud Yultiy (1893-1938) and
Tatars de Crimee, in PTF, ii, 785-92; GhanI Murad,
Shaykhzada Babic (1895-1919), who continued the
Teatr sancatimiznin sahifelerinden, Tashkent 1990; Safter
socially-committed literature claimed to have been iniNagayev, Tilndmelerdeki izler. Knmtatar edebiydtl akklnda
tiated by the Tatar poet Tukay. The resultant dissociation from the more intimate poetry of the Tatar
etyudlar, Tashkent 1991; Knmtatar halk aghiz yaratidjillghl. Khrestomatiya, Tashkent 1991.
Daerdmasnd was maintained for decades after the death
(h) K a r a k a l p a k l i t e r a t u r e
of the first Bashkir poets. None of the authors of the
The Karakalpaks esteem their singers (zhirau and
first novels in Bashkir who depicted the revolutionary
baksl] of epics, genealogies (shadj_ara, or shezhire] and
events as a positive development survived the year
songs of various kinds. The most famous epics are
1938, or saw it in freedom: Daud Yultiy, Afdal Tahirov
Kirk kiz and Maspatsha. Besides these, there are the
(1890-1938), Imay Naslrl (1898-1942) and Ghceynan
names of poets (shayir) whose works used to be spread
KhayrI (1903-38).
orally, and have only been printed since the late
From the 1920s until the 1970s, a theme of last1940s. Their names are: Zhiyen zhirau from the 18th
ing attraction to literature was Pugatcev's rebellion in
century, Otesh Alshinbay-uli (ca. 1788-1875), Kiin
1773-4 and the role played in it by the singer and
Khwadja (1799-1880), Hadji Niyaz (Azhiniyaz, ca. 1824leader Salawat (b. 1752, d. after 1797), for this was
c
78), Berdak (1827-1900) and Umar Sugirimbet-uli
a chance to demonstrate what Bashkirs and Russians
(1879-1922).
supposedly had in common or, by contrast, what was
Editions of the works of the shayir?, at Nokis: Zhiyen
controversial. There are numerous dramas, epic poems
zhirau: Poskan yel, 1959, 1981, 1990; Otesh Alshinbayand stories dealing with this event. Some writers
uli: Tanlamali sjiigharmalar, 1962, 1978; Kok o'zek (kosiklar),
travelled the path from direct political literature via
1989; Kiin Khwadja: Tanlauli kosiklar toplami, 1949; Aonovels in verse to pure prose fiction, which was not
slklar, 1960; Tel menen, 1975, 1984, 1989; Hadji Niyaz: i only a special challenge to the authors but also to
Tanlauli kosiklar toplami, 1949, Tanlamali sjiigharmalari,
the recipients. Saeyfi Kudash (1894-1993) succeeded in
1960; Berdak: Tanlamali shlgharmalan, 1956, 2 vols., 1977;
writing stories and memoirs (Khatirda kalghan miuttar,
c
and Umar Siigirimbet-uli: Tanlauli shigharmalar, 1960.
1957). Mostay Kaerlm (b. 1919) wrote a cycle of fairyHistorical events of the 19th century, first of all
tale poems for adults, a number of dramas and the
the uprisings of the Karakalpaks against the Khanate
short novel Ozon-ozak balasak (1976).
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Bibliography: La literature Basqort, in PTF, ii, 778-9.
Talillibit qyimn'llar, 2 vols. Yakutsk 1961-2). Novellists
Since the 1960s the following reference books have
include Amma Accigiya, real name N. Mordinov
been published in Ufa and Moscow (U. = Ufa,
(1906-94), N. Zolotarev-Yakutskay (b. 1908), A. SiromM. = Moscow): R. Timergaelina, Bashkortostan yazluyatnikova (b. 1915) writing about women's lives,
silari, U. 1968; R. Bikbaev and A. Kudasheva, BashSofron Danilov (b. 1922) and V. Yakovlev (b. 1934)
kort tfZtfbitfte ham <eztfbiy<et ghileme buyinsha bibliografiya,
both of the latter looking critically at their own times.
U. 1969; M. Gaynullin and G. Khusainov, Pisateli
Bibliography. St. Kaluzynski, Die jakutische Literasovetskoy Bashkiria U. 1969; Istoriya bashkirskoy sovettur, in PTF, ii, 886-95; Ocerk istorii yakutskoy sovetskoy
skoy literaturi, M. 1977; A. Vahitov, Bashkirskiy sovetliteratun, Moscow 1970; V. Protod'yakonov et al, Pisaskiy roman, M. 1978; R. Timergelina, Pisateli sovetskoy
teli Takutii, Yakutsk 1972; A. Egorov et al., Pisateli
Basjhkini. Ukazatel' literaturi (1917-1978 gg.), U. 1980;
Takutii, Biobibliograficeskiy spravocnik, Yakutsk 1981; A.A.
G. Khusainov, Bashkirskaya sovetskaya poeziya 1917Bilyukin, Takutskaya sovetskaya dramaturgiya, Moscow
1980, M. 1983; Gaynullin and Khusainov, Sovet
1988.
Bashkortostan! yazmsiIan, U. 1988.
(1) L i t e r a t u r e in other Turkic languages of
(j) Cuwash l i t e r a t u r e
Siberia
At the end of the 19th century, Cuwash writers
In the 1940s, written literature was born in some
started to collect popular poetry, and its motifs became
other Turkic languages of Siberia. With the very low
the material for their own poems: M. Fedorov (1849population density in these regions (1979: 166,000
1904) with Arsuri (1908), Ya. Turkhan (1874-1938) with
Tuvans; 70,800 Khakass; 60,000 Altaians) one canWarussi (1905), N. Polurussov-Shelepi (1881-1945) with
not expect full-fledged and continuously-developing litSaramsanna Khantarsa (1915), K. Ivanov (1890-1915)
eratures there. Pavel Kuciyak (1897-1943) is recognised
with Narspi (1908). Poetry including stories and novels
as one of the initiators of Altaic literature. Himself a
in verse used to be popular, e.g. Khen-khur ayence (1931)
poet, dramatist and story writer, he collected popuby S. Elker (1894-1966, ed. Sirmsene pukhsa kalarni, 5
lar poetry and fairy tales (ed. Tuunadilgan socinenieler,
vols., Ceboksari 1960-64), Tu urla sul (1952) by Ja.
Gornoaltaysk 1967). The poems and stories by Boris
Ukhsay (1911-86), Aptraman tawrash (1946) by Peter
Ukacin (b. 1936), who published his first book of
Khusankay (1907-70), Khamar'yalsem (1956, 1983) by
poems in 1961, e.g. Eelii tuular (1971), have aroused
A. Alga (1913-77). Prose writers are V. Alager (1906the interest of other peoples of Siberia, Central Asia
88), S. Asian (1917-80), A. Artem'ev (b. 1924) and
and Russia.
The first author in the Khakass language was
A. Emel'yanov (b. 1932).
Theatrical plays were often written on the basis of
V. Kobyakov (1906-37); N. Domozakov (1916-76) is
poetry, with its pictures of popular life and beliefs.
known as a novelist.
Stepan Sarig-ool (1908-83) and Sergey Purbii (1913The poet Mishshi Sespelj 1899-1922), who introduced
75) are the authors of the first Tuvan poems to be
syllabic-tonic verse into Cuwash, and the poet Vasley
Mitta (1908-57), who placed great value on the national
written down. In Tuvan prose, autobiographical elements have been of major importance since the 1950s,
characteristics in everyday life, were the declared exas seen e.g. in the trilogy Arattm sd'zii by Salcak Toka
amples, besides some European poets, for G. Aygi (b.
(1901-73), composed between 1950 and 1954, and in
1934), whose poems have also been published in
the novel Angir-oola (2 vols., 1961-6) by Sarig-ool. Other
Europe (Beginn der Lichtung, Frankfurt/Main 1971; Ditya
notable poets and story writers are Mongush Kenini wza, Paris 1990).
Lopsan (b. 1925), Juriy Kiinzegesh (b. 1927) and Kizil
Bibliography (all works appeared in Ceboksari/
Shupashkar): G.Ja. Khlebnikov, Sovremennaya cuvashEnik Kudadji (b. 1929).
Bibliography: G. Doerfer, Die Literatur der Tiirken
skaya literatura, 1971; Cuwash sovet literaturi, 1972;
Siidsibiriens, in PTF, ii, 862-85. Altaian literature:
M. Jur'ev, Pisateli sovetskoy Cuvasjiii, 1975; Cuvashskaya
Altay literatura kereginde statcyalar, Gornoaltaysk 1962;
literatura, 1983; Aktual'me Problemi cuvashskoy literaturi,
Pisateli Altaja. Biobibliograficeskiy spravocnik, Barnaul
1983, P.N. Metin, Cuvasjiskty fol'klor, 1986; M. Jur'ev
1967, Ocerki po istorii altayskoy literatun, Gornoaltaysk
and Z. Romanova, Pisateli sovetskoy Cuvasjiii, 1988;
1969; Poet! gornogo Altaya, Novosibirsk 1972; M.G.
Cuvashskoe literaturovedenie i kritika. Bibliogrqficeskiy ukazaVokhriseva, Pisateli Altaja. Bibliograficeskiy spravocnik,
tel\ 1993.
Barnaul 1974; Pisateli Gornogo Altaja. Biobibliograficeskiy
(k) Y a k u t l i t e r a t u r e
spravocnik, Gornualtaysk 1988. Khakass literature:
The first poets of Yakut written literature develLiteratura sovetskoy Khakassii, Abakan 1962, P.A. Trooped around the turn of the 20th century and were
yakov, Ocerki razvitiya khakasskoy literaturi, Abakan
either singers of the epic Olonkho, called olonkhosut, like
1963. Tuvan literature: Maria Chadachanie, TuvinsP. Oyunuskay, also Oyunskiy, real name Sleptsov (1893kaya proza, Kizil 1968; Dorzhu Kuular, Tuvinskaya poe1939, ed. Ayimn'llar, 1 vols., 1958-62, Russian tr.
ziya, ocerk istorii, Kizil 1970; Pisateli Turn, Kizil 1970,
Izbrannoe, Moscow 1963) and Kiinniik Urastirov, real
name V. Novikov (b. 1907), or they were collectors
1982.
Others: For literatures in the Gagauz, Karacayof popular poetry like A. Kulakovskay (1877-1926).
Balkar and Kumuk languages, see PTF, ii, 779-85,
Oyunuskay became known as a poet and dramatist.
835-40.
He introduced syllabic verse into Yakut poetry, which
General bibliographical note.
brought about a tremendous extension of the stylistic
In addition to the references in the text, some
inventory for Yakut poetry, with its previous strict prinworks of a general character should be mentioned:
ciple of alliteration. Further dramatists and comedy
W. Radloff, Proben der Volksliteratur der tiirkischen Stamme,
writers were A. Sofronov (1886-1935) and D. Neustroev
(1895-1929). In the 1960s, the dramas by I. Gogolev I 10 vols., St. Petersburg 1866-1907; Zeki Velidi Togan,
(b. 1930), were remarkable because their figures com- | ^entralasiatische tiirkische Literatur. ii. Die Islamische ^eit, Hdb
bined concepts from popular poetry with those from | d. Or. Erste Abteilung, Bd. 5, Leiden 1963, 229-49;
H.F. Hofman, Turkish literature. A bio-bibliographical sur20th-century life.
vey, Section III, Part 1, 2 vols. Utrecht 1969; Gy.
The first pieces in prose were sketches and stories,
Hazai and B. Kellner-Heinkele, Bibliographisches Hande.g. by Erilik Eristin, real name S. Yakovlev (1892buch der Turkologie, Bd. I, Budapest 1986.
1942), Oyunuskay and Afanasiy Fedorov (1926-59, ed.
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For the cultural background of the reforms in writing
systems and their effects on literature, see W. Fiermann, Language planning and national development. The
Uzbek experience, Berlin and New York 1991; I. Baldauf,
Schriftreform und Schriftwechsel bei den muslimischen Rufttandund Sowjetturken (1850-1937], Budapest 1993.
Scholars from most Turkic peoples, consistently in
co-operation with Russian scholars, have compiled
three types of general works about their literatures:
1. histories of literature; 2. encyclopaedias of authors,
often as bio-bibliographical sketch; 3. special bibliographies about literature and studies of literature besides the national bibliographies of the Turkic republics
(for previous years, cf. especially Hazai and KellnerHeinkele, 345-409). The recent editions are cited, in
chronological order, in the respective sections.
Folk literature in several languages has been edited
since the 1950s and 1960s in series with or without
volume numbers. It includes fairy tales, epics, folk songs,
riddles and others. The following should be mentioned:
Allay baatlrlar, 6 vols., 1958-68; Azarbdydj_an edebiyydti
indiileri, beginning in 1985; Bashkort khalik id^ddl, beginning in 1981; Bashkirskoe narodnoe tvorcestvo, beginning
in 1987; Cawas halah samahlahe, 6 vols., 1976-87; Karakalpak folklori, kop tomlik, beginning in 1977; Kazak
khalik edebiyeti, kop tomdik, beginning in 1988; Bes ghasir
Brlaydi, 3 vols., 1984-5; 2 vols., 1989 (Kazak); Tatar
khalik iajati, 13 vols., 1974-94; U^bek khalk i&adi.
Some Turkic epics rendered into Russian and in
vernaculars and with commentary are included in the
serie Epos narodov SSSR (Moscow) beginning from 1971.
(SiGRio KLEINMICHEL)
IV. Music.
In order to appreciate the musical traditions of the
Turkish world from a very general perspective, it is
appropriate to start with the separation between the
nomadic cultural base and the sedentary urban milieu.
It could be said that the Turkish peoples of Siberia
(Yakuts) and the Altaians, the Kirghiz, Kazakhs, Karakalpaks, and Turkmens, as well as the last nomadic
tribes of Anatolia, represent various states of an original "Turkicity", associated with the wide expanses of
the steppe, the history of which has not been studied since the 19th century; on the other hand the
Uyghurs, the Ozbegs and the Ottomans, long organised into small kingdoms or as an empire, were in
contact with the major sedentary traditions—Persian,
Arab, Mediterranean, etc.—which had long been familiar with an apparatus of state and/or an imperial
structure. This separation is more important than that
between oral and written, since in both cases oral
transmission remains predominant, except in the context of musical theory, which developed within "imperial" cultures.
1. The music of the nomads
It is perhaps among the Altaian Turks, or the
Yakuts, that Turkish music is to be observed in its
original state: calls and imitation of animals, playing
on the jew's-harp, and techniques of diphonic chant.
It may also be assumed that viols with horsehair
strings (cf. kil kobi in Kazakh, kil kiak in Kirghiz) were
used for accompaniment by the Turko-Mongolian peoples from the earliest times (certainly since the domestication of the horse), as were certain lutes (known as
kopuz in the epic of Dede Korku t [q.v.]).
(i) B a r d s and the s h a m a n i s t i c h e r i t a g e
The bard is an essential figure in all the nomadic
musical traditions of the Turks: his origin dates back
to his pre-Islamic ancestor, the shaman, after whom
he is known in some places by the name of bakhshi,
and from whom he has inherited certain functions.
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Among the Kazakhs and the Karakalpaks, the zjiimw
(giyr = epic poetry) was always at the Khan's side,
since the spirits revealed the future to him. The term
bakhshi, which still denotes "shaman" for the Kazakhs,
Kirghiz, Ozbegs and Tadjiks, signifies a professional
singer among the Turkmens of the former USSR and
of Persia. While he no longer has the role of a healer,
he remains no less a "man of knowledge", an inspired
repository of the memory and spiritual values of the
people; in fact, the bakhshi master is called khalipe, like
the Sun" shaykhs, which certainly suggests a religious
authority, preserved mutatis mutandis in the framework
of Islam. Finally, this shamanistic heritage is perceptible as far away as Anatolia, where the casjnk$, like
the dedes of the Alevi communities, maintain this tradition of the Central Asian bard, in the sense that
his specifically musical role is never devoid of a strong
moral and sapiential, if not religious, aura. In all
cases, the bard must attain a very high level of inspiration: the zhiraw should "boil" (kaynamak] and the
akin (see below) should have spirits "in his back".
It is usual to distinguish between two categories of
bards, according to whether they sing epics (destdn,
zhir) or lyric pieces. Thus the Turkmen bakhshi are
subdivided into two groups, namely, destdnaji, relater
of epics, and tirmedj_i, who sing poems (tirme) on various themes. The Kazakh ihiraw, suppressed by Soviet
ideology as symbolic of a feudal culture, has been
replaced by the z/iirshi who creates only minor epics,
and by the akin who, as in Kirghizia also, sings for
his clan, and whose repertoire consists of extracts from
epics arranged as songs, or poems adapted to the
social circumstances of the performance.
(ii) Vocal t e c h n i q u e s and i n s t r u m e n t s
An incontestable trait of the nomadic music of Central Asia is the use of a raucous, guttural voice, very
rich in harmonics, sometimes approaching diphony,
like the Mongolian khoomei, or the fundamental, heavy
and "strangled" resonance in the phonetic apparatus
when a narrow harmonic sound is produced. In
Uzbekistan the voice of the bakhshi is called "interior", as opposed to the "exterior" (high-pitched) voices
of learned and popular urban traditions.
Instruments accompanying the bards are lutes with
two or three strings: dombra (Kaz.), kopuz and komuz
(Kir.), dotar (Turkm.), saz in its various rural forms
(Turkey) [see TUNBUR]; viols: kil kobuz (Kaz.) ghidj.ak,
kiak; and finally, flutes: sibizghi (Uzbek) or tiidiik
(Turkm.), are remarkable for their technique, related
to that of the Persian nay or the Turkish kaval.
(iii) P e r f o r m a n c e and m u s i c a l forms
Traditionally, the music of the bards is the art of
soloists in the context of private invitations such as the
konakasi (Kaz.), the gap (Uzb.), or the sohbet (Turkm.).
At the collective level, it is the toy, festival of marriage or of circumcision throughout the Turk world
(diigiin in Turkey). Bardic contests are widespread
throughout Central Asia, such as the contests of 'dshlfa
in Azerbaijan and in Anatolia.
Alongside the major epic cycles, the Kazakhs and
the Kirghiz have developed the principle of instrumental pieces called kit, inspired by the circumstances
of the performance, and dependent on interaction with
the audience. These may be of a descriptive or narrative nature; the kil evoke nature, according to a denotative function of the music which constitutes a distinctive
trait of these cultures.
Can a case be made for speaking of a "nomadic"
music at the level even of syntax? Certain traits common to the Turkmens and the Kazakhs, such as
rhythms which are additive, not divisive, to the linear
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development, through the combination of various
metres, are to be found as far afield as the east of
Turkey, among the cdshlks.
2. "Imperial" music
(i) The e l a b o r a t i o n of classical t r a d i t i o n s
The existence of learned musical systems in Central
Asia from ancient times has been demonstrated by
archaeology, in Sogdia and Bactria, which were inhabited by Indo-Iranian peoples before the waves of
the Turco-Mongolian conquest. As a result of Islamisation, a vast area of cultural exchange was opened up,
from Eastern Turkestan to the Middle East. Formal
music was studied by numerous theoreticians of Central
Asian origin, such as al-Farabl and Ibn Slna [</.w.];
in the 15th century, Samarkand and Harat were major
musical centres, to be superseded by Bukhara which
has retained its pre-eminence to the present day. Finally, Azerbaijan and Constantinople-Istanbul were to
be other major crucibles of oriental musical learning.
In this context, the same movement which led the
nomadic Turks to adopt the imperial structures of the
sedentary civilisations led them also to appropriate,
appreciate and develop their musical traditions, from
Central Asia to the Middle East—as was further the
case in India under the Mughals. As to the specifically Turkish contribution to these sedentary cultures,
this is not easily defined, since such exchanges invariably operate in both directions: for example, the
Chinese adopted the instruments of Eastern Turkestan, such as the surnay (hautboy), and the pipa (Uyghur
barbap) and rabdb lutes. Chinese sources also mention
that the melodies of the "barbarians" of Turkestan
were integrated, after adaptation, into the courtly music
of the Han.
(ii) The c o n c e p t of makdm [q.v]
Among the Uyghurs and the Uzbeks, makdm signifies "process of compositions" and has the related
sense of "mode". Thus classical repertoires are found
comprising on iki makdm ("twelve makdms") from the
region of Kashghar and of Yarkand, of the TadjikUzbek shash makdm ("six makdms") of the aid yarim
makdm ("six and a half makdms") of Khiva. In each
case, what is involved is a combination of processes
codified from a modal as from a rhythmic point of
view, according to a structure which may be likened
to the Arab-Andalusian nawba.
In Azerbaijan and in Ottoman Turkey, makdm specifically denotes the "mode" in its Middle Eastern sense.
The modes themselves, whilst known by the same
names in all these erudite traditions, nevertheless display numerous local idioms within the great ArabTurkish-Persian system.
(iii) I n s t r u m e n t s and c o n d i t i o n s of p e r f o r m ance of formal music
Among the instruments here, first to be noted is
the lute, dutdr, with two silk strings, played without a
plectrum, using very elaborate techniques of the right
hand; the tunbur, strings of metal, played with plectrum or with bow, and its variants, the Uyghur satdr,
Uzbek satd, and finally, the Ottoman tunbur [q.v.],
played with bow or with plectrum, particularly suited
to reproducing delicate inflections of the voice and
endowed with a range of harmonics created by the
resonances of the sympathetic strings (this is the preferred instrument of the masters of makdm); the gjndjak,
pointed viol and its kemand^i variant; and citherns
kalun (Uyghur), kanun (Turkish), or cembalo (cang).
Percussion was provided by drums (dap, def or doyra).
All these constitute a vast family, with connections
and relationships, well understood by the audience.
While these forms of music were linked to the

courtly circles where they were protected, the 20th
century, with the Sovietisation of Central Asia, with
the imposition of Maoist China on the Uyghurs and
the installation of the Turkish Republic, has produced
a profound upheaval in their conditions of composition and performance. The creation of "orchestral"
ensembles in all these states has led to a loss of
authenticity and tradition. However, in the Central
Asian states of the former USSR, an intense revivalist movement has been visible since the early 1990s,
both in the performance of ancient, "nomadic" forms
of music and in the interpretation of the learned and
formal tradition.
Bibliography: V.M. Beliaev, Central Asian music.
Essays in the history of the peoples of the U.S.S.R., ed.
M. Slobin, Middletown, Conn. 1975; V. Petrov and
B. Tikhomirov, Anthologie de la musique des peuples
d'U.R.S.S., Kazakhstan, Kirghistan, Paris 1985; A.Jung,
Quellen der traditionellen Kunstmusik der Usbeken und
Tadshiken Mittelasiens, Hamburg 1989; J. During and
S. Treninjac, Introduction d I'etude de la musique Ouigoure,
Bloomington, Ind. 1991; S. Zeranska-Kominek,
Turkmenistan. La musique des bakhshy (1988-1990), in
AMP, xxii (Geneva 1991); eadem, The Turkmen
bakhshy. Shaman and/or artist, in European studies in
ethnomusicology. Historical developments and recent trends,
Wilhelmshaven 1992, 303-16.
(J. CLER)
V. FOLKLORE.
Now a scholarly study, founded on popular oral
and written traditions, the genesis and evolution of
folklore in Turkey closely follows the major stages of
the mutation of Turkish culture and society since the
mid-19th century, from the period of the Tan^imdt
[q.v] onwards.
The folklore of Turkey does not depend on a simple contrast between oral and written tradition, each
register being divided in turn between the erudite and
the popular. Certain items of folklore are rooted in
the scholarly written tradition, such as the mandklbndme; a substantial number are popular written versions of the scholarly genre, such as the lyrical epics
(hikdye) Leyld and Me^nun, Kerem and Asli, and cAshtk
Gharib', or epics in the technical sense (destdn): Battdl
Ghdzi and the Book of Dede Korkut [q.v]. For the oral
scholarly tradition, consideration may be given to the
practice of the medddh [see MADDAH] or the orta oyunu
[q.v] theatre, which may be compared with the cornmedia deWarte. All these forms of traditional expression
of culture belong to folklore and were recognised as
such throughout the 19th century.
The transition from the Ottoman Empire to a
Turkish Republic in search of a national identity took
place on the territory of Anatolia. This space was an
area of transit and of immigration and a melting-pot
for all the cultural diversity of the empire. Such a
multi-ethnic, multi-lingual and multi-faith population
basis favoured an abundance of practices, beliefs and
forms of cultural expression, the genealogy of which
is practically impossible to establish: those of Greeks,
Turks, Kurds, Armenians, Arabs, Caucasians, South
Slavs and Russia, Gypsies, etc.
Historically, Ziya (Diva) Gokalp (1875-1924 [q.v.])
may be credited with the systematic effort to distinguish
Turkish culture from Islamic civilisation on the one hand
and with ethnography (kawmiyydt = study of ethnic
groups) from folklore (khalkiyydt = studies at the popular
level) on the other. Recourse to the term "folklore" is
owed (1918) to Riza Tevfik Bolukba§i (1869-1949 [q.v])
who proposed the fact of the anonymity of authors
as a legitimising condition for the objects and practices
belonging to folklore, conceived as a collective creation.
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The Turkish term which was rapidly adopted as
the equivalent of "folklore" is halk bilgisi = science of
the people, corresponding to Volkskunde. Folkloric studies and practices have been developed since 1928 with
the creation of the Folklore Society = Halk Bilgisi
Dernegi (HBD). They have been pursued in two directions which have persisted to the present day.
First to be considered are the institutional, political
and ideological paths which envisage the authentification of the Turkish national idea by means of
researching its roots through the evidence and proofs
supplied by folklore. Another path has emerged, initially with the genesis of a national literature which,
as in the work of the poet Nazim Hikmet [q.v.], integrates and reinterprets the themes of popular traditions, as well as their forms of expression. This literary
action was to be relayed via the emergence of a
national-progressive ideology of the Left, primarily
derived from the experience of educational innovation of the Village Institutes (Koy Enstitiileri}.
Simplifying considerably, these two tendencies may
be contrasted, in their objectives and their methods,
as two different strategies: on the one hand there is
an instrumental approach followed in institutions created by the State (e.g. the HBD), the epigones of this
association, and departments of Turkish Studies or
Folklore in the Universities; on the other, there is a
functional approach which assigns a predominant role
to the peasantry in the alleged class struggle and
which seeks to endow this peasantry with an authentic and vivid popular culture.
As regards institutional studies and research into
folklore, from 1927 the Folklore Society (HBD), the
majority of whose members were Kemalist innovators, was based in Ankara, before opening agencies
in Istanbul, Izmir, Kayseri and Erzurum. It undertook to publish an annual volume of research in progress and a monthly journal (Halk Bilgisi Haberleri =
Folklore Mews), as well as guides and compilations of
folkloric data based on the work of authors such as
Van Gennep and Hoffman Krayer. With the creation, in 1932, of "Peoples' Houses" or Halk evleri [see
KHALKEVI] under the aegis of the Republican People's
Party, which was to install a single-party regime, this
new institution incorporated the Folklore Society, its
archives and its journal until 1952, the year after the
closing down of the Halk evleri. A total of 143 issues
of the journal, as well as some 500 thematic publications, today constitute an important corpus of work,
of uneven quality, on the folklore of the country. The
network of Peoples' Houses was to be revived in 1960.
One of the most successful aspects of these voluntary and charitable campaigns, aimed at the compilation of data of the folkloric heritage by teachers
and other employees of the state, has been the inauguration of a major survey of lexicography and of
popular speech throughout the country. The corpus
compiled is immense and has been published under
the title Anadoluda halk agzindan so'z derleme dergisi
"Collection of the popular speech of Anatolia". A document of incomparable wealth, this collection has been
in the charge of the Turkish Language Society (Turk
Dil Kurumu] since 1932. Constituted between 1932 and
1952, constantly re-issued, this body of six volumes
makes it possible to establish the link with pre-Islamic
and pre-Anatolian Turkish, using this repository of linguistic archaisms which were the rural and nomadic
speech patterns of Anatolia. In the domain of musical traditions, it is the Municipal Conservatoire of
Istanbul which has undertaken, since 1927, the compilation of data regarding musical folklore, through
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campaigns of enquiry on the ground (see IV. above).
The composer Bela Bartok also participated in these
efforts at research into musical folklore, subsequently
exerting considerable influence on musical creativity in
the country. Thirteen pamphlets of collected musical
traditions were published in 1939. The Ankara Conservatoire has also established an important archive
of popular musical traditions.
In muscology, it was the Ankara Museum of
Ethnography (1925) which accepted the role of collector of the objects of popular culture. Elsewhere,
almost throughout the whole country, professional
technical academies and institutes for girls generally
included the traditional crafts of textiles, fabrics, etc.
in their syllabi.
This "institutional folklorism" was the reflection of
the political regime of the single party, and of the
nationalist and secular populism of the state which
characterised the reign of the People's Republican
Party under Atatiirk, then under Ismet Inonii. The
Second World War, the Marshall Plan (1947) and the
transition to multi-partyism with the accession to power
of the Democratic Party, as well as the massive rural
exodus, changed the scene completely. The elitist
and secular Jacobinism of the state yielded its place
to the traditionalist localism of the Democratic Party,
which pledged to undertake the re-Islamisation of the
country. Henceforward the identifying folklorism of
the state largely lost its reason for being and its objective, and for this reason the domain of folklorism was
devolved to local associations and to the universities.
An Institute for Research into Turkish Culture (Turk
Kulturunu Ara§tirma Enstitiisu) was created in 1961 and
charged with supervision of this field.
One review, however, took on the task of perpetuating the spirit of the years 1930-40: Turk Folklor
Arastirmalan Dergisi = Turkish Review of Folkloric Studies,
taking the place of the Folklor Postasi = Folklore Courier
(1945). This was the fruit of private initiative which,
despite very limited means and the lack of subsidies,
continued to operate until 1972, the date of the death
of its founding director.
As a counterweight to the state institutions, the
approach which could be described as "functional"
ascribed a determinant role to folklore and especially
to rural traditions as the motive forces behind a popular culture in the context of what was viewed as a
Marxist class struggle which, in pre-industrial Turkey,
was necessary for mobilising the rural masses. The
Anatolian peasant and peasant virtues had been celebrated by Atatiirk as the foundation of national identity; they were to be revived and reinterpreted in a
Marxist perspective by the intellectual and progressive elite of the nation. This peasant-based ideology
was put into effect by the very active but short-lived
Village Institutes (Koy Enstitiileri), the educational doctrine of which was inspired essentially by the work of
the Swiss philanthropist Pestalozzi. What was involved
in this functional approach was the re-appropriation,
diffusion and re-interpretation of the popular traditions of the rural world by the soi-disant avant-garde
of the social struggle: the peasantry first, then the
wider masses, then the entire nation. Story-tellers, artisans and popular musicians were to see themselves as
having an active instructional role in these institutions. A literary trend of peasant-based neo-realism
was to be born from this experience; the same was
to apply to the plastic arts, which were broadly inspired
by Anatolian and rural themes, and especially to popular traditional music. The tradition of wandering
bards (dsik) which is included in the specifically Turkish
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genre of the turkii [q.v] as opposed to the orientalis(cashik, saz sha'iri) whose names occur in the text. Foring scholarly genre (sarki, from shark "Orient") derivmally there are two groups of differing importance:
ing from Ottoman classical music, was to be strongly
A. The main corpus of the turkii genre is composed
encouraged. Asik Veysel, a blind member of the Alevi
according to the original Turkic method of versificommunity, was the figurehead of this tendency which
cation parmak hisdbi (heaje wez.ni] based on the number
was to develop in particular alongside the political
of syllables. The range is 5 to 16 syllables per line,
and social conflicts of the years 1970-80 in an evothe most common lengths being 7, 8, and 11 syllalution comparable to that of the rebetika genre in
bles. Frequently there is a refrain (kavushtak, baghlama)
Greece.
of one to six lines (sometimes consisting of two parts
Caught in a vice between the folklorism of the
differing in syllabic lengths); the length of the refrain's
state, instrumental and identificatory, and the politilines need not be identical with that of the main lines.
cal peasant folklorism of progressive ideology, ethnogA feature of the syllabic metrical system is the caesura
raphy and ethnology have not found favourable ground
(oleum, durak), which is not placed at random (prefor endogenous development in Turkey. Worth notdominantly 4 + 3; 4 + 4; 6 + 5; 4 + 4 + 3) and
ing, however, is the long career of a folklorist of the
may vary from line to line (e.g. 6 + 5 then 4 + 4
school of Arnold van Gennep, namely, Pertev Naili
+ 3). The rhyme (kdjiye, ayak, uyak) is generally conBoratav, who was the holder of the first Chair of
stituted by suffixes (and therefore often polysyllabic)
Popular Literary Traditions created in the Faculty of
and frequently assonantal (yarim kdfiye). The majority
Languages, History and Geography of Ankara Uniof these folksongs with a minimum of two and no
versity (1942). This chair sponsored intense activity
specific maximum number of strophes fall into three
in theses and in lecturing on folklore, and an archive
main groups according to their rhyme patterns and
of popular literature was created, but being judged
the number of lines per strophe.
subversive, Boratav's teaching and the chair itself
(1) Quatrains of the type mdni [q.v.]: A "composiwere suppressed in 1948.
tion" may be a stringing-together of already existing
Paradoxically, it was from France, where he had
mdnis (resulting in the rhyme scheme aaxa, bbxb, ccxc,
then settled and in the context of the Centre National
etc.) that are thematically linked to each other by
de la Recherche Scientifique, that Boratav was to promeans of a word or words at the beginning of each
duce a work, without equivalent in Turkey, on the
component and frequently by the addition of a refrain
folklore of this country. Field notes and archives—
(-b, -bb, -bbb, -bbxb, -bbbxb, etc.) or it may be an
including those salvaged from the abolished University
original composition of the same form.
chair—were to constitute in some 6,000 pages, divided
(2) Quatrains that are basically of the poetic type
into around 100 "dossiers", the basis of an archive
koshma (q.v.', not the folksong type called koshma which
of Turkish folklore. Collected since 1927 (especially
need not have the formal characteristics of the poetic
between 1939-51), the texts of oral tradition (tales,
type of the same name, the determining factor in
songs, fables, proverbs) are the nucleus of this corpus,
naming a song koshma being the use of specific melowhich also includes information on diverse rituals
dies) with the rhyme schemes aaab (abab; xaxa), cccb,
and customs, popular magic, divination, popular meddddb, etc., or other less common patterns. Turkii?, of this
icine, etc.
type also occur with a refrain or with their every fourth
This corpus is divided by Boratav into fourteen
line being a refrain: aaab (abab; xaxa), cccb, dddb, etc.
categories: 1. Various; 2. Works of popular poets
(3) Turku's with strophes of three lines (aaa, bbb,
(signed texts); 3. Epics and tales; 4. Tales and anecccc, etc.) and, less commonly, of two lines (aa, bb, cc,
etc.), both types also occurring with refrains as in (1);
dotes; 5. Legends; 6. Proverbs, riddles, formulae;
7. Popular poetry (songs, quatrains, canticles); 8. Popthese, or part of these, may be truncated quatrains.
B. The remaining tiirkus comply, albeit often imperular music, popular dance; 9. Games (including sport,
fectly, with the rules of the quantitative Arabo-Persian
theatre); 10. Beliefs; 11. Rituals (from cradle to tomb);
metrical system carud [q.v]. These make use of only
12. Material traditions (popular art, craft, dress, cusvery few metres. As a large number of these turkii?,
toms); 13. Religious institutions; and 14. Popular sciare at the same time in accordance with syllabic
ences (magic, folk medicine, ethnobotany, astronomy).
metres, and as folk poets generally cannot be supWithin these categories, documents are classified
posed to have been familiar with the carud rules, doubts
according to the places where the information was
have been raised as to whether they should be placed
collected; and the date and the name of the collecwithin this category. The forms used are those of
tor are specified.
diwan poetry (ghazel, murabbac, etc.) or adaptations of
Bibliography: P.N. Boratav, Litterature orale
such. The various types are classified according to
(L'epopee et le Hikdye. Le conte et la legende. Les proverbes.
their specific metre and their individual melody and
Les devinettes, la poesie folklorique, la literature des asik),
are mainly the diwan (or diwdni), sells, semd'l, kalenden,
in PTF, ii; M.S. Ulkiitasir, Tilrkiyede folklor ve etnosatrandi, and wezn-i dkher.
grafiya fahsmalan, Publs. of the National Institute of
II. The sine qua non of the turkii is the use of a
Folklore, Ankara 1973; idem, Turk folklor ve etnoturkii melody, as lyrics of various forms and content
grafiya bibliogrqfyasi, Publs. of the National Institute
sung on a turkii melody are all given this name. These
of Folklore, Ankara 1973; Boratav, Folklore ve edeare anonymous melodies with characteristics pointing
biyat, Istanbul 1982; Tahir Alangu, Tiirkiye folkloru
to a Turkic origin. Musically, the turkii genre can be
el kitabi, Istanbul 1983.
(ALTAN GOKALP)
divided into two main categories usually referred to
TURKU (< ttirki), designates in Ottoman Turkish
(after Bela Bartok) as:
(a) the folksong in g e n e r a l (sometimes more
A. Parlando melodies (usulsu'z tiirkuler, uzun hawa):
explicitly khalk tiirkusii] as opposed to the song belongRhythmically free melodies of various types such as
ing to Turkish art music, shark! [q.v.], and (b) a genre
of folksong, primarily identified by the melodies
kqyabashlj khoyrat (khoryat), koshma (sic), bozlak, maya, aghit
(part of the last have characteristics which place them
proper to it, with heterogeneous formal characterisin-between these two main categories), etc. These
tics and a very broad thematic scope.
I. The majority of the folksongs of the turkii genre I melodies are also differentiated according to regional
are anonymous, the rest have lyrics by folk poets | characteristics, e.g. Eghin aghzi, Urfa aghzl, etc.
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B. Tempo giusto melodies (usullu turkiiler, sometimes
referred to as kink hawd, as in Urfa; oturak in Konya):
Melodies with fixed rhythms, mostly folkdance songs
(oyun hawdlan) of various types such as zeybek (Aegean
region), horon (Black Sea region), shihiltlm (Harput), etc.
There are certain correspondences between melody
and form, such as the fact that almost only uzun hawd
melodies are used for hendecasyllabic lyrics, whilst heptasyllablic lyrics are always sung to kink hawd melodies
(and octosyllabic lyrics use both). Of the various musical instruments that may be used to accompany turkus,
the lute, baghlama, is the instrument of preference for
the uzun hawd.
III. The tiirkii genre encompasses all fields of common interest with the exception of religion (popular
religious songs being referred to as ildhi, kaslde, etc.).
Thematically-defmed subdivisions with special names
are, e.g. ninni (lullaby), tashlama (satirical song), dughun
turkusii (wedding song), qghtt (mourning song), etc.
Through adaptations to changing circumstances, some
of the most popular turkus exist in many variants.
IV. The language of the tiirkus is generally popular Turkish, thus remarkably free of Arabic and Persian
loanwords, and exhibits characteristics of the vernacular such as elision, apocope, contraction, etc., as well
as dialectal traits and expressions. The diction is rich
in stereotyped metaphors and symbolic images, the
style strongly expressive. That the musical element is
especially important is shown by the frequent inclusion
of unessential words and interjections such as aman,
ydr, bir ddnem to allow for melodic expansions, making the lyric more expressive at the same time.
Bibliography: For publications up to 1959, see
P.N. Boratav, La poesie folklorique, in PTF, ii, Wiesbaden 1964, 90-106, 125-6; T. Kowalski, in EP s.v.;
O. Acipayamli, Tilrkiye folklorunda turkiiler bibliyograjyasi,
in Antropoloji, i/2 (1964), 105-12; V. Arseven, Afiklamali Turk halk mu'zigi kitap ve makaleler bibliyograjyasi,
Istanbul 1969; H. Dizdaroglu, Halk §iirinde tiirler,
Ankara 1969. For more recent publications and
collections of texts, see A.O. Oztiirk, Das tiirkische
Volkslied als sprachliches Kunstwerk, Bern 1994; Mill!
Folklor Enstitusii, Tiirkfolklor ve etnograjya bibliyograjyasi,
i-iii, Ankara 1971-5; M. Ozbek, Folklor ve tiirkulerimiz, Istanbul 1975; K. and U. Reinhard, Musik der
Tiirkei, ii. Die Volksmusik, Darmstadt 1984 (musicological bibliography); M. Bayrak, E§kiyahk ve e§kiya
turkuleri, Ankara 1985; A.§. Esen, Anadolu turkuleri,
ed. P.N. Boratav and F. Ozdemir, Ankara 1986;
N. Birinci, in I A s.v.; N. Gozaydm, Anonim halk §iiri
iizerine ..., in Turk Dili, Ivii (1989), 1-104; S. Ziegler,
Gattungsprobleme tiirkischer Volkslieder, in Probleme der
Volksmusikforschung, Bern 1990.
(EDITH G. AMBROS)
TURS [see RANK; SILAH, in Suppl.].
TURSHIZ (vars. Turshlsh, Turthlth, Turaythith),
a town of the mediaeval region of Busht of
K u h i s t a n [q.v.] in northeastern Persia. It lay to the
southwest of Nlshapur. Its site was probably to the
west of the present town of Kashmar.
The 4th/10th century geographers describe it as a
flourishing town, and al-MukaddasI, 318, says that its
Friday mosque recalled that of Damascus in its splendour, and that it was "the emporium of Fars and
Isfahan and the storehouse of Khurasan". At the end
of the 5th/llth century, with Tun [q.v.] and other
places it became one of the centres for Isma'Ilism in
Kuhistan. It accordingly attracted punitive expeditions
by the Saldjuk sultans, and counter-raids by the
Isma'Ilis, who in 498/1104-5 penetrated from Turshiz
as far as al-Rayy (Ibn al-Athir, ed. Beirut, x, 392-3).
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It was destroyed in 530/1136; its hereditary governor at that time was al-cAmid Mansur (or Mas'ud)
b. Mansur; an enemy to the Batiniyya or Isma'llls,
he summoned the Turks to aid him to defend his
lands, bu the latter behaved with their usual greed
so that, not being able to continue the struggle, he
submitted to the IsmacilTs. His son cAla3 al-Dln
Mahmud recognised the suzerainty of the cAbbasid
caliphs in 545/1150; but receiving no support from
them, he fled to Nlshapur and the Isma'llls established their authority in this region. In 596/1200 the
army of the Khwarazm Shah Tekish attacked Turshiz;
the siege was cut short by the Shah's death, but the
town eventually agreed to pay tribute of over 100,000
dinars (Djuwaynl-Boyle, i, 314-15).
The town was besieged and taken by Tlmur
(784/1382); it was regarded as impregnable on account
of its deep moat and high walls, but the water of the
moat was pumped out and a mine made a breach
in the wall. The garrison was spared and served in
Turkestan under the conqueror. Here Tlmur received
an embassy from Shah Shudja', the Muzaffarid ruler
of Fars, from whom he asked a daughter in marriage
for his grandson Plr Muhammad. During the campaign of the Kadjar c Abbas Mirza against Harat,
Turshiz was taken by Khusraw Mirza in 1248/1832.
Celebrated natives were the poets KatibI of Nlshapur, born in a village in the vicinity, Ahll (d. 934/
1527-8) and Zuhurl (d. 1024/1615). In the vicinity
was the village of Kashmar where, according to tradition, Zoroaster planted a cypress tree which became
famous and was ordered to be destroyed by the caliph
al-Mutawakkil (Firdawsl, Shdh-ndma, ed. Turner Macan,
1068, 6, ed. and tr. J. Mohl, iv, 364; Fr. Spiegel,
Erdn. Alterthumskunde, i, 54 n. 2, 703; Mustawfi, Nuzha,
143, tr. 141-2).
Bibliography: See also Hudud al-cdlam, tr. Minorsky, 103; Rashid al-Dln, ed. and tr. Quatremere,
Hist, des Mongols•, i, 177; Le Strange, The lands of the
Eastern Caliphate, 354-5; Browne, LHP, iii, 186,
487-8, iv, 233-4, 253.
(C.L. HuART-[C.E. BOSWORTH])
TURSUN BEG, 9 t h / 1 5 t h - c e n t u r y Ottoman
historian.
What little is known about Tursun Beg derives
mainly from incidental references in his History. He
was born probably in Bursa in the mid-1420s, to an
already prominent iimerd3 family. His uncle Djiibbe
'All had served as governor in Bursa, and his grandfather Flruz Beg in Iznik. Tursun Beg was, while relatively young, the holder of a timdr [q.v], probably
inherited from his father Hamza Beg (cf. Tursun Bey,
Tdrih-i Ebu'l-feth, ed. M. Tulum, Istanbul 1977, pp.
xi-xii; H. Inalcik and R. Murphey, The history of Mehmed
the Conqueror by Tursun Beg, Chicago 1978, 11). He was
present at the siege of Istanbul in 1453 and was subsequently employed as secretary on several survey
tasks. Promoted to diwdn kdtibi by 865/1461, he
acquired an intimate knowledge of government affairs
and participated in most major military campaigns of
Mehemmed IPs [q.v] reign, especially those involving
his principal patron, the Grand Vizier Mahmud Pasha
(d. 879/1474 [q.v]). A specialist in the financial bureaucracy, Tursun Beg may have risen to the post of defterddr [q.v] of Anatolia. He retired sometime after
885/1480 and settled in Bursa. His date of death is
unknown, but it was certainly after 896/1491 (Inalcik and Murphey, op. cil, 16).
Tursun Beg wrote poetry under the makhlas Leblbl,
but is best known as an historian and prose stylist.
His only known work, the Ta'nkh-i Ebu'l-feth ("History
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of [Mehemmed] the Conqueror"), is a detailed and
authoritative history of the campaigns of the reign
(1451-81), continuing up to ca. 893/1488 in the reign
of Bayezfd II, to whom the work was dedicated.
Although rarely referred to by later Ottoman historians, Tursun Beg's History is significant, first as an
insider's account of events of the later 15th century,
and second for its substantial preface on the nature
of Islamic-Ottoman statecraft, clearly stimulated by
the political controversies of Mehemmed IFs reign.
An edition was first published in 1330/1912 by
Mehmed cArif (Suppl. to TOEM), a modern critical
edition in 1977 (see above) and a facsimile with English
summary translation in 1978 by Inalcik and Murphey,
see above.
Bibliography: See also I A art. s.v. (M.C.
§ehabeddin Tekindag); Inalcik, Tursun Beg, historian
of Mehmed the Conqueror's time, in W^KM, Ixix (1979),
55-72.
(CHRISTINE WOODHEAD)
TURSUN FAKIH, a figure, possibly legendary, whom Ottoman tradition credits
with having p e r f o r m e d in Kara Hisar/Karadja
Hisar, the first Friday Prayer in the n a m e of
the first O t t o m a n r u l e r , c Othman I [q.v.]. The
late-15th century Anonymous Chronicles and the
Chronicle of Urudj are the first sources to record this
story. They provide no more than a bare statement
that Tursun Fakfh was the first to perform the Friday
Prayer in cOthman's name, with some versions adding
that he also performed the Festival Prayer (bayram
namdzi) in the same town (F. Giese, Die altosmanischen
anonymen Chroniken, Breslau 1922, 6). Some redactors
also add a date to the event, sc. 687/1288 (Urudj b.
c
Adil, ed. F. Babinger, Tewdrikh-i dl-i C0thmdn, Hanover
1925, 12; F. Giese, loc. cit.} or 689/1290 (Urudj,
op. cit., 86), which presumably they derived from 15thcentury Ottoman chronological lists (for which, see
V.L. Menage, Neshri's history of the Ottomans, London
1964, 14-19).
Since, in Ottoman tradition, the performance of
the Friday Prayer in Karadja Hisar was a pivotal
moment, marking the beginning of Ottoman political
independence, Tursun Fakfh became an important
figure in Ottoman historiography, with successive writers adding "biographical" details to the bald statements in Urudj and the Anonymous Chronicles.
c
Ashikpashaza.de [q.v.] (Tewdrikh-i dl-i C0thmdn, ed. Atsiz,
in Osmanh tarihleri, Istanbul 1949, 103), writing in
ca. 889/1484, adds that he acted as "imam to the
people", and that 'Othman made him both khatib
and kadi in Karadja Hisar. Neshrf, in 890/1485, repeated 'Ashikpashazade in making him "imam to the
people", omitted the detail that 'Othman appointed
him kadi, but made the significant addition that he
was an "intimate friend" (dshind) of the holy dervish
Edebali (F. Taeschner (ed.), Gihdnnumd. Die altosmanische
Chronik des Mevlana Mehemmed Neschri, Leipzig 1951,
33), who in Ottoman tradition was father-in-law of
'Othman I. In the early 10th/16th century, Kemalpashazade [q.v.] elaborated on this detail, making
Tursun Fakfh a saint (eaziz) and "guide to pious men",
who "met and consulted with Edebali" on the question of the Friday Prayer (Ibn-i Kemal, ed. §. Turan,
Tevarih-i al-i Osman, i, Ankara 1970, 111-12).
In the mid-1 Oth/16th century, Tashkopruzade (alShakd'ik al-nucmdniyya fi 'ulamd* al-dawla al-cuthmdniyya,
Beirut 1975, 7) elaborated on the Edebali motif, stating that Tursun Fakfh was Edebali's "relative by marriage" (khatan). This detail is important, since it linked
Tursun Fakfh through marriage to c Othman I. Tashkopruzade continues by stating that, like Edebali,

Tursun Fakih came from Karaman [q.v.]; that he
studied tafsir, hadlth and usul with Edebali, who also
maintained his pupil, and that after Edebali's death,
Tursun Fakih succeeded him as mufti, and in "regulating the affairs of the Sultanate and in teaching
the shar'i sciences". Tashkopruzade's 17th century
translator and adaptor, Medjdf (Ter^ume-yi Shakd'ik,
Istanbul, 1269/1853) rendered the imprecise khatan
("relative by marriage") with ddmdd ("son-in-law").
Medjdf also provides a slight variation on the original
version of the Tursun Fakfh story in the Anonymous
Chronicles, by making him perform the first Festival
Prayer, not in Karadja Hisar, but in Eskishehir [q.v.].
It is above all the materials in Tashkopruzade and
Medjdf which have provided the materials for modern historians (see e.g. Babinger's El1 art. s.v.), who
often add imaginative details of their own.
Bibliography: Given in the article.
(C. IMBER)
TURTUSHA, currently TORTOSA, a town situated on the Ebro in Spain, close to the estuary
of this river on the Mediterranean, in the province
of Tarragona in Catalonia (Spain), with today approximately 30,000 inhabitants, on the ancient Iberian site
of Dertosa, where the Romans established their colony
of Julia Augusta. Arab geographers refer occasionally
to this "town" (madina), noting its location in the eastern sector of the "Upper March" of al-Andalus (al-thaghr
al-acld), of which the regional centre (hddira) Sarakusta
(Saragossa) was "120 miles" from Tortosa (according to al-'Udhrf); however, the various relations—in
particular administrative dependence—between these
two towns were not constant, given the fact of the
stronger "vertical" association between points on this
eastern seaboard of al-Andalus, and especially between
Tortosa and Valencia (Balansiya), situated some "110
miles" apart (according to al-Idrfsf) or "120 miles . . .
4 days' march" (according to al-Himyarf). The town
of Tortosa was the centre of its own kura or jurisdiction (madinat Turtusjia wa-camaluhd, var. wa-akdlimuhd),
according to Arab sources, and al-Idrfsf mentions several fortresses (husun) in the area in his time: [Alcala
of] Chivert, Horta, Tivisa, Morella, Mequinenza, Ulldecona, Llobregat (= Torreblanca?) and Peniscola. Geographers also refer to its antiquity, its robust walls and
citadel (kasaba), an open-air oratory, the stone rampart
surrounding the open madina with its four gates, suburbs, the great mosque, four baths, bazaars and agricultural hamlets.
Like Tarragona, Tortosa was definitively conquered
by the Muslims around the year A.D. 714 and its
territory placed under the jurisdiction of Narbonne,
as is indicated by Ibn al-Kutiyya (Iftitdh, ed. Madrid
1968, 30), referring to the first years of the amfrate
of cAbd al-Rahman I [q.v.]. The latter sent cAbd alRahman b. cUkba to govern "the wildya of Narbonne
and its territory as far as Tortosa", in territory reduced
by Christian conquests, leaving Tortosa, especially
after the loss of Barcelona by the Andalusians in 801,
as the most important "outlying" town (kdsiya, as it
is frequently called in the Arabic sources) of this frontier, often attacked by the Christians throughout the
3rd/9th century who even took Tarragona [q.v] at
this time.
This frontier territory oscillated during the Umayyad
period between local and centralist political tendencies:
on the one hand were the "rebel" Buhlul (d. 186/802)
who took possession of Saragossa and of Tortosa, and
the enterprises of two local chiefs of the Upper March
(Muhammad of the Shabrft family in 301/913 and
Muhammad b. Lubb of the Banu Kasf in 316/928),
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according to indications from al-cUdhn implying the
autonomy at that time of Tortosa; on the other hand,
it is known that three Cordovan individuals were appointed governors of Tortosa by the amir cAbd Allah
in the last years of the 3rd/9th century. But central
control was very much the hallmark of the caliphal
policy of cAbd al-Rahman III. He is known to have
appointed seven governors of Tortosa between 317/929
and 328/939-40, even visiting the town in 924, "improving the condition of its inhabitants" (Ibn Hayyan,
Muktabis, v, 122), and encouraged maritime activity
in its port (the foundation inscription of the naval
construction workshop, commissioned by the caliph in
333/944-5, has been preserved, see Levi-Provencal,
Inscriptions., 83). Further attributable to this surge in
activity is the [re-] construction in 345/956-7 of the
Great Mosque of the town, with five naves. Tortosa
remained under firm caliphal control during the 4th/
10th century, although the place was "too distant to
be visited" according to a verse of Abu Marwan alDjazlri, secretary and official poet of Ibn Abl cAmir
al-Mansur [q.v], imprisoned by order of the Cordovan
hadjib in the citadel of the town, "at the summit of
a bare peak", according to another of his verses.
When civil war erupted, in Tortosa as in the rest of
eastern al-Andalus, power was seized by commanders
of the Sakdliba [q.v]; from 1009, the taifa of Tortosa
was dominated by the "king" (malik) Lablb, former
fata of al-Mansur (who also controlled the taifa of
Valencia for a few months in 1018-19), and after him
Mukatil, another fata of al-Mansur, who struck coinage
at Tortosa, under his own name, from 431/1039-40
onward; after him came Ya'la, who also minted currency between 445/1053-4 and 450/1059, and finally
Nabll, with whom the "slave period" of the taifa of
Tortosa came to an end in 452/1060. This was the
year that the inhabitants of the town appealed to alMuktadir of the Banu Hud, ruler in Saragossa, and
thus began the Hudid dynasty which ruled Tortosa,
initially through the same king of Saragossa and after
1081 through an autonomous branch of the family
which also dominated Lerida (Larida) and Denia (Daniya), until the Almoravid conquest of Tortosa, at an
unknown date, after their conquest of Valencia in 495/
1102 and their occupation of Tarragona in 1114 (Ibn
TdharT, section on the Almoravids). The Muslims sueceeded in regaining Tortosa, after an initial Christian
occupation in 512/1118, but as Almoravid power declined, the town was taken by Ramon Berenguer IV
of Barcelona on 14 Sha'ban 543/30 December 1148,
the same year that Lerida and Fraga (Ifraga) fell. The
text of the "capitulations" given by the Christian prince
to the Muslims has been preserved; those among them
who stayed in the town had the status of Mudejars
[</.#.]. It is estimated that the population of Tortosa numbered 12,000 shortly before the Christian conquest.
The density of the Berber population of the territory of Tortosa, as early as the 8th century, has been
remarked upon. The town enjoyed a sound cultural
reputation, and the number of culama3 andfukahd* born
in Tortosa and mentioned by the sources amounts to
42 from between the first half of the 9th century and
1150, the best known of them being Abu Bakr alTurtushl (d. 520/1126 [q.v.]). Tortosa and its port were
the scene of intense economic activity, specialising in
farm produce and manufacture and especially in the
construction of "large vessels from the wood produced
by the pine-covered mountains which surround the
place" (according to al-IdnsT). It was also a centre
of long-distance trade.
Bibliography: 1. S o u r c e s . Razi, Description, ed.
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and tr. Levi-Provencal, 72; Cronica del Mow Rasis,
ed. D. Catalan, 294-5; Bakri, ed. Beirut 1968, 130;
'Udhrl, Nusus, ed. Ahwam, 207; Ibn Hayyan, Muktabis, v (= Cronica del Califa 'Abdarrahman ///), index;
IdrfsT, 190-1; Uns al-muhaaj, ed. and tr. J.A. Mizal,
78-9, 126; Himyarl, al-Rawd al-mictdr, ed. and tr.
Levi-Provencal, no. 115; Yakut, Bulddn, s.v.; Dhikr
bildd al-Andalus, ed. and tr. L. Molina, ii, 69, 91.
2. Studies. F. Hernandez Gimenez, El montey
la provincia 'del Puerto', in al-Andalus, 1952, repr. in
idem, Estudios de Geografia Historica Espanola, i, Madrid
1994, 173-222; J. Vernet, Ambiente cultural de la Tortosa del siglo XII, in Tamuda, v (1957), 330-9; A. Curto
Homedes et alii, Excavacions al castell de la Suda de
Tortosa, in Sharq al-Andalus, i (1984), 141-6, and in
Actas I Congreso Arqueologia Medieval, iii, 541-4, 655-65;
E. Teres, Materiales para el estudio de la toponimia hispanodrabe. Nomina fluvial, Madrid 1986, 166-7; J. Vallve,
La division territorial, Madrid 1986, 151; J.M. Millas,
Textos dels historiadors farabs referents a la Catalunya
Carolingia, ed. J. Vernet, Barcelona 1987; S. Bassols,
Una linea de tones vigia musulmanas: Lerida-Tarragona,
in al-Qantara, ii (1990), 127-54; P. Balana, Els musulmans a Catalunya (713-1153), Sabadell 1993; J. Lirola,
El poder naval de Al-Andalus en la epoca del Califato
Omeya, Granada 1993; M. Fierro, study and tr. of
K. al-Hawddith wa 'l-bida* by al-Turtushf, Madrid
1993; MJ. Viguera (ed.), Los reinos de taifas, Madrid
1994; X. Ballestin, Prosopogrqfia dels fuqahd3 i culamd3 de
la zona oriental del Tagr al-Acld: Balagd, Larida, Turtusa,
in EOBA, vi (1994), 55-119, vii (1995), 489-532; Atles
d'Historia de Catalunya, Barcelona 1995; C. MazzoliGuintard, Villes d'al-Andalus, Rennes 1996.
(MARIA J. VIGUERA)
AL-TURTUSHI, ABU BAKR MUHAMMAD B. ALWALID b. Muhammad b. Khalaf b. Sulayman b.
Ayyub al-Kurashl al-Fihn al-Andalus! al-Malikf, also
known as Ibn Abl Randaka (Rundaka according to
Ibn Farhun in al-Dibad}), Arabic writer born ca.
451/1059 at Tortosa [see TURTUSHA] on the Spanish
Mediterranean coast, died probably in 520/1126 (see
below). He studied in Saragossa where he was the
disciple of the eminent theologian Abu '1-Walld alBadjI (d. 474/1081 [q.v.]). Subsequently, in Seville, he
attended lectures given by Abu Muhammad Ibn Hazm
who specialised in the teaching of adab.
In 476/1084, al-Turtushf made his way to the East,
undertook the Pilgrimage, then visited, in the quest
for knowledge, the majority of the great cultural centres of that time. He stayed for some time in Baghdad
and although a Malikl, attended classes there given
by several eminent ShaficI jurisconsults, including Abu
Bakr al-Shashl and Abu Muhammad al-Djurdjanf. In
Basra, he was the pupil of Abu CA1I al-Tustari, and
in the course of his extensive travels he studied incessantly, primarily fikh and hadith. His wanderings led
him, around 485/1092 to Syria, where he spent some
time in studying and teaching and where he was visited, so it is said, by his compatriot, Abu Bakr alMa'afirf al-AndalusI. He also visited Jerusalem with
the intention of meeting there Abu Hamid al-Ghazall
[q.v], without success, probably because the latter was
not often in residence there. After withdrawing for a
time to Lebanon, leading an austere life dedicated to
meditation and piety, he made his way to Egypt and
visited Cairo before establishing himself definitively in
Alexandria where he committed himself to the teaching ofjikh and of hadith. This gave him the opportunity to educate numerous disciples, some of whom were
natives of Spain and of the Maghrib, the latter including Abu Bakr Ibn al-cArabi (468-543/1075-1149),
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the eminent traditionist Abu cAli al-Safadi (d. 5147
1120-1), the future Mahdr Ibn Tumart (d. 524/1130
[q.v.]), and through i$aza [q.v.] alone, the Kadi Tyad
(d. 544/1149 [q.v.]). At the beginning of his stay in
Alexandria, he married the aunt of his loyal companion Abu '1-Tahir Ibn cAwf. A pious woman with substantial property of her own, his wife brought him the
material and familial support which he had lacked.
It was in Alexandria that al-Turtushi died in 520/
1126, but his biographers do not all concur with this
date; he is said according to some to have died in
Djumada I 525/April 1131.
His most important work reflects his role as a traditionist and a rigorous faklh. Among the writings
attributed to him, the best known are: (1) A summary of al-Thaclabf's Kur'an commentary al-Kashf wa
'l-baydn; (2) K. al-Fitan; (3) K. Shark risdlat Ibn Abi Zjiyd;
(4) A monumental work which aspired to be a response
to the Ihyd* culum al-din of al-Ghazali, whose opinions
were not always in accordance with the rigorous form
of Malik! orthodoxy preached by al-Turtushf. In his
Bughya, al-Dabbi recalls seeing a part of this work
which has not, however, survived to the present day;
(5) K Birr al-wdlidayn (a treatise on filial piety); (6)
K. al-Hawddith wa 'l-bidac (a book dealing with undesirable happenings and innovations, critical edition
and notes by M. Talbi, Tunis 1959). This didactic
work preaches scrupulous observation of religion as
practised by the virtuous ancestors (al-salaf al-sdlih). Certain indications included in this book give the impression that it could have been written in Egypt, after
480/1088. Birr al-wdlidayn and al-Hawddith wa }l-bidac
exist in manuscript form in the National Library of
Madrid, no. 5341. (7) Siradj. al-muluk is, incontestably,
al-Turtushfs most important work. It is a huge compilation including a large number of anecdotes and
moral statements, presented in 64 chapters. Throughout
this work, the author attempts "to represent the governmental ideal of an Islamic state over and above
its practical organisation", giving "above all, theoretical views concerning the general rules of the public
law of Islam" and underlining "the qualities which
any sovereign must possess in order to govern with
success and equity". It is appropriate to note that the
content of this book is almost exclusively oriental, and
the place occupied by the author's native land is
extremely limited. Having completed the composition
of this work on 14 Radjab 516/19 September 1122
at Fustat, al-Turtushf dedicated it to his protector,
the wa&r al-Ma3mun Ibn al-Bata'ihT. The Sirddj. almuluk, of which numerous manuscripts exist, was published in Bulak in 1289, in Alexandria in 1299 (with
al-Ghazalr's al-Tihr al-masbuk fl naslhat al-muluk in the
margins), in Cairo in 1311 (in the margins of Ibn
Khaldun's Mukaddima) and in 1319. A Spanish translation was published by M. Alarcon (Ldmpara de los
principes, Madrid 1930-1), now replaced by Maribel
Fierro's translation and study, Madrid 1993. In his
Mukaddima, Ibn Khaldun criticises al-Turtushf severely,
stating that the latter has not attained his avowed
object since, in his Sirddi, he has been content to raise
numerous subjects, statements and edifying tales, without any effort to draw the least lesson therefrom. He
accuses him in fact of being a simple compiler without originality.
Nevertheless, al-Turtushi was not devoid of literary
talent. Attributed to him are several pieces of verse
dealing principally with asceticism, but also diverse
subjects including eroticism. While residing in Damascus, he one day heard someone reciting love poems of
al-WaVa3 [q.v.]. He remarked, "Does this Damascene

believe that no one other than he is capable of telling
such lies. If we wished, we could compose poetry just
as deceitful [as that which we have just heard]", and
promptly improvised nine verses taking as their theme
the ghazal, using the same metre and the same rhyme.
However, the majority of biographers stress the asceticism and unworldliness of al-Turtushi, "whose asceticism, in the words of al-Himyarf (al-Rawd al-mictdr, 125),
was more important to him than his knowledge".
Bibliography (in addition to references in the text):
Ibn Khallikan ed. 'Abbas, iv, 262-5, no. 605; Ibn
Bashkuwal, no. 1153; Dabbi, no. 295, pp. 125-9;
Yakut, Mu'ajam, iv, 30-1; idem, Udabd\ iii, 529; Ibn
Sacid, Mughrib, ii, 424; HimyarF, al-Rawd al-miftdr,
Cairo 1937, 124-5; Marrakushi, Mu'djib, 178-9; alTmad al-Isfaham, Khanda, Tunis 1971, ii, 290-2; Ibn
al-clmad, Shadhardt, iv, 62-4; Ibn Khaldun, Mukaddima, Beirut 1960, 66, 274, 491-2; Makkarf, Najh
al-tib, ed. c Abbas, ii, 85-90; Sarkis, 1239; Brockelmann, I, 600-1, S I, 829-30; Ziriklf, A'ldm, vii, 133-4.
(A. BEN ABDESSELEM)
TURUNDJAN (A.), more commonly Bddrun^ubuya;
Balm, Melissa ojficinalis L., of the Labiatae, the Lemon
balm or bee plant, its synonyms being badhrunajubiiya, turuajdn, habak al-turunaj,dm, hashishat al-nahl
(Ghaleb, i, 201). It is about 2 ft high, with small
white flowers; its leaves have a characteristic lemon
scent. It has been cultivated since Antiquity, was known
in Spain in the 10th century A.D., and was possibly
introduced further north by Benedictine monks (Fournier, 499).
Concerning its medicinal uses, al-Tabarf calls it
gentle, good for palpitations when drunk or sniffed,
and according to Ibn al-Baytar, it is mdlissufulun, or
mdlissufdn, rayhdn al-turundj_dn, bddhrundj_uya or bddhrunbuya (Tafsir, 247). This is a Persian name meaning
"lemon-scented", he says. It is a cordial, and good
for stings and bites, whether drunk in shardb or used
as a bandage. The leaves, chewed, are good for the
teeth (L>idmic, i, 74-5). According to Ibn Sfna, it is
hot and dry in the second degree, recommended for
the heart and stomach and to relieve palpitations (Kdnun,
ii, 272).
Its many gentle qualities ensured continuity of use.
Culpeper (1616-54) recommends it externally and internally, and quotes "the Arabian physicians" Serapion
and Avicenna: for the heart, and to promote good
spirits, help digestion, and expel melancholy vapours
(Herbal, 36-7). Much later, P. Fournier also quotes
these two, and mentions both Melissa itself and "1'Eau
de Melisse" as still "remedes populaires d'un renom
universel" (500). It is today a popular garden herb,
mostly used in infusions and cold drinks.
Bibliography: CA1I b. Sahl al-Tabari, Firdaws alhikma, ed. M.Z. Siddiqi, Berlin 1928; Ibn al-Baytar,
al-Qdmic li-mufraddt al-adwiya wa 'l-aghdhiya, Cairo
1874; idem, Tafsir Kitdb Diydskufidus, ed. Ibrahim
Ben Mrad, Beirut 1990; Ibn Sma, al-Kdnun fi 7tibb, Dar Sadir, Beirut n.d.; Culpeper's complete herbal,
frequently publ. London n.d.; H.C.D. de Wit, Plants
of the world. The higher plants, ii, London 1966;
P. Fournier, Le Livre des plantes medicinales et veneneuses
de France, ii, Paris 1948; E. Ghaleb, Dictionnaire des
sciences de la nature, i, Beirut 1965.

(PENELOPE C. JOHNSTONE)
TUS, a district in K h u r a s a n , original Persian
form Tos (also thus in the later 8th century Armenian
geography, see Markwart-Messina, A catalogue of the provincial capitals of Erdnshahr, Rome 1931, 11, 47), which
played a notable part in the medieval Islamic period
of Persia's Islamic history.

TUS
1. H i s t o r y .
In early Islamic times, Tus was the name of a district containing several towns. The town of Nawkan
flourished down to the end of the 3rd/9th century.
The form Nawkan < Nokan is confirmed by the present name of the Mashhad quarter Nawghan (where
the diphthong aw corresponds to the old wdw-i maajhiil,
i.e. 0). At a later date, the other town Tabaran became
more important and was considerably extended so
that the original Tabaran seems to have become one
of the suburbs of the new town which then became
generally known as Tus. The name Mashhad [q.v],
at first a simple sanctuary in the village of Sanabad,
is already mentioned in al-MukaddasI. Mashhad first
of all encroached upon the adjoining town of Nawkan,
the name of which disappears ca. 1330. In 791/1389
Tus was destroyed and never rebuilt. The waters
which supplied it were diverted to Mashhad. Under
the Safawids this, the sacred city of the Shf c fs, became
the capital of the old district of Tus (the valley of the
Kashaf-rud) and of all Khurasan.
S i t u a t i o n . Two ranges of mountains stretch along
the north of Khurasan. The one (Kopet Dagh, etc.)
rises in the north of Khurasan and runs through
Transcaspiana. The other (which is a continuation of
the Alburz) is parallel to it in the south. To the south
of Kucan, the two approach one another, and this
narrowing forms the watershed. By the corridor which
opens towards the northwest the Atrak descends to
the Caspian. Through the plain in the southeast runs
the river Kashaf Rud "Tortoise river", a left-bank
tributary of the Han Rud (river of Harat). The district of Tus lies on the upper part of it. The outer
spurs of the southern range (Binalud-kuh, with peaks
of some 850 km/2,800 feet) separate it from Nfshapur,
and the river's waters lose themselves to the south in
the central desert.
The toponymy of the region suggest ancient, even
pre-Iranian origins. The name of the settlement
Tabaran preserves the name of the Tapyroi or Topeiroi
of Arrian, Anabasis, III. 8.4 and 11.4, and that of Tos
apparently preserves that of Sousia, the first city of the
province of Areia reached by Alexander in his eastwards march, cf. Arrian, III. 25.1 (Markwart-Messina,
op. cit., 47-8). In the Shah-ndma, Tos-i Nodharan is
represented as the hereditary commander-in-chief
(spdhbadh) of the forces of Iran during the reigns of
Kay Kawus and Kay Khusraw.
We have very little information about Tos in the
Sasanid period, but in the acts of the Nestorian Church
for 497 there is first mentioned a bishop of Tos and
Abarshahr (= Nfshapur [#.z>.]), indicating a significant
Christian community there (I. Guidi, Ostsyrische Bischofe,
in ZDMG, xliii [1888], 410).
The A r a b c o n q u e s t . According to a story given
by al-Baladhuri, Futuh, 334, ca. 29/649 the marzban
of Tus wrote simultaneously to the governors of Kufa
and Basra, inviting them to Khurasan, on condition
that the conqueror should put him in possession of
this province. Khurasan was conquered under c Uthman
(in 2_9-31/649-61) by the governor of Basra, cAbd Allah
b. cAmir b. Kurayz. The marzban of Nfshapur, after
some resistance, agreed to pay a tribute (wa&fa) of
1,000,000 dirhams (another version, 7,000,000 dirhams)
while the marzban of Tus (Knaztk; read Kanarang)
appeared before cAbd Allah and made peace by paying 600,000 dirhams (al-Baladhurf, 405). One would
think that the two marzbam were different individuals,
and al-Yackubi, Bulddn, 296, tr. Wiet, 114 also speaks
of a letter from the malik of Tus and of cAbd Allah's
reply which the descendants (? walad) of the malik
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still preserved in his time. According to al-Taban, i,
2886, however, when cAbd Allah had established himself in Nfshapur, the other half of the province, i.e.
Nasa and Tus, remained in the hands of the Kanare,
with whom cAbd Allah had to make peace in order
to be able to go on to Marw. As Marquart has shown,
the title Kanarang (or Kanare, in Greek Xavapdyyriq,
cf. Procopius, De bello persico, i, chs. 5, 7, 21, 23) was
that of the hereditary governors of all the province
of Abarshahr (Nfshapur, Tus, Nasa and Ablward)
probably descended from a pre-Sasanid dynasty (cf.
Marquart, Erdnsahr, 75; Christensen, L'empire des Sasanides2, 108 n.). The intrigues to which al-Baladhurf and
al-YackubI allude and which were to facilitate the conquest may have originated with some member of
the family of the Kanarang, a rival of the lord of
Nfshapur.
In the period of Arab rule Tus played no independent part, but its name is often mentioned in the
records of civil wars. Under the Umayyad cAbd alMalik (65-86/685-705), the citadel of Tus was occupied by a body of the Banu Tamlm (al-Baladhurf,
415), who still held control in 125 (al-Taban, ii, 1771).
In 130/747-8, Kahtaba [q.v.], the lieutenant of Abu
Muslim, inflicted a decisive defeat on the Umayyad
governor Nasr b. Sayyar [q.v.] near Tus (al-Taban,
ii, 2000; Ibn' al-Athir, v, 282, 292, 295). In 184/800
a certain Abu '1-Khasib of Nasa rebelled in Khurasan
and for a time seized Tus, Nfshapur, etc. On 3
Djumada II 193/24 March 809, Harun al-Rashfd, who
was operating in Khurasan against the rebel Rafic
b. Layth b. Nasr b. Sayyar, died at Tus (al-Tabarf,
iii, 733). On 1 Safar 203/8 August 818 the cAlid cAlr
b. Musa al-Rida died in the village of Sanabad of
Tus. According to Ibn al-Athfr, vi, 203, al-Ma'mun
prayed to God for the deceased and interred him
near the tomb of his father ("in the garden of Humayd
b. Kahtaba", following Abu Dulaf Miscar b. Muhalhil
quoted by Yakut). Sanabad is the modern Mashhad.
The tomb of Harun al-Rashid, now completely disappeared, was beside that of the Imam 'All for, according to Ibn Battuta, iii, 79, tr. Gibb, iii, 583, the cAlid
pilgrims who visited the latter used to kick the tomb
of Harun (which, however, was still kept in good
order in the 8th/14th century).
According to al-Idrfsf, Mukan (read Nawkan) was
the capital of the Tahirids, but "after the siege" the
capital was moved to Nishapur (between 213/828 and
230/844-5; see TAHIRIDS). The historical sources state
that in 265/878 Tus was destroyed (ukhribat), evidently
as a result of the rebellion of Ahmad b. cAbd Allah
al-Khudjistanf, an old retainer of Muhammad b. Tahir
who had seized Nishapur in 262/875-6 (ibid., iii, 1931;
Ibn al-Athfr, vii, 227; cf. Defremery, Memoire. . . sur
Ahmad, fils d'Abd Allah, in JA [1845], 345-62). AlYa'kubf (278/891) still mentions Nawkan as the principal town of Tus. In 283/896 the Saffarid cAmr b.
al-Layth [q.v] reported to the caliph that his men
had defeated near Tus the Amir Rafic b. Harthama
who had been asserting his independence in Khurasan
from 271/884 (al-Tabarf, iii, 2160; Ibn al-Athfr, vii,
334).
The S a m a n i d s . In 309/921-2 Layll b. Nu'man,
one of the generals of the cAlid daci al-Hasan b. Kasim,
came to Nfshapur and had the khutba read there in
the name of his chief. By orders of the Samanid Nuh
I, Hammuya b. CA1I left Bukhara against Layll. He
was at first defeated near Tus, but Laylf later lost his
life (Ibn al-Athfr, viii, 91).'in 336/947, the governor
of Tus and its dependencies Abu Mansur Muhammad
b. cAbd al-Razzak rebelled against Nuh b. Nasr. The
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latter sent Mansur b. Karatigin to Khurasan. Muhammad went from Nfshapur to Ustuwa (= Kucan). His
brother Rafic was besieged in the fort of Sumaylan
and later in the fort of Darak (3 farsakhs from
Sumaylan). Sumaylan was dismantled, but Rafic succeeded in retaining what was left at Darak. Lastly,
in 339/950-1, Muhammad b. 'Abd al-Razzak, being
pardoned by Nuh returned to Tus (Ibn al-Athfr, viii,
353, 361). The personality of Abu Mansur is particularly interesting on account of his friendship with
Firdawsf (cf. Shdh-ndma, ed. Mohl, i, 20, ed. Vullers,
i, 10-11). Abu Mansur beautified the Friday mosque
of the town of Tabaran, which henceforth was the
first in Tus (al-Mukaddasi, 319). In 349/960 Abu Mansur was appointed sipahsdldr, but immediately dismissed in favour of Alptigin [q.v.]. The latter settled
in Nfshapur, and Abu Mansur retired to his fief of
Tus. In 350/961, after the accession of the Samanid
Mansur, Alptigin fell into disgrace. Abu Mansur, who
had sent troops from Tabaran and Nawkan towards
Caha (on the road from Nfshapur to Marw; cf. Nizamf
c
Arudr, Cahdr makdla, ed. Browne, 51), did not succeed in stopping Alptigin. Fearing the wrath of his
master, Abu Mansur rebelled and was ultimately poisoned (Gardlzl, Zjiyn al-akhbdr, ed. Nazim, Berlin 1928,
41-4).
The geographers of the 4th/1 Oth century place the
district of Tus on the Nfshapur-Sarakhs road (Ibn
Khurradadhbih, 24; Kudama, 201), Al-Yackubf, Bulddn,
277, tr. 83, states that Nawkan was the largest town
there and that the local people were mainly Persian
but with some Arabs of Tayyi5 and other tribes. This
same author says that the land-tax of the district was
included in that of Nfshapur, though Ibn Khurradadhbih estimated it separately at 740,860 dirhams.
The Hudud al-cdlam, tr. Minorsky, 103, comm. 376,
enumerates five settlements in the Tus district and
mentions the turquoise, copper, lead and antimony
found in the nearby hills.
Al-Mukaddasf, author of the most complete description of Khurasan, emphasises the subordinate character of Tus. "If some have said that Nfshapur has
eclipsed Tus, one would reply that Tus has never been
a large town to be eclipsed." Al-Mukaddasf repeats
several times that Tus, like Nasa and Abfward, is only
a khizana ("granary, depot") of the kura of Nfshapur (50,
295, 300, 301 n. b). Among the towns of the district
of Tus, he mentions al-Tabaran, al-Nawkan, al-Radkan,
Djnabd, Usturkan, Trughbdh (the last three are uncertain). The largest of these at this time was al-Tabaran
(375/985). It had a citadel and from the distance
resembled Medina. Al-Mukaddasf mentions its busy
market in which there was the cathedral mosque
which Muhammad b. cAbd al-Razzak had embellished (zakhrafa). The water ran in shallow subterranean
canals; fruits and firewood were abundant and the
prices of merchandise moderate. In spite of all this,
al-Tabaran was a wretched little town (bulayda) the
outskirts of which were in ruins, the water bad and
the climate cold. The inhabitants professed the ShafTf
law school and were capable of being very troublesome in times of turmoil. Tus produced stone cooking vessels (birdm, sing, burma), mats and wheat, as
well as striped materials and tikak (trouser cords) of
good quality. Al-Nawkan was below al-Tabaran (duna,
perhaps "lower down the river"). In Mashhad there
was a citadel with houses and a market; the mosque
built on the tomb by cAmfd al-Dawla Fa'ik was the
best in Khurasan (ibid., 319, 323, 324-5, 333).
The Ghaznawids. In 385/995, when Mahmud
b. Sebiiktigin [q.v.] was installed in Nfshapur by the

Samanid Nuh II, Abu cAli Simdjun and Fa'ik (a former Samanid general, builder of the mosque of
Mashhad; cf. al-Mukaddasf, 333), refugees in Djurdjan,
attempted to reconquer Khurasan, but Sebiiktigin
defeated them near the village of Andarakh (?) of Tus
(Gardfzf, 56; Ibn al-Athfr, ix, 75; Barthold, Turkestan
down to the Mongol invasion, 262). In 389/999, Mahmud
sought to reassert his rights over Khurasan. His rival
Begtuzun was driven from Tus and in his stead
Mahmud appointed his chief amir Arslan Djadhib,
who is still mentioned as lord of Tus in 401/101011 and 420/1029 (Ibn al-Athfr, ix, 103, 155, 267).
In 397/1006-7, however, the Kara-Khanids of Transoxiana sent an expedition which took Tus and Nfshapur; but the tables were soon turned when Mahmud
returned from India (Barthold, Turkestan, 272). Ibn alAthfr, ix, 283, without giving a date, records that
Mahmud as a result of a dream rebuilt the sepulchral building of Tus (i.e. Mashhad) which his father
Sebiiktigin had destroyed, and prevented the People
of Tus (i.e. the Shafi'fs ?) from harassing the pilgrims
(cAlids).
The S a l d j u k s . In 421/1030 the Saldjuks, making
short shrift of the attempts at conciliation made by
the Ghaznawid Mascud, penetrated into Balkh, Nfshapur, Tus and Djurdjan. In 425/1034 their strength
increased, which had repercussions on the situation
generally. Turbulent elements gathered round the
people of Tus, who declared war on Nlshapur. The
governor of this town fled, but the amir of Kirman,
who was on his way to Mascud, arrived with 300 horsemen. The people of Nfshapur defeated those of Tus
and Abfward. The amir of Kirman massacred 20,000
people of Tus. He crucified them on trees and along
the roads. The landlords of the villages (zu'amd* kura
Tus) had to give hostages.
In 428/1036-7 Mas'ud's commander-in-chief (subasjii), defeated by the Saldjuks near Sarakhs, was driven back to Tus. In 430/1038-9 Khurasan became
the arena of the struggle between Mas'ud and the
Saldjuk Toghril. The latter from Ustuwa (Kucan) took
refuge in "the inaccessible mountains and difficult
passes" of Tus. Since from there Toghril went to
AbFward, the reference is probably to the district of
Kalat. Some people of Tus who had been intriguing
with Toghril entrenched themselves on an inaccessible
summit, but in spite of the winter these positions were
taken by Mas'ud, who personally directed the attack.
In 465/1072 Malik-Shah conferred on Nizam alMulk a number of fiefs including Tus, the native city
of the great vizier (Ibn al-Athir, x, 54). Nizam alMulk is said to have built there two Friday mosques,
one at Tus and the other at Nawkan.
In 510/1116 a disputation at Tus on cAshura° day
(10 Muharram) between an 'Alawf and the Sunn! religious scholars ended in great riots. The Sunnf inhabitants laid siege to Mashhad and did great damage
there. To protect Mashhad against such attacks again,
a wall was built around the town in 515/1121 (ibid.,
x, 366). In 548/1153 the Ghuzz, having captured
Sultan Sandjar, invaded Tus, this "mine of learned
and pious men", slew the men, carried off the women
and destroyed the mosques. Of all the wildyat of Tus,
only the place (balad) where the Imam cAlf was buried
was uninjured. Ibn al-Athfr gives a list of individuals
of note slain on this occasion.
The family of al-Mu'ayyid. In 548/1153 a
slave of Sultan Sandjar, Ay-Aba al-MuJayyid, carved
out for himself a small principality including Nfshapur,
Tus, Nasa, Damghan, etc. Sandjar's successor, his
nephew Mahmud b. Muhammad the Kara-Khanid,
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had to be content with the payment of tribute by
Mu'ayyid. In 552/1157 Mu'ayyid's rival Aytak devastated Tus and its townships, after which the district
was left waste (ibid., xi, 150). In 553/1158 the Ghuzz,
having defeated Mu'ayyid near Marw, pursued him
and sacked Tus. In the same period, a quarrel broke
out in Khurasan between the leader of the ShaficTs,
al-Mu'ayyid b. Husayn, and the cAlawids. The people of Tus, Isfarayin and Djuwayn supported this other
al-Mu'ayyid, but the Shafi'Ts were vanquished. These
internecine struggles brought about fresh devastation
(ibid., xi, 155). In 555/1160, al-Mu'ayyid Ay-Aba, after
a quarrel, had a reconciliation with Mahmud, and as
soon as he was re-established in his post began to
harass the 'AlawTs. In 556/1161, his suzerain Mahmud,
who was dependent on the Ghuzz, quarrelled with
them. The Ghuzz sacked Tus violently (nahbm fdhishan},
including Mashhad, but did not touch the sanctuary.
In 557/1161 Mu'ayyid blinded Sultan Mahmud and
had the khutba said in his own name (ibid., xi, 180;
Barthold, op. cit., 335). He laid siege to the fortress
of Waskarah-Khuy (?) which belonged to Tus, where
a certain Abu Bakr Djandar had installed himself.
Mu'ayyid took the fortress and Karastan (?) also. In
558/1163, Mu'ayyid recognised the suzerainty of the
Saldjuk sultan Arslan b. Toghril. Ibn al-Athir gives
a list of his lands, which included Kumis, Nfshapur
and Tus and extended from Nasa to Tabas-KnklT (?).
In 568/1172-3 Mu'ayyid, who had taken the side of
the Khwarazmshah Sultan Shah Mahmud, was taken
and executed by the latter's brother Tekish. Under
Toghan Shah, son and successor of Mu'ayyid, his
slave Kara-Kush in 568/1172-3 took Tus and Zam
(- Djam; cf. Ibn al-Athir, xi, 248). According to another source used by Ibn al-Athir, xi, 253, the Khwarazmshah Tekish (in 568?), before his final struggle
with Mu'ayyid, advanced as far as Tus.
The K h w a r a z m s h a h s and the G h u r i d s . In
594/1198 Tekish, who had risen against the Ghurids
with the help of the Kara-Khitay, went by Tus to
Harat. In 597/1200-1' the Ghurid Ghiyath al-Dln
seized the lands of the Khwarazmshah in Khurasan.
Tus surrendered after a siege of three days and was
sacked (Djuwaynf, Tdnkh-i Dj.ahdn-gushdy, ii, 48).
The Mongols. At the beginning of Rablc II 617/
May 1220, the generals of Cingiz Khan Yeme (Djebe)
and Siibetey pursuing the Khwarazmshah came to
Nlshapur. Siibetey left for Djam and Tus. The eastern
township of "Tus-Nawkan" submitted but the inhabitants of the town (i.e. Tus-Tabaran) did not give a
satisfactory reply and Siibetey ordered a great massacre (katl-i ba-ifrdt] in the town and vicinity (DjuwaynT,
i, 114-15). After the two generals had gone, the people were able to breath again (ibid., 117). The chief
of the militia of Tus (hashariydri) was bold enough to
kill the Mongol shihna, but the Mongol general
Kishtimur, hastening from Ustuwa (= Kucan) arrested
the culprit and began to dismantle the fortifications.
In the meanwhile, the advance guards of the army of
Toluy, son of Cingiz-Khan, had arrived in Khurasan.
The last forts of Tus were occupied. Nawkan (and
Kar ?) resisted vigorously; but Nawkan was taken on
28 Rabf c II 617. In the spring of 618/1221, Toluy
himself arrived from Marw. At one stroke the army
occupied all places in the district of Tus and the last
remnants of the population were put to death (ibid.,
i, 136-8). The citadel of Tus was occupied by an
adventurer, Tadj al-Dln Farfzana'f, who submitted to
Kiilbulat (?), who was sent by the Mongol governor
of Khurasan Khamfdbur (Djuwaynf, ii, 220). In
637/1239 the Uyghur Buddhist Kiirkiiz ("the Long")
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was appointed to Khurasan and made Tus his headquarters. In all the town (the old Tabaran) there were
only 50 houses still inhabited. Kiirkiiz began to build
government offices (imdrat}. "Contrary to the Mongol
custom", he built a solid treasury (khizdna) in the centre of the citadel (hisdr). The town began to recover
rapidly, and the prices of municipal plots went up a
hundredfold in a week (Djuwaym, ii, 238, 240).
Kurkiiz was succeeded by the famous Oyrat amir
Arghun. On returning from his journey to the ordu
in 643/1245-6, he saw that the Mansuriyya palace
and the forts (kusur) were completely in ruins, and
gave orders to rebuild them (ibid., ii, 245, 247).
Confirmed in office by Mongke (649/1251-2), Arghun
entrusted the government of Nrshapur and Tus to
Malik Nasir al-Dm CAM (ibid., ii, 255). Arghun then
entered the service of Hiilegii, and in the reign of
Abaka died in 673/1275 at Radkan of Tus (Rashid
al-Dfn, ed. Blochet, 559). The place of death of Arghun
suggests that his own estates were in the district.
C h r i s t i a n s in Tus. Traces of Christianity must
have survived in Tus from the Sasanid period (see
above). In the biography of Shaykh Abu SacTd (9671049), the Asrdr al-tawhid, ed. Zukovski, 70, we have
a curious story of his meeting with the child who was
later to become Nizam al-Mulk (born in 408/101718) at Tus (= Tabaran) "at the beginning of the street
of the Christians" (bar sar-i kuy-i tarsdydri). In the Mongol
period, the Christians enjoyed greater freedom. When
in 1278 the future patriarch Yahballaha III was on
his way from Mongolia to Jerusalem, he went to the
monastery of Mar Sehyon "near the town of Tus"
and there received the blessing of the bishop and of
the monks. In the year 1590 of the Greeks (= 1279)
the bishop of Tus, Simeon, was ordained metropolitan of China (Bar Hebraeus, Chron. eccl, ii, 449).
The geographers and travellers of the 7th8 t h / 1 3 t h - 1 4 t h c e n t u r i e s . Yakut, iii, 560, gives
few details about Tus and only reproduces the fables
of Abu Dulaf about a powerful stronghold on the
road between Tus and Nlshapur built by a king of
the South Arabian Tubba's. Under Tabaran (iii, 486)
and Nawkan (iv, 824) Yakut says, "Tus consists of
two towns of which the larger is Tabaran". At Nawkan
Yakut mentions the manufacture of pots and cauldrons of stone (cf. LfA, xiv, 311 on the stone pots
which the pilgrims bring from Mashhad).
According to Ibn Battuta, iii, 77-8, tr. Gibb, iii,
582 Tus (= Tabaran), which he reached from Djam,
was one of the largest towns in Khurasan. From Tus
he went to Mashhad, which at this time must have
encroached upon Nawkan for of the latter the traveller says nothing and from this time the name disappears completely.
The Dj u n - Gh u r b a n . These rulers were the direct
descendants of Nawruz b. Arghun. Their name, which
was probably that of one of the sections of the Mongol
tribe of Oyrat (*dzunghurban = "the three [detachments] of the left [wing]"), was later given a Persian
dress as Djankurban ("those who sacrifice their souls").
After the extinction of the Il-Khanid Mongol dynasty
of Persia, the son of Nawruz, called Arghun Shah,
won for himself a kingdom in Khurasan which, according to Hafiz Abru (quoted in Barthold, An historical
geography of Iran, Princeton 1984, 103), included Tus,
Kucan, Kalat, Ablward, Nasa and Marw. DawlatShah (Bombay 1887, 121) calls Arghun Shah "pddshah
of Nlshapur and Tus" but in 738/1337-8 Nrshapur
was taken from him by the Sarbadar Mascud. Arghun
Shah played a considerable part in the election of
Togha Temiir [q.v.]. After the latter's death (754/1353),
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his possessions were divided among the Sarbadars,
the Karts and Arghun Shah, but the Sarbadar KarabF
at some time took Tus from Arghun Shah [see
SARBADARIDS].

The successors of Arghun Shah were his sons
Muhammad Beg and cAli Beg. When at the beginning of 783/1381 Tfmur came to Tus, 'All Beg went
to pay homage to him, but in the winter of 1381
he shut himself up in the fortress of Kalat. After
many vicissitudes, cAlf Beg surrendered to Shaykh cAlf
Bahadur in 784/1382. As a reward, Tfmur gave the
latter Radkan. cAli Beg was deported to Andidjan
and executed there towards the end of the year.
Others of the Djun-Ghurbanfs were exiled to Tashkent
(Sharaf al-Dfn Yazdf, ^afar-ndma, i, 324, 335, 351,
385). But in 791/1389 a rising took place in Khurasan which was joined by the Sarbadars, Hadjdjr Beg
(younger brother of cAlf Beg), and the troops of Kalat
and Tus. The ^afar-ndma briefly records the suppression of the rising by Miran-Shah (i, 468-9). A much
more detailed account is quoted by Sanf c al-Dawla,
Matlac al-shams, i, 208-9. Tfmur is said himself to have
appointed Hadjdjr Beg to Tus (in 789/1388?), where
he amassed great wealth. The rumours of Tokhtamish's
successes turned Hadjdji Beg's head, and he stopped
the khutba for Tfmur and proclaimed his desire for
independence. He fought for several months with the
amir Ak Buka, who remained faithful to Tlmur. On
the arrival of Miran Shah, Hadjdjr Beg fled but was
captured and put to death. The town was taken in
Radjab 791/July 1389; 10,000 men were killed and
towers of skulls (mandra) erected at the gate of the
city. "No trace was left of Tus." In 807/1404-5 again,
Tfmur had executed near clshkabad (Ashkhabad) the
Djun-Ghurbams Ak Buka and Kara Buka, who had
been plotting in his absence (£afar-ndma, ii, 592). At
the present day, the country north of Mashhad (from
Colay-khana to Kalca-yi-Yusuf Khan which is 4 farsakhs north of Kucan) is called the encampment (yurt)
of the Djunf-Ghurbanf tribe (Sanfc al-Dawla, op. cit.,
i, 158).
The end of Tus. Tus (i.e. Tabaran) was never
able to recover from the events of 791/1389. It is
true that Shahrukh after his accession to the throne
of Khurasan in 807/1404-5 sent to Tus the amir
Sayyid Khwadja with orders to rebuild the town. In
809/1406-7, Tus, Kucan, Kalat, etc., were given to
prince Ulugh Beg. In the period of the decline of
TlmOr's line, some members of it exercised more or
less independent power at Tus: in 862/1458 Mfrza
Shah Mahmud and in 905/1494-1500 Mirza Muhammad Husayn (son of Sultan Husayn Baykara).
In 918/1512 cUbayd Allah Khan Ozbeg, having
raised the siege of Harat, came to Tus and Isfarayin,
but after some months evacuated Khurasan on the
approach of Shah IsmaTl. In 927/1521 the Habib alsiyar mentions a governor "of Tus and Mashhad".
Khanikov found at Tus a funerary inscription of a
shah-zdda Ibrahim dated 983. The argument of the
same traveller from the fact that the name Tus does
not disappear from Persian astrolabes till the 12th
century A.H. is by no means conclusive; the tenaciousness of geographical memories is well known. Amm
Ahmad Razi in his Haft iklim no longer mentions Tus;
in speaking of Mashhad he says "this wildyat was at
one time called Tus". At the beginning of the 19th
century, Zayn al-cAbidm ShfrwanT, Bustan al-siydha,
Tehran 1315/1897-8, 354, says: "This was a wellknown town in Khurasan. Destiny has so destroyed
it that all that remains is a village of 30 houses."
Two causes have contributed to the disappearance

of Tabaran-Tus: the weakness of its geographical
situation in the plain, open to every invader, and the
popularity of Mashhad which is protected by the renown and sanctity of its sanctuary, and attracts crowds
of pilgrims. The Indian traveller cAbd al-Kanm, who
visited Mashhad with Nadir Shah in 1153/1741, rightly
observed that the splendour of this town caused the
ruin of Tus (tr. Langles, Paris 1797, 74).
Bibliography: In addition to references given in
the article, see for the older travellers, etc., the EI}
art. and also Sanf c al-Dawla, Matla' al-shams, Tehran
1301/1884, i,' 179-275 (on the history, the monuments and the famous sons of Tus); Le Strange,
Lands of the Eastern Caliphate, 388-91; Barthold, An
historical geography of Iran, 102-5.
(V. MlNORSKY*)

2. M o n u m e n t s .
The surface remains of the urban site and surviving buildings were noted by Western travellers in Persia from the time of J.B. Fraser (1821-2) and were
subsequently described by Sanf c al-Dawla (see Bibl. to
1. above) and by such visitors as O'Donovan, Curzon,
Yate, Zukovski and Williams Jackson, with the Haruniyya (see below) described in detail by Diez together
with a plan and sectional drawing.
The surface remains of Tus include the mud-brick
city walls, forming an irregular circle enclosing an
area some 1 km/two-thirds of a mile across, with remains of over 100 towers and nine gates. On the north
side of this area is the arg or citadel, a square fortress
each side of which is some 180 m/600 feet long with
twelve towers and a protective ditch. Within this arg,
on an artificial mound, is an oblong-shaped fort with
nine towers.
The site of the poet Firdawsfs [q.v.] tomb has traditionally been located at Tus, shown within the town's
ruins near the northeastern part of the wall. Nizamf
'Arudf Samarkandi, Cahdr makdla, ed. Browne, 51, visited it in 510/1116-17 and located it in a garden
which had belonged to Firdawsl "inside" (damn) the
Rizan Gate. Hamd Allah MustawfT, Nuzha, ed. Le
Strange, 151, tr. 149, located the tomb on the kibli,
i.e. southwestern side of Tus. It is still a popular resort
of Persians, now with a modern mausoleum constructed in the PahlavT period at the expense of a
Zoroastrian deputy to the Tehran Madj.lis, Arbab Kay
Khusraw.
In the midst of the ruins stands the building popularly known as the Haruniyya, since local people
consider it to be the mausoleum of Harun al-Rashfd
[q.v.] (though Ibn Battuta, Rihla, iii, 79, tr. Gibb and
Beckingham, iii, 583, noted that the caliph's tomb
was actually in the shrine of Mashhad al-Rida [see
MASHHAD. i], where Shi c f pilgrims could conveniently
kick and curse it). First studied by Diez, it is a rectangular structure with vaulted portal, square dome
chamber (probably once double), a dome of fired brick
and three auxiliary rooms. There is stucco decoration
but no surviving dated or named inscription. It was
once considered to stem from the 8th/14th century,
but a mid-6th/12th century date for its construction
now seems more probable, on the comparative evidence of other Central Asian and Khurasanian mausolea, e.g. that of Sandjar at Marw. Whether the
tomb marked is that of the Imam Abu Hamid alGhazalr [q.v.] (a tomb of his at Tus, outside Tabaran,
is mentioned by Yakut, Bulddn, ed. Beirut, iv, 49, and
Ibn Battuta, iii, 77, tr. 582) is undetermined.
Bibliography: J.B. Fraser, Narrative of a journey
into Khorasan in the years 1821 and 1822, London
1825, 517-20; E. O'Donovan, The Mew oasis, London
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1882, ii, 15-16; V.A. Zukovski, Mogila Firdousi, in
ZVOIRAO, vi (1892), 308-14; G.N. Gurzon, Persia
and the Persian question, London 1892, 174; C.E. Yate,
Khurasan and Sistan, Edinburgh and London 1900,
316; A.V. Williams Jackson, From Constantinople to
the home of Omar Khayyam, New York 1911, 266-96;
E. Diez, Churasanische Baudenkmdler, i, Vienna 1918,
55-62, figs. 25-6, pis. 19-20; Pope, Survey of Persian
art, 1072-4, figs. 383-5, pi. 380; D.N. Wilber, The
architecture of Islamic Iran. The II Khdnid period, New
York 1955, 145-6; D. Hill and O. Grabar, Islamic
architecture and its decoration, A.D. 800-1500, London
1964, 65; Grabar, The earliest Islamic commemorative
structures. Motes and documents, in Ars Orientalis, vi (1966),
38; Nasratollah Mechkati, Monuments et sites historiques de ITran, Tehran n.d. [ca. 1968], 95; Sylvia A.
Matheson, Persia, an archaeological guide, London 1972,
203.
(G.E. BOSWORTH)
TUSAN, a village in the oasis of Marw in
Khurasan, according to al-Samcam, Ansdb, ed. Haydarabad, ix, 94-5 (who names various 'ulamd3 from it;
cf. also Yakut, Bulddn, ed. Beirut, iv, 49), two farsakhs
from the chef-lieu Marw al-Shahidjan [q.v.]. Its chief
fame is that, at the time of the cAbbasid Revolution,
in 130/747-8, the Umayyad governor of Khurasan,
Nasr b. Sayyar [q.v.], threatened by the rising under
Abu Muslim, appointed his commander Abu '1-Dhayyal
over Tusan; but the latter's oppressive behaviour
prompted Abu Muslim to send a force which defeated
Abu '1-Dhayyal (al-Taban, ii, 1970; Ibn al-Athlr, ed.
Beirut, v, 370).
Bibliography: Given in the article.
(Eo.)
AL-TUSI, MUHAMMAD B. AL-HASAN b. CA1I Abu
c
c
Dja far, I m a m T S h T T s c h o l a r , b. Ramadan 3857
995 in Tus, d. 459 or 460/1066-7 in Nadjaf.
After completing his preliminary studies, in 408/
1017 he left Khurasan, fundamentally Shafi'i and to
an increasing degree controlled by the Ghaznawid
Mahmud, in favour of Baghdad, where the Shf c T
Buwayhids were dominant. There, he studied under
leading Imam! masters including Abu '1-Hasan Ibn
Abi Djud, Ahmad b. Muhammad b. Musa al-Ahwazf,
al-Ghada J irf, Ibn c Abdun, and, in particular, the
powerful doyen of Imam! rationalists permeated by
Muctazill dialectic, al-Shaykh al-Mufid [q.v.], of whom
he quickly became, in spite of his youth, one of the
favourite pupils (on the rationalist evolution of Imamism, see Amir Moezzi, 1992, 15-48). On the death of
al-Mufid in 413/1022, his disciple al-Shanf al-Murtada
c
Alam al-Huda [q.v], who had also studied under the
Muctazill cAbd al-Djabbar [q.v.], took over the leadership of the Imamfs of the capital. Al-Tusf subsequently
became his principal disciple. Eminent scholars and
former pupils of al-Muftd, such as al-Nadjashf, alKaradjakT or Abu Yacla al-Djacfan, were still living
in Baghdad, but on the death of al-Murtada in 436/
1044 he was succeeded by al-TusT. In fact, by this
time he had already amassed an impressive bibliography and had succeeded in gaining the support of
numerous Buwayhids and of the caliph al-Ka5im (42267/1031-75), who appointed him to the principal chair
of theology, the most prestigious of the capital. Heir
to a substantial proportion of the great Imam! libraries
of the time, that of the ddr al-cilm founded by Sabur
b. Ardashlr (more than 100,000 works) and that of
al-Murtada (almost 80,000 works), al-Tusf composed
some fifty books and his house, in the ShTcf quarter
of Karkh [q.v.], became for a period of more than
ten years the virtual intellectual centre of Imamism.
Under the Buwayhids, numerous religious riots had
caused bloodshed in the capital. In 447-8/1056-7,
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after the al-Basasin episode, the invasion of Baghdad
by the Saldjuk Toghril and the end of the Buwayhids,
the anti-Shi c T coalition, led by Hanball traditionalists,
sacked the quarters of Karkh and of Bab al-Tak. AlTusT's home and library were burnt and he himself
took refuge in Nadjaf. There he remained until his
death, continuing to teach a limited circle of disciples, including his own son Abu CA1T al-Hasan who
succeeded him. Also worthy of mention among his
disciples were Sulayman al-Sahrashti, al-Hasan b. alHusayn b. Babawayh (nephew of Ibn Babawayh alSaduk), Ishak b. Muhammad al-Kumml (grandson of
al-Saduk), Shahrashub al-Mazandarani (grandfather of
the famous author of the Mandkib] and also al-Fattal
al-Nisaburl.
In his work, al-Tusf attempts to modify the radically rationalist and pragmatic positions of al-Murtada
(positions already present in embryonic form in the
work of al-Muffd): rehabilitation of the first traditionists, validity of traditions attested by a single authority so long as these are conveyed by reliable sources
and conditional validity of traditions conveyed by
transmitters professing "deviant" doctrines. In politics,
serving an unlawful government (in this instance, the
c
Abbasid caliphate) is in certain circumstances desirable, and collaboration with a power claiming that
its authority derives from the Hidden Imam (a clear
reference to the Buwayhids) can be commendable, but
neither the one nor the other is ever obligatory (as
was apparently advocated by al-Murtada). At the same
time, al-TusT has constant recourse to reasoned argumentation based on iajtihad and he begins to sketch
the notion of the "general representation" (al~niydba
al-cdmma] of the Hidden Imam entrusted to juristtheologians who may, if the need arises, exercise the
prerogatives traditionally reserved for the historical
Imams. In completing and modifying the work of alMufid and of al-Murtada, al-TusT succeeded in endowing ImamT law with a structure and a scope of activity
practically independent of the figure of the Imam.
Thus his work was to provide rationalist Imamism,
known from the following century onward as al-usuliyya,
with solid intellectual bases, enabling it to experience
a lengthy evolution which would lead ultimately to
an ever-increasing assumption of power by Imarm
mudj_tahid§ in the economic, social and political fields.
The immense and lasting influence of the work of alTusT earned him the honorific nickname of Shaykh alTd'ifa [al-Imdmiyya] or simply al-Shaykh.
In his Fihrist, al-TusT gives a list of 43 of his own
works; later he would have composed several more
(TihranT, introd. to Tibydn}. They are devoted to exegesis (3 titles), law (11), the foundations of law (2),
hadith (3), riaj_dl (3), theology and heresiography (16),
prayers and Imam! piety (5), historiography (2), replies
to the questions of disciples (3) [introd. by Waciz-zada
to al-I^umalwa 'l-cukud]. The following list is confined
to the best known of these works (and the most widely
available editions): al-Istibsdr and Tahdhib al-ahkdm, ed.
al-Kharsan, Nadjaf, respectively 1375-6 and 1378-82,
which form with the Kofi of al-Kulaym (329/949-1)
and the Kitdb man Id yahduruhu 'l-fakih of Ibn Babawayh
al-Saduk (381/991), the Four Canonical Books (al-kutub
al-arbacd) of ImamI hadith; al-Tibydn fi tafsir al-Kufdn
(first great ImamT rationalist commentary; ed. Shawki
and_ c Amili, Nadjaf 1376-83, 10 vols., with introd.
by Agha Buzurg al-Tihranl); Fihrist kutub al-shfa (ed.
Sprenger and cAbd al-Hakk, Calcutta 1848, repr.
Mashhad 1972); Kitdb al-Ghayba (on the occultation of
the Twelfth Imam, ed. Nadjaf 1385); Rid^dl (revised
summary of al-Kashshf's Macrifat al-ndkilin, Nadjaf
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1381); al-Iktisdd flmd yata'allak bi 'l-i'tikad, Beirut 1406;
al-AmdlT, Nadjaf 1384; 'Uddat al-usul, Nadjaf 1403 (these
three last works concern hadith and dogma); al-Mabsut
fi 'l-fikh, ed. Bihbudf, repr. Tehran 1387-8; al-Nihdya
fi muajarrad al-fikh wa 'l-fatdwd, Beirut 1390; al-Dj.umal
wa 'l-cukud fi 'l-cibdddt (with introd. and Persian tr. by
Waciz-zada, Mashhad 1374; Misbdh al-mutaha^dj.id (in
two versions—al-kabir and al-saghir—on Imamf piety,
Tehran 1398; (the two works entitled Ducd} al-ajawshan
al-kabir and al-ajawshan al-saghir, mentioned by Hidayet Hosain in EI{, are not al-Tusf's and are probably drawn from the Misbdh of al-Kafamf [9th/15th
century]).
Bibliography: Since the biographical dictionaries are compiled in alphabetical order, it will be
sufficient to refer to these s.n. Tusi or Muhammad
b. al-Hasan al-TusI; see among others Ibn Shahrashub, Mcfdlim al-'ulamd3, Tehran 1934; cAmill,
Acydn al-shfa, Damascus-Beirut 1935-63; Ardabfll,
Djdmic al-ruwdt, Kumm 1953; Hillf, Riajdl, Nadjaf
1961; Bahr al-cUlum, al-Fawd'id al-riajdliyya, Nadjaf
n.d. Among the Sunnf dictionaries, see e.g. Ibn
Hadjar, Lisdn al-mizdn; Ziriklr, Acldm; Katib Celebf,
Kashf al-£unun; [Subkf, Tabakdt al-shdficiyya, iii/51
(al-Tusf is regarded here as a Shafi'f; one wonders
whether this was a tactical dissimulation on his
part, from the period when he was still living in
Khurasan]). Among historiographical works, see sub
anno 448 (flight of al-Tusf to Nadjaf) or 460 (year
of his death), e.g. Ibn al-Athfr, Kdmil; Ibn al-Djawzf,
Muntazam; Ibn Kathfr, Biddya; Ibn Khallikan,
Wafaydt; Ibn al-clmad, Shadhardt. See also Ibn alNadfm, Fihrist, Tehran 1971, index, s.v.; al-Khatfb,
Ta'nkh Baghdad, ii, 184-217.
Among modern studies, see the 102-page introd.
by al-Tihranf to al-Tusf's Tibydn, in Tdd-ndma-yi
Shaykh ' al-Ta'ifa . . . Tusi, Mashhad 1348/1970;
R. Brunschvig, Les usul al-fiqh imdmites a leur stade
ancien, in Le shiisme imdmite, Colloque de Strasbourg,
Paris 1970; M. Ramyar, Al-Shaikh al-Tusi, his life
and works, Ph.D. thesis, Univ. of London 1971,
unpubl.; H. Loschner, Die dogmatischen Grundlagen des
schi'itischen Rechts, Erlangen-Nuremburg-Cologne
1971, index, s.n.; MJ. McDermott, Hie theology of
al-Shaikh al-Mufld, Beirut 1978, index; S.A. Arjomand, The Shadow of God and the Hidden Imam,
Chicago-London 1984, 32-65; H. Halm, Die Schia,
Darmstadt 1988, 62-73, Eng. tr. Shiism, Edinburgh
1991, 56-8; E. Kohlberg, A medieval Muslim scholar
at work. Ibn Tdwus and his library, Leiden 1992, index;
M.A. Amir-Moezzi, Le guide divin dans le shicisme originel, Paris 1992; idem, Remarques sur les criteres d'authenticite du hadith et I'autorite du juriste dans le shicisme
imdmite, in SI, Ixxxv (1997), 22 ff.
(MOHAMMAD ALI AMIR-MOEZZI)
AL-TUSI, NASIR AL-DIN, ABU DJA'FAR MUHAMMAD
b. Muhammad b. al-Hasan, also called Muhakkik-i
Tusi, Khwadja-i Tusf or Khwadja Nasfr al-Dfn, the
most i m p o r t a n t and influential S h f c f scholar
in the fields of m a t h e m a t i c s , g e o m e t r y ,
astronomy, philosophy and theology, styled
in later times al-mucallim al-thdlith "the third teacher"
(i.e. after Aristotle and al-Farabf).
1. Life.
He was born on 11 Djumada I 597/17 February
1201 in Tus, in the neighbourhood of Mashhad, into
a family who, according to al-Khwansarf (Rawddt alajanndt, vi, 300, 1. 11) originated from Djahrud Sawa
near Kum(m). He received his Imamf education in
Tus and died in Baghdad on 18 Dhu '1-Hidjdja 672/25
June 1274.

Under the guidance of his father Wadjih al-Dm
Muhammad b. al-Hasan al-Tusf, a respected jurist,
al-Tusf enjoyed his first education in Arabic, Kur'an,
Hadith, and above all, in jurisprudence following the
doctrine of the Shf c f cAlam al-Huda al-Sharff alMurtada (d. 436/1044), an adversary of the Muctazilf
c
Abd al-Djabbar. His father's wide range of interests
stimulated al-Tusf to study the various sciences and
doctrines, including philosophy and the Isma'flf doctrine. He continued his studies first at Nfshapur, between
610/1213 and 618/1221. Here Kutb al-Dm al-Misrf
and Farfd Damad, both pupils of Fakhr al-Dfn al-Razf,
were his teachers in mathematics, natural sciences, Ibn
Sfna's philosophy and medicine. Leaving Nfshapur,
al-Tusf went to clrak, where he studied jurisprudence
with the Shf c f scholar Mu c fn al-Dfn Salim b. Badran
al-Mazinf. Later he studied at Mawsil with the mathematician and astronomer Kamal al-Dfn Yunus (551639/1156-1242; Brockelmann, S I, 859), who had
himself been a pupil of the scholar Baba Afdal [q.v.].
In 630/1233, after finishing his studies,' al-Tusf
found in Sartakht, in the province of Kuhistan, a
patron in the Ismacflf governor Muhtasham Nasir alDfn cAbd al-Rahfm b. Abf Mansur. He had been
studying the Fusul-i mukaddas of the Nizarf Isma'flf
Imam Hasan cald Dhikrihi al-Salam (d. 561/1166)
and had then turned to the Isma c flf faith. During this
period, he wrote the Akhldk-i Ndsin (see below), a
work on ethics named after the governor Nasir alDfn. The first version was finished in 633/1245.
Shortly afterwards, ca. 644/1246 he published his spiritual autobiography, Sayr wa-suluk, in which he describes
how he came to turn away from exoteric kaldm and
to profess Isma c flf esoteric philosophy. In ca. 644/1246
we find al-Tusf in Alamut [q.v.], the fortress of the
Assassins. It is unclear whether he travelled there only
as companion of Nasir al-Dfn (so Badakhchanf, 5, cf.
Dabashi, The philosopher/vizier), or whether he had
incurred the disgrace of Nasir al-Dfn and had been
banned to Alamut. It may be that, in the face of the
uncertain political situation, and perhaps also out of
dissatisfaction with his Isma c flf surroundings, he had
the ambition of getting admission to the court of the
last 'Abbasid caliph al-Mustacsim bi'llah [q.v] (r. 64056/1247-58) in Baghdad. In any case, al-Tusf stayed
for about twenty years in Alamut and Maymundiz
[q.vv.]. During these long years, he was able to use
the rich library there for his scientific works. In
653/1255 the Isma'flfs sent him as negotiator to
Hiilegii, the khan of the Mongols who was preparing the conquest of Persia. In the face of the hopeless situation of the Isma'flfs vis-a-vis the Mongol
superiority, al-Tusf convinced the Ismacflf ruler Rukn
al-Dfn Khurshah [q.v] that he should submit to the
Mongols; in 654/1256 Alamut fell into their hands
anyway. The shattering of the Ismacflf movement was
followed by the conquest of Baghdad, which al-Tusf
could not prevent (the accounts about his role are
not unequivocal, cf. Hairi), and by the fall of the
caliphate, detested by the Shf c fs. Al-Tusf accompanied Hulegii on his conquests in the west, and witnessed both the fall of Baghdad on 3 Safar 656/10
February 1258 and the murder of the caliph. Owing
to al-Tusf, and probably also to Ibn al-cAlkamf, the
Shf c f vizier of the last 'Abbasid caliph, upon their
occupation of Mesopotamia, the Mongols spared to
a large extent the Shf c f sanctuaries. It is possible that
Hiilegii, already before the conquest of Baghdad,
entrusted al-Tusf with important duties, such as the
administration of all religious foundations (wakf) and
of the finances. In 1259, almost sixty years old, he
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began in Maragha, near Tabriz, the construction of
an observatory whose director he became; and he
also prepared the astronomical tables (al-^jaj alTlkhdm],
which he finished at the age of about seventy under
Hulegii's successor, the Il-khanid Abaka (663-80/126582) (see 3, below). During this period, al-TusT was in
contact with a great number of scholars who came
to Maragha, not least because of the rich library
which was being built there since Hiilegii had begun
to carry off the stores of libraries in Mesopotamia,
Baghdad and Syria. In some biographies, the following
names of scholars are mentioned who, among others,
are said to have been to Maragha: Barhebraeus (Abu
'1-Faradj Ibn al-clbrf), Fakhr al-Dfn al-Khi/alatl from
Tiflis, Fakhr al-Dm al-Maraghl al-Mawsili, Ibn alFuwatl (cAbd al-Razzak b. Ahmad b. Muhammad alShaybanf), Mu'ayyad al-Dm al-cUrdT al-Dimashkl,
Muhyl al-Dm al-Maghribl (Ibn Abi '1-Shukr), and
Nadjm al-Dm DabTran al-Kazwfm al-Katibl (who held
a scholarly discussion with al-Tusf on metaphysical
questions, on wdajib wa.-wudj.iid [see WUDJUD] and on
logic; see the Mutdrahdt in the bibliography of al-Tusfs
works). In this list, the name of Kutb al-Dln al-Shirazf,
the most important commentator of the Tadhkira, alTusl's astronomical work, is missing, perhaps because
he had criticised al-Tusfs work, in particular in the
field of philosophy, and because he is said to have
denounced him to Hulegii (Wiedemann, 711). For an
unknown reason al-Tusi, shortly before his death, left
Maragha "with many of his pupils and followers" and
went to Baghdad, where he died some months later
(al-Kutubl, iii, 251, 12-13). He is said to have been
buried there, according to his testament, near the
tomb of Musa al-Kazim.
2. As theologian and philosopher.
Al-TusT was an extraordinarily prolific scholar. The
list of his extensive oeuvre shows titles on astronomy,
astrology, geomancy, mathematics, physics, mineralogy,
medicine, jurisprudence, philosophy including logic,
mysticism and theology (a first survey in Wiedemann, 707-27; Brockelmann, see Bibi; MudarrisT Zandjam, Sargudhasht; RadawT, Ahwdl; and Mucln, Nasir
al-Dln Tusi}. Al-Tusf wrote the greater part of his
philosophical works in an Isma'TlI environment. His
first patron, the above-mentioned Isma'flT governor
Muhtasham Nasir al-Dm cAbd al-Rahim, was particularly interested in ethics. On his behalf, al-TusT translated into Persian al-Adab al-wad^l^ li'l-walad al-saghir
of Ibn al-Mukaffac [q.v], a small treatise on the correct behaviour of children (its authenticity is doubtful, see Brockelmann, S I, 236 no. 6; ed. Danishpazuh
in his edition of the Ahldk-i Muhtashami; see the table
of contents in Dabashi, 561-2). Muhtasham also
requested al-TusT to finish a draft of practical ethics,
which he had conceived and begun. This Akhldk-i
Muhtashami, based on Muhtasham's concept and notes,
composed around 630/1233 and published under alTusi's name, exists in an Arabic version (ed. Beirut
1981), to which in the original a Persian translation
is attached, published by Danishpazhuh, Tehran 1960,
1982. It consists of forty chapters, dealing first with
the knowledge of God, with prophecy and imamate,
then mainly with the virtues of the pious and the
Sufi, described in each chapter one after the other
with references from Kur'an, Hadlth and Sunna, from
poetry and the sayings of "wise people/philosophers
and Isma'Tlf propagandists" (al-hukamd' wa }l-ducdf) (cf.
Dabashi, Khwdjah, 559-61). It has been surmised that
the work was composed as a guide for preachers and
teachers (Badakhchani, 57-8). Al-Tusfs ethical work
Akhldk-i JVdsin, written two years later for Muhtasham
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Nasir al-Dm, has a more philosophical character. Two
decades later, after the rupture with the Isma'TlIs, alTusI published it again with a different beginning and
different conclusions, and without the dedication to
Muhtasham Nasir al-Dln (cf. Badakhchani, 61, n. 30).
Just like the lesser-known Gushdyish-ndma, which deals
with the esoterical aspects of ethical virtues, the Akhldk-i
Ndsin is written in the spirit of Isma'TlI ideology. The
first part is based on Miskawayh's ethical work Tahdhib
al-akhldk, which in turn is marked by Aristotle's
Nicomachian ethics, but also by Platonic and NeoPlatonic teachings (Fakhry, 107-30). The first part is
followed by two sections on domestic economy (tadbir al-manzil) and politics (siydsat al-mudun), in which
al-TusT each time mainly used Ibn Sfna's K. al-Siydsa,
Bryson's Oikonomikos, al-Farabf s al-Siydsa al-madaniyya, the
latter's Fusul al-madani, and Miskawayh's al-Hikma alkhdlida (cf. Madelung, Nasir ad-Din; the analytical table
of contents in Donaldson, 169-82; Fakhry, 131-42;
Dabashi, 562-8). Because of its practical orientation,
his work has had a lasting influence and has increasingly been popularised: al-Dawwanf [q.v], Akhldk-i
Djaldli (= Lawdmf al-ishrdk fi makdrim al-akhldk); al-IdjT
[q.v.], Risdlat al-akhldk (unpublished; EIr, i/2, 1985,
722-3); al-Kashifi [q.v.]; Akhldk-i Muhsini; Ahmad b.
Muhammad Mahdl al-Naraki [q.v], Mfradj. al-sacdda
(lith. Tehran 1883, new ed. n.p. 1993) (on the contents of this work, which is a slightly revised Persian
tr. of his father's Q_dmic al-sacdddt, ed. Sayyid Muhammad Kalantar, i-iii, Beirut 1985, see Donaldson, 190-2);
S. Jalal al-Din Mojtabavi (who translated the I^dmic
al-sacdddt into Persian), Religious ethics and Naraqi's innovations in his moral book, Jam? al-Sacdddt (The collection
of felicities), in Contacts between cultures. Selected papers from
the 33rd International Congress of Asian and North African
Studies, Toronto, August 15-25, 1990, i, ed. A. Harrak,
Lewiston, Queenston and Lampeter 1992, 351-2; Cole,
7 ff.; cUbayd al-Zakanl, Akhldk al-ashrdf (composed in
740/1340-1; EIr i/2, 1985, 723).
Probably the most important testimony to al-Tusfs
Ismac Ill-oriented philosophy is his Rawdat al-taslim yd
tasawwurdt, an ethico-eschatological guide for travelling from the physical to the spiritual world. Following
the Neo-Platonic doctrine of emanation, the work contains a description of Isma'TlI cosmology; the will of
the unknowable Divinity, His command (amr) and
word (kalima], embodied in the Imam or in the latter's prototype cAlf b. Abl Talib, communicate themselves through emanation (fayd] to the first intellect,
to the cakl al-faccdl or to the huajaja, whose prototype
is Salman al-FarisI; from this emanates the universal
soul (nqfs-i kulli), the ddci, i.e. the Prophet Muhammad,
followed by the human soul. Linked to this cosmology appears the Isma'TlI theory of the imamate, the
doctrine of satr, the period of concealment of hakika
in the batin and kiydma, the period of the kd'im who
possesses truth (cf. Daftary, The Ismd'ilis, 409 ff.). The
fact that the Imam necessarily possesses complete
knowledge renders both his existence and the total
self-surrender to him compulsory. A prerequisite is the
observation of the religious duties, not only by following the Shaffa, but also in an esoteric way and
in the ascent of the soul from the position of potentiality to "the perfection of the ascertainment of the
reasoned knowledge" (kamdl-i tahkik cilm-i cakli) (cf.
Rawda, tasawwuf, no. xxvi).
In ca. 664/1264 al-Tusi expressed his views on the
theme of ethics for the last time, now in the spirit
of the Sufi's, whose movement became popular in the
period of the Mongols. At the request of the vizier
Shams al-Dm Muhammad Djuwaynl, he composed
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the treatise Awsaf al-ashraf, a guide for the Sufi on
the path from belief (imdri) to union (wahda) and extinction (fond3) of the self into God (Madelung, Nasir adDin, 98-101; Dabashi, 568-9; Strothmann, 68-77). The
approach to God results here from the behaviour of
the Sufi", whereas the correspondence (murdsaldt)
between Sadr al-Dm al-Kunawf [q.v.] and al-Tusf (ed.
Schubert) deals with the relation between philosophical and mystical knowledge of God.
In this correspondence, which perhaps took place
during al-Tusf's stay in Maragha and which was criticised by the Hanbalf theologian Ibn Taymiyya [q.v.]
(see Michel, 12), al-Tusf, among other things, goes
into iSadr al-Dm al-Kunawf's question about how out
of one thing many things can emerge, whereas from
one thing only one thing can emerge (Schubert, 31-2;
Chittick; Heer). Al-Tusf's arguments are based on the
Neo-Platonic doctrine of emanation, according to
which plurality is the result of many causes which
presuppose one another, but which therefore in the
end go back to only one cause. This problem, which
al-Tusf treated in different ways in the course of his
life (cf. Siddiqi, 577-8), is already found in his commentary on Ibn Sfna's al-Ishdrat wa 'l-tanbihdt, in which
he defends Ibn Sfna against Fakhr al-Dm al-Razf
[q.v.], that is to say in his Hall mushkildt al-Ishdrdt (iii,
244-5; cf. Heer), composed around 644/1246 at the
request of Muhtasham Shihab al-Dfn. It is also found
in his Risdla fi }l-cilal wa 'l-macluldt, again extensively
in a letter written in Dhu'l-Kacda 666/July 1268 and
addressed to the judge of Harat (ed. Danishpazhuh,
Sih guftdr, 6-13), and finally in his Masdrf
al-musdff,
a refutation of al-Shahrastanf's al-Musdraca, in which
al-Shahrastanf had criticised Ibn Sfna's notion of God
and his ontology. Among other things, he had attacked
Ibn Sma's thesis according to which only one being
can emerge from the absolute unique one (cf.
Madelung, As-Sahrastdms Streitschrift, esp. 254-5; idem,
Aspects; Hartmann, 199-200). Al-Tusf must have written
this refutation of al-Shahrastanf's Isma'flf doctrine at
a later stage of his life, when he had turned away from
the Isma'fliyya, that is to say, after 254/1256 when
Alamut fell into the hands of the Mongols. Ibn Sma's
metaphysics come to the fore, taking the place of the
Isma c flf norm of the prophets; they form the basis of
al-Tusf's theology (cf. Dabashi, Khwdjah, 555-7), namely
of the Kawd'id al-'akd'id, and of the Ta^nd al-ictikdd.
The latter work has become authoritative in Twelver
Shfca circles and has been commented upon several
times (see Bibi). In this context, it is important to
note that al-Tusf, notwithstanding his growing sympathy for the Twelver Shfca (cf. also his Ptikddiyya, a
summary of undisputed Shf'f doctrines (see for this
Dabashi, Khwdjah, 557), remained faithful to many
Isma'flf doctrines. This is shown e.g. by the Kawd'id
al-'akd'id, partly a rendering into Arabic of what he
had said earlier in his Ismac fir-influenced autobiography Sayr wa-suluk. Yet, even al-Tusf's last work, the
Talkhis al-muhassal written in 669/1271, an epitomising commentary on Fakhr al-Dfn al-Razf's Muhassal
ajkdr al-mutakaddimin wa 'l-muta3 akhkhinn min al-'ulamd3
wa 'l-hukamd3 wa 'l-mutakallimm, still defends the Isma'flf
doctrine of tcfKm and rejects the Shf c f doctrine according to which the nass (designation) of the Imam can
be cancelled by bada3 (changeability of God's will).
The Isma'flf and Shf'f inheritance does not obscure
the fact that al-Tusf has become an important pioneer for Ibn Sfna's philosophy; modifications in details can be detected here (cf. Qara'f, 29-30, where
al-Tusf's sympathies for the Shaykh al-Ishrak alSuhrawardf are mentioned). As witnesses of Ibn Sfna's

influence may be mentioned his Masar? al-musari',
Tadj.rid al-'akd'id, Kawd'id al-cakd3id and, above all, Hall
mushkildt al-Ishdrdt; furthermore, al-Tusf's Persian representation of Porphyry's Isagoge and of Aristotle's logic,
the Asds al-iktibds (for the concept of substance in this
work, see Morewedge, Analysis of "Substance"). Fourteen
years later, al-Tusf composed in Arabic a considerably shortened version under the title Ta^nd al-mantik.
It is therefore not surprising that the Hanbalf theologian Ibn Kayyim al-Djawziyya [q.v.] followed the
criticism of his teacher Ibn Taymiyya (see above) and
that he, in his Ighdthat al-lahfdn min masdyid al-shaytdn,
considered al-Tusf as the most pernicious hidden atheist, for whom the Kur'an is said to have been "the
scripture of the masses (Kufdn al-awdmni) but Ibn Sfna's
works 'the scripture of the elite" (Kur'dn al-khawdss)
(Perlmann 334; cf. Madelung, As-Sahrastdms Streitschrift,
258 n. 8).
Bibliography: 1. Biobibliographical sources.
Kutubf, ed. 'Abbas, iii, 246-52; Safadi, Waft, i, ed.
Ritter, 179-83; Khwansarf, Rawddt al-djanndt, vi,
Kum 1973, 300-9 (lists 23 other biographies);
Brockelmann, I2, 670-6, S I, 924-33, S III, 12457; Storey, ii/1, pp. xl, xlii-xliv, 6-7, 52-60; ii/2,
216-17; ii/3, 449-50, 455, 480. See also sources
listed in Strothmann, 8-15, and Hairi, Nasir al-Dm
Tusi, and for works specifically dealing with Tusf's
mathematical and astronomical oeuvre, the Bib I. to
3. below.
2. P r i n t e d works. Adab al-mutacallimin wa 7muhassilm, see Maaj.muca, Tehran 1300/1883
(Brockelmann, S I, 928, no. 22a); Adj.wibat masaj'il
al-Sayyid Rukn al-Dm al-Astardbddi, ed. cAbd Allah
Nuranf, in Collected texts and papers on logic and language, ed. M. Mohaghegh and T. Izutsu, Tehran
1974, 249-76; Afdl al-cibdd bayn al-d^abr wa 'l-tajwld,
in Tusi, Talkhis al-Muhassal, 477-8, also in Mudarrisf
Zandjanf, Sargudhasht, 187-8; Aghdz wa-anajdm dar
mabda' wa-macdd yd Kitdb-i tadhkira, ed. Iradj Afshar,
Tehran 1956, also ed. Hasan Hasanzada Amulf,
Tehran 1987; Akall md yadjibu i'tikdduhu, in Talkhis
al-Muhassal, 471-2, also in Zandjanf, Sargudhasht,
191-3' (= Risdla mukhtasara fi 'l-'aka'id); Akhldk-i
Muhtashami, ed. (with three other treatises) M.T.
Danishpazhuh, Tehran 1960, 1982 (the Arabic version, which preceded in the ms. the Persian translation, printed separately 1981 at Beirut); Akhldk-i
JVdsiri, lith. Lucknow 1883; ed. M. Mfnuwf and
C
A.R. Haydarf, Tehran 1977, Eng. tr. G.M.
Wickens, The Nasirean Ethics, London 1964 (Tusf's
second version, without the dedication, printed
Lahore 1952). The preface of the first version is
ed. Huma'f, in Mad^alla-i Ddnishkada-i adabiyydt-i
Ddnishgdh-i Tihrdn, iii (1956), 8-9; also in Zandjanf,
Sargudhasht, 126-8; al-cAkl laysa bi-dj_ism wa-ld d^awhar
wa-ld carad, in Talkhis al-Muhassal, 521,17-522,4; Aksam
al-hikma, in ibid., 526-8; Asds al-iktibds, ed. Mudarris
Ridawf, Tehran 1988 (1st ed. 1947; 2nd ed. 1976);
Awsdf al-asjirdf, ed. Nasr Allah Takawf, Berlin 1929,
also Tehran 1966, with introd. by Mudarrisf, new
ed. by N. Mayil Harawf, Mashhad 1982; Baka3 alnafs, see Risdlat bakd' al-nqfs; Burhdn fi ithbdt alwdd^ib, in Talkhis al-Muhassal, 519; al-Dustur wa-dacwat
al-mu'minin li 'l-hudur, in Arbac rasd3il Ismdciliyya, ed.
c
Arif Tamir, 2nd rev. ed. Beirut 1978, 51-73; Fawa'id
thamdniya hikmiyya, in Talkhis al-Muhassal, 517; Ffl
al-hakk wa-amruhu. Fd3ida, in ibid., 520,7-17; Fusul-i
Khwdaja-i Tusi (together with the Arabic tr., Fusul
Nasiriyya = al-Risdla al-Naslriyya, by Rukn al-Dfn
Muhammad 'Alf Gurganf Astarabadf), ed. Danishpazhuh, Tehran 1956, Arabic tr. also in Talkhis al-
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Muhassal, 501-6; Guftan [bandi] az Khwaaja-i Tusi bi
rawish-i Bdtiniydn, ed. Danishpazhuh, in Maajalla-i
Ddmshkada-i Adabiyydt, iii/4 Tehran 1956, 82-8;
Gushdyish-ndma, ed. idem, Tehran 1962; Hall mushkilat
al-Ishdrdt, in Ibn Sma, al-Ishdrdt wa 'l-tanbihdt, i-iii,
Tehran 1377-9/1957-60, also ed. as a separate text
by Danishpazhuh, Tehran 1335/1956. Other editions in Heer, 123-4; al-cllal wa 'l-macluldt al-murattaba, in Talkhis al-Muhassal, 516 (different from Risdla
fi 'l-'ilal wa'l-ma'luldt); al-clsma, in Talkhis al-Muhassal,
525,14-21; Ithbdt al-fakl' al-mufdnk, in Talkhis alMuhassal, 479-81; also in ZandjanT, Sargudhasht, 16971 (as Risdlat Ithbat ajawhar mufdrik); the text is
commented upon by Djalal al-Dm al-Dawwanl,
Shark Risdlat al-Tusi fi ithbdt al-djawhar al-mufarik almusammd bi 'l-cakl al-kulli (ed. Recep Duran, Nefsti
3
l-emr risaleleri, in Bilim ve felsefe metinleri 1/2, Ankara 1992, 77-102), 83-92, together with al-Ardabilfs
glosses al-Hdshiya al-Ardabiliyya bi 'l-tamdm wa 'l-kamdl,
93-102); Ithbdt al-wdhid al-awwal, in Talkhis al-Muhassal,
475-6; Ithbdt wahdat Allah ajalla ajaldluhu, in ZandjanT,
Sargudhasht, 189-90; Ptikddiyya, in ibid., 191-3; al-Kamdl
al-awwal wa 'l-kamdl al-thdni, in Talkhis al-Muhassal,
521,1-16; Kawd'id al-'akd'id, in Talkhis al-Muhassal,
434-68; Kayjiyyat cilmihi bi 'l-ajuz}iyydt cald ray alhukamd': see Risdla fi 'l-cilm bi }l-ajuz}iyydt; Kayfiyyat
sudur al-kathra can al-mabda3 al-wdhid maca }l-kawl bianna 'l-wdhid Id yasdur canhu ilia 'l-wdhid, in Talkhis
al-Muhassal, 516, also in TusT, Sih guftdr, 5-6; Kayfiyyat
sudur al-mawajuddt can mabddhd al-awwal al-wdhid, in
Sih guftdr, 6-10; Ma'dlim usul al-din: see Talkhis alMuhassal (by Fakhr al-Dm al-RazT); Maajmu'a-i rasd'il,
ed. RadawT, Tehran 1956; al-Mafhum min al-idrdk
ya'umm al-tacakkul wa 'l-takhqyyul wa 'l-tawahhum wa
'l-ihsds, in Talkhis al-Muhassal, 522-3; [Poem on]
Mardtib al-mawajuddt, with commentary by Kayim:
Abu Dja'far Kafi Kayim, Sharh-i abydt-i sabca-i Tusi
dar mardtib-i mawaj.uddt, ed. Sayyid Muhammad Bakir
Hudjdjatf, in Collected texts and papers on logic and Ianguage, 309-20; Masdrif al-Musdrf, ed. Hasan al-Mucizzi,
Kum 1985; Matlub al-mu'minin, ed. W. Ivanow, in
Two early Ismaili treatises, Bombay 1933, 43-55; Micydr
al-ashcdr, ed. Djalll Tadjlll, Tehran 1990; al-Muknica
fi awwal al-wdajibdt, in Talkhis al-Muhassal, 473-4;
Mutdrahdt falsafiyya bayna Naslr al-Dm al-Tusi waNad^m al-Dm al-Kdtibi, ed. Muhammad Hasan Al
Yasm, Baghdad 1956, contains Risdlat al-Kdtibi fi
ithbdt wdajib al-wnajud; Ta'likdt al-Tusi cald mabdhith
Risdlat al-Kdtibi; Mundkashdt al-Kdtibi li-tacllkdt al-Tusi;
Radd al-Tusi cald mundkashdt al-Kdtibi; Khdtimat almutdrahdt; also ed. with Spanish tr. L. Rubio, Una
controversia del siglo XIII sobre el valor de la prueba de
la existencia del ser necesano, in Ciudad de Dios, clxiii
(1951) 119-60, 329-54, 529-70, clxiv (1952) 93-128;
Mutdrahdt mantikiyya bayn Naajm al-Dm al-Kdtibi alKa^wini wa-Nasir al-Din al-Tusi, ed. cAbd Allah
Nuranl, in Collected texts and papers on logic and language, 277-86 (answer on questions about logic by
Nadjm al-Dm al-Katibl); al-Nafs Id tafsudu bi-fasdd
al-badan, in Talkhis al-Muhassal, 524,1-10; al-Nafs
tasim cdlamm cakliyyan, in ibid., 524,11-6; [al-Nufus alardiyya]. Kawl Ji 'l-nufus wa-kuwdhd mm kaldmihi: alnufus al-ardiyya nabdtiyya hayawdniyya wa-ndtika, in
ibid., 497-500; Rabt al-hddith bi 'l-kadim, in ibid., 4824, also in Zandjanl, Sargudhasht 179-81; Radd cald
mundkashdt al-Kdtibi: see Mutdrahdt falsafiyya; Rawdat
al-taslim yd tasawwurdt, Persian text, ed. and tr.
Ivanow, Leiden 1950; new ed. SJ. Badakhchani,
The garden of submission, London 1999, originally a
D.Phil, thesis Oxford 1989, Fr. tr. Chr. Jambet, La
convocation d'Alamut, Lagrasse 1996; al-Risdla al-
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Nasiriyya = Fusul-i Khwaa^a-i Tusi; R. andar kismat-i
mawa^uddt = Maajmu'a-i rasd}il (ed.) = Morewedge,
Metaphysics (ed., Eng. tr.); R. Ji 'l-cilal wa 'l-ma'luldt,
in Talkhis al-Muhassal, 509-15, also in Tusi, Sih guftdr,
13-20; R. fi }l-cilm al-laduni wa }l-kasbi, in Mulla
Sadra, K. al-Mashdcir, ed. Muhammad Bakir KashanT,
lith. ed. Tehran 1880 = Risdla fi 'l-'ilm al-iktisdbi
wa 'l-ladum (= Risdla fi 'l-cilm wa 'l-cdlim wa }l-maclum],
in Zandjanl, Sargudhasht, 172-4; R. fi 'l-cilm bi Ydj.uz'iyydt, in TusI, Sih guftdr, 10-3; R. fi tahkik bakd3
al-nafs al-insdm bacda kardb al-badan = Risdlat Bakd}
al-nafs; R.-i ajabr wa-kadar, see Maajmu'a-i rasd'il
(ed.) = Morewedge, Metaphysics, ed., Eng. tr.; R.-i
ithbdt-i wdajib, see Maa^muca-i rasd'il (ed.); =
Morewedge, Metaphysics, ed., Eng. tr.; R.-i musiki-i
Kff'ddja Naslr al-Dm Tusi, ed. Dawud Isfahaniyan,
in FI^, xxvi (1986), 245-52; R.-i rusum-i pdd}dhdn-i
kadim wa-tarz-i guftan-i mdliydt see Tusf, Maaj,muca-i
rasd'il, 28-35; R. mukhtasara fi 'l-cakd}id, see Akall md
yad^ibu i'tikdduhu; R. al-Imdma, ed. Danishpazhuh,
Tehran 1956, also ed. Nurani, in Talkhis al-Muhassal,
Tehran 1980, 423-33, see Scarcia Amoretti, see
Badakhchani, 60 n. 28; R. Bakd3 al-nafs bafd almawt/fand3 al-ajasad, with commentary by cAbd Allah
al-Zandjam and glosses by Hibat al-Dm al-Husayni
al-Shahrastam, Cairo 1342/1923-4, also ed. Tehran
1894, and by Nurani, in Talkhis al-Muhassal, 48590, also entitled Bakd* al-nafs bacd bawdr al-badan
and R. fi tahkik bakd' al-nafs al-insdm bacd khardb albadan; Sqyr wa-suluk, see Maa^muca-i rasd^il (ed.); see
below, section 3, Badakhchani (ed., English tr.);
Sharh al-Ishdrdt, see Hall mushkilat; Sharh mas}alat alc
ilm, ed. Nuranl, Mashhad, 1965, cf. Agha Buzurg
al-Tihram, al-Dharfa ild tasdmf al-shfa, xv, NadjafTehran 1965, 315,20 ff.; Sharh R. Ibn Sind fi anna
li-kull hayawdn wa-nabdt aslan thdbit11", in Talkhis alMuhassal, 491-6; Sih guftdr dar bdra-i cigunagi-i padid
dmadan-i cand ciz az yaki wa-sdzish-i an bd kdcida-i
"dfanda na~shudan-i bisydr az yaki" yd "al-wdhid la
yasdur canhu ilia al-wdhid"—"Ex uno non fit nisi unum",
ed. Danishpazhuh, Tehran 1956; Sudur al-kathra, see
Kayjiyyat sudur al-kathra; Ta'druf al-arwdh bacd almufdraka, in Talkhis al-Muhassal, 525,1-13; al-Tabfa,
in ibid., 518; Tacdil al-micydr fi nakd tan&l al-ajkdr,
ed. Nuranl, in Collected texts and papers on logic and
language, 137-248, (written 656/1258; a critical commentary on Athlr al-Dm al-Abhan, Tan&l al-ajkdr
fi tacdil al-asrdr, on logic); Taajnd al-ftikdd/al-kaldm,
with commentary by Ibn al-Mutahhar al-Hilll, Kashf
al-murdd fi shark Taajnd al-ictikdd, Kum n.d., also
ed., ann. and tr. into Persian by Abu '1-Hasan alSha'ram, Tehran 1398/1977, ed. Beirut 1988, ed.
c
Abbas Muhammad Hasan, Alexandria 1994; on
previous eds. and commentaries see Brockelmann,
S I, 925-7; Taajnd al-ictikdd/al-kaldm, with commentary by cAbd al-Razzak al-LahldjI, Shawdrik alilhdm fi sharh Taajnd al-kaldm, 2 vols., repr. of lith.
ed. Tehran, Isfahan n.d. (Brockelmann, S I, 927,
mentions four lith. eds., all published in Tehran
1267, 1280, 1299, 1311; on Lahldjr, S II, 590).
Taajnd al-mantik, Beirut 1988; Tafsir Surat al-casr, in
Talkhis al-Muhassal, 520, 18-24, also in ZandjanT,
Sargudhasht, 131,14-9; Tafsir Surat al-Ikhlds (Persian),
in ibid., 131, 4-10; Talfik fi 'l-nafy wa 'l-ithbdt, ed.
Danishpazhuh, Guftan az Khwdaja-i Tusi dar bdra-i
nabud wa-bud, in Maajalla-i Danishkada-i adabiyydt,
iii/4, Tehran 1957, 11-42; Ta'llka cald Risdlat Ibn
Maymun fi radd Djdlmus, in Talkhis al-Muhassal,
507-8; Taclikdt al-Tusi cald mabdhith R. al-Kdtibi, see
Mutdrahdt falsafiyya; Talkhis al-Muhassal, with thirty
philosophical and theological treatises, ed. Nurani,
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Tehran 1980, also ed. in the margins of Fakhr alDfn al-Razf, Muhassal qfkdr al-mutakaddimin wa }lmuta* akhkhirin, Cairo 1905, also ed. Tana cAbd
al-Ra3uf Sacd, Cairo 1979. On a German paraphrase and shortened tr. of Razf's Muhassal and
TusF's Talkhis, see Horten, Die philosophischen Ansichten,
1910, idem, Die spekulative und positive Theologie, 1912;
Tawalld wa-tabarrd, Tehran 1960, see Badakhchani,
17-18, also in idem, Akhldk-i Muhtashami, 1960, 56270; Thand) al-mawdj.uddt bi-wudj.udihim 'aid 'llah
subhdnahu. Fd*ida, in Talkhis al-Muhassal, 520, 1-6;
Treatise (without title; in Arabic) on the necessity
of death, in ZandjanF, Sargudhasht, 146-7; TusF and
Sadr al-Dm al-KunawF, Murdsaldt, ed. Gudrun
Schubert, Anndherungen. Der mystisch-philosophische
Briejwechsel zwischen Sadr ud-Din-i Qonawi und Nasir
ud-Din-i Tusi, Beirut-Stuttgart 1995 (= Bibliotheca
Islamica 43).
3. Studies. M. Horten, Die philosophischen Ansichten
von Razi und Tusi (1209f und 1273f), Bonn 1910;
idem, Die spekulative und positive Theologie des Islam
nach Razi (J290f) und ihre Kritik durch Tusi (1273f),
Leipzig 1912; R. Strothmann, Die ^wdlfer-Schfa. %wei
religionsgeschichtliche Charakterbilder aus der Mongolenzeit,
Leipzig 1926, 16-87; W. Ivanow, An Ismailitic work
by Nasiru'd-dm Tusi, in JRAS (1931), 527-64; D.M.
Donaldson, Studies in Muslim ethics, London 1953;
Faizollah Mesbah, Les idees morales de Nacir-id-Din
Toussi, diss. U. of Paris 1954; M. Mudarrisi
Zandjani, Sargudhasht wa-cakdyid-i falsafi-yi Khwddja
Nasir al-Dm Tusi, Tehran 'l956, repr. 1984 with
changed pagination; M. Mu'Fn, Nasir al-Din Tusi
wa-zabdn wa-adab-i pdrsi, in Madj_alla-i Ddnishkada-i
Adabiyydt-i Tihrdn, iii/4 (1956), 30-42; M. TakF
Mudarris Ridawf, Tddbud-i haftsadumin sdl-i Khwddja
Nasir al-Din Tusi, Tehran 1956; M. Perlmann, Ibn
Qayyim and the Devil, in Studi orientalistici in onore di
Giorgio Levi della Vida, Rome 1956, ii, 330-7; M. TakF
Danishpazhuh, Khwddj_a-i Tusi wa Ibn Maymun Israeli,
in Nashriyya-i Ddnisjikada-i Adabiyydt, viii, Tabriz 1956,
258-62; Tddndma-i Khlvddj.a Nasir al-Dm Tusi, i,
Tehran 1957; B.H. Siddiqi, Nasir al-Din Tusi, in
M.M. Sharif (ed.), A history of Muslim philosophy,
Wiesbaden 1963, i, 564-80; M. Dinorshoev, Filosqfiya
Nasriddina Tusi, Dushanbe 1968; Djalal al-Dm
Huma'F, Hikmat-i camali az nazar-i Khwddj_a Nasir alDm Tusi, in Madjmuca-i sukhanrdnlhd-yi cumumi-yi
Ddnishkada-i Adabiyydt wa-cUlum-i Insdni-yi Ddnishgdh-i
Tihrdn, (1969), 37-80; E. Wiedemann, Aufsdtze zur
arabischen Wissenschaftsgeschichte, ii, Hildesheim-New
York 1970, 677-93, 701-28; Abdulhadi Hairi, Nasir
al-Dm Tusi. His alleged role in the fall of Baghdad, in
Procs. Ve Congres Internal. d'Arabisants et Islamisants,
Brussels 1970, 255-66; M.T. Salik, Ethics of Nasir
al-din Tusi, in Iqbal Review, Lahore, xviii/3 (1971),
65-82; B. Scarcia Amoretti, La "Risdlat al-Imdma"
de Nasir al Dm Tusi, in RSO, xlvii (1972), 247-74;
P. More wedge, The analysis of "substance" in Tusi's
logic and in the Ibn Sinian tradition, in G.H. Hourani
(ed.), Essays in Islamic philosophy and science, Albany
1975, 158-88; Ridawi, Ahwdl u dthdr-i al-Tusi, Nasir
al-Din, Tehran 1975; W. Madelung, As-Sahrastdms
Streitschrift gegen Avicenna und ihre Widerlegung durch Nasir
al-Din at-Tusi, in Akten des 7. Kongresses fur Arabistik
und Islamwissenschaft = Abh. Ak. Wiss. Gott., phil-hist.
Kl., 3. F. no. 98, Gottingen 1976, 250-9; Seyyed
Hossain Nasr, art. Muhammad ibn Muhammad Nasir
al-Din Tusi, in Diet. Scientific biogr., xii, New York
1976, 508-14, repr. in his The Islamic intellectual tradition in Persia, Richmond, Surrey 1996, 207-15; B.
Badie, La philosophie politique de Vhellenisme musulman,

in Rev. Fran$aise de Science Politique, xxvii (1977), 290304; Madelung, Aspects of Ismd'ili theology. The prophetic
chain and the God beyond being, in Nasr (ed.), Ismdcili
contributions to Islamic culture, Tehran 1977, 51-65,
repr. in his Religious schools and sects, Variorum,
London 1985; P. Hardy, Unity and variety in IndoIslamic and Perso-Islamic civilization. Some ethical and
political ideas of Diyd3 al-Din Barani of Delhi, of alGhazdli and of Nasir al-Din Tusi compared, in Iran,
JBIPS, xvi (1978),' 127-35; cAbd al-Amlr al-Acsam,
al-Faylasuf Nasir al-Din al-Tusi mu'assis al-manhadj.
al-falsafi fi cilm al-kaldm al-isldmi, 2Beirut 1980;
K.A. Howard, The theology of Imamate in the work of
Nasir al-Din Tusi, in Alserat, vi/2 (1980), 20-7;
W.C. Chittick, Mysticism versus philosophy in earlier
Islamic history. The al-Tusi, al-Qiinawi correspondence, in
Religious Studies, Cambridge, xvii (1981), 87-104;
T. Michel, Ibn Taymiyya's critique ofFalsafa, in Hamdard
Islamicus, Karachi, vi/1 (1983), 3-14; cArif Tamir,
Nasir al-Din Tusi fi mardbic Ibn Sind, Beirut 1983;
Nasr, Afdal al-Din Kashani and the philosophical world
of Khwaja Nasir al-Din Tusi, in M.E. Marmura (ed.),
Islamic theology and philosophy. Studies in honor of George
F. Hourani, Albany 1984, 249-64; Madelung, Nasir
al-Din Tusi's ethics between philosophy, Shfism and Sufism,
in R.G. Hovannisian (ed.), Ethics in Islam, Malibu
1985, 85-101; CA.Q,. and M. QaraT, Post-Ibn Rushd
Islamic philosophy in Iran, in Al-Tawhid, London, iii/3
(April-June 1986), 24-54; J.R.I. Cole, Ideology, ethics,
and philosophical discourse in eighteenth century Iran, in
Iranian Studies, New York, xxii/1 (1989), 7-34;
F. Daftary, The Ismdcilis, their history and doctrine,
Cambridge 1990; Angelika Hartmann, Ismdcilitische
Theologie bei sunnitischen 'Ulamd* des Mittelalters, in
L. Hagemann and E. Pulsfort (eds.), "Ihr alle aber
seid Briider." Festschrift fur A.Th. Khoury zum 60.
Geburtstag, Wiirzburg 1990, 190-206; Morewedge,
The metaphysics of Tusi, New York 1991 (= texts and
trs. of three treatises); N. Heer, Al-Rd^i and al-Tusi
on Ibn Sind's theory of emanation, in Morewedge (ed.),
Neoplatonism and Islamic thought, New York 1992, 11125; H. Halm, Shi'ism, Edinburgh 1995 (incs. ch. on
Shicism under Mongol rule); H. Dabashi, Khwdjah
Nasir al-Din al-Tusi. The philosopher/vizier and the intellectual climate of his times, in Nasr and O. Leaman
(eds.), History of Islamic philosophy, London and New
York 1996, i, 527-84; idem, The philosopher/vizier.. .
and the Ismacilis, in Daftary (ed.), Medieval Ismacili history and thought, Cambridge 1996, 231-45; SJ.
Badakhchani, Nasir al-Din Tusi, contemplation and action.
The spiritual autobiography of a Muslim scholar, London
1998 (= new ed. and tr. of Sayr wa suluk); see also
the list of printed works in Rawdat al-taslim.
(H. DAIBER)
3. As scientist.
Al-Tusf was one of the major intellectual figures
of 7th/13th century Islam, and his works, in fields
ranging over the religious sciences, philosophy, and
the mathematical sciences of Antiquity continued to
have a significant effect upon the intellectual traditions of Eastern Islam well into the modern period.
His influence and prestige are fittingly recorded in
the titles, honorifics, and nicknames applied to him:
khwdd}a (distinguished scholar and teacher), ustddh albashar (teacher of mankind), and al-mucallim al-thdlith
(the third teacher).
He tells us in his autobiography, written in his forties, that in addition to his religious education, his
father encouraged him to pursue the teachings of
other sects as well as the ancient fields of learning
represented by the philosophical and mathematical sci-

AL-TUSI

751

Among al-Tusi's most important and enduring conences. He began studying philosophy (hibna [q.v.]} and
tributions to the mathematical sciences were his recenmathematics with a certain Kamal al-Dm Muhammad
sions (tahdnr) of Greek and early Islamic scientific
al-Hasib in Tus; later, he travelled widely to continue
works, which in many ways revitalised the translation
his education. He first went to nearby Nlshapur to
movement of 3rd/9th century Baghdad. These included
study with the noted physician Kutb al-Dm al-Misn
Euclid's Elements, Ptolemy's Almagest, and the so-called
and with the polymath Farld al-Dm Damadh. Among
mutawassitdt (the "Intermediate books" to be studied
other things, he studied there the works of his famous
between the former and latter) with treatises by Euclid,
Persian predecessor Ibn Sma [q.v.] (Avicenna), who
Theodosius, Hypsicles, Autolycus, Aristarchus, Archiwas undoubtedly one of his most important formative
medes, Menelaus, Thabit b. Kurra and the Banu
influences. Later he journeyed to 'Irak to read under
c
c
Musa. Al-Tusfs re-editions, in which he often included
the Shi T legal scholar Mu ln al-Dm Salim b. Badran
insightful and original commentary, provided an opporal-Misrf and study with Kamal al-Dln b. Yunus (551tunity for generations of students of late mediaeval
639/1156-1242 [see MASA'IL WA-ADJWIBA, at Vol. -VI,
Islam to study and absorb the Greek scientific tradi638a]), a renowned Shafi'T legal scholar who was also
tion, either with or without a teacher. This latter
noted for his expertise in astronomy and mathematics;
c
point takes on added significance in view of the absence
being a ShT T did not prevent him from studying with
of an ongoing institutional structure for teaching the
persons of different sectarian affiliations.
ancient sciences.
After completing his formal education, Nasfr al-Dm
Al-Tusf's monumental role as synthesiser and rejufound patrons at the Isma'flr courts in Persia [see
venator of the ancient sciences and mathematics was
ISMA'ILIYYA] beginning sometime in the early 630s/
complemented by his original work. His attempt to
1230s. He would spend some 25 years in Ka'in (in
prove Euclid's parallels postulate was one of the more
Kuhistan and at Alamut) until the fall of the latter
sophisticated approaches in a long tradition of such
to the Mongols in 654/1256 (see above, 1.). Whether
attempts. In the 19th century, it was recognised that
al-Tusi was a willing convert to Isma'Tlism, as he
such "proofs" were not possible and that consistent
stated in his early autobiography Sayr wa-suluk (Tehran
geometries other than the Euclidian could be con1335 ^./1956), or whether this was a necessary pretence
structed. In another field of mathematics, al-Tusf's
brought about by his need for patronage and protecal-Shakl al-kattd' marked a significant step in treating
tion, was, and continues to be, a matter of dispute. In
trigonometry as a discipline independent of astronomy,
any event, during this period of his life al-Tusi found
which in many ways was similar to what was accoma refuge from the disruptions of the Mongol invaplished later in Europe by Regiomontanus (1436-76).
sions and produced some of his most important work.
However, al-Tusi gained his greatest fame in astronWith the fall of Alamut, al-Tusf, who had already
omy. He wrote several elementary treatises on pracgained considerable fame, joined the entourage of
tical astronomy (takwini), instruments, astrology, and
Hulegu/Hulagu [(/.P.], becoming court astrologer as
well as director of religious endowments (awkqf). In j cosmography (cilm al-hafa [q.v.]). In the main, these
the former capacity, he accompanied the Il-Khan ' seem to have been meant for students. In addition,
he compiled a major astronomical handbook in Persian
on the campaign against Baghdad and witnessed the
for his Mongol patrons in Maragha, which he entiend of the cAbbasid caliphate. Later he oversaw the
construction of an astronomical observatory [see MARtled Zldfr-i Ilkhdnl. There are indications that it was
written in haste, and it seems not to have incorpoSAD] and its instruments in the town of Maragha [</.#.],
the Mongol headquarters in Adharbaydjan, and berated the Maragha observations; nevertheless, it was
came its first director. Because of the substantial
used extensively for several centuries.
resources placed at his disposal (including religious
Al-Tusf's most original scientific achievement was in
endowments), this observatory, which also comprised
planetary theory. Many Islamic astronomers were disa large library and school, was one of the most ambiturbed by inconsistencies in the Ptolemaic system; in
tious scientific institutions established up to that time.
particular, they objected to the violation of the fundaIt attracted many famous and talented scientists and
mental physical principle of uniform circular motion
students (including, it is reported, Chinese astronomers),
in the heavens. Among al-Tusf's contributions toward
and, despite lasting only fifty years, its intellectual
resolving these "difficulties" (ishkdldt) was to devise an
legacy had repercussions from China to Europe for
astronomical model consisting of two spheres, the
centuries to come.
smaller of which was internally tangent to the other
Al-Tusf's prose writings, which number over 150
that was twice as large. Al-Tusf had the smaller rotate
works, represent one of the largest collections by a
twice as fast as the larger and in the opposite direcsingle Islamic author. Writing in both Arabic and
tion; he could then prove that a given point on the
Persian, Nasfr al-Dm dealt with both religious
smaller sphere would oscillate along a straight line.
("Islamic") topics and non-religious or secular subjects
Incorporating this device into his lunar and planetary
("the ancient sciences"). He was especially attracted
models, and exploiting the linear oscillation, he was
to the exact mathematical sciences (especially astronable to reproduce Ptolemaic accuracy while preservomy and pure mathematics). Beyond their utilitarian
ing uniform circular motion. These models were first
value (and astrology in particular was considered
found in his Persian treatise Hall-i mushkildt-i Mifiniyya,
immensely useful by al-Tusf's patrons), their certitude
written for his Ismacflf patrons, and were incorporated
was seen by him and others as an important means
and further developed in his Arabic work al-Tadhkira
to the truth of God's creation; indeed, some Islamic
fi cilm al-hay^a, written during his years with the Mongols.
scientists argued that it was a surer means than natAl-Tusf's new models were quite influential on late
ural philosophy or theology. In this they followed the
mediaeval Islamic astronomy, and for at least another
Alexandrian tradition of ancient Hellenistic mathethree or four centuries encouraged many other attempts
matical science, represented most conspicuously by
to reform the Ptolemaic system. The "al-Tusf couClaudius Ptolemy (2nd century A.D.) [see BATLAMIYUS] ,
ple", as his device is now known, also had an effect
who had argued against Aristotle's [see ARISTUTALIS]
in other cultural contexts, finding its way into Sanskrit
philosophical view and for the superiority of the mathand Byzantine texts as well as the works of several
ematical sciences.
Renaissance astronomers, including Copernicus.
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Bibliography: 1. Studies and biobibliographical
works (in addition to those listed in the Bibl. to 2.
above). A. Sayili, The observatory in Islam, Ankara
1960; M.M. Ridawf, Ahwdl wa-dthdr. . . Nasir alDm, Tehran 1976; G.P. Matvievskaya and B.A.
Rozenfeld, Matematiki i astronomi musulmanskogo srednevekovya i ikh trudl (VIII-XVH vv.}, Moscow 1983, i,
415-6, ii, 392-408, iii, 368.
2. P u b l i s h e d s c i e n t i f i c w o r k s (except those
in Russian, for which see Matvievskaya and Rozenfeld). J. Greaves, Binae tabulae geographicae una Nassir
Eddini Persae, altera Ulug Beigi Tatari, London 1652
(extract from the Ilkhdni zidj.)', Tahnr usul al-handasa
li-Uklidis, Istanbul 1216/1801, Calcutta 1824, Fez
1293/1876, Tehran 1298/1881 (?) (this title printed
in Rome 1594 is not by al-Tusi); Risdla-yi bist bdb
dar macrifat-i asturldb, Persia(!) 1276/1859 (also containing Madkhal-i man^um, sometimes ascribed to alTusi) and Tehran 1335 ^./1956; Tantrardjavicdravim
sddhydyi (al-Tusf's (?) work on the astrolabe translated into Sanskrit), Varanasyam/Benares 1979; Si
fasl dar takwim, Tehran 1291/1874, 1311/1893, etc.;
A. P. Caratheodory, Traite du quadrilatere (al-Shakl alkattdc), Constantinople 1891; Madfmu' al-rasd'il, 2 vols.,
Haydarabad 1358-9/1939-40; Risdla-yi muciniyya,
Tehran 1335 ^./1956 (ms. facs.); Hall-i mushkildt-i
muciniyya, Tehran 1335 j^./1956 (ms. facs.); Risdlat
al-c^abr wa 'l-mukdbala, Tehran 1335/1956; A.I.
Sabra, "Burhdn" Nasir al-Din al-Tusi cald musddarat
Uklidis al-khdmisa, in Madj.allat kulliyyat al-dddb, alDidmi'a al-Iskandariyya, xiii (1959), 133-70; J.A.
Boyle, The longer introduction to the Zlj-i Ilkhanf of Nasir
ad-Din al-Tusi, in JSS, viii (1963), 244-54; Risdla'fi
c
ilm al-musikd, Cairo 1964; Tahnr al-madj_isti (Sanskrit
tr. by Jagannatha), publ. 1967; A. Sa'fdan, ^awdmic
al-hisdb fi 'l-takht wa }l-turdb, in al-Abhdth, xx (1968),
91-164, 213-92; Tarc^ama-yi Suwar al-kawdkib (alTusf's Pers. tr. of al-Suff's work on constellations),
Tehran 1348 ^71969 and 1351 ^./1972; Tansukhndma-yi Ilkhdm (on mineralogy), Tehran 1348
5&/1969; A. al-Daffa and J. Stroyls, Nasir al-Din
al-Tusi's attempt to prove the parallel postulate of Euclid,
in idem, Studies in the exact sciences in medieval Islam,
Chichester 1984; FJ. Ragep, Nasir al-Din al-Tusi's
Memoir on astronomy (al-Tadhkira fi cilm al-hay'a],
New York 1993 (contains extensive biography and
references); ^ubdat al-idrdk fi hafat al-ajldk, Alexandria, 1994.
(FJ. RAGEP)
TUSTAR [see SHUSHTAR].
AL-TUSTARI [see SAHL AL-TUSTARI] .
TUT (A.), the m u l b e r r y , Moms spp., of the
Moraceae; also tuth, said by the lexicographers to be
Persian while firsdd is the Arabic synonym. Tut al-ard
is the strawberry and tut al-cullayk the raspberry.
The tree is known for its fruit and its leaves. Both
M. nigra and M. alba have been cultivated in southern Europe and the Near East for many centuries.
M. alba, originating from China, first reached Europe
in the 12th century. Its leaves are the preferred food
of the silkworm (dud al-kazz), larvae of moths of the
Bombyx family, whose cocoons produce silk (hanr
[g.v.]). M. nigra is best known for its fruit. Concerning
its medicinal uses, tut aswad is cold and moist; its juice
is made into a robb, for swellings of the mouth and
for angina (al-Taban, 382, 482).
Ibn al-Baytar equates tut with murd andjirsdd (Tafslr,
155) and its robb as diydmirun. He quotes from (a)
Galen: when ripe, it loosens the belly, but unripe and
dried, is very costive and even useful for ulceration
of the intestines and diarrhoea, and its juice for ailments of the mouth; and from (b) Dioscorides, who

calls it laxative, and when cooked in water, effective
against the poison of akunltun [q.v.]. Its leaf, crushed
and mixed with oil, is good for burns (^dmic, i, 142-3).
The juice of the raw fruit can relieve toothache (alBfruni, 96-7). Today, the fruit is eaten raw, and used
for conserves and drinks.
Bibliography: WJ. Bean, Trees and shrubs hardy
in the British Isles, ii, 8th ed. London 1973; Ibn alBaytar, al-Qidmi' li-mufraddt al-adwiya wa 'l-aghdhiya,
Cairo 1874; idem, Tafslr Kitdb Diydskundus, ed.
Ibrahim Ben Mrad, Beirut 1990; cAlr b. Sahl alTaban, Firdaws al-hikma, ed. M.Z. Siddiqi, Berlin
1928; al-Biruni's Book on pharmacy and materia medica,
offset text with English tr. by Hakim Mohammed
Said, Karachi 1973; E. Ghaleb, Dictionnaire des sciences de la nature, i, Beirut 1965; A.Y. al-Hassan and
D.R. Hill, Islamic technology, Cambridge 1986.
(PENELOPE C. JOHNSTONE)
TUTAK, a plain in e a s t e r n A n a t o l i a through
which the Murad Su, sc. the more southerly of the
two upper arms of the Euphrates, flows in one part
of its course between Malazgird and Mu§, hence now
in the modern Turkish il or province of Mu§; see
further, AL-FURAT.
(£D.)
TUTILA, the Spanish town of Tudela, situated at the confluence of the Ebro and its affluent
the Queiles (Kalash), now in the Comunidad Autonoma de Navarra and with a population of 26,500.
•The Arabic geographers give some details on this
madma of al-Andalus, stressing its frontier position
against the Christians and its role as chef-lieu of a
kura, with other towns, fortresses and villages (such as
Alfaro, Arnedo, Borja, Calahorra, Najera, Tarazone
and Viguera) in the "Upper March" [see AL-THUGHUR.
2], whose capital (hddira) Sarakusta [g.v.] or Saragossa
was "50 miles" (ca. 75 km/46 miles) from Tutila. Some
geographers and chroniclers further mention that its
foundation as a madma was ordered by the Umayyad
amir al-Hakam I [q.v.], but from recent archaeological finds, it appears that the place has been inhabited since prehistoric times. Tutlla, with a sector of
the 9th century and another added in the 10th century, extended over 22 ha.
At that time (sc. end of the 8th century and opening of the 9th one), it was made into a centre for
Umayyad control over the northeast of the Upper
March against the Christians of Pampeluna and also
against the muwallad Banu KasI [</.#.], who succeeded
in seizing Tutlla ca. 198/813 and in establishing there
one of the main bastions of their intermittent autonomy from the Umayyads. This lasted till the time of
c
Abd al-Rahman III, who in 312/924 gave the town
to Muhammad b. al-Ankar, governor of Saragossa
and from the originally Arab family of the Tudjrbids
[g.v], whose direct descendants held the town, also
with periodic autonomy from the central power of alAndalus, until 400/1009-10, the date when a collateral
descendant of Muhammad b. al-Ankar, the Tudjibid
al-Mundhir, governor of Tutila in 396/1005-6, constituted the tcfifa of Saragossa, including the rest of
the Upper March and also Tutlla. In 430/1038, this
td'ifa was dominated by the Banu Hud [g.v] until the
conquest of Saragossa by the Almoravids in 503/
1110, who were not, however, able to defend this territory from the Christians; in 1119 Alfonso I of Aragon
conquered Tutfla. The Muslim inhabitants remained
there after the conquest as Mudejars [g.v] and as
Moriscos [g.v] until their expulsion in 1614.
As an urban centre, Tutila developed a cultural
life, if only modest, under the Arabs, with the first
manifestations of this in the 3rd/9th century, consol-
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idated in the next century, around the families involved with the Islamic cult such as the Banu '1-Imam;
the sources have reference to 22 scholars of Tutlla
before 961, eight between 961 and 1008, and two
between 1008 and 1058. The poet al-Acma al-Tutm"
(d. 525/1130-1 [q.v.]) stands out. Tutfla was one of
the judicial centres of al-Andalus. The sources mention some agricultural and commercial activity there.
Modern archaeological investigation has brought some
information on the towns's Great Mosque and on
ceramics, with some high-quality pieces of the latter.
Bibliography: 1. Sources. Razi, Cronica del mow
Rasis, ed. D. Catalan, 51; IdrisI, Uns, ed.-tr. J.A.
Mizak, Madrid 1989, n. 550; Bakn, Dfughrafyat alAndalus, ed. al-HadjdjI, 90-1; c Udhn, Madrid 1965,
tr. F. de la Granja, La Marca Superior, Saragossa
1967, index; Zuhrf, ^acrafiyya, ed. M.H. Sadok,
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(MARIA J. VIGUERA)
TUTUN, t o b a c c o , more specifically, pipe
t o b a c c o . Tutun, tu'tun in Turkish, may derive from
the Brazilian-Portuguese petun (Comes, 228). Other
terms used are dukhan and tibgh (Ar.), and, for waterpipe tobacco, tunbak and tambdku (Pers.).
According to an 18th-century belief, tobacco did
not originate exclusively in the Americas but was also
indigenous to various parts of Asia and Africa; it was
also believed that people in the Middle East used
tobacco before Europeans sighted the New World.
Since the 19th century, however, the prevailing opinion has been that the Old World, including the Middle
East, was introduced to tobacco from the Caribbean
and Brazil by the early European discoverers.
The first tobacco to reach the Old World was
brought back by Columbus in 1493. The weed initially
aroused mostly botanical interest, and for the next
half century the knowledge and sporadic use of tobacco
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remained mostly limited to the (northern) Mediterranean world. Contrary to conventional wisdom, however, tobacco seems also to have been known in Persia
and India by the early 16th century. Tobacco is said
to have been introduced to India in 914/1508-9
(Dihlawl, 105), and the first references to smoking in
Persian poetry occur in the work of an anonymous
poet from Shfraz who died in 942/1535-6 (Simsar
1963, 15). Yet, as in Europe, tobacco in the Middle
East did not become popular until much later, and
many parts of the Islamic world apparently only became acquainted with smoking at the turn of the 17th
century. The people of the southern shores of the
Arabian peninsula were familiar with the weed in the
1590s. Syria and Morocco learned about tobacco at
about the same time, while smoking was introduced
to Egypt in 1603-4. Portuguese sailors were probably
the ones who initially introduced tobacco to port cities and coastal areas, after which merchants and soldiers spread the habit throughout the Ottoman lands.
Tobacco penetrated into the Sahel and parts of SubSaharan Africa via the Arab caravan trade. From Persia, smoking passed into Central Asia, where tobacco
was known and cultivated by the late 17th century
(McChesney, 184).
The Portuguese were responsible for introducing
tobacco in other parts of Muslim Asia as well, ranging
from India and many parts of southeast Asia to the
Indonesian archipelago, all around 1600. The Philippines seems to have received its first tobacco from
Spanish imports from Mexico as early as 1575. From
China, tobacco spread westward into Inner Asia and
Siberia, where it converged with an influence from
Persia and Russia.
Early tobacco came from the Americas via England,
as is suggested by the appellation in Persian, Inglls
tanbdku, noted by Olearius in 1637 (Olearius, 597).
An indigenous tobacco cultivation emerged in Persia
in the 1620s or 30s, was in existence in Central Asia
by the late 17th century, and may have existed in
Yemen at an early stage as well. Over the course of
time, tobacco cultivation spread to many parts of the
Islamic world, including Anatolia, North Africa and
India.
While in much of the Western world smoking was
long deemed unbecoming for the female members of
polite society, no such social stigma seems to have
existed in the Middle East. Many descriptions of the
Ottoman lands and Persia, as well as a number of
illustrations, indicate that women smoked as avidly as
men, at least in the private sphere (Tavernier, i, 705;
Kaempfer, Reisetagebiicher, 79; illustr. in Rogers, The
Topkapi Saray Museum, 124, Loukonine and Ivanov, 206,
Treasures of Islam, 119, and Kasrawl, Tdnkhca, 6, 15).
Until the 20th century, a smoking device that was
widely used in the Middle East was the regular tobacco
pipe, whose long stem and small bowl made it quite
similar to the ones used at the same time in England
and Holland. Originally made of clay, and later also
of wood, these pipes were known as cupuk or capuk
in Turkish and Persian (a cognate of the Persian word
for wood, cub), rendered in English as chibouk and in
French as chibouque (illustr. in Neander, 243, Simsar
1963, 24, and idem 1971, 92). Such pipes are observable in the Ottoman Empire as well as Persia in the
early 17th century. With the exception of the Lurs in
the western part of the country, Persians never took
to pipe smoking as eagerly as the inhabitants of the
Ottoman Empire, but instead preferred the water
pipe. Lane observed similar pipes, called shibuk or cud,
in early 19th-century Egypt, but also much longer
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ones of between four and five feet (Lane, 149). One
[see BANDJ; HASHISH] (the former being eaten rather than
19th-century traveller noted how among the Turkmen
smoked until the 18th century). As almost everywhere
of Khurasan, some used a sheep's shinbone emptied
else, tobacco also became intertwined with the conof its marrow and filled with tobacco as a pipe
sumption of another newly-introduced psychoactive
(O'Donovan, i, 440).
stimulant, coffee [see KAHWA], and it became a standSnuff (standard Arabic stfut, Egyptian colloquial
ard item in the coffeehouses that emerged all over
nushuk, Pers. anfiya, Tkish. enfiye) was adopted in
the Ottoman Empire and Safawid Persia at the turn
places like Yemen and in the Ottoman Empire at
of the 17th century.
times when regular smoking was proscribed, and
The water pipe is (Muslim) Asia's original contribecame especially popular among Berbers and the
bution to the array of smoking devices. Called hukka
Bedouin peoples of North Africa, and in parts of the
(or hookah^ which denotes the vessel containing the
Arab Middle East such as Syria and Palestine. Snuff
water) in India, kalyan in Persia, aim (the bowl on
has also long been common in Afghanistan, where it
top of the pipe) in Afghanistan, and narghila or goza
is called naswar. Moroccans preferred finely powdered
or shisha in the Arab world, the water pipe originated
snuff, while others in North Africa took to chewing
either in Persia or India, where it was noted in the
tobacco, a habit which continues to be popular in
early 17th century (the first known illustr. of the water
Algeria, Tunisia and Libya. Chewing tobacco also
pipe is found in Neander, 247). It is not likely to
became common in Malaysia and Sumatra.
have existed before the introduction of tobacco—
Snuff, which in the West was taken up by memthough tobacco and bang (hashish) were often jointly
bers of the elite as a way of differentiating themselves
smoked, no real evidence exists for the claim that the
from the common people, never acquired the status
water pipe was used to smoke hashish before the introattached to it in 18th-century Europe. Class distincduction of tobacco. Soon, the water pipe spread westtions in the Islamic world seem to have expressed
ward, until it was known and used throughout the
themselves less in the choice between different forms
Middle East. Water pipes were ubiquitous in Persia
of smoking than in the degree of refinement and decuntil modern times. Persian cavalry officers at the
oration of the implements used, in the type of tobacco
turn of the 19th century even smoked the water pipe
in the saddle (Freygang, 287). The device was noted
that was smoked, and the elaborateness of the smoking ritual. Whereas the water pipes of the poor in
in Yemen as early as 1618-19, and found its way to
Persia and Egypt were constructed from a coconut
North and East Africa, parts of Inner Asia and the
shell (Arabic nardfila "water pipe" comes from Persian | Balkans as well. The northern, Muslim regions of
the Indian subcontinent also took to the water pipe.
ndgil "coconut, water pipe") or a gourd, the rich had
The Persian connotation of the water pipe in 18ththeir kafydns made of porcelain and painted glass, and
century Egypt is suggested by the fact that the most
encrusted with precious stones. When Lane visited
fashionable pipes were called Kanm Khdn> after the
Egypt, the lowest orders smoked the goza (Classical
Persian ruler of the Zand dynasty (Niebuhr, i, 127).
Ar. ajawza, which also means "coconut"), which difCigars, which became popular in the 19th-century
fered from the narajila in having a short, fixed cane
West, never appealed to the smoking public of Islamic
for a mouth piece (nowadays, poor Egyptians somecountries, except for the westernised elite. Cigarettes
times make used spray cans into the vessel of the
everywhere were rare until modern times; Europeans
goza). The rich smoked mild and fragrant tobacco
did not adopt cigarettes until the 1880s, and cigarette
from Latakiyya, while people from the middle classes
smoking found a place in the repertoire of the Islamic
used a heavier grade named after the town of Sur
world only in the 20th century.
or Tyre (Lane, 150). People of rank took to employAs in many places around the world, tobacco in
ing a water-pipe carrier, or kalyanddr, who would folthe early stage of its introduction in the Middle East
low his master either on foot or on horseback with
aroused suspicion on the part of clerics and bureauthe various accoutrements (Chardin, iv, 25; Lane, 150).
crats alike. Muslim scholars, unable to find references
In Afghanistan, such class distinctions were less proto tobacco in the Kur'an, resorted to analogical reanounced, and the local water pipe simpler than its
soning to determine whether smoking was permitted
Persian counterpart. One traveller in 19th-century
or should be condemned and banned as contrary to
Afghanistan reports that travellers who did not carry
religion. As tobacco did not resemble any of the forthe device would dig two communicating holes in the
bidden substances mentioned in the Kur'an, proscribground, fill one with water and the other with tobacco,
ing it was not a simple matter. Nor was it easy to
put a reed in the former, and smoke lying down
"prove" that tobacco in itself was bad, or harmful to
(Ferrier, 383). In Safawid Persia, mullds used long
one's health. One way of arguing for proscription,
stems that allowed them to sit up straight and maintherefore, was to equate tobacco with the foul things
tain their dignity (illustr. in Chardin, atlas, pi. XIX).
that sura VII, 157, declares forbidden, to associate it
In keeping with traditional humoral pathology, some
with the "avoidance of things evil" (nahy can al-munkar]
Muslim physicians and pharmacologists considered
contained in III, 104, or to argue that the Prophet
tobacco to be dry and cold, though most followed
who, according to a Hadith, appreciated sweet odours,
European practice by placing tobacco in the category
would certainly have loathed tobacco's foul smell. An
of dry and hot substances. Controversy surrounded
attempt was even made to associate smoking with the
the alleged effects of smoking on the body. While it
smoke and fire that is held to precede the Last
was held to be salutary for people with a humid disposition, some believed that it weakened the brain Judgement. Proponents of smoking invoked II, 28,
which refers to the benefits of everything that God
(Seligmann, 41). Similar to European beliefs, tobacco
has created on this earth (Klein-Franke). Some relismoke was thought to repel pestilence (Khurasani,
gious scholars argued that smoking was a wasteful
275). Overall, however, tobacco in the Islamic world
habit, while others urged moderation (Dja'fariyan, 7/a/,
never gained the medicinal reputation it enjoyed in
351-4). Arguments for and against tobacco were often
early modern Europe. Smoking was rather integrated
made in the context of the controversy between the
immediately into social life, in a process that was no
representatives of orthodoxy, who rejected tobacco,
doubt facilitated by the prior existence and popularand members of Sufi orders, who took to smoking.
ity of using other narcotics, such as opium and hashish
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In Shi c i Persia, those who opposed tobacco tended
to be followers of the Akhbarf doctrine (ibid., 352; a
list of Shf c f anti-smoking tracts appears in Tihranf,
ix, 173-75). Yet the influential anti-Sufi and Akhbarf
cleric Muhammad Bakir Madjlisf (d. 1111/1699 [q.v.]),
who was Shaykh al-Islam of Isfahan, considered smoking permissible. Like many who sanctioned tobacco,
he was a fervent smoker himself (Pampus, 45).
Governments in the Islamic world tended to present
and articulate prohibitive measures as a "return to
the true faith", even if the real motives lay elsewhere.
Shah c Abbas I of Persia (995-1038/1587-1629 [q.v.])
outlawed the use of tobacco in the early 1600s, apparently because his soldiers spent too much of their pay
on smoking, and punished offenders by slitting their
nose and lips (Olearius, 645). His successor, Shah
Sail I (1038-52/1629-42), repeated the ban when he
acceded to the throne (Tavernier, i, 599; Kazwfnf,
Fawd'id, 48). The Mughal Emperor Djahangfr (101437/1605-27) banned smoking in 1617. In the Ottoman
Empire, tobacco was first proscribed in the reign of
Sultan Ahmed I (1012-26/1604-17), who issued numerous bans on tobacco and the places where it was
smoked. Of his successors, Murad IV (1033-50/162340) was most vehement in waging war on smoking.
His aversion to tobacco derived as much from its
religious status as innovation, bid'a [q.v.], as from a concern with order and discipline, thought to be undermined by those who frequented tobacco shops, and
his fear of political opposition by the Janissaries, who
owned many of these establishments (Saracgil). In 1627
a ban was issued on tobacco cultivation in Ottoman
territory. Six years later the sultan, possibly persuaded
by Kadf-zade Mehmed Efendi, used a huge fire that
destroyed thousands of houses in Istanbul as a pretext to outlaw smoking and to close all coffee shops
(Na'fma, iii, 1216-20). Many who were found smoking are said to have been executed. Nothing could,
however, stop tobacco's march. Faced with this growing popularity, Murad's successors were more ambivalent. The Shqykh al-Islam Baha3 al-Dfn Efendi in the
1650s declared smoking lawful, and, though tobacco
was forbidden a few more times by the Ottoman
authorities, both the state and the clergy ultimately
resigned themselves to its spread. The 18th-century
Arabian Wahhabf movement included tobacco in its
list of religiously proscribed substances. In Morocco,
the 'ulamd3 sought to ban smoking as late as 1887,
with a similar lack of success.
Moralists and preachers continued to inveigh against
the satanic origin or the debilitating effect of tobacco,
but in time lost ground to bureaucrats who realised
that tobacco, far from just draining bullion, might
actually be turned into a source of profit. As was true
in Europe, Middle Eastern states, burdened by ever
growing military and administrative expenditure, saw
tobacco as a welcome opportunity to expand their
tax base. As early as the mid-17th century, the Safawid
government derived considerable revenue from taxing
tobacco (Chardin, x, 408, 413). In the mid-19th century, tobacco was one of Persia's leading export products, being sent to India, the Ottoman Empire, and
Russia. The Isfahan area alone exported between 1700
and 1900 tons of tambaku via Baghdad in the 1860s
(Rochechouart, 60), and Burton claimed that, in the
Hidjaz, everyone smoked it. Tutun, which was grown
in the western regions, was exported as well; exports
continued to grow throughout the remainder of the
century. A Regie was established in 1890, but had to
be repealed after strong protests on the part of the
c
ulamd''. In 1909 tobacco was turned into a state mono-
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poly, which was revised in 1929 and again in 1931.
In the Ottoman Empire, a Tobacco Regie came
into being in 1884. A tobacco company founded with
European capital was given the monopoly for the
administration of tobacco cultivation, its purchase and
exportation, as well as for the manufacturing of cigarettes for domestic consumption. In the late Ottoman
Empire, as in Persia, tobacco became one of the most
significant export commodities. In India, the English
East India Company established a monopoly over tobacco cultivation in the regions which it directly controlled. Muhammad cAlf [q.v] in 1810 instituted a
tobacco government monopoly in Egypt, yet in 1890
tobacco cultivation was prohibited in the country.
After occupying Algeria, the French encouraged the
colonists to cultivate large quantities of dark leaf for
use by the French state monopoly.
Today, tobacco is cultivated and cigarettes are manufactured in many parts of the Middle East, North
Africa and Muslim Asia, but only Turkey ranks among
the world's top fifteen tobacco-producing countries
(sixth place with 222,000 tons in 1976-9) (Tucker,
177). Though many early modern reports claim that
the people of Persia and the Ottoman Empire consumed prodigious amounts of tobacco, actual consumption seems to have been less than in most parts of
Europe. Indeed, even today the per capita consumption in Middle Eastern countries is only about onehalf of that in the West. In 1979 only Kuwait, with
some 2,000 cigarettes smoked per person per annum,
came close to the western average; Turkey and Lebanon averaged around 1,600, Egyptians, Moroccans,
Algerians, Syrians, Jordanians and Saudis smoked
anywhere between 600 and 800 cigarettes, while people in poor Islamic countries such as Sudan and Bangladesh consumed a mere 100-200 (Tucker, 183, 187).
In many countries, most people smoke cheap, locallyproduced cigarettes, but in modern times more expensive import brands have become increasingly popular
almost everywhere, either directly imported or manufactured under licence.
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TUTUSH (I) B. ALP ARSLAN, Abu SaTd Tadj
al-Dawla (458-88/1066-95), Saldjuk r u l e r in Syria
4 7 1 - 8 8 / 1 0 7 8 - 9 5 . The name, < fkish. tut-, "he who
grasps, seizes", was already familiar as a personal
name to KashgharT, tr. Atalay, i, 367.
During his brother Malik Shah's [q.v.] lifetime, the
youthful Tutush was given Syria in 471/1078 or 472/
1079 as his appanage. The Turkmen commander Atsiz
b. Uvak [q.v.], who had overrun southern Syria and
Palestine and had seized Jerusalem from the Fatimids,
had been swept out of these temporary conquests by
the returning armies of al-Mustansir and besieged in
Damascus. He appealed to Tutush for help, but the
latter simply had Atsiz killed in order to secure the
Syrian capital for himself (471/1079). He was not,
however, able to assert his power in the second greatest city of Syria, Aleppo. This had briefly been taken
over by the Saldjuk vassal, the cUkaylid ruler of Mawsil
Sharaf al-Dawla Muslim b. Kuraysh, and Tutush now
became involved in warfare with him, being even
besieged in Damascus by the cUkaylid in 476/1083
until Sharaf al-Dawla's death in battle fighting against
the Saldjuk prince Sulayman b. Kutalmish (479/1086)
relieved him of this threat.
The Great Sultan Malik Shah was not disposed to
increase the power of his younger brother and potential rival, and sought to extend his own direct control
over al-Djazfra and Syria. He appointed Turkmen commanders from his army as governors of the cities
there, including Ak Sonkor in Aleppo, Yaghi-basan at
Antioch and Bozan at Edessa. These commanders and
Tutush extended Turkish control in Syria as far south
as Hims, but stopped short of Tyre and Tripoli, in
the latter of which the local ruler of the Banu cAmmar
[q.v.], Djalal al-Mulk 'All, maintained himself by conciliating Ak Sonkor.
Malik Shah's death in 485/1092 threw the situation in the Saldjuk lands into confusion. In the absence
of any clear principle of succession, and with older
Turkish tribal ideas concerning the importance of
seniority within the ruling house still influential, Tutush
regarded his own claim to the Great Saldjuk sultanate
as superior to that of the dead ruler's eldest son Berkyaruk [see BARKYARUK]. Tutush secured the towns of
al-DjazTra as far east as Mawsil and was even proclaimed sultan at Baghdad in 486/1093. But fear of
Tutush's ascendancy led Ak Sonkor and Bozan to
join Berk-yaruk's supporter, the amir Kirbuka. Nevertheless, through energetic campaigning in northern
Syria, Tutush defeated the Turkmen amirs at Tall alSultan to the south of Aleppo, killing Ak Sonkor and
then Bozan, and, after fifteen years of effort, at last
occupying and proclaiming his power at Aleppo (in
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Early image of a waterpipe, taken from J. Neander, Tabacologia medico-cheururgico pharmaceutica (Leiden 1622).
Source: Koninklijke Bibliotheek, The Hague.
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fact, this dominion was to last for only six months).
Elated by his successes, Tutush now invaded western
Persia, penetrating to Hamadhan and compelling Berkyaruk, whose forces were inferior in numbers, to retire
to Isfahan. Yet the latter was able to rally support
amongst the Turkish amir?, in western Persia and to
assemble a large army (30,000 according to the sources),
which was victorious over Tutush at Dashflwa near
Rayy (see on this name, Yakut, Bulddn, ed. Beirut, ii,
433; Schwarz, Iran im Mitielalter, 802) on 17 Safar
488/26 February 1095. Tutush was killed, and the
remnants of his army fled to Syria. Berk-yaruk thus
became the Great Saldjuk sultan, although he was
never secure and strong enough to assert his authority in a peripheral region like Syria and had to leave
Tutush's sons Dukak and Ridwan [q.v.] in Damascus
and Aleppo respectively as vassal rulers.
Bibliography: 1. S o u r c e s . See those for the history of Syria at this time, above all Ibn al-Kalanisf
and Ibn cAsakir for Damascus and Ibn al-cAdfm
for Aleppo, plus information from general historians like Ibn al-Djawzf and Ibn al-Athfr and the
specialised histories of e.g. cAzfmf and clmad alDln. There is an entry on Tutush in Ibn Khallikan,
ed. 'Abbas, i, 295-7, tr. de Slane, i, 273-5.
2. Studies. Cl. Cahen, in Setton and Baldwin
(eds.), A history of the Crusades, i, The first hundred years,
Philadelphia 1955, ch. 5; Bosworth, in Camb. hist.
Iran, v, 106-7; Ali Sevim, Suriye ve Filistin Selfuklan
tarihi, Ankara 1983; J.-M. Mouton, Damas et sa principaute sous les Saljoukides et les Bourides 468-549/10761154, Cairo 1994, 25-31.
3. N u m i s m a t i c s . G.C. Miles, Tutush, ephemeral
sultan, in Studies in the history of culture. The disciplines
of the humanities, Menasha, Wise. 1942, 98-102.
(C.E. BOSWORTH)
TUWAT, conventionally TOUAT, a region of the
s o u t h w e s t of Algeria little known to the Maghrib!
historians. Ibn Battuta mentions laconically his passing through Tuwat in 754/1353 (Rihla, iv, 444-7, tr.
Gibb and Beckingham, iv, 975-7), and Ibn Khaldun
mentions it in his K. al-clbar (tr. de Slane, Hist, des
Berberes, i), but these pieces of information are meagre. The spread of colonial power in Algeria brought
little alteration, and until its colonisation in 1900,
Tuwat remained very little known. The etymology of
the name is uncertain, but would seem to be Berber;
suggestions have been that t-wa-t has the meaning
"oasis" (A.G.P. Martin, Quatre siecles d'histoire marocaine,
Paris 1923), or that it is the plural of the Zenata
Berber word tit "spring" (N. Marouf, Lecture de I'espace
oasien, Paris 1980).
Tuwat is situated between lats. 26° 7' and 28° 5' N.
and longs. 1° W. and 1° E. It is a vast depression,
with the Grand Western Erg on the north, the Erg
Chech on the west, Tanezrouft on the southwest and
the plateau of TadmaTt on the southeast. Being ca.
1,500 km from the Atlantic and ca. 1,200 km from
the Mediterranean, influences from the seas are nil.
It is really a band of territory 600 km long according to E.F. Gauthier, but most authors make it 200
km long, comprising twelve groups of ksur. Within independent Algeria, some of these have been grouped
into a da'ira (sub-prefecture) and others made into communes. Tuwat comes at the present time within the
wilaya or province of Adrar. In 1996, some 224,000
people lived in the 16 communes making up Tuwat,
out of the 28 communes of the whole province.
Environment and local economy. Rainfall is negligible
(11 mm p.a.), evaporation is fierce and vegetation
sparse. It is a region of sand dunes, with denuded
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areas (hamadas and ergs) and, here and there, some
alluvial soils. The flora is what one would expect from
such a harsh environment: acacias (talh), tamarisk (tidy),
colocynth, etc. Water is rare, with, except for the Wad
Mascud, the ddyas, shafts and sabkhas [q.w.] being normally dry. But an immense reservoir of subterranean
water (800 to 1,200 m below ground) is utilised by
the people of the Sahara through an ingenious system
offoggaras [see KANAT. II]. Together with Gurara [see
GOURARA, in Suppl.] and Tidikelt, Tuwat is the region
par excellence offoggaras, with a network of over 1,700
of these. The water raised up is sold and has to be
divided very carefully.
Tuwat is not therefore total desert, but a region
of ksur, 248 of which are still inhabited. The ksar
(locally gsar) is an administrative area with a populated sector and lands, and usually has 100 to 200
inhabitants. A group of these ksur forms an entity with
a single name only (Timmi, Bouda, Tamentft, Tsabit,
etc.). It is what we would call an oasis, although,
paradoxically, there is no local term for this. Resources
are protected in granaries and silos, justifying the
building of kashas or strongholds. Formerly, Tuwat
served as an entrepot for trafficking tribes, and certain ksur served as depots in the caravan trade. The
second vital element of a ksar is its date-palm groves,
here called al-djanna (as a local pi. of djnan "garden").
Small plots of land are planted with food-producing
plants in tiers, in the shade of the palm trees; 7,200
ha are thus exploited in the traditional way, and
10,000 ha have been brought into production by modern means, notably water pumps.
Political and economic history. Tuwat has been involved
in the various vicissitudes of the powers and dynasties of North Africa. The Ma'kil, Maghrawa and Banu
Ifran [q.w.] sought refuge there from the Almohads.
Abu cAlf, son of the Marfnid c Uthman II, conquered
Tuwat at the opening of the 8th/14th century, and
two centuries later, the Moroccan sultan Ahmad alMansur [q.v.] made the region subject. The interest
of Moroccan rulers is explicable through Tuwat's special position in trans-Saharan trade, the most important "product" being black slaves, brought from the
south and concentrated on Tuwat before being sent
northwards.
Decline set in from the 16th to the 20th centuries,
notably through the rise of maritime trade and the
growth of a money economy.
Demography and social structure. Tuwat's position as
a meeting-place led to a long-established co-existence
there of Zenata Berbers, Jews, Arabs and black Africans. The Zenata were possibly descendants of Pliny's
Getulae, and the toponomy of the region shows that
they form the most ancient stratum of inhabitants.
The Jews form the second oldest group; today, the
name of Mhadjriyya designates those considered to
be of Jewish origin. They are popularly said to descend
from the diaspora of the Cyrenaican community
expelled by the emperor Trajan in A.D. 118, and they
lived peacefully at Tuwat until the arrival there of
the faklh of Tlemcen Mahammad b. cAbd al-Karfm
al-Maghrll [q.v] who, ca. 895/1490, persecuted them,
despite the disapproval of the local fukaha3, and incited
a local Muslim mob to destroy the synagogue of
Tuwat. The latest group are the Arabs. Certain sources
would like to trace their appearance back to the
4th/10th century, but in fact it was not until the
7th/13th century that pastoralists from the South
Arabian tribe of Mackil reached Tuwat.
To the ethnic distinguishing factor was now added
a social one. Other categories became added to the
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Berbers and the Jews: (a) the Shurfa (shurafa'} of Tuwat,
who, as in all the Maghrib, are said to be Hasams;
(b) the Mrabtin (murdbitun), who, together with the
Shurfa, ended up by becoming the dominant class,
owning water, land and palm-groves, and being exempted from taxation; (c) the Hrar (ahrdr "free men"),
those Arabs and Berbers who were neither masters
nor serfs; (d) the Mhadjriyya, perceived as ofJudaeoBerber origin and as being neither masters nor serfs,
sometimes having their own cemeteries; (e) the cAb!d
or "slaves", whose legal status gave way to that of
(f) the Hartanis [q.v.], applied to freedmen. The Hratin
formed, and still in large measure form, the basis of
the workforce in Tuwat's economic life; according to
the French census of 1906, they formed almost 40%
of the total population of 50,000.
The saff as a socio-political structure. The saff [q.v.]
(local pronunciation, soff) like the Iqff [q.v.], is a kind
of permanent and exclusive league grouping together
clans, families or tribes of diverse origins; it always involves collective confrontation between groups in each
other's presence. Two saffs used to share out influence in Tuwat, although reconciled today: the Yahmad,
to which belong almost all the people of Arab origin, and the Sufyan, in which the Zenata Berbers are
above all represented. Similarly, at Tamentit, there
were the opposing factions of the Mrabtin and the
Dareb.
The Sufi brotherhoods and the zawiya^. The turuk have
spread throughout Tuwat since the 9th/15th century.
The most widespread are the Tayyibiyya of Ouezzane
(Wazzan), but the Kadiriyya and one of their branches,
the Bakka'iyya founded by Shaykh Ahmad al-Bakka'I,
are also found. Other local brotherhoods have developed: in the north, the Karzaziyya, a Shadhili branch
founded by Ahmad b. Musa al-Karzazi (d. 1062/1652);
in the lower part of Tuwat, the Ragganiyya, founded
by Mawlay £Abd Allah al-Raggani, is ubiquitous. The
Zdwiya of Kunta, founded by Ahmad b. Muhammad
al-Raggad, remains one of the most famed, together
with that of the Bakriyya founded by the Shaykh alBakrl b. cAbd al-Karim (d. 528/1133).
Almost all the ksur possess a zdwiya, and certain
ksur still bear the name of the saints who founded
them (Ulad al-Hadjdj, Si cAbd al-Kadar, Sidi Yusaf,
Bu CLI, etc.). It is thanks to these that some fragments of local history and culture have been preserved; a certain number of mss. there are preserved
in zdwiyas like that of the Kunta. At the present day,
the zdwiya of Shaykh Sid al-Hadjdj Muhammad alKablr has over 1,500 pupils from all over the region.
Saints and scholars. Scholars educated in zdwiyas have
often founded new ones. Some came to Tuwat from
outside, but most were natives of Tuwat and Gurara.
Although largely ignored in the books of tabakdt and
tarddj_im, certain of them achieved some fame. More
than twenty are cited by al-Hafhawi (T. al-Khalaf biriajdl al-salaf, Algiers 1907-9); Ibn Maryam (al-Bustdn
fi dhikr al-awliyd3 wa 'l-'ulama3 bi-Tilimsdn, Algiers 1908)
names some of them well known at Fas; and Ahmad
Baba mentions those who became distinguished in
Takrur. A recent ms. by al-Bahhawi, Nasim al-nafahdt
fi dhikr ^awdnib min akhbdr Tawdt (private coll.) mentions some fifty scholars of Tuwat, including cAbd alKanm b. Muhammad al-Tuwati (d. 1042/1632), called
c
Alim Tuwat; Muhammad al-Tayyib, called Baba Hlda,
author of al-Kawl al-basitfi akhbdr Tamantit (B.N. arabe
6399); and the kadi of Tuwat cAbd al-Hakk al-Bakn
(d. 1210/1796) and Sldi Muhammad al-Bakn (d. 1133/
1720), both representatives of an old family whose
Zdwiya still exists today near Tamentit. In the present

century, one might mention Sid al-Hadjdj Muhammad
al-Badawi al-cUthmam, called Bel Kbir, who has enjoyed a reputation beyond his own region, being imam
of the Great Mosque of Adrar since 1370/1950, founding there a great madrasa and a zdwiya.
Linguistic situation. Tuwat is now almost entirely Arabophone, and Zenata Berber has virtually disappeared,
in contrast to the situation in adjacent Gurara, where
it still flourishes. The Berber of Tuwat did, however,
survive long enough for French and Algerian linguistic scholars to record it. Also, numerous Tifinagh
[q.v.] inscriptions have been found in the region. See
R. Basset, Notes de lexicographic berbere. Vocabulaire du
Touat et du Gourara, argot du Mzab, dialecte des Touaregs
Aouelimmiden, in JA, ser. 8, vol. x (1887), 365-464;
idem, Loqman berbere, Paris 1890 (incs. some fables in
Touat Berber); M. Mammeri and C. Brahimi, Les
activites du CRAPE durant I'annee 1970, in Lybica, xviii
(1970), 289-95 (incs. some songs from the last woman
knowing the Berber speech of Tamentit); J.-C. Echallier, Villages desertes et structures agraires anciennes du TouatGourara (Sahara algerien), Paris 1972 (Tifmagh inscriptions);
M. Rouvillois-Brigol, C. Messon and J. Vallet, Oasis
du Sahara algerien, Paris 1973 (items of Berber vocabulary); Mammeri, Le dernier document en berbere de Tamentit,
in Awal, i, 176-7.
Bibliography (in addition to references in the
text): C. Sabatier, Touat, Sahara et Soudan. Etude geographique, politique, economique et militaire, Paris 1891;
Gdt. Colomieu, Voyage au Gourara et a I'Aougrout, in
Bull. Soc. Geogr., xiii (1892), 41-97, xiv (1893), 5097, xv (1894), 430-66; E.F. Gauthier, La conquete
du Sahara, Paris 1910; idem, Le Sahara, Paris 1928;
R. Basset, Les ksours berberophones du Gourara, in
RAJr., lxxxi/3-4 (1937); Naval Intelligence Division,
Admiralty Handbooks, Algeria, London 1943, i, 66-8
and index; R. Capot-Rey, Probleme des oasis algeriennes, Algiers 1944; P. Devors, Le Touat, etude geographique et medicate, in Archives de I'lnst. Pasteur d'Algerie,
xxv/3-4 (1947), 225-58; A. Cornet, Essai sur I'hydrologie du Grand Erg. . ., in Bull. Inst. de Recherches
Sahariennes, viii (1952); K. Suter, Etude sur le Touat,
in Rev. Geogr. Alpine (1952), no. 7; Capot Rey, Le
Sahara francais, Paris 1953; J.-C. Echallier, Essai sur
rhabitat sedentaire traditionnel au Sahara algerien, Paris
1968; C. Nesson, Evolution des ressources hydrauliques,
in Recherches sur I'Algerie. Memoires et documents, CNRS
Paris, N.S. xvii (1975); Mahmud Farad], Iklim Tuwat
khildl al-karnayn al-thdmin casjmr wa }l-tdsic eashar almilddiyyayn, Algiers 1977; Muhammad cAn~f, Tuwat fi
'l-karn al-tdsic 'asjiar, diss. Dipl. d'etudes superieurs,
Univ. of Rabat 1982; J. Oliel, Les Juifs du Touat
au moyen age, Paris 1994. See also ADRAR; AL-MAOJILI.
(ABDERRAHMANE MOUSSAOUI)
AL-TUWAYK, DJABAL, a range of hills in central Arabia, running in a flattened crescent shape
roughly north-south for some 800 km/480 miles
between lats. 27° 20' N. and 17° 30'. It begins at alZulfT north of al-Riyad and ends in the western part
of the Empty Quarter [see AL-RUBC AL-KHALI]. The
central part comprises the district of Nadjd known
as al-cArid [q.v.]. With a westwards-facing scarp, the
Djabal Tuwayk rises to an average height of ca. 920
m/3,000 feet from a general level of ca. 610 km/2,000
feet, and varies in width between ca. 20 km/12 miles
in the central part to an irregular ca. 10 km/6 miles
at the two extremities. It dominates central Arabia
both topographically and stratigraphically, and is basically a sandstone escarpment topped by a slightly
tilted roof of Jurassic limestone; the whole range is
highly fossil-bearing. It is extremely dissected by wadis,
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i, 225; H.G. Farmer, A history of Arabian music,
the main ones being those of Hanifa, al-Luha, alLondon 1929, 50-3; Zirikll, A'ldm, v, 289; E.K.
Nucaydja and al-cAyn. There are several oases and
Rowson, The effeminates of Medina, mJAOS, cxi (1991),
settlements near it, including the present capital of
671-93, esp. 677-81.
Saudi Arabia, al-Riyad, al-Khardj, al-Afladj [q.w.] (the
(H.G. FARMER-[E. NEUBAUER])
last two with celebrated pools) and al-Sulayyil. The
TUZ GOLU, an i n l a n d salt lake of c e n t r a l
extensive ruins of the site of al-Faw [q.v.] lie at its
T u r k e y . With an area of 1,500 km2, it lies in the
southern end.
midst of a treeless cereal steppe in the Anatolian upIn pre- and early Islamic times, caravans passed
land at an altitude of 905 m. It occupies the greater
along the route of the Djabal to eastern Nadjd and
part of an internal drainage Tertiary depression, filled
the Gulf or to 'Irak, and there are archaeological
with thick young sediments and rimmed by karstified
sites, rock-carvings and inscriptions all along the ridge.
steppe platforms. The eastern delimination is formed
It does not seem to be recorded under the name alby the 200 m high fault scarp.
Tuwayk in the early Islamic sources on the geograDuring the Tertiary period, this basin subsided
phy of Arabia, although sites along it such as al-Afladj
about 5,000 feet into the Anatolian continental plate.
and al-Khardj are certainly mentioned in these texts
It has been shown that, during the rainy phases of
and in early poetry (see e.g. U. Thilo, Die Ortsnamen
the Ice Age, the lake surface was 110 m higher and
in der altambischen Poesie, Wiesbaden 1958, 25, 58-9).
that the lake was filled with freshwater because of its
Bibliography: H.St.J.B. Philby, The heart of Arabia,
run-off to the Kizilirmak [see KIZIL-IRMAK] river. During
London 1922, i, 115 ff., ii, 1-117, 230-307; Naval
the last 15,000 years the lake has shrunk permanently.
Intelligence Division, Admiralty Handbooks, Western
Currently, it scarcely has a depth of 2 m and its
Arabia and the Red Sea, London 1946, 13, 16, 28extent alters considerably with the seasonal variations
30; W.C. Brice, South-west Asia. A systematic regional
in precipitation.
geography, London 1966, 270-2.
(S.A. AL-RASHID)
The high salinity (23%) of the lake results rather
from the salt-bearing Tertiary sediments of the under_ TUWAYS ("little peacock"), ABU CABD AL-MUNCIM
c
ground than from the lack of basin drainage. During
TsA b. Abd Allah al-Dha'ib, born probably 11/632
years almost free from rain, high summer temperatures
in Medina, died 92/711 in Suwayda5, the first great
of about 40°C make water vaporise in abundance, so
singer in the days of Islam. He was a mawld
that a pan of nearly pure sodium chloride up to 30
of the Banu Makhzum, being in the service of Arwa
cm thick is deposited. With an annual output of
bt. Kurayz, the mother of the caliph c Uthman b.
c
Afran. He first attracted attention by singing melodies
150,000 tons, two state-owned saltworks yield onefourth of Turkish native salt production, sufficient for
that he had learned from Persian captives, and rose
to fame as a musician in the reign of c Uthman. About
the entire home demand.
this time, a new style of music was introduced which
Bibliography: O. Erol, Les hauls niveauxpleistocenes
was known as al-ghind^ al-rakik or al-ghind3 al-mutkan,
du Tuzgolii en Anatolien centrale, in Ann. de Geographic,
its especial feature being the application of a "modIxxix (1970), 39-51; N. Giildah, Geomorphologie der
ern" set of musical metrics (ikdc) [q.v.] to the songs.
Tiirkei, Beihefte zum TAVO Reihe A Nr. 4, Wiesbaden 1979.
(V. HOHFELD)
Tuways was one of the first to sing this "new music"
in Medina. He was considered the best exponent of
TUZAR, conventional French form Touzeur, a
hazaaj songs. When singing these, he acted in the tratown of s o u t h e r n T u n i s i a (lat. 33° 55' N., lat. 8°
ditional way of walking around and beating the metre
07' E.), built on the site of the ancient Tusurus. The
f
on a square framed drum (duff murabba ). Like other
form Tawzar reflects a tendency towards fitting it into
musicians in Medina, Tuways was a mukhannath, and
an Arabic form, a tendency visible throughout the
the proverb arose "[Nobody is] more effeminate
Maghrib. The written evidence has many gaps, and
(akhnath) than Tuways". Whilst Aban b. c Uthman [q.v.]
one can only glean disparate pieces of information
was governor of Medina, he was favoured by the
from the chroniclers and travellers (al-Yackubf, Ibn
c
amir, but when Mu awiya I became caliph, and
Hawkal, al-Bakn, Ibn al-Shubbat, al-Tidjanf, etc.).
Marwan b. al-Hakam was appointed governor (41-8/
The history of the place is mixed up with that of
661-8 and 54-7/674-7), the mukhannathun were supthe Djarfd [q.v.].
pressed, and Tuways fled to al-Suwayda5, a two days'
Tuzar is part of the great province of Kastfliya,
journey on the road to Syria. Among his pupils were
which, between the Nafzawa and the Djand, takes in
Ibn Suraydj [q.v.], al-Dalal [q.v. in Suppl.J, Nawmat
the region of Gafsa. It is edged with salt flats to the
al-Duha and Find Abu Zayd. Ishak al-Mawsill [q.v.]
northwest (Shatt al-Gharsa) and to the south (Shatt
wrote his biography (Akhbdr Tuways}, which was quoted
al-Djarfd and Shatt Takmart), whose moving sand
by Abu '1-Faradj al-Isbahanf [q.v.] in the Aghdm. Some
dunes lay in wait for travellers who strayed from the
of his songs were still known in the 3rd/9th century.
ways marked out by palm trunks, as between Bishrf
Bibliography: Aghdni3, iii, 27-43, iv, 219-22
and Tuzar.
and indices; Ibn Khurradadhbih, Mukhtdr min Kitdb
Tuzar has always been the chef-lieu of the Djand,
al-Lahw wa 'l-maldhi, Beirut 1961, 32, 36; Djahiz, | a vast depression situated to the south of the parallel
Hayawdn, ed. Harun, iv, 58; Ibn Kutayba, Ma'drif,
with Gafsa, in the peripheral region of southwestCairo 1960, 322; Ibn cAbd Rabbin, al-'Ikd al-farid,
ern Tunisia, characterised by a hot and arid climate.
Cairo 1949, vi, 27-9; Abu Hilal, Awa'il, Damascus
Like others of the Djarfd (al-Hamma, the ancient
1975, ii, 161-2; Maydanf, Amthdl, ed. Freytag, vii, I Aquae, Takiyus, modern Oudiane-Degache, Nafta and
124, xiii, 158; Ibn Nubata, Sarh al-cuyun, Cairo 1964, | the ancient, abandoned oasis of Firshana) or of the
380-3; Nuwayn, Mhdyat al-arab, Cairo 1923 ff., iv,
Nafzawa further south, the Tuzar oasis (wdha) belongs
246-9; Ibn Khallikan, ed. 'Abbas, iii, 506-7; Ibn
to a continental oasis type of habitat in which permac
Fadl Allah al- Uman, Masdlik al-absdr, facs. ed.
nent and terraced cultivation is only possible through
c
Frankfurt 1988, x, 25-7; Dhahabi, Siyar a ldm ala hydraulic system which taps underground springs
nubald', iv, 364; Kutubl, Fawdt, ed. 'Abbas, ii, 137-8;
from a water-level which is not far below the surface
Safadf, xvi, 501-2; Ibn Kathfr, al-Biddya wa 'l-nihdya,
and abundant. The system may briefly be described
Cairo 1932 ff., ix, 93; Ibn Taghrlbirdr, ed. Cairo,
thus. The wadi derives its sources from heights above
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the level of the oasis. These springs ooze out of the
sands and come together on the fringes of the palm
groves before receiving branches which are in turn
subdivided into numerous water channels running in
the open. There are water clocks filling up 192
times each 24-hour cycle and measuring out the period
of irrigation water to each person with such a right
in return for a fee. Officials in charge (amin, pi. umand3)
watch over the smooth functioning of the system day
and night.
In the first place denoting this hydraulic entity,
Tuzar also denotes collectively the group of seven villages (Bayt al-Sharica = the zawiya of the Shabbiyya;
Blad al-Hadar, built on the site of the Ancient Tusurus;
Zawiyat al-SahrawT; Djahfm; Zawiyat Sidf Bu Lffa;
and Zawiyat al-Tawaniza) divided into shaykhdoms.
The population is a mixture of diverse strains, but
must basically be of Arabised Berbers. Some claim to
be of Jewish origin (Awlad al-Hadif), others of Yemeni
origin (Zebda, Masghuna, etc.) or HidjazI (Kutba,
Tebabsa, etc.) or yet again from the Suf (Hebaila).
The myth of these origins bears witness to BerberoArabo-Muslim contributions superimposed on an ancient Judaeo-Christian substratum, apparently still
present in the 18th century.
As elsewhere, the Tuzar oasis lived above all on
the caravan traffic heading for IfrTkiya, the Aures, the
Suf, the Mzab and the Great Eastern Erg, as well as
on an intensive agriculture at three levels: market gardening, cultivation of shrubs and palm groves. The
first count of this last resource goes back to 1860-4,
when 75% of the date palms of the Shatt region
came within the Djand (598,000 trees), almost a half
of this figure within Tuzar. Private ownership (milk)
predominated (88%), with only 4% being habous or
wakf\a.nd. The economy was traditionally one of peasant villagers, but there was also an artisanal sector
dominated by textile production, notably of blankets
and coverings. Society was very clearly divided; out
of ca. 7,700 inhabitants in 1885, only 3% were actual
landowners, meaning that manual labour was the dominant factor there.
The town itself was ringed by ramparts and had
four gates. In mediaeval times it had two ajdmi's and
a hammdm as well as suks and suburbs. The Banu
Yamlul were the dominating name in the town's history, long controlling, with varying fortunes, the local administration and still influential in the Zfrid
period. They submitted to Kayrawan or Tunis only
under constraint. At other times, control of the town
varied between autonomy, dissidence or a negotiated,
hence precarious, allegiance. The Ibadr Kharidjites
found fertile ground there, but declined after the 6th/
12th century. It was cUthman Dey (in power 15981611) who secured Turkish control there after sacking Tuzar in 1608. But the central power in Tunis
could never dispense with the support of some strong
local authority there if it was to be able to derive
any taxation from it.
Tuzar was not spared the general crisis which grip-

ped the whole country after 1840. But the clan of
the Awlad al-Hadif, who had taken over control from
the Banu Yamlul in the 16th century, had a strong
economic position, acquired through trade, and was
accordingly able to impose its supremacy in the council of notables and to function as tax collectors for
the Beylik before falling into decline, it seems, in the
Reform period of Tunis's history. In mid-20th century
Tuzar had 12,000 inhabitants. After 1919 a railway
linked it with Sfax. Its economy still remains essentially based on the production of the deglat al-nur date.
Bibliography. F. Masselot, Les dattiers des oasis du
Djerid, in Bull, de la Direction d'Agriculture et du Commerce
de la Regence de Tunis, cxix (April 1901); M. BenAlleg, Reflexions d'un Saharien sur les anciens habitants
de Tozeur, in Rev. Tunisienne, cxliii (1921); Brunschwig,
Hafsides, Paris 1940; A. Borg, L'habitat a Tozeur, in
Cahiers des Arts et Techniques de I'Afrique du Mord, 1959;
H.R. Idris, grides, Paris 1962; S. Beja, Les Ibadhites
au Djerid au Moyen-dge, etude historique et doctrinale,
Tunis 1976. See also the Bibl. to DJARID.
(T. BACHROUCH)
TUZUK (T.), from tuzuk, from the verb tiiz- "to
arrange, set in order," borrowed into Persian and naturalized as tuz.uk and tuz.uk. The word refers to a
r u l e r ' s or military c o m m a n d e r ' s "arrangem e n t , " or the order in which he keeps his soldiers
and establishment. In his memoirs Babur refers to the
tiiz.uk (military order and hierarchy) left by Cingiz
Khan as having lasted among the Mughals down to
his own time (fol. lOOb). Tuzuk is often coupled with
the words kdcida, madbut, and dabt u rabt, all of which
are synonymous in these contexts.
It is clear that from the post-Tfmurid period on, the
word became a generic title for memoirs or biographies of r u l e r s . The title tuz.uk(dt) has been applied
to a number of works, all of which are, or purport
to be, memoirs or dicta of Turco-Mongolian rulers
of Central Asia and/or Mughal India. The (spurious)
memoirs of Amfr Temur or Tfmur (Tamerlane) called
Malfuz.dt-i Timun have an appendix called Tuzuk(dt)i Timun, which has been translated as "Institutes".
Babur's memoirs have been called Tuzuk-i Bdbun; the
Mughal emperor Djahangfr's memoirs are often called
Tuzuk-i Djahdngiri, even though the author calls them
the Djahdnglr-ndma several times in the work itself; a
late 18th-century history of the Nizams of Haydarabad is called Tuz,uk-i Asafi; the Urdu translation (Agra
1902) of the life of the Amir cAbd al-Rahman Khan
of Afghanistan (d. 1901) is called Tuzuk-i cAbd alRahman.
Bibliography: Zahir al-Dfn Muhammad Babur,
The Bdbar-ndma, facs. edn. Annette S. Beveridge
Leiden and London 1905, repr. London 1971; Sir
Gerard Clauson, An etymological dictionary of prethirteenth-century Turkish, Oxford 1972; Major Wm.
Davy (tr.), Institutes, political and military, by the Great
Timour, Oxford 1783.
(W.M. THACKSTON)
TWELVERS [see ITONA CASHARIYYA].
TYRE [see SUR].

C

UBADA B. MA3 AL-SAMA3 — CUBAYD ALLAH B. AHMAD

761

U
C
UBADA B. MA' AL-SAMA5 [see IBN MA3 AL-SAMA'].
UBAGH, CAYN UBAGH, the n a m e of a spring
or w a t e r c o u r s e on the eastern, sc. 'Iraki, fringes
of the Syrian Desert w h i c h was the scene of a
p r e - I s l a m i c yawm or b a t t l e of the A r a b s .
The confused Arabic sources take this as being the
battle of A.D. 554 in which the Lakhmid al-Mundhir
III b. al-Nucman II was killed fighting the Ghassanid
al-Harith b. Djabala [q.v.~\, in fact, the yawm al-Halima
(see e.g. al-Bakrf, Mudj_am ma *stacdj_ama, i, 95; Yakut,
Bulddn, ed. Beirut, iv, 175. Cf. A.P. Caussin de Perceval, Essai sur I'histoire des arabes avant I'Islamisme, Paris
1847-8, ii, 133; A. Musil, Palmyrene, a topographical itinerary, New York 1928, 144 n. 38; and GHASSANIDS).
However, Noldeke, in his Die ghassdnischen Fursten aus
dem Hause Gafna's, 23-4, followed by G. Rothstein, Die
Lahmiden, 103, identified cAyn Ubagh with a later
Ghassanid-Lakhmid encounter, one during the campaign of 569 when al-Mundhir b. al-Harith defeated
the Lakhmid Kabus b. al-Mundhir III and advanced
on the latter's capital of al-Hfra [q.v.~] to within three
mansiones or stages of it. Al-Mundhir's encampment
would obviously be at a watering-place, and the location of cAyn Ubagh would correspond well to this,
as noted by I. Shahid, Byzantium and the Arabs in the
sixth century, Washington D.C. 1995, i, 342-3.
Bibliography: Given in the article.
(C.E. BOSWORTH)
C
UBAYD ALLAH [see AL-MAHDI CUBAYD ALLAH].
C
C
UBAYD ALLAH B. AL - ABBAS B. <ABD ALMUTTALIB, Abu Muhammad, C o m p a n i o n and
p a t e r n a l c o u s i n of the P r o p h e t M u h a m m a d
and younger brother of the famed scholar and reciter
of traditions cAbd Allah b. al-cAbbas [q.v], born in
the year of the Hid^ra, died in the reign of Yazld b.
Mu'awiya or in 85/704 or in 87/706. He was further
related to the Prophet in that his mother Umm alFadl bt. al-Harith al-Hilaliyya was the sister of Muhammad's wife Maymuna [q.v.] (Ibn Kutayba, Ma'drif, ed.
c
Ukasha, 121, 367; al-Baladhun,' Ansab al-ashrdf, iii,
ed. al-Durf, 447). Unlike his brother, he handed down
few traditions, but was famed for his hospitality.
He was a strong partisan of his nephew CA1I b.
Abl Talib, and during the latter's caliphate acted as
'All's governor over Yemen, leading the Pilgrimage
in 37/658 and again in 39/660 when he had to confront in Mecca the rival Pilgrimage leader sent by
Mucawiya, Yazfd b. Shadjara al-Ruhawf (al-Tabarf,
i, 3390, 3443, 3448, 3474). When Mu'awiya's commander Busr b. Artat [q.v.] approached Yemen in
40/660-1, cUbayd Allah fled, eventually to Kufa, leaving behind two of his sons to be killed by Busr. He
was a supporter of al-Hasan's claims to succeed to
the caliphate after 'All's assassination, but when Mu c awiya advanced into the Sawad, was bought off by
the Umayyad for a million dirhams [see (AL-)HASAN
B. CALI], The remainder of his life was spent at Medina,
where he died at an advanced age.
Bibliography. The main sources are Baladhurf,
Ansab al-ashraf, iii, 55-65, and Ibn al-Athfr, Usd alghdba, iii, 340-1. See also ZiriklT, A'lam, iv, 349.
(G.E. BOSWORTH)

TJBAYD ALLAH B. CABD ALLAH AL-HUDHALI
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FUKAHA3 AL-MADINA AL-SABCA. V., in Suppl.].

UBAYD ALLAH B. ABI BAKRA, Abu Hatim,
Arab c o m m a n d e r of the Umayyads and gove r n o r in S l s t a n , d. 79/698.
The Abu Bakra family were of mawld origin, Abu
Bakra's father being apparently an Abyssinian slave.
Although he married a free Arab wife from the Banu
c
ldjl, cUbayd Allah himself retained a dark and swarthy
complexion, being described as adgham; an attempted
filiation of the family to al-Harith b. Kalada [q.v. in
Suppl.], the so-called "Physician of the Arabs", was
later disallowed by the caliph al-Mahdl. The family
prospered in Basra as partisans of the Umayyads and
through the patronage of the governor of Trak Ziyad
b. Ablhi [q.v.]. cUbayd Allah was governor of Sistan
51-3/671-3, and early in cAbd al-Malik's reign he was
prominent amongst the pro-Umayyad forces in Basra
against Muscab b. al-Zubayr [q.v.].
He again became governor of Sfstan in 78/697-8
under al-Hadjdjadj, with the task of raiding into the
region of eastern Afghanistan and recalling the local
ruler, the Zunbll, to his obligation of paying tribute.
But the Arab expedition of summer 79/698 proved
a disaster; the retrospectively-styled "Army of Destruction" (Dfaysh al-Fand3) was largely destroyed by starvation and by attacks of the ZunbTl's followers, and
c
Ubayd Allah died at Bust on the way back with the
army's remnants.
Bibliography: On the Abu Bakra family, see the
section in al-Baladhun, Ansab al-ashraf, i, ed. Hamfdallah, 489-505. The episode of the "Army of Destruction" is described above all in idem, Futuh,
399, and Ansab, ed. Ahlwardt as Anonyme arabische
Chromk, 311-18; in Tabarf, ii, 1036-9, tr. E.K.
Rowson, 183-6; and in the anonymous loci history,
Ta'rikh-i Slstan, 110-12, tr. M. Gold, 89-90 (confused). These and other sources are utilised in C.E.
Bosworth, 'Ubaidalldh b. Abl Bakra and the "Army of
Destruction" in ^dbulistdn (79/698), in Isi, 1 (1973),
268-83; for cUbayd Allah's earlier career, see idem,
Sistan under the Arabs. . ., Rome 1968, 21, 24.
(C.E. BOSWORTH)
C
UBAYD ALLAH B. AHMAD B. ABI TAHIR,
Abu '1-Husayn, son of the historian, litterateur and
bookman Ibn Abl Tahir (d. 280/893 [q.v.]), and a
h i s t o r i a n and a u t h o r in his own right. Ibn alNadlm describes the father as a superior author
(Fihrist, 147) but al-Kiftl considers him equally
"assiduous in [his] reporting" (Hukamd\ 111). He
died in his home town, Baghdad, in 313/925; his date
of birth is unknown.
The mention of cUbayd Allah in the biographical
literature rests on the fact that he is his father's son
and that he wrote a continuation of his father's K.
Baghdad, a history, properly a regnally-organised akhbar collection, on Baghdad and its caliphs; consequently, he is mentioned in the principal notices
devoted to Ibn Abf Tahir. The only extant
biographical notices devoted exclusively to him are in
Ta'rikh Baghdad (iv, 211, x, 348) and in the Fihrist
(147). However, neither provides much information
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about his life, focusing rather on the supplement to K.
Baghdad. Ibn Abf Tahir wrote until the end of alMuhtadfs reign, and c Ubayd Allah added akhbar
about al-Muctamid, al-Muctadid and al-Muktafi"; he
did not complete the section on al-Muktadir. He also
wrote works entitled al-Sikbddj. wa-fadd'iluhd ("The
virtues of Sikbadj" [</.y.]) and al-Muta^arrifdt wa
'l-muta^arrifun ("Women and men who affect elegance").
Extracts from cUbayd Allah's history survive. The
Fihrist quotes one dealing with the later life, capture,
and execution of the mystic al-Halladj (d. 309/922
[q.v]). Ibn Khallikan quotes a section on the Saffarids, but in an abridged version because of "cUbayd
Allah's prolixity" (Ibn Khallikan, Wafaydt, ed. c Abbas,
vi, 416), an example of which may be found in the
long extract on al-Muctadid preserved by al-Makrfzf
(Khitat, i, 263-70). See also al-Dhahabf, Siyar, xiii, 200,
xiv, 55, and Ibn Hadjar, Lisdn, i, 190, 373.
Prominent students include 'All b. Harun alMunadjdjim (d. 352/963) and Abu cUmar b. Hayyawayh (295-381/907-91). Contact with the former
comes as no surprise, as Abu Ahmad Yahya b. 'All
al-Munadjdjim (241-300/855-913' [q.v]) is recorded in
extant isndds as a primary transmitter to cUbayd Allah
(e.g. al-Azdi, Badd3ic, 69-70, 79-80).
Like his father, or perhaps because of him, cUbayd
Allah also came into contact with prominent literary
personalities such as al-Buhtun [q.v.], as attested in
an anecdote where al-Buhturf declaims seven verses to
him (al-Tanukhi, Mshwdr, vi, 145, and al-Sarradj,
Masdrf al-cushshdk, ii, 195).
Bibliography (in addition to references in the
text): Fihrist, 210; Elijah of Nisibis, History, 132-5;
Ibn al-Kazarunf, Mukhtasar al-tctnkh min awwal alzamdn ild muntahd 'l-dawla al-cAbbdsiyya, Baghdad,
1390/1970, 148; al-Rashid b. al-Zubayr, Dhakhd'ir,
53; Yakut, Irshdd, i, 610, iii, 3-8, v, 102; idem,
Bulddn, i, 153, ii, 788; Makrlzl, Khitat, Cairo 1270,
i, 273; Azdl, Bada3?, 89; K. 'Awwad, Fihrist makhtutdt khizdnat Ta'kub Sirkis, Bagdad 1385/1966, 17,
no. 47; Rosenthal, Historiography, 81-3.
(SHAWKAT M. TOORAWA)
C
UBAYD ALLAH B. BASHIR (or Bushayr) b. alMahuz, l e a d e r of the A z a r i k a [q.v] sect of the
Kharidjites.
(Al-)Mahuz was the nickname of Yazid b. Musahik
of the Banu Sallt b. al-Harith b. Yarbuc of Tamfm.
Several of the Banu '1-Mahuz, among them cUbayd
Allah, were among the Basran Kharidjites who went
to Mecca to support cAbd Allah b. al-Zubayr [q.v]
in 64/683 but deserted him when he would not
denounce the caliph c Uthman. They returned to Basra
together with Naf? b. al-Azrak [q.v] and then joined
his revolt. After NafT was killed during fighting at
Dulab (Djumada II 65/Dec.-Jan. 684-5), he was first
succeeded by cUbayd Allah's brother £Abd Allah, who
was also killed in the battle, and then by cUbayd
Allah. The latter defeated the Bas,ran army and was
confirmed as caliph and amir al-mu3mimn by the rebels.
In Dhu 'l-Kacda 65/June-July 685 he routed a Basran
army under c Uthman b. cUbayd Allah b. c Umar,
brother of the Zubayrid governor of Basra, at Daris
on the Dudjayl; c Uthman was killed in the battle.
c
Ubayd Allah was able to establish himself at Nahr
Tlra, and Azrakf horsemen raided the Tigris bank
near Basra. Al-Muhallab b. Abl Sufra [q.v] was now
put in charge of the war against the Azarika. After
initially slow progress, he decisively defeated them at
Sillabra east of the Dudjayl in Shawwal 66/May
686, and cUbayd Allah was killed. His head was
carried by a man of the Azd to Basra, but on his
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way he accidentally met three of 'Ubayd Allah's
brothers, who killed him and buried their brother's
head. 'Ubayd Allah was succeeded as leader of the
Azarika by his cousin (not brother) al-Zubayr b. CA1T
b. al-Mahuz.
Bibliography: Baladhun, Ansdb al-ashrdf, in
W. Ahlwardt, Anonyme arabische Chronik, Greifswald
1883, 87-110; Mubarrad, al-Kdmil, ed. W. Wright,
Leipzig 1874-92, 617-42; Tabari, ii, 517, 582-8;
J. Wellhausen, Die religio's-politischen Oppositionsparteien
im alien Islam, Berlin 1901, 32-5.
(W. MADELUNG)
C
UBAYD ALLAH B. HABHAB, U m a y y a d governor of Egypt, I f r f k i y a and al-Andalus, b.
at an unknown date, d. after 123/741.
He was chief of the tribe of Salul of northern 'Irak
and famed for his talent as an orator. Beginning a
career in the administration, he was first appointed
head of taxation in Egypt, and as such, told the caliph
Hisham that the land of Egypt could yield more
money, thereby provoking a revolt of the Copts in
several districts. His links with the caliph seem to
have been close, since at his request, Hisham dismissed
the governor of Egypt al-Hurr b. Yusuf in 108/728
and likewise his successor Hafs b. al-Walld (who was
only in post for two weeks) and entrusted to cUbayd
Allah the choice of successor. The caliph then nominated cUbayd Allah himself to the governorship of
Egypt, at a date not exactly known, and gave him
carte blanche to install several other groups of Kays
there, thus raising the number of KaysTs in Egypt to
several thousands.
Then in Rabl' II 116/May-June 734 he appointed
him successor to cUbayda b. cAbd al-Rahman in
Ifrfkiya and al-Andalus. As soon as cUbayd Allah
arrived there, he brought al-Mustamr b. al-Harith out
of prison and gave him rule over Tunis, and his own
son Isma'Tl rule over the Sus, leaving a further son,
al-Kasim, over Egypt. In Spain he appointed cUkba
b. al-Hadjdjadj and, on the latter's death, restored to
office cAbd al-Malik b. Katan whom he had earlier
dismissed. cUbayd Allah launched several campaigns
against the Sus and other Berber areas, which were
sealed by a great victory and an enormous booty.
The Berbers, headed by Maysara al-Fakir, then raised
a revolt against him at Tangier and killed his
representative there. Maysara claimed the title of
caliph, headed towards the Sus, killed cUbayd Allah's
son and thus brought about a general uprising in
Ifnkiya. cUbayd Allah deputed Habfb b. Abi 'Ubayda
to quell this and himself attacked the ruler of Tlemcen,
after which the sources record the end of his governorship in Ifnkiya, since Hisham recalled him in
Djumada I 123/March-April 741.
Bibliography: Ibn cAbd al-Hakam, Futuh Misr,
ed. Torrey, 217-18; Kind!, Wuldt Misr, 73-6, 341;
Ibn al-Athir, ed. Beirut, v, 67, 69; Ibn Khaldun,
c
lbar, ed. Beirut, iii, 299-300; Ibn Taghribirdl,
Nud^um, ed. Juynboll and Matthes, Leiden 1851, i,
287-8, 306; Muhammad b. Muhammad al-Badji
al-Mascudr, al-Khuldsa al-nakiyya, Tunis 1283/1866,
14 (Brockelmann, S II, 885); al-Nasirl al-SalawI,
Istiksd, Cairo 1312/1894, i, 48 (Brockelmann, S II,
888); Ziriklr, Acldm\ iv, 258-9; R.G. Khoury, fur
Ernennung von Richtern im Islam vom Anfang bis zum
Aufkommen der Abbasiden, in H.R. Roemer and
A. Noth (eds.), Studien zur Geschichte und Kultur des
Vordern Orients, Festschrift Berthold Spuler, Leiden 1981,
197-209; idem, cAbd Allah Ibn Lahfa, juge et grand
maitre de I'Ecole egyptienne ..., Wiesbaden 1986.
(R.G. KHOURY)
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Allah's name; unfortunately, the earliest issues are
UBAYD ALLAH B. <UMAR, a son of the secproblematic, and at present, the most one can say is
ond caliph and Companion of the Prophet,
that he was ruling in the east from 54/674 onwards
d. 37/657.
c
and in Basra from 56/675-6 onwards. At this point
Ubayd Allah was the son of c Umar b. al-Khattab
the numismatic evidence improves, and can throw some
by his wife Umm Kulthum Mulayka bt. Djarwal of
c
light on administration and cultural style. Basra enjoys
the Khuza'a, who, divorced by Umar after he conpride of place among the eastern mints that struck
verted to Islam, married a kinsman and remained
his coins; Darabdjird, Dast-i Maysan, Narmashlr, and
pagan in Mecca. cUbayd Allah is known principally
Djayy also appear frequently, while Kufa, which was
for having avenged his father's death in Dhu '1-Hidjdja/
added to his governorship of Basra in 60/679-80, ap23 November 644 at the hands of Abu Lu'lu'a, a
Persian slave of al-Mughfra b. Shu'ba [q.v.~\. Accord- j pears very infrequently. All the coins are of the ArabSasanid type; the language is Pahlavi, and dating is
ing to most accounts, once captured, Abu Lu'lu'a killed
occasionally based on the era of Yazdagird. In the
himself, so 'Ubayd Allah turned his wrath on his un50s/670s one would expect a Sasanid-Persian cultural
identified daughter, on al-Hurmuzan [q.v], a former
milieu for cUbayd Allah's administration, and in fact
Sasanid commander who had converted to Islam, and
the literary sources suggest the same (M. Morony, Iraq
finally on the Christian Djufayna, killing all three;
after the Muslim conquest, passim). The series ends in
according to al-Ya'kubf (Ta}nkh, ii, 185), cUbayd Allah
64/683-4, when the ashrdf of Basra ejected him from
killed Abu Lu'lu'a, his wife, and daughter. Various
the city—an event reported in great detail by our
sources also have him railing against the presence in
sources (e.g. al-Tabarl, ii, 432 ff; al-Baladhun, Ansdb
Medina of cadj_ami slaves, and even against some of
al-ashrdf, iv B, 97 ff). In the confused aftermath of
the muhdaj.irun (see e.g. Ibn Sacd, Tabakdt, v, 8-9; althe death of Yazld b. Mu'awiya, 'Ubayd Allah at
Mas'udl, Murudj., ed. Pellat, iii, 125). The sources thus
first temporised, and even managed for a short time
give the impression that he was at least slightly
to secure the bay*a of the Basran ashrdf; but he could
unhinged, and the family's bete noir (it is said that he
not outlive for long the Sufyanid system of rule in
was beaten by 'Umar for drinking, al-Taban, i, 2388);
which both father and son had prospered. Forced to
his political motives (see e.g. al-Dlnawarl, al-Akhbdr alflee the city, he went to Syria where he threw his
tiwdl, 180, where he later claims to avenge 'Uthman's
support behind Marwan b. al-Hakam. He fought for
murder) are generally given short shrift. Be this as it
Marwan in the battle of Mardj Rahit [q.v] and commay, the killing was considered unlawful, and c Ubayd
manded armies in the Djazfra for Marwan and his
Allah was held by Sacd b. Abl Wakkas in his ddr;
son and successor cAbd al-Malik; it was on his watch
he was soon granted a pardon by 'Uthman, a deciin Djumada I 65/January 685 that Sulayman b. Surad
sion that was grist for the anti-'Uthman mill. Fearing
C
[q.v], and his men were massacred in Ra's al-cAyn
A1I, who swore to hold him accountable for the mur(cAyn al-Warda). His death on the Khazir river early
der, 'Ubayd Allah fled to Mu'awiya in Syria. He was
in 67/686, where he was defeated by al-Mukhtar's
one of Mu'awiya's commanders at the battle of Siffih
commander Ibrahim b. al-Ashtar, is described in some
[q.v.], where he was killed in 37/657.
c
detail by the Arabic sources (thus al-Baladhun, Ansdb
Bibliography: TabarT, index; Ibn Sa d, Tabakdt,
al-ashrdf, v, 247 ff; Ibn A'tham, Futuh, vi, 139 ff; aliii/1, 190, and v / 8 ff.; Nasr b. Muzahim, Wak'at
Siffin, ed. Harun, index; Zubayrl, Masab Kuraysh,
Tabarf, ii, 707 ff). Syriac sources are also familiar
with al-Mukhtar's defeat of cUbayd Allah. A Nestorian
Cairo 1953, 349; Baladhurl, Ansdb, v, ed. Goitein,
24, ms. Reisiilkiittap 598, fol. 327a-b (653-4 in
historian, who was probably writing in or near Sindjar
Harmdullah's pagination); idem, Futuh, 381, 474;
in the last decade of the 7th century, knew of 'Ubayd
Allah as a commander of the "Westerners" (i.e., Syrians),
Ibn A'tham al-Kufi, Futuh, ii, 412 ff., iii, 212 ff,
v, 65 ff. and passim; Dfnawarf, al-Akhbdr al-tiwdl,
and describes how he curried favour in Nisibis with
John, a candidate for the patriarchate; he mistakenly
172, 180, 186, 189 ff; Mas'udl, Murufa ed. Pellat,
vii, index; Ya'kubr, Ta'rikh, ii, 185, 188, 202; Ibn
calls him cAbd al-Rahman (see Brock, North Mesopotamia
al-Athlr, Usd al-ghdba, Tehran 1958, iii, 342-3;
in the late seventh century. Book XV of John Bar Penkdye's
Yakut, Mu'ajam al-bulddn, iii, 403; anon., T. alRis Melle, 64 ff). Whereas this author numbers al3
Khulafd , ed. P. Gryaznevic, Moscow 1967, index;
Mukhtar's men at 13,000, Michael the Syrian (ChroCaetani, Annali dell Islam, vi (index), and ix, 646 ff
nique, xi-xv) supplies the fantastic figure of 400,000
(further bibl.); W.F. Madelung, The succession to
dead at the battle.
Muhammad, Cambridge 1997, 69-70, 75, 108,
It is largely as suppressor of Kharidjites and oppres231-2.
(C.F. ROBINSON)
sor of ShT'Ts that cUbayd Allah is described by our
C
UBAYD ALLAH B. ZIYAD, Umayyad goversources. According to some, 'Ubayd Allah's increasingly
nor of B a s r a , K u f a and the East, d. 67/686.
harsh policies towards the former dated from 58/677The son of Ziyad b. Ablhi [q.v.], 'Ubayd Allah
8 (al-Tabarf, ii, 185-6); one report has it that cUbayd
seems to have been groomed by his father for a sucAllah and his father Ziyad together killed 13,000
cessful life in politics, and in both policy and style,
Kharidjites, and 'Ubayd Allah himself is said to have
father and son are frequently paired by the sources.
imprisoned 4,000 (ibid., ii, 459-60). Al-Mubarrad states
Some accounts explicitly connect 'Ubayd Allah's apthat 'Ubayd Allah would sometimes imprison Kharipointment as governor of Khurasan to his father's
djites and sometimes kill them, but usually the latter
death (thus al-Ya'kubl, Ta'rikh, ii, 281; al-Baladhun,
(al-Kdmil, 594). His infamy among Shf'Ts rests princiFutuh al-bulddn, 410), but a precise chronology is elupally, but not exclusively, on his suppression of alsive. According to Khalifa b. Khayyat, Mu'awiya
Husayn b. 'All's rebellion in Muharram 61/October
appointed cUbayd Allah over Khurasan in 53/672-3,
680; according to some accounts, 'Ubayd Allah abused
and over Basra in 55/674-5 (Ta'rikh, 135 ff); but
the slain 'Alid's severed head.
according to al-Taban's sources, his rule in Khurasan
Bibliography: Khalifa b. Khayyat, Ta'rikh, Beirut,
began in 54/673-4, and that in Basra a year later
1995, index; Tabarf, index; BaladhurT, Ansdb al(ii, 166-7, 172). Ideally, these and similar problems of
ashrdf, iv B, ed. M. Schloessinger, 77 ff, v, ed.
chronology would be solved by the relatively volumiGoitein, index; Ya'kubl, Ta'rikh, ii, 281, 288 ff,
nous—and dated—silver coinage that bears cUbayd
306 ff, 317, 321; DmawarT, al-Akhbdr al-tiwdl, index;
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Abu '1-Faradj al-Isfaham, Makatil al-T alibiyyin, ed.
Sakr, 97 ff.; Mubarrad, al-Kdmil, ed. Wright, index;
Mas'udf, Murudj, ed. Pellat, vii, index; S.P. Brock,
North Mesopotamia in the late seventh century. Book XV
of John Bar Penkdye's Ris Melle, in JSAI, ix (1987),
64 ff.; Michael the Syrian, Chronique, Paris 18991924, xi-xv; J. Walker, A catalogue of the Arab-Sassanian
coins, etc., London 1941, pp. xlvii-xlviii, 52 ff, and
index; H. Gaube, Arabosasanidische Numismatik, Brunswick 1973, 75, 87, and index; M. Morony, Iraq
after the Muslim conquest, Princeton 1984, index;
G. Rotter, Die Umayyaden und der zweite Biirgerkrieg
680-692, Wiesbaden 1982, index; J. Wellhausen,
Die religios-politischen Oppositionsparteien im alten Islam,
Berlin 1901, tr. R.C. Ostle and S.M. Walzer, The
religio-political factions in early Islam, Amsterdam 1975,
index; idem, Das arabische Reich und sein Sturz, Berlin
1902, tr. M.G. Weir, The Arab kingdom and its fall,
Calcutta 1927, index.
(C.F. ROBINSON)
C
UBAYD B. SHARYA [see IBN SHARYA].
C
UBAYD-I ZAKANI, or Nizam al-Dm cUbayd
Allah al-Zakani, Persian poet of the Mongol
period who became especially famous for his satires
and parodies. He was born into a family of scholars
and state officials descending from Arabs of the Banu
Khafadja [q.v.] settled in the area of Kazwm since
early Islamic times. In 730/1329-30 the historian
Hamd Allah Mustawfi described him as a talented
poet and a writer of learned treatises. A collection of
Arabic sayings by prophets and wise men, entitled
Nawddir al-amthdl, belongs to this early period. When
later in the same decade the central government of
the Il-Khans collapsed, cUbayd found a refuge in
Shlraz at the court of Abu Ishak Indju [see IN^U]
whose death in 758/1357 he commemorated in an
elegy. A few years earlier his patron had been ousted
from Shfraz by Mubariz al-Dm Muhammad of the
Muzaffarids [q.v.]. This probably forced cUbayd to leave
the town for some time, but he must have returned
during the reign of Shah Shudjac (765-86/1364-84).
c
Ubayd addressed panegyrics to the rulers of Fars as
well as to Sultan Uways I (757-76/1356-74) of the
Djalayirids [q.v.], who resided in Baghdad and Tabriz.
According to later sources, he is said to have died in
771/1369-70 (Sadik Isfahan! in Shdhid-i Sadik) or
772/1370-1 (Takl al-Dm Kashi in the anthology
Khuldsat al-as_hcdr}. The fact that, in the latter year, his
son inherited a manuscript copied by cUbayd in 768/
1366-7 confirms both datings (cf. 'Abbas Ikbal, Kulliyydt,
Introd., pp. ha3 ff).
The collected works of cUbayd-i Zakanf comprise
in the first place a Dlwdn with his serious court poetry,
mainly kastdas and ghazals. The latter poems are
remarkable, in particular because many of them must
have been written in Shiraz when Hafiz [q.v.] was
active there as well. To the non-satirical works further belongs the cUshshdk-ndma, a treatise on the theory of secular love in mathnawi interspersed with ghazah,
dedicated in 752/1350 to Abu Ishak. This part of his
poetry was published separately by 'Abbas Ikbal
(Tehran 1321 ^./1942) and S.A. Usha (Madras 1952).
His satirical works are written both in prose and
poetry, and usually in a combination of the two. Several of these texts are parodies of conventional genres of moralising literature. In Akhldk al-ashrdf ("The
morals of the noble"), written in 740/1339-40, the
"abolished doctrine" (madhhab-i mansukh) of commonly
accepted virtues is mockingly replaced by a more upto-date "preferred doctrine" (madhhab-i mukhtdr) prescribing the exact opposites of the same virtues. This
short treatise was partially translated by E.G. Browne

and H. Javadi; the chapter on chastity, bowdlerised
by both, was newly edited and translated by P. Sprachman, Suppressed Persian, 55-61. In a similar vein, cUbayd
gave satirical definitions of items belonging to the
sphere of religion, politics and social life in his Risdlayi ta'nfdt, also known as Kitdb-i dah fasl, and presented
cynical maxims in the Risdla-yi sad pand. The Risdlayi dilgushd is a collection of funny, and often bawdy,
tales and anecdotes in Arabic and Persian. An interesting specimen of literary satire is the Rish-ndma ("The
book of the beard"), in which a personification of the
beard defends its virtues in a dispute with the poet.
The main topic is the first appearance of the beard
on a young boy's cheeks, a well-known motif of
erotic poetry. An Italian translation of the Rish-ndma
was made by A. Bausani (// Libra della barba in A
Francesco Gabrieli, Rome 1964, 1-19); Sprachman edited
and translated the same text in Suppressed Persian, 6175. The other satirical texts also contain several passages with jokes of a homo- or heterosexual nature.
In three short fdl-ndmas £Ubayd made fun of the practice of taking auguries. In 1303/1885-6 the satirical
works were printed at Constantinople with introductions by Mfrza Habfb Isfahan! and the French consul M. Ferte (reprinted in Kulliyydt, ed. CA. Ikbal).
His most popular work is a kasida entitled Kissa-yi
mush-u gurba ("The story of the mice and the cat").
This fable, denouncing the brutality and hypocrisy of
a tyrant, is sometimes taken to criticise the harsh rule
of Mubariz al-Dm under which both cUbayd and his
contemporary Hafiz had to suffer. As the poem does
not occur in the earliest manuscripts of 'Ubayd's collected works, the attribution to him is not entirely
certain (cf. Ates,, 269). Among the many translations,
those by Mascud Farzad (London 1945) and Omar
Pound (London 1972), both into English, and by
Herbert W. Duda into German (Salzburg 1947) are
noteworthy.
Bibliography. The edition of the Kulliyydt by
C
A. Ikbal (Tehran 1331-2 ^./1953) does not provide adequate texts of the satirical works; for recent work on a new edition, cf. Dj. Mahdjub,
in Irdnshindsi, vi (1994), 139-59, 287-304, as well
as the specimens published by Sprachman. See further Browne, ii, 230-57; A. Christensen, En persisk
satiriker fra Mongolertiden, Copenhagen 1924; AJ.
Arberry, Classical Persian literature, London 1958, 289300; A. Bausani, in A. Pagliaro and A. Bausani,
Storia della letteratura persiana, Milan 1960, 450-63;
J. Rypka, History of Iranian literature, Dordrecht 1968,
272-3; A. Ate§, Istanbul kutiiphanelerinde Farsca manzum
eserler, i, Istanbul 1968, 268-73; H. Javadi, The Ethics
and other satirical works, Piedmont, Cal. 1985 (trs.
with introd. and bibl.); P. Sprachman, in E.
Yarshater (ed.), Persian literature, Albany 1988, 22734; idem, Suppressed Persian. An anthology of forbidden
literature, Costa Mesa, Cal. 1995, 44-75.
(J.T.P. DE BRUIJN)
UBAYY B. KACB al-Ansan al-Madanf, a member
of the Banu Hudayla of the Medinan clan of alNadjdjar, s e c r e t a r y to M u h a m m a d in Medina
and early collector of the K u r ' a n ; his date of
death may have been anywhere between 19/640 and
35/656, according to Ibn al-Djazarf, Tabakdt, no. 131.
Known as sayyid al-kurrd' and renowned for his memory (he was able to recite the entire Kur'an in 8
nights), Ubayy is said to have collected his own copy
of the Kur'an prior to the collection commanded by
c
Uthman, while also having been involved in the
latter's collection. Both the contents and the sura order
of his text are reported to have been different to
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some extent from the later authoritative version (e.g.
Fihrist, 27; al-Suyutl, al-Itkdn fi culum al-Kur3dn, ed.
M. Abu '1-Fadl Ibrahim, Cairo 1967, i, 181-2); alBukhan cites 'Urnar as declaring Ubayy's text to be
defective (Fadd'il al-Kur^dn, bdb 8). Ubayy's version
was accepted by the Syrians until it was displaced by
the 'Uthmanic text [see KUR'AN, 3 b]. As secretary to
Muhammad, he is said to have memorised portions
of the Kur'an upon their revelation in order to recite
them back to Muhammad "for guidance and instruction", as well as to have written out various treaties
according to various reports in Ibn Sacd.
Bibliography. Ibn Sacd, iii/2, 59-62 (Cairo 1957,
iii, 498-502); Noldeke-Schwally, Gesch. des Qor., iii,
83-97; A. Jeffery, Materials for the history of the text
of the Qur'dn, Leiden 1937, 114-81, with other biographical references.
(A. RIPPIN)
AL-UBAYYID, conventionally EL OBEID, the administrative centre of the Northern Kordofan Province in
the modern Republic of the Sudan and the main
town of the w h o l e r e g i o n of K o r d o f a n (lat.
13° 10' N., long. 30° 14' E.). For its part in the history of the region, see KORDOFAN.
UBBADHA, UBBADHAT/UBBADAT AL-£ARAB, modern Ubeda in Spain, a small t o w n , in the
p r o v i n c e of Jaen, some 12 km/7 miles from Bayyasa/Baeza, said to have been founded in the time
of cAbd al-Rahman II (206-38/822-52) and completed
under his son Muhammad I by the governor of Jaen,
Hashim b. cAbd al-cAzIz. The designation "of the
Arabs" allegedly distinguished it from Ubbadhat Farwa
in the kura of Ilblra/Elvira. Despite its supposedly
new foundation, recent archaeological excavations have
revealed material from the Late Empire in the vicinity
of the Santa Maria church, itself probably the main
mosque of the Islamic town, leading one to think that
there was in reality a refortification of an existing settlement or its raising to the level of a madina.
As a town of only moderate or small importance,
it was famed for the richness of its agricultural lands,
producing vines and corn, and for its dancing girls.
A certain Ibn Maymun was amongst the rebels of
Baeza and Ubeda against the amir cAbd Allah (275300/888-912). Early in his reign, cAbd al-Rahman III
reduced the rebels of Jaen, but in 304/916-17
Sulayman, a son of Ibn Hafsun [q.v.], seized control
of Ubeda, and though he submitted in the next year,
it was clearly some time before the region returned
to normality.
In the period of the Taifas, Ubeda probably passed,
with Jaen and Baeza, to al-Ma3mun b. Phi '1-Nun,
ruler of Toledo during the time of his great extension of power southwards to include Cordova and just
before his death in 467/1075, before the 'Abbadids
[q.v.] of Seville gained control of the whole valley of
the Guadalquivir. This last passed to the Almoravids
in 484/1091, and Ubeda remained in their dominions,
despite its exposure to Christian raids, till the end of
their presence in the Iberian Peninsula, except perhaps
for a brief occupation ca. 539/1144 by Zafadola (Sayf
al-Dawla Ibn Hud), the ally of Alfonso VII of Castile.
The last Almoravid Yahya Ibn Ghaniya had to cede
Ubeda and Baeza to Alfonso in 542/1147, until the
Almohads regained these two towns and Almeria
ten years later. But the North African incomers had
also to face local Muslim resistance; Muhammad b.
Mardanlsh [see IBN MARDANISH] and his father-in-law
Ibrahim b. Hamushk seized Ubeda and Baeza in 554/
1159, but the latter's rallying to Abu Ya'kub Yusuf ten
years later delivered the two towns to the Almohads.
The battle of Las Navas de Tolosa/al- c Ukab
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(609/1212 [q.v.]} is known in Christian sources as that
of Ubeda. After the battle, the victors took Ubeda,
whose inhabitants, unlike those of Baeza, had not
evacuated the town; many were killed or made captive, including amongst these last the kadi of the town,
Abu '1-Hasan CA1I b. Katral, later freed to exercise
the same office in other towns of al-Andalus and the
Maghrib before dying at Marrakesh. But the town
was then evacuated, for reasons which remain obscure,
by the Christians, allowing a few years more of Islamic
occupation. With the definitive fall of Baeza, probably
at the end of 1226, Ubeda was besieged on 6 January
1233 by Ferdinand III, who had three years earlier
united the crowns of Leon and Castile. With no possibility of help from the Hudids, it surrendered in July,
with the Muslim inhabitants required to evacuate the
town but allowed to take with them their belongings
to a chosen point.
It does not seem to have retained any Mudejar
population, probably because of its frontier position
facing the amlrate of Granada. In 674/1275 the
Marlnid Abu Yusuf passed by its walls and captured
or killed large numbers of Christians. In 769-70/13678, during the civil war between Pedro the Cruel of
Castile and his half-brother Henry of Trastamare,
Muhammad V of Granada temporarily seized and
pillaged Jaen and Ubeda; in the reverse direction,
expeditions starting from Ubeda ravaged Granada.
After 1492, the Christian town acquired the monuments which make up its present splendour.
Bibliography: 1. Sources. E. Levi-Provencal, La
"Description de I'Espagne" d'Ahmad al-Rdzi, in al-And.,
(1953), 69; L. Molina (ed. and tr.), Una description
anonima de al-Andalus, Madrid 1983, i, 46, tr. ii, 52;
Yakut, Bulddn, ed. Beirut, i, 64; Idrlsl, ed. Dozy
and de Goeje, 203, tr. 249, Himyari, ed. and partial
tr. Levi-Provencal, 15-16; Makkarl, ed. Dozy, ii, 146,
ed. c Abbas, iii, 217; Ibn Hayyan, v, nos. 86-8, 923, ed. Chalmeta et alii, 130-42, tr. Viguera and
Corriente, 107-16; Ibn cldharl, ii, 171, tr. Fagnan,
284; Rawd al-kirtds, tr. Huici Miranda, 300, 386,
467, 510-11, 523, 597; Cronica latina de los reyes de
Castilla, ed. and tr. L. Charlo Brea, Cadiz 1984,
34-5, 64, 86-8; Primera cronica general de Espana, ed.
Menendez Pidal and Catalan, Madrid 1977, ii, 729a
no. 1045.
2. S t u d i e s . L. Torres Balbas, Ciudades hispanomusulmanas de nuevafundacion, in Etudes . . . Levi-Provencal,
Paris 1962, ii, 781-803, esp. 789-90; J. Gonzalez,
Las conquistas de Fernando III en Andalucia, in Hispania,
(1946), 516-631, esp. 575; idem, El mno de Castilla en
la epoca de Alfonso VIII, Madrid 1959, i, 1057-62;
Huici Miranda, Hist, politica del imperio almohade,
Tetuan 1956-7, i, 157, 196, ii, 427, 461; FJ. Aguirre
Sabada, in Histona de Jaen, Jaen 1982, 163-200;
idem, El distrito de Baeza en el epoca musulmana (siglos
VIII-XIII), in J. Rodriguez Molina (ed.), Hist, de
Bae^a, Baeza 1985, 81-111; MJ. Parejo Delgado,
Baez y Ubeda en la Baja Edad Media, Granada 1988,
174-5 (absence of a moreria in the fiscal records of
the 15th century); R. Arie, UEspagne musulmane au
temps desNasndes, 2Paris 1990, 31, 55, 114, 116, 257.
(J.-P. MOLENAT)
AL-UBULLA, a town of m e d i a e v a l 'Irak situated in the Euphrates-Tigris delta region at the head
of the Persian Gulf and famed as the terminal for
commerce from India and further east.
It lay to the east of al-Basra [q.v.] on the right
bank of the Tigris and on the north side of the large
canal called Nahr al-Ubulla, which was the main
waterway from al-Basra in a southeastern direction to
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the Tigris and further to cAbbadan and the sea. The
length of this canal is generally given as four farsakhs
or two bands (al-Mukaddasf). Al-Ubulla can be identified with 'ArcoXoyoi) 'Efircopiov, mentioned in the Periplus mans Erythraei (Geogr. graeci minores, i, 285) as lying
near the coast. In a story told by al-Mascudr (Murudj.,
iii, 164 = § 1016) there is still a reminiscence of the
period before the foundation of al-Basra, when alUbulla was the only seaport in the Tigris estuary.
The earlier Arab authors, in discusing the ancient
administrative division of lower Babylonia in Sasanid
times and the foundations of towns by the Sasanid
kings, identify al-Ubulla with other places, such as Dast
Maysan (Ibn Khurradadhbih, 7) or Bahman Ardashfr
(al-Tabarf, i, 687), although these provinces must be
sought on the opposite bank of the Tigris; Eutychius
(in Migne, Patrologia graeca, iii, 911) likewise makes alUbulla a foundation of Ardashfr I (see on this question,
H.H. Schaeder, in Isl., xiv, 27 ff.). Ibn Khurradadhbih,
7, quotes an Arabic poem of a contemporary of Muhammad where al-Ubulla is mentioned.
In the story of the conquests, the town is reported
to have been captured from a garrison of 500 Persian
asdwira or cavalrymen by cUtba b. Ghazwan in the
year 12/633, and this conqueror described it to the
caliph c Umar as the "port of al-Bahrayn, cUman, alHind and al-Sfn" (al-Baladhurf, Futuh, 341; al-Tabarl,
i, 2384). This conquest enabled the Arabs to seize
the opposite bank of the river (Dast Maysan) and the
so-called Euphrates country. After the rise of al-Basra,
al-Ubulla became of secondary importance, but
throughout the 'Abbasid caliphate it remained a large
town. It was further from the sea than it had been,
but still the effects of the tide were perceptible even
above al-Ubulla. All the great geographical authors
of the 4th-6th/10th-12th centuries give a longer or
shorter notice of this place. Its environs are described in very laudatory terms (cf. Yakut, i, 97); the
borders of the Nahr al-Ubulla were one large garden
(Ibn Hawkal, 160). The part of the Tigris opposite
al-Ubulla was important for navigation; in earlier
'Abbasid times there had been here a dangerous
whirlpool, which had been eliminated by sinking a
large quantity of stones in the water, the cost of this
being borne by an 'Abbasid princess. Here was erected
a beacon light which is described by al-Idnsf (ed.
Jaubert, i, 364 and see AL-KHASHABAT). Al-Ubulla was
in this period even larger than al-Basra, according to
al-Mukaddasf, 118; fresh water was taken thence by
boats to al-Basra (ibid., 129), and the place was noted
for linen goods and also, as appears from al-Yackubf
(Bulddn, 360), for its shipbuilding. Nasir-i Khusraw,
who visited the place in 443/1051, gives likewise a
vivid description of its beautiful surroundings (Safarndma, ed. Dabrr-Siyakr, Tehran 1335/1956, 118-19,
Eng. tr. Thackston, Albany 1986, 95). On the other
hand, al-Ubulla does not seem to have been an important strategic point; occasionally it was occupied,
as in 331/942 by the governor of c Uman in his
action against the Band! brothers in Basra (cf.
Miskawayh, ed. Amedroz, ii, 46), but as the events
showed it was far from being an important bulwark
of that city. After the 7th/13th century the general
decline of those regions seems to have brought about
the gradual disappearance of the palace; Ibn Battuta
(ii, 17-18, tr. Gibb, ii, 280-1) calls it only a village,
and Mustawfi's Nuzhat al-kulub (38) mentions only the
Nahr al-Ubulla, but not the place itself. About this
time it must have disappeared; later mentions (as late
as the Diihdn-gusha of HadjdjI Khalifa, 453) reproduce only obsolete geographical traditions. It is the

modern city of al-Basra which has now grown up on
its site.
Bibliography: Ritter, Erdkunde, x, 52, 177, 180,
xi, 1025; G. Le Strange, The lands of the Eastern
Caliphate, 44-8; Hudud al-fdlam, tr. Minorsky, 138;
Ch. Pellat, Le milieu basrien et la formation de Gdhiz,
Paris 1953, 12-13, 18, 22, 118, 236; F.M. Donner,
The earl}> Islamic conquests, Princeton 1981, index.
(J.H. KRAMERS)
UBYKH, the name of one of t h r e e closely
related peoples t h a t i n h a b i t e d t h e N o r t h w e s t
C a u c a s u s , the other two being the Abkhaz [q.v.]
and Circassians [see CERKES].
The Ubykh, self-designation a-Tpakh, lived between
the Black Sea shore and the watershed of the Great
Caucasus near present-day Sochi; in the south they
bordered on Abkhazians, elsewhere on Circassians.
The Ubykh, Sunn! Muslims, were at least bilingual,
also speaking Circassian and/or Abkhaz. Their language, originally closer to Abkhaz, moved towards
Circassian, due to intimate relations. They also shared
most of their customary law with the Circassians. The
Ubykh were the last of all mountain peoples of the
Caucasus to surrender to Russia (March 1864), after
which they had to migrate to the Ottoman Empire.
Their numbers were already reduced to ca. 25,000
before the hardships of deportation. All Ubykh, and
at least half of the Abkhaz and Circassians, ended up
in Anatolia. In the early 20th century there were
Ubykh villages in at least four regions: (1) east of
Izmit, near Lake Sapanca; (2) near Bandirma, south
of Lake Manyas; (3) near Mara§; and (4) near Samsun.
The Ubykh in western Anatolia suffered greatly during the Greco-Turkish war (1919-22). The remaining
Ubykh lived dispersed among communities of Circassian emigres. The Ubykh language ceased to exist
in 1992 with the death of its famous last speaker,
Tewflk Eseng. Most descendants of the Ubykh nowadays identify as belonging to the Ubykh tribe of the
Circassian people. The first data on the Ubykh and
their language were noted in the llth/17th century
by Ewliya Celebi; the language, while dying, attracted
many scholars, such as the Russians of German origin Uslar and Dirr, the Hungarian von Meszaros, the
Norwegian Vogt, and, most importantly, the Frenchman Georges Dumezil who, in co-operation with
T. Esenc, saved much of the Ubykh language and
folklore. His pupil G. Charachidze is preparing a
dictionary.
Bibliography: G. Dumezil, La langue des oubykhs,
Paris 1931; H. Vogt, Dictionnaire de la langue oubykh,
Oslo 1963 (not to be used without Dumezil, 1965);
Dumezil, Nouvelles etudes oubykh, Documents anatoliens
sur les langues et les traditions du Caucase III,
Paris 1965; Dumezil and T. Esenc, Le verbe oubykh,
Paris 1975 (fundamental); G. Charachidze, Ubykh,
in B.G. Hewitt (ed.), The indigenous languages of the
Caucasus, ii, Delmar, N.Y. 1989, 357-459, (supplements Dumezil and Esenc, 1975).
(H.J.AJ. SMEETS)
U(5CH, an ancient Indian, and then mediaeval I n d o - M u s l i m town of the southwestern
Pandjab, subsequently coming within the Bahawalpur
[q.v.] Native State and now in Pakistan. It is situated
some 56 km/35 miles to the west of Bahawalpur
town and not far from the junction of the Indus and
Chenab-Jhelum rivers (lat. 27° 18' N., long. 71°
12' E.).
1. History
Alexander the Great seems to have founded a city
called in the Greek sources Ussa-Alexandria. Ucch
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was certainly an ancient Hindu centre, known up to
the 12th century as Deogafh "stronghold of the gods",
and it is only thereafter that the actual name Ucch
appears in the Muslim sources. It was taken by the
Ghurid Mu'izz al-Dfn Muhammad in 572/1176,
according to Firishta, and subsequently governed by
the sultan's commander, Nasir al-Dm Kubaca, but
sacked by the fugitive Kh w arazm-Shah Djalal alDm in 620/1223, and then retaken from Kubaca by
the Dihll Sultan Iltutmush [q.v.] in 625/1228. The
historian DjuzdjanT was made director of the FfruzT
madrasa there and kadi of the army by Kubaca in
624/1227, and in the next year preached before
Iltutmush before going on to Dihll (Djuzdjanf,
Tabakdt-i Ndsin, ed. Habibl, i, 420, 447, tr. Raverty,
i, 541, 615).'
Ucch subsequently became famed for its many
Muslim mystics and their shrines. Sayyid Djalal alDm Surkh Bukhan (Jl. early 8th/14th century) settled at Ucch from Multan and began spreading the
principles of the Suhrawardiyya [q.v.] Suff order from
there, and his son Djalal al-Dm Husayn Makhdum-i
Djahaniyan (d. 785/1384 [q.v.]) made the Ucch branch
of the order a major force in the religious and political life of Upper Sind. Because of its association with
these two saints and the location of their tombs there,
the town became known as Ucch-i Djalalf (see K.A.
Nizami, Some aspects of religion and politics in India during the thirteenth century, 2Delhi 1974, 224-5). The town
also acquired several shrines and tombs of Isma'Tlf
pirs, including those of Sadr al-Dm (d. early 9th/15th
century?) and his son Hasan Kablr al-Dln [see KHODJA,
at Vol. V, 26].
Ucch continued to play a significant role in Dihll
Sultanate history. It acquired a tradition of Kadiriyya
Sufi" order scholarship, and cAbd al-Hakk Dihlawl
(d. 1052/1642 [q.v.]) received Kadirf instruction there.
Under the Mughal emperor Akbar it came within
the suba of Multan. Subsequent changes in the courses
of the adjacent rivers affected its strategic importance, and reduced it by the early 19th century to a
group of seven villages. It has, however, revived somewhat and has become a fair-sized town in the 20th
century.
Bibliography (in addition to references in the
article): Djuzdjanf, tr. Raverty, index; Imperial gazetteer
of India2, xxiv, 82; M. Habib and Nizami (eds.), A
comprehensive history of India, v. The Delhi Sultanat (A.D.
1206-1526), Delhi, etc. 1970, index; Ahmad Nabi
Khan, Uchchh, history and architecture, Islamabad 1980.
(C.E. BOSWORTH)
2. M o n u m e n t s
Tombs and mosques are the only two types of
building which have precariously survived numerous
floods and the ravages of time. The most important
shrine with its attached mosque remaining today is
that of Djalal al-Dln Surkh Bukharl. Both buildings
are typical of the traditional flat-roofed timber construction, with square pillars, beams and brackets mostly
carved with geometric patterns except for bell shapes,
reminiscent of Hindu ornament. The wood ceilings
are divided by rafters which enclose series of star-patterned squares. These have been repainted in bright
red, green, white and blue. Geometrical carved wooden
screens hide airing vents below the ceilings. Glazed
tiles with geometric patterns decorate the outer walls.
The square tomb of Kadi Abu Hanifa Ucchl and
the shrines of Radjan Kattal and Djalal al-Dm Husayn
seem to belong to the 8th/14th century. Only in the
next century were domed mausolea, similar to the
mighty constructions in Multan [see MULTAN. 2],
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erected on the old fort mound: these are the tombs
of Baha5 al-Dm, known as Baha' al-Halfm, the supposed master of Djalal al-Dm Husayn, and of Bib!
DjawandT, his own great-granddaughter who died
in 805/1402. The tomb is attributed to 900/1493.
Despite uncertainty over dating, it is obvious that the
tombs—even though only half of their fabric has survived—derive from the original type at Multan. The
lesser size of the monuments and their squat domes,
at a time when in Transoxania double-domes were
the rule, underline the provincial character of the
buildings. Apart from the use of tile mosaics and
glazed moulded tiles, underglaze painted tiles in both
monuments allow for a mid-century dating similar to
examples in Bldar [q.v]. On the other hand, the simple colour scheme of blue, turquoise and white with
plain terra cotta elements harks back to 8th/14th century Persia. As in other parts of the Subcontinent,
the use of plain earthenware for glazed tiles makes
for a poor finish. The composite body of Persian origin would bond better with the glaze, but this technique is seldom found on monuments in Sind.
Bibliography: Ahmad Nabi Khan, Uchchh, history
and architecture, Islamabad 1980; K.K. Mumtaz, Architecture in Pakistan, Singapore 1985, 46-9; T. Hasan,
Ceramics of Sultanate India, in South Asian Studies, xi
(1995), 83-106.
(YOLANDE CROWE)
C
UD (A.) means basically "wood, piece of wood,
p l a n k , spar" (pis. a'wdd, ciddn).
I. IN DAILY LIFE

1. C0d as p e r f u m e and i n c e n s e and as a
medicament
In the Arabic materia medica it indicates the socalled "aloe wood". This designation, used in trade,
is conventional but incorrect because aloe wood is
called sabr [q.v]. cUd has to do with certain kinds of
resinous, dark-coloured woods with a high specific
weight and a strong aromatic scent, which were used
in medicine as perfume and incense (cud al-bakhur)
and were highly coveted because of their rarity and
value. The main suppliers of these woods are Aquilaria
agallocha [Lour.] Roxb. (Aloexylon agallochum Lour.) and
Aquilaria malaccensis Lam., Thymelaeaceae. Agallocha wood
therefore is the better term. It was already correctly
described by Dioscurides under aYaX(X)o%ov (ed. Wellmann, i, 23), in the Arabic Dioscurides translation,
aghalukhun (ed. Dubler-Teres, i, 19).
There are many names of plants composed with
c
ud which belong to quite different families of plants.
c
Al- ud al-hindi is mostly synonymous with the abovementioned Agallocha; cud al-nh ("fragrant wood"), e.g.,
is Berberia vulgaris L., Berberidaceae; cud al-salib ("cross
wood", so-named because the drug, if put "cross-wise"
on the breast, is said to cure epilepsy) is Paeonia officinalis L., Ranunculaceae; cud al-karh ("active against
ulcers") is Anacyclus pyrethrum D.C., Compositae; cud alc
utds ("sneezing wood") is Schoenocaulon officinale, Liliaceae,
etc. A long list is given by Dozy, SuppL, s.v. cud, with
some thirty names, many of which in turn can indicate various plants.
The designation derived from the place of origin
was also usual. According to most authors, al-cud almandalT (from India) seems to rank as the most valuable wood, after that al-cud al-samandun (also from
India), the best kind of which is the blue one with
much water, then the heavy, hard, compact one which
does not contain water. Then follows al-fud al-kimdn,
and after that al-ud al-sanfi and many others (see on
these, 2. below). The most comprehensive description,
the extraction, the classification and the use of cud
are found in al-Nuwayn, Nihdya, xii, 23-38 (tr.
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Wiedemann and found in the collected Aufsdtze zur
arabischen Wissenschqftsgeschichte, ed. W. Fischer, 1970,
ii, 247-54).
For the medicinal use of the Agallochon, see above
all, Ibn Samadjun (see BibL): it opens obstructions of
the spleen and the liver, fortifies the heart and gives
the mouth a pleasant smell, alerts the senses, fortifies
the nerves, strengthens the gums and absorbs the
moisture of the stomach (billat al-macidd).
Bibliography: Ibn Samadjun, ^dmic al-adwiya almufrada, Frankfurt 1992, iii, 123-30; Ibn al-Baytar,
al-Qidmi' li-mufraddt al-adwiya wa-'l-aghdhiya, Bulak
1291, iii, 143 (tr. Leclerc, nos. 1603-10); Tuhfat alahbdb, ed. Renaud and Colin, Paris 1934, nos. 280,
308, 318; M.A.H. Ducros, Essai sur le droguier populaire arabe, Cairo 1930, nos. 77, 164-7, 224; A. Dietrich, Dioscurides triumphant, Gottingen 1988, i, 19.
(A. DIETRICH)
2. cUd wood in mediaeval Islamic economic
and social history
The terms used to qualify various kinds of cud, the
fragrant heartwood of the lign-aloe (Lat. lignum-aloe)
or eagle-wood (both misnomers, in that the tree has
no connection with the aloes-plant, see below, or with
eagles, see 1. above), sc. al-ud al-hindi, al-cud al-kimdn,
al-cud al-sanfi, etc., indicate the place of origin of these
products, i.e. India, Southeast Asia and the islands
beyond. Kimar corresponds to Khmer or Cambodia
(see KIMAR, with note of the ambiguities surrounding
the exact nature of the aloes tree). Sanf [q.v.] is Campa,
Cambodia and the adjacent parts of what is now
southern Vietnam [see CAM]. Kimar and Sanf being
tropical forest regions. Hence Arabic geographical literature stresses the importance of Further India for
aloes wood: see e.g. al-Thacalibf, Latd'if al-macdrif,
tr. C.E. Bosworth, The Book of curious and entertaining
information, Edinburgh 1968, 139, 146; al-Marwazi, in
V. Minorsky (ed. and tr.), Sharaf' al-^amdn Tdhir Marvazi
on China, the Turks and India, London 1942, text *39,
tr. 51. The East Indian islands, now making up modern Indonesia, were likewise celebrated as sources of
aloes-wood, and Marco Polo mentions both Chamba
and Java the Lesser (sc. Sumatra) as sources for it,
whilst Abu '1-Fadl cAllamfs A'm-i Akban gives Atceh
in Sumatra [see ATJEH] and Tenasserim, the coastland
of southern Burma [see MERGUI], as the sources of
imports of cud-i ajdwi into Mughal India during the
16th century (Yule and Cordier, The Book of Ser Marco
Polo, 2London 1903, ii, 268, 271-2, 284, 287; cf. also
Ibn Battuta, Rihla, iii, 228, tr. Gibb and Beckingham,
iii, 876)!
c
Ud wood was early regarded as a luxury item in
mediaeval Islam, and its uses included those for fine
wood-carving and for furniture-making. The anonymous 5th/llth century author of the K. al-Dhakhd'ir
wa 'l-tuhaf (often attributed to the Kadi Ibn al-Zubayr)
frequently mentions it amongst lists of presents given
by potentates who had military or commercial connections with the Indian subcontinent or the Indian Ocean
fringes, e.g. the Safiarid Ya'kub b. al-Layth [q.v.] and
the Ziyadid ruler of Yemen Ishak b. Ibrahim (d. 3717
981) (ed. M. Hamidullah, Kuwayt 1959, §§ 47, 76,
223, Eng. tr. Ghada al-Qaddumf, Book of gifts and rarities, Cambridge, Mass. 1996), and specifies that stools
or chairs or stands, karasl [see KURS!], were made
from it (§ 239).
Bibliography. Given in the article.
(C.E. BOSWORTH)
II. IN MUSIC
The lute (al-cud, from the usage of wood for its
sound-chest and neck, see above) has been the most

important musical instrument of Islamic peoples from
the Atlantic shores to the Persian lands, with its use
extending in pre-modern times into the Iranian world,
Central Asia and Muslim India. The Arabic term has
passed into European languages as Span, alaude, Port.
alaud, Ital. liuto, Fr. luth, Eng. lute, Ger. Laute, etc.
1. The p r e - m o d e r n h i s t o r y of the i n s t r u ment and its usage
Arabic authors do not discriminate between the
barbat and the cud, but there seems to have been a
fundamental distinction between them. The barbat had
its sound-chest and neck constructed in one graduated piece, whereas in the cud proper the sound-chest
and neck were separate. Al-Mascudf says (Muruaj, viii,
88) that the lute was "invented" by Lamak [q.v.]
(Lamech of Genesis, iv), but elsewhere (viii, 99) he tells
us that it was generally acknowledged that the Greeks
were the inventors. Pythagoras, Plato, Euclid and
Ptolemy are also given the credit of its invention,
although in his Tanbih, 129, al-Mascudf says that, since
Ptolemy does not mention the lute, the Greeks evidently did not know of it. The instrument was certainly of ancient origin. Whether the terra-cotta figure
found at Goshen in Egypt, and attributed to the XIXXX dynasties, shows a lute or not, we see undoubted
examples of it in India from the 2nd century B.C.
(sculpture from Bharhut in the Indian Museum,
Calcutta).
We are told that the lute (eud) was known in Persia
at the time of the Sasanid Shapur I (A.D. 241-72)
during whose reign it is said to have been invented.
It is more likely, however, that this instrument was
the barbat, and that the reference is rather to an
improvement, possibly the substitution of a belly of
wood instead of skin. In folk etymology, the Persians
called the instrument the barbat because it resembled
the breast (bar) of a duck (bat) (al-Khwarazinf, Mafdtlh
al-culum, 238). J.P.N. Land was of the opinion that
the Persian lute referred to by Arabic authors was actually a two-stringed tunbur, but several specimens of
Sasanid art (4th-7th centuries) have preserved designs
of the Persian lute showing four strings, and the number of strings is confirmed from other sources (JRAS
[1899], 59). That a two-stringed lute (cud) existed at
the end of the 7th century in 'Irak we know from
al-clkd al-fand (iii, 181), and the design of a two-stringed
lute (barbat} of the 8th-9th century has been preserved.
The barbat was the chief instrument of the Arab
Ghassanids in pre-Islamic times (Aghdm], xvi, 15) and
also of the Syrians in early Islamic times (ibid., iii,
84). The Greek papfhioc; would appear to have been
borrowed from the Orient, and Strabo remarks on
its barbaric name (Geography, x. iii, 17).
The Arabs of pre-Islamic times had certain types of
the lute, known as the mizhar, kirdn and muwattar. These
would appear to have been identical with the barbat
but with skin bellies. The mizhar is unanimously identified with the lute (ud) by the Arabic lexicographers
(see also al-Mascudf, Mumd}, viii, 93; al-clkd al-fand,
iii, 186). In the 11th-century Glossarium Latino-Arabicum
edited by Seybold, however, the mazhar (562) or mizhar
(508) equates with tympanum, and the modern mazhar
is a tambourine. Indeed, the identification by the older
Arabic lexicographers is suspect. The praises of the
mizhar are sung by the 6th-century poets Imru 3 alKays and 'Alkama. The kirdn, according to al-Harbf
(d. 285/898), was also a lute (cud), and this author
says that it was so called because it was placed [in
playing] against the breast. This instrument is also mentioned by Imru 3 al-Kays. The muwattar is referred to
by the mukhadram poet Labfd and is generally consid-
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At this period, the names of the various parts of
ered to be a lute (W). About the close of the 6th
the cud were: ra's (head, scroll), maldwi (tuning pegs),
century, al-Nadr b. al-Harith is said to have introanf (nut), ibrik or cunk (neck), awtdr (strings), dasdtin
duced the cud from Irak into Mecca (al-Mas'udl,
(frets), musht (bridge-tailpiece), waajh (belly), cayn (soundMuruaj, viii, 93-4), the probable special feature of the
hole) and midrdb (plectrum). For the particular 'names
instrument being its wooden belly. Al-Kalbl (d. 763)
of the strings and frets, see MUSIKI.
records (Aghdm\ vii, 188) that the first to play the
By the time of Safi al-Dln al-Urmaw! (d. 692/1293
lute (cud) in Medina was Sa'ib Khathir (d. 683). In
[<?.y.]), the cud had five strings (Carra de Vaux, Le traite
ca. 684, Ibn Suraydj [q.v.] played on a lute (cud) condes rapports musicaux. . . par Safi ed-Dm cAbd al-Mumin,
structed after the Persian manner (Aghdnl\ i, 98) (see
Paris 1891, 52), and this continued up to the 16th
the lute delineated in E. Herzfeld, Die Malereien von
century in the East. This instrument, called the cud
Samarra, Berlin 1927). This Persian type of lute conkdmil, was slightly larger than the older classical lute
tinued to be favoured by the Arabs until Zalzal [q.v.]
(fud kadim) of four strings. A Persian treatise on music,
invented his "perfect lute" or cud shabbut (Aghdm1, v,
the Kanz al-tuhaf (14th century), and a Turkish imi24). The Persian lute, i.e. the barbat, continued, howtation of the same by Ahmed Oghlu Shukrullah (15th
ever, to be favoured, side-by-side with the cud proper.
century) give full details of the construction of the
Two other instruments of this type that we know
c
ud. Unlike the mediaeval lute, the modern lute is not
of are the pipd and kabus. The pipa is the so-called
"balloon guitar" of the Chinese (Van Aalst, Chinese music, fretted. The seven double-stringed instrument is figured and fully described by Villoteau in the Description
Shanghai 1884, 64), who are said to have possessed it
de I'Egypte, Paris 1809-26, fol. ed., i, 847, and in Lane's
since the days of the Han dynasty. It was introduced
Modem Egyptians (1836). The Egyptian cud of modern
into Irak by the Mongols in the 13th century—Ibn
times has five double strings (Darwfsh Muhammad,
Ghaybl '(d. 838/1435) describes it—and may be
Safd* al-awkdt, Cairo 1910, 11; Muhammad Kamil alfound in the paintings of the Mughal-Persian school.
Khula'I, al-Musiki al-sharki, Cairo 1904), although occa- Al-Mutarrizf (d. 613/1216) refers to an instrument
sionally six double strings may be found. In Syria
which he calls the mi'zaf [q.v] and describes it as "a
and Palestine, a seven double-stringed instrument was
sort of tunbur" made by the people of al-Yaman.
c
in use (Mikhail Mushaka, al-Risdla al-sjiihdbiyya) in the
According to the author of the Tadj. al- arus, this was
early 19th century, but this has now fallen into desuethe instrument now known as the kabus. The kabus
tude in favour of the five double-stringed instrument.
(al-Hidjaz), kabbus ( c Uman), kanbus (Hadramawt), kupuz
Turkey has come to favour a six-stringed cud with
or kupuz (Turkey) is a very old instrument. Ewliya
five double and one single string (FakhrT Bey, Nazari
Celebi [q.v] says that the kupuz was invented by a
we-cilmi cud dersleri, Istanbul). Specimens of the cud may
vizier of Mehemmed II (d. 886/1481) named Ahmed
be found in most museums of the world.
Pasha Hersek Oghlu. He describes it as being a holAmong other types of the lute are the tuhfat al-cud,
low instrument, smaller than the shashtdr, and mounted
kuwitra, lawta, rud, shahrud, tarab al-futuh, tarab zur, awzdn,
with three strings (Travels, i/2, 235). On the other
rubdb, mughm, shidirghu and ruh afea. The tuhfat al-cud
hand, Ibn Ghaybf says that the kupuz rumi had five
is described by Ibn Ghaybl as a half-sized lute. The
double strings. The instrument is no longer used by
kuwitra or kuwithra is a lute with a smaller and shalthe Turks, although it has survived under the name
lower sound-chest, its head being fixed obliquely rather
of kobza, koboz, in Poland, Russia, and the Balkans,
than at a right angle as in the fud. It is common to
but here it is the lute proper and not a barbat type.
In Central Asia, a rather primitive bowed instrument
the whole of the Maghrib and has four double strings.
The name is a colloquial diminutive of kitdra or kithdra,
is known as the kubuz (cAbd al-Ra'uf Fitrat, Uzblk
kildssik musikdsi, Tashkent 1927, 43).
an instrument used in Muslim Spain as early as the
The cud or lute proper, as introduced by Zalzal [q.v]
10th century (al-clkd al-fand; see further KITHARA). The
in the 8th century, had, apparently, a separate neck
lawta is somewhat similar to the kuwitra. It has four
double strings, and is very popular in Turkey. It
like the modern instrument, whereas the barbat or
Persian lute, which the Arabs had used until then,
appears to have been borrowed, together with its
had no separate neck, the whole instrument from the
name, from Italy, and is certainly of comparatively
head downwards being in one graduated piece, permodern adoption since it is not mentioned by Ewliya
c
haps hollow throughout like the kabus. Zalzal's ud alCelebi. The rud is of Persian origin and the world,
shabbut was so named because it resembled the fish
like tar, means a string. It was also an instrument of
called the shabbut. The description of the shabbut given
the lute family. Ibn Ghaybl mentions a rud khdtl or
by the Arabic lexicographers leads to the inference
rud khdm. The rudak and ruda are also mentioned.
that the sound-chest of Zalzal's lute was ovoid rather
Ewliya Celebi describes a ruda which had "recently"
than pear-shaped (cf. the Spanish machete in Engel's
been invented by a certain Shukrullah Beg. He likens
Catalogue of the musical instruments in the South Kensington
it to the cartar. Al-Makkan (Analectes, ii, 143-4), quotMuseum, London 1874, pi. facing 248, which is in the
ing al-Shakundl (d. 628/1231), mentions the ruta
form of a fish). We see the form of the cud al-shabbut
in al-Andalus. This may have been identical with
persisting in Islamic art for centuries, but the pearthe Latin ruta, ruda, rote. The shahrud or shdhrudh was
shaped sound-chest, upon which the barbat was
allegedly invented in 299/912 by Hakim b. Ahwas
founded, eventually became the more popular type.
al-Sughdl (Mafdtlh al-culum, 237). In al-Farabfs day it
Ziryab (8th century [0.z>.]), the famous Andalusf musihad a compass of three octaves (d'Erlanger, La musique
cian, is claimed to have improved the cud at Baghdad, | arabe, i, Paris 1930, 42). Ibn Ghaybl says that it had
and in al-Andalus he introduced a plectrum of quill
ten double strings and that it was twice the length
instead of the one of wood that had hitherto been
of the ordinary cud. The tarab al-futuh and tarab zur
used (al-Makkan, Analectes, ii, 86-7). He is also said
are described by him. The first named had six double
to have introduced a fifth string, a device dealt with
strings. The name tarab is still to be found in an inby both al-Kindf and al-Farabi. For a full statement
strument of India. The tarab was probably the origiof the influence (ta'thir, cf. r\$oq) of the strings of the
nal of the European tiorba (Farmer, Historical facts for
c
ud on man, see Farmer, The influence of music: from
the Arabian musical influence, 44). The awzdn is also
Arabic sources, London 1926.
described by Ibn Ghaybl. It was a Turkish instrument

<UD

770

popular with the Mamluk sultans of Egypt (al-Makrizi,
Hist, des sultans Mamlouks, i/1, 136). It was certainly
not a drum as Quatremere thought, since Ibn Ghaybf
places it among the lutes of three strings, and says
that it was played with a wooden plectrum by Turkish
minstrels. The rubdb (a lute) is to be distinguished
from the rabdb (a viol). The former is a Persian and
Eastern Turkish instrument with a vaulted sound-chest
and incurvations at the waist. It is described at length
in the Kanz al-tuhaf. The lower part of the belly was
of skin, and three double strings were mounted on
it. Ibn Ghaybf says that sometimes four or five double strings were adopted. In Persia it has fallen into
disuse. In Turkestan, however, it still continues to be
favoured, but here it is strung with three single strings
together with twelve sympathetic strings. It has found
its way into India and China. The mughni or mughm
is said to have been invented by Salt al-Dln alUrmawf. It was a sort of arch-lute and is described
in the Kanz al-tuhaf and by Ibn Ghaybl and Ewliya
Celebi. The shidirghu, as it is written by Ibn Ghaybl,
was a long instrument with half of its belly covered
with skin. It had four strings but was mostly used,
he says, in China. The ruh qfed had a hemispherical
sound-chest with six double strings of silk and metal.
Many instruments with a hemispherical sound-chest
like this are to be found depicted in Persian art.
Bibliography: For a detailed bibl, including also
catalogues of collections of musical instruments, see
H.G. Farmer, EI[ art., and in particular, his own
A history of Arabian music to the XIHth century., London
1929; Historical facts for the Arabian musical influence,
London 1930; and An old Moorish lute tutor, London
1932. See also The New Grove dictionary of music and
musicians, London 1980, xi, art Lute', and KITHARA;
MUSIKi; TUNBUR.

(H.G.

FARMER)

2. Usage in the 20th c e n t u r y
Although less prized by the Turks and set aside
by the Persians, the cud has in the 20th century become
popular amongst the Arabs as an instrument of accompaniment.
At the end of the 19th century, despite the supremacy of singing over instrumental sound, a taste for instrumental recitals re-appeared. In the 20th century,
Egypt has produced Muhammad cAbd al-Wahhab and
Riyad Sunbatl. In Syria, Fand al-Atrash has stayed
within the Egyptian taste but c Umar Nakshbandf, using
an fud made by Antun Nahhat, has made use of Damascene themes in a talented fashion.
The great revival began in Istanbul towards the close
of the Ottoman empire. Two lute makers, the Greek
Manol (Adelfion Veniou) and the Armenian Onnik (Garipyan) made refined instruments with six courses,
adapted for musical shifts, vibrato, nuances of dynamics and playing with four fingers of the left hand.
The two finest interpreters have been Udi Hrant and
Yorgo Bacanos, followed by a host of excellent soloists.
Amongst these Istanbulis, §erif Muhyieddin Haydar
Hasjmi Targan, faithful to the Ottoman cause, left
Kemalist Turkey and settled in New York before
becoming director of the Institute of Music in Baghdad
from 1937 to 1948. Distinguished and reserved, he
trained several brilliant pupils who are to be grouped
together with the lute makers Usta cAlf and Muhammad Fadil as the "lutenist school of Baghdad". They
have included Salman Shukur and Ghanim Haddad,
faithful disciples, Mumr Bashlr, the sole one to achieve
a reputation in the West (d. 1997), and Djamll
Ghanim, a Yemeni with a voluptuous style, also now
dead. 'All Imam, Nasir Shamma and c Umar BashTr
are taking their places. But the most dazzling of all

was the Syrian Orthodox from Upper Mesopotamia,
Djamfl Bashir (d. 1977), who became the ideal interpreter of the anguish and poetry of the Trakf soul,
and will always remain "the immortal of the lute".
(J.-CL. CHABRIER)
3. Musical l a n g u a g e of the classical l u t e
[N.B. Abbreviations are indicated on the table
"Realisation": cent = °; Holderian comma = h. Measurements. All these have been made on a Manol cud
with strings of 585 mm and are related in the text
of the article to strings normalised at 600 mm, hence
an octave: 300 mm, a fifth: 200 mm, a fourth: 150
mm, and a major Pythagorean tone: 66.66 mm.]
I. Organology and tuning.
The classical lute is a short-necked instrument with
strings which are plucked. The bulging, half-pearshaped sound box is made from wooden ribs (up to
29). It is covered with a flat belly of wood pierced
with a rosette and often with two sound holes. The
neck comprises a flat, polished extension of the main
body for fingering. A peg board, at an obtuse angle
to the neck, holds ten to fourteen pegs. The strings
come from a holder attached to the belly (and sometimes from the body with a bridge) passing along the
belly and the finger-board to a nut situated at an
angle to the neck and the peg board. The vibrating
length of the open strings is about 600 mm (400 mm
along the belly and 200 mm along the fingeringboard). It allows one to play over a range of a fifth,
apart from shifts. The strings are placed in five courses
in groups of two. The classical mode of playing, in
retreat since the golden age, uses only two fingers of
the left hand without nuances and a stiff plectrum.
But the more refined cud$ which evolved at Baghdad
and Istanbul, with shorter open strings of 585 mm,
are meant for playing with four fingers on six courses,
with expressiveness, nuances of dynamics, vibrato and
shifting of the hand, and with a supple, eagle's feather
quill plectrum.
Tuning. Maintaining intervals of fourths between
the courses, tuning is elaborated around the courses
2, cashiran, 3, dugah, 4, nawa and 5, garddn (with the
Mediterranean equivalence Ial-re2-sol2-do3 when the
"key-tone" rdst is in doty. For tuning by perfect fourths,
the first course can be tuned in kardr-busalik (mi 1), a
sharp course 6 in d^awdb-cahdrgdh (fa3). But by tuning course 1 in yegdh (soil) one achieves the yekgdh, a
historical degree of course 1 with open string and the
basis of the "perfect system" of the ancients; and yegdh
(soil) is one octave lower than nawa (solty. The sonority of the lute is then improved. The refined cuds of
Istanbul and Baghdad adopt a succession of fourths
on the courses 2-5. In academic tuning, course 1 is
in yegdh and course 6, bass pitched, a fifth or a fourth
under course 1, hence in kardr-rdst (dol) or kardr-dugdh
(rel). But these schools adopt different "key-tone" rdsts,
either re2 in Turkey, fa2, or soft, in Trak and Iran; and
they place course 6 at the side of course 1 or course
5. There are thus open-string tunings like rel-lal-silmiZ-laZ-reS (§erif Muhiddin Haydar Ha§iml Tangan),
do2-rey-sol2-do3-fa3-fa\ (Mumr Bashir, Djamll Ghanim),
re2-mi2-la2-re3-sol3-soll (Djamll Bashlr), siQ (or dol)fall-sil-miZ-laZ-re'S (tuning used today in Turkey).
II. The standard of acoustic systems; the realisation of a
chromatic, Pythagorean scale on the strings. (See the table
"Realisation", Fig. 1, and the lower part of the main
table, Fig. 2, lower band "Scala" making explicit this
scale on the lute string.)
As a monochord, the cud has been the standard
for acoustic, scaling, modal and instrumental languages,
perpetuated within the Arabo-Islamic civilisation since
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REALISATION D'UME GAMME CHROHATIQUE PYTHAGORICIENNE SUR CORDE. J.C.C. Chabrier. 1 987
notes mm/600 rapport numSrique cents Holder code abr Norn de 1'intervalle
en do /corde diapaaon/seg. vibr 1200/0 53/oct JCC

do. 4}
do,+
ri§.6
do.3E
re.d
re-.t,
re.+
mi. 6
re\£
mi.d
mi.b
mi.+
fa.d
fa.tl
fa.+
sol6
fa I
sold
soil;
sol+
la. 6
soli
la.d
la. I*
la.+
la. 3si.6
la.I
si.d
si.t,
do.d
do.ti

a vide
8,07
30,47
38,13
59,39
66,66
73,8
93,75
100,56
119,46
125,92
131,9
143,9
150
156
172,85
178,6
194,5
200
205,4
220,3
225,4
239,5
244;4
249,1
257,8
262,5
267
279,6
284
295,9
300

1/1
531441/524288
256/243
2187/2048
65536/59049
9/8
4782969/4194304
32/27
19683/16384
8182/6561
81/64
43046721/33554432
2097152/1594323
4/3
177147/131072
1024/729
729/512
262144/177147
3/2
1594323/1048576
128/81
6561/4096
32768/19683
27/16
14348907/8388608
8388608/4782969
16/9
59049/32768
4096/2187
243/128
1048576/531441
2/1

0000
23,5
90,2
113,7
180,5
203,9
228
294,1
317,6
384,4
407,8
432
474
498
521 ,5
588,3
611,7
678,5
702
726
792,2
815,6
882,4
905,9
930
972
996,1
1019,6
1086,3
1109,8
1176,5
1200

00
1,04
4
5
8
9
10
13
14
17
16
19
21
22
23
26
27
30
31
32
35
36
39
40
41
43
44
45
48
49
52
53

O.A • • •u
0+A
+ Comma pythagoricien
1.B 2am Limma. Seconds mineure
Apotome'
2.C
3.D 2an Dilimma. Seconds neutre.3adim
4.E 2aM Ton ma j. Seconds majeure
4+E 2a+ Seconde majeure + comma
5.F 3am Tierce mineure
6.G 2aA Seconde augmentee
7.H 3an Tierce neutre.4a dim in use
8,1 3aM Tierce majeure. Diton
8+1 3a+ Tierce majeure + comma
9.J 4an Quarte neutre
10, K 4aJ Quarte juste
10+K 3aA Tierce augmentee. 4a + c
11. L Sad Quinte diminuee
12. M 4aA Quarte augmentee .Triton
13. N San Sixte diminuee. 5a neutre
14.0 SaJ Quinte juste
14+0 5a+ Quinte juste + comma
15. P 6am Sixte mineure
16. Q 5aA Quinte augmented
17. R 6an Septieme diminu6e.6a neutre
18.5 6aM Sixte majeure
18+S 6a+ Sixte majeure + comma
Septieme mineure - comma
19-T
19. T 7am Septieme mineure
20. U 6aA Sixte augmented
21. V 7an Octave diminuee. 7a neutre
22.X 7aM Septieme majeure
23. Y Ban Neuvieme diminuee. 8a neutre
24. Z 8aJ Octave juste

Fig. 1. Table ("Realisation") of the chromatic Pythagorean scale on the lute's strings.
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'Abbasid times. Most of the acoustic systems of this
culture were Pythagorean, despite the addition of new,
derived degrees. It is thus indispensable at the outset
to realise a chromatic Pythagorean scale with 31 marks
to the octave. This density will allow the generation
and analysis of complex expressions. (See the table
"Realisation", which also shows the abbreviations used
for the intervals).
The actualisation of this chromatic Pythagorean
scale on the lute's strings must take into account the
peculiarities of the scale of sounds of the civilisation
in question. One may note at the outset from the
bass to the treble, the arrangement of the seven "diatonic" degrees designated successively by their indication of "code JCC", by the interval formed with
the tonic "key-tone" rast (supposedly in do2) and by
their "oriental" name (of Persian origin, here "normalised"): O.A: tonic: rast do; 4.E: 2am: dugdh: re; 7.H:
San: segdh: mid; 10.K: 4aJ: cahdrgdh: fa; 14.0: 5aJ: nawd:
sol; 18.S: 6aM: husaym: la 21.V: 7an: awdj. (eve): sid;
24.Z: 8aJ: gardaniyya (karddn): do.
In order to pass from this "diatonic". scale to a
"chromatic" one with 24 degrees, each major tone
has to be marked out with the limma, apotome and
dilimma intervals. In order to arrive at 30 degrees,
one has to add the degrees a comma above the diatonic degrees. The 31st degree 19-T: minor seventh
less a comma: lo& is a peculiarity outside this scale.
(See the lower band of the main table (scald).)
It should be noted that the degrees of this Pythagorean scale are not acoustically equidistant. Inversely,
if one looks at the upper "teeth" of the scala band
designated "quart" and illustrating a scale of 24 quarter-tones, one can note the "acoustic equidistance" of
the intervals. One may also note the differences in
the pitches of the intervals between the Pythagorean
scale and that of quarter-tones, especially the pitches
of the neutral degrees segdh and awaj, respectively
7.H:3an: segdh:mid; and 21.V:7an: awdj.: sid. (See the
lower band of the main table (scald).)
III. Evolution of the acoustic systems on the fud.
(1) The system of Pythagoras in Islam (main table, register 1) (al-Kindl, Banu '1-Munadjdjim on the cud, alFarabr on the cang or harp, 8th-10th centuries).
This is a ditonic Pythagorean system defining the
following intervals: 2a m (limma), 2a M (tone), 3a m,
a 3a M (ditone), 4a J, 4a A (tritone), 5a J (for the
values, see the table "Realisation").
(2) The system of equidistant divisions on the string (main
table, upper register 2) (Mansur Zalzal, Baghdad, 8th
century).
This probably refers to intervals maintained in
autochthonous musical systems. Starting from the
Pythagorean degrees, Zalzal conceived intervals defined
by the equidistances on the strings, thus in the order
of elaboration (if the empty string sounds in do):
1. Equidistance between 2a M and 3a M: defines
the Persian 3a m (Persian medius finger) (mi.\>; 96.30
mm; 81/68; 303°; 13,4 h;)
2. Equidistance between nut and Persian 3a m:
defines the Persian 2a n (neighbour of the index finger) re.l 48.15 mm; 162/149; 145°; 6,4 h;)
3. Equidistance between Persian 3a m and 3a M:
defines the 3a n of Zalzal (medius finger of Zalzal)
(mzj, 111.11 mm; 27/22; 355°; 15,7 h;)
4. Equidistance between nut and 3a n of Zalzal:
defines the 2a n of Zalzal (neighbour of the index
finger) (re.}, 55.55 mm; 54/49; 168°; 7,4 h;)
(3) The para-Pythagorean system of al-Fdrdbl (main table,
upper register 3) (al-Farabi, 10th century)
Al-Farabf recommends the division of the fourth

UD

771

into 10 degrees which will serve to make up the
modes. He takes up all the intervals mentioned above
and concerns himself with the division of the tone:
1. The equidistance nut-2aM: Semitone: (re^\ 33,33
mm; 18/17; 98°; 4,33 h)
2. The equidistance nut-semitone: Quarter: (do^;
16.66 mm; 36/35; 49°; 2,17 h)
3. The equidistance semitone-tone: Three quarters:
(r& 50 mm; 12/11; 151°, 6,68 h)
(4) The para-Pythagorean system of Ibn Smd (main table
upper register 4) (Ibn Sfna, l l t h century).
By division and subtraction, he defines low neutral
intervals:
1. The equidistance 2a M—4a J: 3a n (/raj; 107,69
mm; 39/32; 343°; 15,17 h)
2. Subtraction of one major tone: 2a n: (re]] 46.15
mm; 13/12 139°; 6,15 h)
3. Subtraction of one maxim tone (8/7): 2a m (re%;
37.36 mm; 273/256; 112°; 5 h)
(5) The para-harmonic system of al-Farabi (main table,
upper register 5)
This system concerning the rabdba figures for comparative purposes (p.m.)
(6), (7) Pythagoro-commatic systems (main table, upper
registers 6,7)
(al-Farabi on the tumbur; San" al-Dm, 13th century
on the cud)
Starting from Zalzal's system, scholars were preoccupied with the placing needed to give to the neutral intervals (2a n and 3a n). The first of these two
scholars, then the second, aimed at "ennobling" these
neutral degrees by giving them Pythagorean definitions (3 a diminished and 4a diminished).
1. Starting from the 5a diminished (solE; 172.85
mm; 1024/729; 588°3; 26 h). Subtraction of a major
tone, giving: (neutral third): 4a diminished: (mid', 119.46
mm; 8192/6561; 384°4; 17 h)
2. Starting from the 4a diminished (mid; 119.46
mm; 8192/6561; 384°4; 17 h). Subtraction of a major
tone, giving; (neutral second): 3a diminished: (red; 59.39
mm; 65536/59049; 180°5; 8 h-)
Separated from the consecutive treble-pitched intervals by a Pythagorean comma, these neutral marks
are very close to two intervals of the harmonic system, respectively the 3a Major (120 mm; 5/4; 386°3;
17 h) and the harmonic "minor tone" (60 mm; 10/9;
182°4; 8 h+).
Nevertheless, these Pythagoro-commatic systems,
dividing the tone into two limmas and a comma, or
three intervals to a major tone, involve only 17 degrees
to the octave.
(8) Pythagoro-commatic systems with 24 or 31 degrees
(main table, upper register 8) (Turkey, the Baghdad
lutenists, Middle Eastern churches, Aleppo, etc.)
By adding to the three degrees marking out the tone,
the Pythagorean comma (8.07 mm; 531441/524288;
23°5; 1,04 h), the apotome (38.13 mm; 2187/2048;
113°7; 5 h) and the 7a minor less a comma (257.8 mm;
8388608/4782969; 972°; 43 h), one can define systems
with 24 or 31 degrees.
(9), (10) Division of the octave into 24 quartertones (17
to 24 degrees) (main table, upper registers 9, 10) (La
Borde, 18th century, Mushaka, Ellis, 19th century,
1932 Cairo Congress).
This does not involve an acoustic system, but an
equal temperament with 24 intervals to the octave,
dividing the major tone into four quartertones theoretically equal. The neutral degrees are respectively
worth, the 2a n: 3 quarters and the 3a n: 7 quarters,
the 4aJ: 10 quarters, the 5aJ: 14 quarters. The equalising of the intervals makes the system transposable.

Djamfl Bashlr on the lute. Photo Jean-Claude Chabrier.
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One can equally reduce it to a system of 17 degrees
by suppressing the degrees situated a quartertone above
the diatonic marks. Such a system with 17 degrees
is found on popular instruments (buzuk, tanbura), in
Iran, etc.
IV. The cud as bearer of a scaling system. The theoretical, basic scale of virtually available sounds or degrees: "ton
system".
(1) Evolution of the scaling terminology.
As the bearer and the standard of successive acoustic
systems, the cud is also the bearer of the scaling system (theoretical, basic scale of virtually available sounds
or degrees: "ton system") whose intervals are defined
by the acoustic system adopted.
At the outset, with the simple Pythagorean system
(main table, upper register 1), the intervals and the
genres were defined by the theory of "fingering
degrees" (asdbic): open string (mutlak); index finger (sabbdba] for the 2a; medius finger (wustd) for the 3a m
or 3a n; ring finger (binsir) for the 3a M; and little
finger (khinsir) for the fourths. In practice, the first
position of the lutenists gives a tighter form of play
with index finger = 2a m; medius finger = 2a M;
ring finger = 3a m; and little finger = 3a M.
With the proliferation of degrees, scholars have designated the degrees by the letters of the alphabet.
Then the Persian term gdh ("position") appeared, preceded by a number (yek, do, se, cahdr, shesh, haft) for
defining the diatonic heptatonic system starting from
the bass, open string yek-gdh (first position).
Finally, there is formed, as with the Greeks, a "perfect system" of two octaves with 48 names of degrees,
varying little from one country to another. In the
midst of names of diatonic degrees are inserted names
of intermediate degrees which may be preceded by
the suffixs mm denoting the bass intermediate degree
and tik/dik denoting the treble intermediate degree.
Thus one has the succession from bass to treble
rdst/mm-zirgula/ zirgula/tik-zirgula/ dugdh . . .
The homophones of the octave are denoted by the
prefixes kardr/kaba "homophone of the lower octave"
and djawdb/cevap "homophone of the upper octave"
(e.g. kardr/rdst or d^awdb-awd}).
Clearly, there exist differences of terminology, not
only from one country to another but also between
the Arabic forms and the Turkish forms. In the Arabic
manuals, the succession is as follows: nim-faajamc
ushayrdn/cadjam-cusjiayrdn
nim-kurdi/kurdi... In
the Turkish manuals, this becomes for the same degrees
acem-a§iran/' dik-acem-asiran
kurdi/dik-kiirdi.
The Persian terms cahdrgdh and gardaniyya become
in Turkish carigah and gerdaniye and in Arabic djahdrkdh
and karddn or kurddn.
(2) Codification of the 24 intervals of the octave. "JCC
code".
The "perfect system" of two octaves thus gives a
name to each "fingering degree". To make this scale
more adaptable to the various acoustic systems or
pitches of playing, the author has elaborated a "JCC
code" denoting the 24 degrees of the octave by a
number (from 0 to 24) and a letter (from A to Z
omitting W). The median octave of the "perfect system" is thus denoted a "O.A" rdst to "24.Z" garddn.
This also allows one to note the equivalence with the
quartertones or rapidly to designate the tuning with
open strings of a lute (example in the table A-O-SE-O-A) or briefly to denote the degrees of a musical
mode (example in the lower part of the table A-EH-K-O-S-V-Z, these seven diatonic degrees denoting
the Rast mode independently of the system's pitch).
It can further be utilised for the intervals of a sys-

UD
tem of 17 degrees (main table, register 10: A-C-D-EG-H-I-K-M-N-O-Q-R-S-U-V-X).
Hence, with the "JCC code", the 24 degrees of
the median octave with equivalences for a key-tone
rast in do, are as follows: O.A: RAST (do)', l.B: nimzirgula: 2.C: zirgula; 3.D: tik-vrgula; 4.E: DUGAH (re);
5.F: (mm) kurdi; 6.G: (dik) kurdi; 7.H: SEGAH (mid);
8.1 busalik; 9.J: tik-busalik; 10.K:
CAHARGAH/
DJAHARKAH (fa); ll.L: mm-hifidz; 12.M: hifid?, 13.N:
tik-hididz; 14.O: NAWA (sol); 15.P: nim-hisdr; 16.Q:
hisar; 17.R: tik-hisar; 18.S: HUSATNI (la); 19.T: (mm)
'adiam-husayni; 20.U: (dik) ca^am-husaym; 21.V: AWQ2
(sid); 22.X: (mm) nihuft; 23.Y: (dik) nihuft; 24.Z: GARDANirTA/KARDAJV (do). N.B. One also finds 22.X:
(mm) mdhur; 23.Y: (dik) mdhur; and other terms.
(3) Fingerboard with representation of the degrees by linear
segments.
In order to safeguard the invariability of the terminology and the variability of the pitch of the degrees
as functions of the acoustic systems, representation by
fixed points has to be abandoned and replaced by a
fingering-system for the cud of linear segments of about
two Holderian commas length, i.e. almost a quartertone. The invariable name of the variable degree is
written on the linear segment. Then one sees that
degrees of the different acoustic systems converge on
this linear segment. This can be verified at the level
of the neutral diatonic degrees like segdh. In the
Pythagorean system, segdh is played with the ratio
8192/6561, i.e. at 17 Holderian commas, at the end
of the "segdh" segment. In quartertones, or in the
"Zalzalian" system, it is played with the ratio 27/22,
i.e. 15,7 Holderian commas, at the beginning of the
"segdh" segment. One may note this flexibility in the
invariability at the level of the awaj and all the other
intermediate degrees (cf. fingering, and the band
"''scald'}.
V. The cud as bearer of the modal and instrumental languages.
The elaboration of the heptatonic musical modes
is achieved, once the acoustic system has been defined,
by the deduction or the selection of seven degrees on
the basic theoretical scale of virtually available sounds.
In effect, the majority of the modes within this civilisation are heptatonic.
Already, on the occasion of the evocation of the
Pythogorean chromatic scale, a mode was formed on
the lute's string. The succession O.A: rdst; 4.E: dugdh;
7.H: segdh; 10.K: cahdrgdh; 14.0: nawd; 18.S: husaym;
21.V: awdi; 24.Z: gardaniyya. . . . forms, with its finalis
rdst, the Rdst mode, an academic mode which uses
the "diatonic" degrees of the "scale" and is characterised by its neutral 3a (segdh) and by its neutral 7a
(awdj).
But here the cud has been used as a monochord.
In reality, the succession of courses of strings by fourths
and the internal structure of the modes come in. The
Rdst mode is made up of a Rdst pentachord in rast
and a Rdst tetrachord in nawd. It will then be necessary to give value to the nawd "pivot" by inserting
it on an open course. Finally, this Rdst mode may
be played on four courses. The finalis rdst has its
place on the lute's scale on the course "2" 'ashirdn.
The dugdh, segdh and cahdrgdh degrees are on the
course "3" dugdh. The nawd, husaym and awdj. degrees
are on the course "4" nawd. Finally, the octave of
the finalis gardaniyya is on the course "5" of the same
name. Inserted in this way, the Rdst mode expresses
the modal language of the cud and every transposition
on the lute's scale will change its sound characteristics.
This is the reason why the transposition of a mode
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Haydar Hasjini Targan; Suleymaniye Library (vargives it a new name, because this transposition disious relics and 4 cuds of §erif Muhiddin)—mss. 1041
places the degrees played on open strings and thereby
(ms. of his cud method), 1042 (original ms. of all
changes the sonority of the modal scale. Thus a prehis compositions), 1043 (collection of notes and exercise modal scale including two augmented seconds
cises); brochure §erif Muhiddin Targan, publ. by the
takes on a name which is different according to its
Library.
(J.-CL. CHABRIER)
insertion: shadd-'araban inyegdh, suzdil in cashirdn, hidj.dz~
AL-CUDAYD, a small s e t t l e m e n t on the Khawr
kdr in rdst and shendz in dugdh.
al-cUdayd, a creek on the southeastern coast of the
On the other hand, if the transpositions safeguards
Katar [q.v.] peninsula on the southern Gulf shores
the placing of the pivots on the open strings, it respects
(iat.' 24° 33' N., long. 51° 30' E.). It lies in the area
the internal sonority of the mode. This is the case
of the undefined frontier between Katar and Abu
with the transposition of modes of the Baydti and
Zaby [q.v.], one of the constituent shaykhdoms of the
Kurdl family, or the Ldmi mode, between the 'ashirdn,
United Arab Emirates [see AL-IMARAT AL-CARABIYYA
dugdh and nawd open courses, because it is a quesAL-MUTTAHIDA, in Suppl.].
tion of transpositions of a fourth by transferring the
Bibliography: See those to ABU ZABY and KATAR.
intervals of one course's group to the adjacent course. !
(ED.)
The cud is thus the generator of a modal and an
UDAYPUR, UDAIPUR, the usual more recent name
instrumental language. Because of this, the omission
for the region in s o u t h w e s t e r n R a d j a s t h a n
by the 1932 Congress in Cairo of any reference to
k n o w n in Islamic Indian times as Mewaf,
the cud language is an irreparable loss [see MAKAM].
and the name also of its main town, actually founded
Bibliography: (in addition to that of 1. above):
in 966/1599. For this Radjput state, which strenuRauf Yekta Bey, La musique turque, in A. Lavignac
ously opposed the Muslims from the 8th/14th cenand L. de la Laurencie (eds.), Encyclopedic de la
tury onwards until its conquest by the Mughal Akbar
musique et dictionnaire du conservatoire, Pt. I, Histoire de
in the later 10th/16th century, see MEWAR. The subla musique, v, Paris 1922, 2845-3064; R. d'Erlanger,
sequent Native State of Udaypur in British India
La musi-que arabe, 6 vols. Paris 1930-59; Suphi Ezgi,
became part of the first Rajasthan Union in April
Turk musikisi. Nazariyeti, 5 vols. Istanbul 1935-53;
1948, and is now a District of the Rajasthan State
Hiiseyin Sadettin Arel, Tiirk musikisi nazariyati derof the Indian Union.
slen, Istanbul 1949, repr. 1964, 1968; Djamfl Bashir,
Bibliography: See that to MEWAR, and also
al-cUd wa-tankat tadrisihi/ Ud, ways and methods of teachImperial gazetteer of India2, xxiv, 85-105.
(£D.)
ing, and Iraqi folk songs, Baghdad 1962; Mutlu Torum,
UDFU [see ADFU].
Ud dersleri, Istanbul 1976;J.C.C. Chabrier, Un mouUDGIR, a small town in South India (Iat.
vement de rehabilitation de la musique arabe et du luth
18° 26' N., long. 77° 11' E.), in British Indian times
oriental. L'Ecole de Bagdad de Cherif Muhieddin a Munir
the chef-lieu of a taluk in the Bldar District of HayBachir, doctoral diss. 2 vols. Paris, Sorbonne, 1976,
unpubl.; idem, The Arab-Iranian-Turkish musical landarabad State [</.#.], now coming within the Maharashtra State of the Indian Union. It has a fort dating
guage/Language musical du monde arabo-irano-turc, Paris
back to the end of the 9th/15th century. It was part
1984; idem, Elements d'une approche comparative des
of the lands of the Band Shahs of Bldar [</.ro.], and
echelles theoriques arabo-irano-turques, in Revue de Musicthen of their successors the cAdil Shahs of Bidjapur
ologie, lxxi/1-2 (1985); idem, ^vukoryad uda v aspekte
arabo-irano-t'uretskikh svyazei, in Traditsii muzlkalnikh
[q.vv.] until it was besieged by Shah Djahan's army
kul'tur, Moscow 1987, 117-23; idem, Analyse d'une
in 1044/1635 and then incorporated into the Mughal
improvisation en mode Farahfazd (Reveries sur le maqdm
empire. Its chief fame stems from the fiercely-fought
Farahfazd), in B. Lortat-Jacob (ed.), L'improvisation
battle for Udglr when the Marathas [q.v.] defeated
dans les musqiues de tradition orale, Paris 1987; idem,
the Nizam Salabat Djang of Haydarabad in 1173/
Analyse modale du mode/maqdm iraqien Ldmi tel qu}il est
1760, causing the (temporary, as it proved) loss of
joue en LA/A par Djamil Bachir sur son luth-cud, in
the northern and western parts of Haydarabad to the
G. Giurati (ed.), Ethnomusicologia, ii, Suena 1993;
Marathas.
HabTb Zahir al-cAbbas, al-Shanf Muhyi al-Dm waBibliography: Imperial gazetteer of India2, xxiv, 110taldmidhatuhu 1415-1994, Baghdad n.d.; Chabrier,
11; R.C. Majumdar (ed.), The history and culture of
§enf Muhiddin Haydar Hdsimi Targan, luthiste et comthe Indian people, viii, The Maratha supremacy, Bombay
positeur ottoman, in D. Panzac (ed.), Histoire economique
1977, 183.
(C.E. BOSWORTH)
(
et sociale de I'Empire ottoman et de la Turquie, Paris
UDHRA, BANU, a nomadic Arabian tribe of the
1995; idem, Analyses de musiques traditionelles, 2 vols.,
Kuda'a [q.v.] federation. Its pedigree is: cUdhra b.
i, Identification de systemes acoustiques, scalaires, modaux
Sacd Hudhaym b. Zayd b. Layth b. Sud b. Aslum
et instrumentaux, ii, Representation morpho-melodique, strucb. al-Haf b. Kudaca. The c Udhra were the central
turo-modale et du langage instrumental, diss. Parisgroup among the descendants of Sacd Hudhaym, and
Sorbonne 1996; idem, art. Musical science, in R.
they incorporated several brother-clans such as the
Rashed and R. Morelon (eds.), Encyclopaedia of the
Harith b. Sacd Hudhaym and Salaman b. Sacd
history of Arabic music, i, Mathematics and the physical
Hudhaym. These cUdhra are not to be confused with
sciences, London and New York 1996, 581-613; idem,
the c Udhra of the Kalb b. Wabara [q.v.], i.e. cUdhra
art. Science rnusicale, in Fr. version of above, Paris
b. Zayd Allat b. Rufayda b. Thawr b. Kalb. One of
1997, ii, 231-62; Cinucen Tannkorur, ud melodu,
the latter 'Udhra was the famous genealogist, Ibn alunpubl. See also MAKAM.
Kalbl [see AL-KALBI, II], who described his tribe at
Documentation and collections. In Baghdad (since
length in his Nasab Macadd wa 'l-Taman al-kabir (ed.
1960): Academy of Fine Arts (cud of Sharif Muhyf
Hasan, Beirut 1408/1988, ii, 558-635).
al-Dm); Institute of Melodic Studies; Institute of
The cUdhra were known for their passionate love
Music and Dance; House of the TrakT Makdm;
and tender-heartedness. cUdhrite love (hubb cudhn [see
C
Private archives of Djamfl Bashlr. In Damascus
UDHRI]), resembling Platonic love, was called after
(since 1960): Private archives of c Umar Nakshbandl.
them. The famous Djamll (d. 82/701 [q.v.]) and his
In Ankara (since 1957): Devlet Konservatuan. Istanfemale friend Buthayna belonged to a subdivision of
bul (since 1956): Private archives of §erif Muhiddin
the cUdhra called Hunn b. RabTca. The Hunn and
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their brothers, the Rizah b. Rabi c a, were in the early
Islamic period the two most important tribal groups
among the cUdhra (kabilatd cUdhra).
On the eve of Islam, the 'Udhra may have been
penetrated by Christianity, but there is clear evidence
of idol worship among them. Some c Udhrfs worshipped an idol called Shams (al-Yackubf, Ta'nkh, i,
296), and an idol called al-Humam (Yakut, s.v.) figures in the story about the conversion to Islam of
Ziml b. cAmr al-cUdhri. It belonged to Ziml's group,
the Hind b. Haram b. Dinna b. cAbd b. Kablr b.
c
Udhra, and had a custodian (sddin). Interestingly, the
descendants of Dinna, who also included the abovementioned Hunn and Rabf'a, were originally of the
Bakr b. Wa'il [q.v] and were later incorporated into
the 'Udhra, claiming that Dinna was 'Udhra's greatgrandson.
The 'Udhra lived in the area of Ashraf/Masharif
al-Sham. In particular, they were linked with the Wad!
'1-Kura [q.v.], where they had before Islam an alliance
with the Jewish agriculturalists. It assured the c Udhra
of an annual share in the crops in return for protection from attacks by other Bedouin (al-Bakrf,
Mu'diam ma }stac^am, ed. al-Sakka, Cairo 1364/1945
ff., i, 43-4), especially of the Kuda'a federation. Their
association with the Wadf '1-Kura continued in the
Islamic period, and many of those known by the relative adjective al-Wadiyy11 were no doubt 'Udhrfs.
Some 'Udhn groups emigrated to Syria, probably
already before Islam, while other groups emigrated to
Egypt and al-Andalus.
Some claimed that the mother of the Aws and
Khazradj was Kayla bt. Kahil b. 'Udhra, which may
point to a pre-Islamic link between the 'Udhra and
the inhabitants of Yathrib. But far more is known
about 'Udhra's links with the Kuraysh. The main
theme in this regard is Rizah b. Rabi'a's reported
help to Kusayy [q.v.] b. Kilab in his takeover of the
Ka'ba and Mecca. It was said that Rizah's father
Rablca, while on pilgrimage to Mecca, married the
widow of Kilab b. Murra. He returned home with
his wife and her little son Kusayy, while her other
son Zuhra remained in Mecca. Kusayy later returned
to Mecca (sometime in the first half of the 6th century) and fought against the Khuza'a [q.v.], the lords
of the Kacba and Mecca, who were assisted by their
Kinanf allies. He received aid from his half-brother
Rizah b. Rabf c a, who had become the leader and
commander of the Kuda'a. (Rizah later pursued an
aggressive policy against several brother-clans of the
Kuda'a, forcing them out of Kuda'a's territory and
genealogical bond.) 'Udhra's delegation to the Prophet
is supposed to have mentioned that they were Kusayy's
maternal uncles and that they had expelled from
Mecca the Khuza'a and the Bakr b. cAbd Manat b.
Kinana.
The relations between some 'Udhrfs (of the Kahil
b. 'Udhra branch) and the Banu Zuhra b. Kilab of
the Kuraysh were particularly close. A family link was
already established in the lifetime of Zuhra, Kusayy's
brother; the above-mentioned Rizah was a half-brother
not only of Kusayy, but also of Zuhra. Many years
later, Khalid b. 'Urfuta b. Su'ayr al-'Udhrf (d. 61/681)
came to Mecca as a young boy and became an ally
(halif) of the Zuhra. In another report, it was already
his grandfather Su'ayr who came to Mecca and formed
an alliance with the Makhzum [q.v.], which he later
abandoned for an alliance with the Banu 'Abd Manaf
b. Zuhra. Khalid accompanied Sa'd b. Abf Wakkas
[q.v.] al-Zuhrf during the conquest of 'Irak and the
latter made him his deputy in Kufa. Moreover, there
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are reports (which cannot be verified) claiming that
Sacd was himself of 'Udhrf origin. In his Kitdb alMathdlib Ibn al-Kalbf quotes unidentified descendants
of Khalid who asserted that Khalid and Sa'd's father,
Abu Wakkas/Malik, who were both 'Udhrfs, came to
Mecca, and the latter made an alliance with the
Zuhra, adopting their genealogy. Ibn al-Kalbf also quotes
from an anonymous Zuhrf source an alleged bitter
exchange between the caliph 'Uthman b. 'Affan and
Sacd's nephew, Hashim b. cUtba b. Abl Wakkas, in
which the former is supposed to have said that he
recognised in the latter the peculiar heavy walk of the
'Udhra (inkhizdl bam cUdhrd). Some Shf'fs took this
even further, claiming that Sacd was an illegal son of
an 'Udhrf man.
Also, Khalid b. 'Urfuta's cousin (or more remote
relative), 'Abd Allah b. Tha'laba b. Su'ayr (d. 87/706
or 89/708), was an ally of the Zuhra and a son of
a Zuhn mother. cAbd Allah was an expert on genealogy—not of the 'Udhra, but of the Zuhra. Ibn Shihab
al-Zuhrf [q.v.], according to his own testimony, studied
from him the genealogy of the Zuhra. It is worthy
of note that al-Zuhrf owned an estate in the Shaghb
and Bada area (north-west of the Wad! '1-Kura) which
was inhabited by the 'Udhra (M. Lecker, Biographical
notes on Ibn Shihab al-^uhn, in JSS, xli [1996], 21-63,
at 54, 59).
The 'Udhra tenaciously kept to the memory of
their contacts with the Prophet. Typically, both reports
on 'Udhra's delegation to the Prophet in Ibn Sa'd's
Tabakdt are family reports by 'Udhrf informants. One
of them quotes "the book of his ancestors" (kitdb dbd'i);
the other is the grandson of the above-mentioned
Ziml b. cAmr [see SIFF!N, at Vol. IX, 554b]. Two 'Udhrfs
are said to have received grants from the Prophet.
Djamfl b. Ridam received a waterplace called al-Ramd
or al-Ramda*. Djamra b. al-Nu'man, the sayyid of the
'Udhra (more precisely, of the Banu Kahil b. 'Udhra)
was the first to bring the Prophet the sadaka of the
'Udhra. Furthermore, he was the first Hidjazf leader
to bring the Prophet the sadaka of his people. The
Prophet assigned Djamra in the Wadf '1-Kura "the
extent of his horse's run and a single shot of his whip".
Before being incorporated in specialised monographs
during the 2nd/8th century, the knowledge about
tribal genealogy and history was preserved by tribal
experts. An early authority on 'Udhra's genealogy was
al-Nakhkhar b. Aws b. Ubayr al-cUdhn, a contemporary of Mu'awiya I [q.v.]. (In fact, he belonged to
'Udhra's brothers, the Harith b. Sacd Hudhaym.)
'Udhra's role in the administration of the early
Islamic state was humble. Ziml b. cAmr was in command of Mucawiya Fs shurta [q.v.] and later he was
in charge of Yazid I b. Mu'awiya's [q.v.] khdtam [see
KHATAM, at Vol. IV, 1105]. cUmar II seems to have
favoured the cUdhra: his governor in Damascus was
c
Uthman b. Sacd (or SacTd) al-cUdhn and his kadi
there was cAbd al-Rahman b. al-Khashkhash al-cUdhrf.
Bibliography (in addition to references given in
the article): Caskel-Strenziok, Gamharat an-nasab,
Leiden 1966, ii, 91-3, 565-6; Ibn al-Kalbi, Masab
Ma'add wa 'l-Taman al-kabir, ii, 715-20; Ibn Hazm
al-Andalusi, D}amharat ansdb al-carab, ed. Harun,
Cairo 1382/1962, 315, 447-50; Yakut, al-Muktadab
min kitdb dj.amharat al-nasab, ed. Hasan, Beirut 1987,
344-6. For the 'Udhn Companions, see the relevant entries in the Companion dictionaries; for the
places associated with the 'Udhra, see Yakut, index,
252.
_
(M. LECKER)
'UDHRI, nisba of the Arabian tribe c U d h r a
[q.v] inhabiting the northern part of al-Hidjaz [q.v.]
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in the region of Wadi '1-Kura. In the Umayyad period
an elegiac a m a t o r y g e n r e emerged among poets
of the tribe, who expressed passionate desire for an
unattainable beloved, chastity and faithfulness until
death. c Udhn love (al-hubb al-cudhn] is a favourite
theme in classical Arabic poetry and prose, and influenced Islamic philosophy and mysticism. The "BenouAzra", who, "when loving, die", became known in
European literature through Stendhal's treatise De
I'amour (1822) and inspired the Romantics, e.g. Heine's
poem Der Asm, set to music by Carl Lowe.
The cudhn phenomenon, which has been associated
and even identified with "platonic" or "courtly" love,
presents several problems, both from a literary and a
philosophical aspect. In the early 'Abbasid period
c
Udhrf poets and their beloved were transformed into
heroes of romantic stories, and their concept of love
was imbued with a "courtly" flavour and projected
back into an idealised Bedouin past. As a consequence,
the biographies of poets reckoned among the cUdhr!s
are embellished with legendary details, and their poetry
contains spurious verses or must be regarded in its
entirety of 'Abbasid origin. It further appears that
traditions about c Udhn lovers reported in treatises
on profane love reflect intellectual trends of later
periods. As a first step to clarify these complicated
issues, it is essential to distinguish between al-hubb
al-'udhn as an authentic manifestation of Umayyad
Bedouin society and its subsequent transformations in
the urban centres of mediaeval Islam.
1. 'Udhri p o e t r y in the U m a y y a d p e r i o d
Two poets of the Banu c Udhra are commonly
regarded as representing the new ideal of love, c Urwa
b. Hizam (d. ca. 29/650 [y.y.]), of whom only a few
verses are preserved, and Djamil b. Macmar (d. 82/701
[</.<y.]), whose diwdn, although not without interpolations, constitutes the main basis for studying the cudhn
ghazal [g.v.]. His life and his unfulfilled love for
Buthayna, a woman of his tribe, are comparatively
well documented (cf. F. Gabrieli, Gamil al-cUdri. Studio
critico e raccolta dei frammenti, in RSO, xvii [1937] 40-71,
132-72). Poets of other tribes reckoned among the
c
Udhrites are Kuthayyir b. cAbd al-Rahman (d. 105/
723 [q.v.]), Djamfl's rdwl; Kays b. Dharfh (d. 68/687
[</.y.]), whose historicity is not undisputed, however;
and Kays b. al-Mulawwah, called Madjnun [see
MADJNUN LAYLA], a fictional character, whose fame as
a lover is unsurpassed in Islamic literatures (cf. A.E.
Khayrallah, Love, madness and poetry. An interpretation of
the Magnun legend, Beirut 1980).
The cudhrl ghazal continues the tradition of the preIslamic naslb [q.v.] in its melancholy mood and strong
emotional appeal and prepares the way for the
c
Abbasid "courtly" ghazal, in that it manifests an
absorbing passion for a unique beloved. Its Bedouin
origin is evidenced by conventional motifs and techniques of composition, and by a preference for traditional metres, in contrast to the urban ghazal of
c
Umar b. Abl Rabf'a [q.v.] and his school. In spite
of these differences, the two variants of Umayyad
ghazal poetry hardly developed independently, as suggested by R. Blachere (HLA, 711). The main traits
of <udhn poetry may be sketched as follows: whereas
the poet of the ^dhiliyya [q.v.] abandons a futile loveaffair of the past, the cudhn poet perseveres in the
face of hopelessness and despair. His love is preordained by fate and transcends death. Djamll wants
to die when Buthayna dies (Diwdn, ed. Kh. Nassar,
2
Cairo 1967, 51), and he assures her that his "soul bird"
(sada) will follow her "soul bird" among the graves
(op. cit., 109). The platonic concept of a spiritual union

|

j

j
I
j

!

!
j

j
j

775

before creation (op. cit., 77) is hardly compatible with
this and other Bedouin elements of his diwdn. The
c
udhn beloved is adored and her beauty praised, but
she still seems the poet's equal, in contrast to the
superiority, despotism and hypostasation of the lady
in the cAbbasid "courtly" ghazal. Religious allusions
are frequent, e.g. Djamll's statement that every lover
"killed" is a "martyr" (op. cit., 64), which may have
inspired the famous apocryphal hadith of the Prophet
first quoted by Ibn Dawud (d. 297/910 [q.v.]) in his
Kitdb al-Zahra (ed. A.R. Nykl, Chicago 1932, 66): He
who loves, chaste and discrete, and dies, is a martyr (man
c
ashika fa-cqffa fa-katamahu fa-mdta fa-huwa shahid). For
further references cf. S. Leder, Ibn al-Gauzi und seine
Kompilation wider die Leidenschaft, Beirut 1984, 270 ff.
'Udhrl lovers are chaste, i.e. they refrain from illicit
love. Renouncement of physical union, as it would
destroy true love, a notion later attributed to the
c
Udhns, is not supported by Umayyad verses. In
view of the evidence, we are forced to conclude that
c
udhn love in the 7th century is neither "platonic" nor
"courtly" not even sentimental. "I wish we could live
together," says Djamil, "and when we die, my grave
would be beside her grave among the dead" (op. cit.
51). Nothing could be more human, straightforward
and sincere.
Several theories have been advanced to explain alhubb al-cudhn within the context of Umayyad society.
Taha Husayn stressed the contrast between Bedouin
and urban conditions (Hadith al-arbicd}, 12Cairo 1972,
i, 187 ff., ii, 18), whereas A.Kh. Kinany associates alhubb al-cudhri with Islamic monotheism, eschatology
and ethics (The development of Gazal in Arabic literature,
Damascus 1951, 260 ff.). T.L. Djedidi also relates
monotheism and dame unique, but places more emphasis on socio-economic factors. He views the Banu
c
Udhra as impoverished semi-nomads, deprived of
participation in the affluence of the pilgrim towns,
and suggests a "homologie" between economic privation
and loss and frustration on the sexual plane (La poesie
amoureuse des Arabes. Le cas des 'Udrites, Algiers 1974).
It is evident that the 'Udhrfs must be correlated with
social and economic tensions at a time of instability,
when traditional norms and attitudes had to be
replaced by a different system of values. c Udhrf love,
which sets an individual relationship above the
demands of the clan, is anti-social and ultimately selfdestructive. Thus it seems to be a phenomenon analogous to the revolt of the Kharidjites [q.v.], who, like
the c Udhrfs, are preoccupied with death in their
verses, and advocate a new social order, in accordance with the teaching of Islam.
2. Al-hubb al-cudhri in l a t e r p o e t r y and
prose
Stories about cudhn poets and their beloved, e.g.
c
Urwa and c Afra J , Djamfl and Buthayna, Kuthayyir
and cAzza, Kays and Lubna, Madjnun and Layla,
probably circulated from the end of the 7th century
and were collected by scholars of the early 'Abbasid
period (cf. Blachere, HLA, 760-3). They must have
developed into a literary topos at an early date, since
most of them follow a common pattern: the poet and
his beloved grow up together, fall in love and seek
marriage. This is denied them, however, or it is
promised and the promise is broken, the .woman being
married to a richer man. The lovers remain faithful
and even meet, preserving the rules of chastity and
propriety, and eventually die of sorrow. According to
a variant, the lovers marry, but the woman remains
barren, and her husband is forced by his family to
divorce her (Kays and Lubna). Legends about lovers
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from the ^ahiliyya were added, e.g. the two Murakkish
[q.v], and with the growing popularity of the genre,
collections of stories about unhappy lovers from all
layers of society were offered to the public, e.g. the
Masdri' al-'ushshak by al-Sarradj (2 vols., Beirut
1378/1958).
c
Udhrf love is commonly identified with cishk (passion), a term first defined by al-Djahiz (d. 255/869
[q.v.]) in his Risdlat al-Kiydn (The Epistle on singing-girls
of Jdhig, ed. with tr. and comm. by A.F.L. Beeston,
Warminster 1980, 15). Its transformations in cAbbasid
literature reveal two different strands, although they cannot perhaps be clearly separated. One line of development is apparent in the legend of Madjnun and the
poetry attributed to him, as also in certain poems by
al-cAbbas b. al-Ahnaf (d. between 188/803 and 195/
810 [</.#.]), the most "courtly" of 'Abbasid poets, who
sees himself in the cudhn tradition (cf. S. Enderwitz,
Lie be als Beruf. Al-cAbbds ibn al-Ahnaf und das Gazal,
Beirut 1995, 23, 188). It is also manifest in the verses
of al-Halladj (d. 309/922 [q.v.]), and other Sufrs, and
figures prominently in later Islamic mysticism. The
main characteristics of this strand are introspectiveness and total absorption in the object of love. The
lover turns away from reality towards an idealised
form of his imagination, which occupies his mind to
such an extent that even the presence of his real
beloved cannot gain his attention. He prefers death
to fulfillment (cf. Leder, op. cit., 280). The intimate
relation of love and death, a further element of this
strand, appears to be a genuine continuation of the
original concept.
In the second, more realistic strand, cudhn love is
not so much an emotion or state of mind, but a code
of behaviour among lovers. It can be associated with
the literary and social ideal of zarif [q.v.] (refinement),
described in detail by al-Washsha3 (d. 325/936 [q.v.])
in his Kitdb al-Muwashshd (ed. R.E. Briinnow, Leiden
1886, German tr. D. Bellmann, Das Buch des buntbestickten Kleides, Leipzig and Weimar 1984). There are
further numerous stories about men or women of
the Banu cUdhra, often anonymous, which fit in this
concept. The gist of these traditions seems to be
that lovers "among Bedouin" are allowed to mix
freely, to converse and even to exchange caresses,
provided they refrain from sexual intercourse, as it
would destroy passion and desire. The idea is already
expressed by al-Djahiz (op. cit., 4) and amply documented in later treatises on love and women, as the
Dhamm al-hawd (Cairo 1381/1962; cf. Leder, op. at.,
258 if.) of Ibn al-QjawzI (d. 597/1201 [q.v.]) and the
Ahhbdr al-nisd3 (Cairo 1319, 39, German tr. Bellmann,
Uber die Frauen, Munich 1986, 62) of Ibn Kayyim alDjawziyya (d. 751/1350 [q.v.]).
However variegated the transformations of al-hubb
al-cudhn in later periods have been, it is always identified with Bedouin as contrasted to urban love. Initially,
this may have been a tendency to idealise the Arabic
past, connected with the Shucubiyya movement [q.v.],
but there must be more to it than that. For cudhn traditions not only exemplify high moral standards, they
also manifest the longing for a kind of society where
the segregation of the sexes is not strictly observed.
Bibliography (in addition to references in the
article): J.-C1. Vadet, L'Esprit courtois en Orient dans
les cinq premiers siecles de I'hegire, Paris 1968; L.A.
Giffen, "Theory of profane love among the Arabs, New
York 1971; S.Dj. al-cAzm, Fi 3l-hubb wa 'l-hubb al'udhri, Beirut 1974.
(RENATE JACOBI)
AL-CUDHRI, ABU 'L-'ABBAS AHMAD b. c Umar b.
Anas, Ibn al-Dala'f, t r a d i t i o n i s t and g e o g r a p h e r ,

who was born at Almeria [see AL-MARIYYA] in 393/
1003, and who died in the same town in 478/1085.
Shortly after the Muslim conquest, his family had settled in the village of Dalias, from where the nisba of
Dala'f comes.
It is in fact thanks to al-cUdhn that information
is available on one of his predecessors, Zughayba b.
Kutba, who supported the claim to the throne of
Sulayman, the son of cAbd al-Rahman I, against his
brother Hisham. He was very young when he undertook the rihla, seizing the opportunity of the pilgrimage of his parents. His stay in Mecca was prolonged
for ten years from 407/1016 to 416/1025. During
these years, he had the opportunity to study with
famous teachers, such as Abu Dharr al-Harawf. When
he returned to al-Andalus, he became the pupil of
Abu cUmar Ibn cAbd al-Barr [q.v] and of Ibn Hazm
[q.v] among others, but at the same time he transmitted to these authors many of the traditions gleaned
from his rihla. He also had as pupils al-Humaydf and
Abu CA1I al-Sadafi, but in fact, as a specialist in hadlth,
he was preoccupied with transmitting the traditions
that he had received in the course of his stay in
Mecca, notably those of the Sahih of Muslim and of
that of al-Bukhan (M. Fierro, Obras y transmisiones
de hadlt, in Ibn al-Abbdr. Politic i excriptor drab Valencia,
Valencia 1990, 207-22; M. Marin, La actividad intelectual, in Los Reinos de Taifas = Historia de Espana de
Menendez Pidal, viii, Madrid 1994, 516).
The many biographical dictionaries that tell us about
his life pay much attention to this "traditionist" aspect,
but say little about his role as a geographer, though
this is how he is best known today. It is thanks to
this that some fragments of vol. vii of his work (ed.
C C
A. A. al-Ahwanf, Nusus fan al-Andalus min "Kitdb Tars?
al-akhbdr", Madrid 1965), have been preserved. Although these fragments are only poorly representative
of the whole collection, it is possible to form an approximate idea of the content, at least for those chapters devoted to al-Andalus. As for the other regions,
there are only three remaining folios on Egypt, two
on Syria, and one on Persia. Al-cUdhrf based his writings on the geographical work of Ahmad al-RazT, preserving its structure though not always keeping the
order of presentation of the kuras. Using this scheme
as a basis, the author enriches the original text with
a considerable amount of information of every kind,
to the extent that the Geography of al-cUdhrf could be
considered the most important of those devoted to
Andalusia. Within its pages are detailed descriptions
of the most important provinces and localities, administrative, economic and fiscal data, all so precise that
they seem to have been taken directly from official
archives. These are all supported by reflections on
natural phenomena and minutely detailed descriptions
of itineraries, etc.
Although al-cUdhrI is the most important of the
AndalusT geographers, his work is, however, also memorable as a rich source of historical information.
Indeed, in every chapter the author includes several
pages devoted to the history of the province, almost
always revolving around whatever rebellions were taking place within that region at any given time; but
there are also notes on pre-Islamic history, and an
astonishing but unfortunately incomplete narrative of
the military campaigns of al-Mansur [q.v]. Many of
these details are unedited, and when they are already
known from other sources the richness of detail in
the version of al-'Udhrl is seen to be far superior to
that of those other sources.
The title which appears in the unicum kept in a
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private library in Jerusalem is Tars? al-akhbar; this is
referred to by several later sources but others call it
Mzdm al-murdidn. Perhaps the explanation is that there
are two versions of the work, one preserved in the
unicum of Jerusalem, while the other, entitled Nizam,
was able to be used copiously by later authors such
as al-Kazwfni, al-Himyarf and the compiler of the
Dhikr bildd al-Andalus (L. Molina, Las dos versiones de la
Geografia de al-'Udn, in Al-Qantara, iii [1982], 249-60).
Bibliography. 1. Sources. Humaydf, Djadhwa,
no. 236; Rushatl, Iktibds, 139 (after Ibn al-Kharrat);
Dabbl, Bughya, no. 446 and Yakut, Bulddn, ii, 460,
v, 119; other refs. in EOBA, i, 205, iii, 224, iv, 81,
179, vii, 73, 317, 454.
2. T r a n s l a t i o n s . F. de la Granja, La marca superior en la obra de al-cUdri, Saragossa 1966; M. Sanchez
Marinez, Rdzi, fuente de al-cUdn para la Espana preisldmica, in CHI., iii (1971), 7-49; E. de Santiago,
Al-Rdzi, fuente de al-cUdn. Dos precisiones historiogrdficas, in MEAH, xx/1 (1971), 103-8; E. Molina, La
cora de Tudmir segun al-cUdrl, in CHI, iv (1972), 1-113;
Sanchez Martinez, La cora de Ilblra (Granada y
Almeria) en los siglos X y XI, in ibid., vii (1975-6),
5-82; W. Hoenerbach, Observaciones al estudio La cora
de Ilblra, in ibid., viii (1977), 125-38; E. Galvez,
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Sevilla en el Tarsf c al-ajbar de Ahmad b. cUmar al-cUdn,
in Andalucia isldmica. Textos y estudios, iv-v (1983-6),
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3. S t u d i e s . See the introd. of al-Ahwanf to his
edition and those accompanying the translations,
and also Husayn Mu'nis, al-^ughrdfiya, 81-96;
J. Vernet, Un texto nuevo e importante para la Espana
musulmana: al-fUdn, in RIEI, xiii (1965-6), 17-24;
F. Roldan and R. Valencia, El genero al-masalik waal-mamalik. Su realization en los textos de al-cUdri y
al-Qazwim sobre el occidente de al-Andalus, in Philologia
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(L. MOLINA)
UDJ, a Turkish word equivalent to the ancient
Greek/Byzantine aKpov, and meaning the frontier
d i s t r i c t s or m a r c h e s . The borderlands between
the Christian and the Muslim mediaeval worlds influenced historical developments considerably. In mediaeval Eastern Anatolia, those entrusted with the defence
of the marches, in which they were established, were
called dcKpitou on the Byzantine side and ghdzis [q.v.]
on the Muslim one. The inhabitants of these districts
were obliged to be continuously in readiness to confront an attack or to organise a raid themselves penetrating into the enemy territory. Their way of life
inspired folk poets who composed the epic of the
Byzantine ocKpiiai and that of the famous Muslim hero
Ghazf Sayyid al-Battal [q.v.]. On both sides, the population of the frontier zones presented peculiarities
as it constituted a mixture of ethnic, religious and
cultural elements. Changing sides was not unusual for
the warriors; women abducted from the enemy side
and prisoners taken facilitated some assimilation, while
adventurers who aspired to a brilliant military carrier,
sheer bandits seeking legitimacy and persecuted heretical elements took refuge in them.
After the Oghuz migration and the battle of
Malazgird [q.v] or Mantzikert (1071), Turkmen nomads were established on the marches; they increased
in number during the Mongol advance of the 13th
century which caused a second Turkmen migration
into Anatolia. The Byzantine historian Akropolites,
writing around 1250, described those nomads as a
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people living on the very frontiers of the Turks, filled
with implacable hatred against the Byzantines, delighting in the plunder seized from them and rejoicing in
their spoils of war. During the gradual disintegration
of the Rum Saldjuk state [see SALDJUKIDS. III. 5] the
frontier Turkmen acquired new strength and determined political developments by offering their support
to Saldjuk princes against the Mongols. Turkmen chieftains of the borderlands struggled to win independence, and they eventually established their own petty
states (emirates or beylifa] one of which seems to have
been that of Osman [see COTHMAN i], the nucleus of
the later Ottoman Empire.
The term Udj-bey designated the military lord of
a district zone carrying out war against the neighbouring Christians. The continuous military expansion
of the early Ottoman State, especially in Rumelia,
was largely due to these lords, who acted at the head
of their own warrior clans with a certain independence and who gradually established their own family
dynasties. Nevertheless, in crucial moments, e.g. during
the interregnum, none of them aspired to real independence and all of them remained faithful to the
Ottoman dynasty. The best known among these Ud}beys included Ewrenos [q.v], the conqueror of Thrace
and Macedonia, Pasha-Yigit established in Scopia
since 1392, and his son Turakhan [q.v], later established in Thessaly. The vast territories conquered by
the U$-beys were officially recognised by the sultans
as their full properties and later turned into wakfi
administered by their descendants.
Bibliography: Georgius Akropolita, Opera, ed.
A. Heisenberg and P. Wirth, Stuttgart 1978, i, 13;
H. Inalcik, The Ottoman Empire, the Classical Age, 13001600, London 1973; A. Pertusi, Tra storia e leggenda:
Akritai e Ghazi sulla frontiera orientale di Bisanzio, in
XIV congres international des etudes byzantines, Bucarest,
Rapports, ii, 1971, 27-72; P. Wittek, The rise of the
Ottoman Empire, London 1938; E.A. Zachariadou,
The Oguz tribes: the silence of the Byzantine sources, in
R. Curiel and Rika Gyselen (eds.), Itineraires d'Orient,
hommages a Claude Cahen (Res Orientales VI), Buressur-Yvette 1994, 285-9. See also AL-THUGHUR. 1.
(ELIZABETH A. ZACHARIADOU)
UDJ-BEY [see UDJ].
C
UDJ, also cApj B. 'ANAK or CANAK, the Arabic
name of the Biblical c O g , the giant king of
Bashan. The Kur'an does not mention him. Al-Tabarf
tells of his great stature and death: Moses was ten
cubits in height, his staff ten cubits long, he jumped
ten cubits high and smote c Udj in the heel; the body
of the fallen giant served as a bridge across the Nile.
Al-ThaclabI gives more details: c Udj was 23,333
cubits high, drank from the clouds, could reach to
the bottom of the sea and pull out a whale which
he roasted on the sun. Noah drov,e him in front of
the ark but the Flood only reached his knees. He
lived for 3,000 years. When Moses sent out the twelve
spies, c Udj put them into the bundle of wood on his
head and wanted to trample on them, but on the
advice of his wife he sent them back so that they
might put fear by their report into the heart of those
that sent them. When c Udj saw the camp of Israel,
he broke from the mountain a rock large enough to
crush the camp at one blow, but God sent the hudhud (hoopoe) and other birds who made a hole in
the rock so that it fell like a collar on c Udj. Moses
overthrew him in one leap.
Al-Kisa3f expands the story and increases the marvellous element in it. cUdj was the son of Kabfl (Cain)
[see HABIL WA-KABIL] banished by Adam and of his
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sister cAnak (cAnak thus becomes a woman's name).
Although chastised by his mother, c Udj caught the
stone with which Iblls tried to kill her. She therefore
blessed him with strength and longevity. When he
waded through the sea, it reached to his knees; when
he walked, the earth trembled; when he wept, rivers
flowed from his eyes; he used to eat two elephants
at a meal. He slept twice a year. In Nimrod's time,
he boasted that he controlled the heavens. He worked
on the Ark with Noah. He was sitting on Pharaoh's
council when Yuskac, sent by Moses, demanded that
he worship God. In order to win Pharaoh's daughter, he was going to destroy the camp of Israel with
the gigantic rock, but was slain by Moses.
The sources of these legends are to be found in
the Bible and in the Haggadah. The Bible mentions
c
Og's great size (Deut, iii. 11) and his fall (Num.,
xxi. 33-5). E. Johanan describes C0g as a fugitive who
had escaped the Flood (B. JVidda, 6la). Sometimes he
is said to be the fugitive who brought Abraham the
news of Lot's capture (Gen., xiv. 13). As a reward
for this, he was given long life (Gen. Rabba, xlii. 8).
Like al-Kisa3!, Deut. Rabba, i. 25 puts him at the court
of Pharaoh. B. Berachot, 54b, Palest. Targum on Num.,
xxi. 35, records how Moses slew him in one leap. It
is in keeping with Muslim legend that in place of the
ants or worm which eat away cOg's rock we have
the hudhud, celebrated in the legend of Solomon.
Bibliography: Tabarf, i, 192 (Eng. tr. F. Rosenthai, The History of al-Taban. I. General introduction
and From the Creation to the Flood, Albany 1989, 361
and n. 1110), 500-1 (Eng. tr. W.M. Brinner, ibid.
III. The Children of Israel, Albany 1989, 83-4);
Tha'labl, Kisas al-anbiyd\ Cairo 1325/1907, 151-3;
Kisa'f, Kisas al-anbiyd3, ed. Eisenberg, 233-5, Eng.
tr. W.M. Thackston, The Tales of the Prophets of
al-Kisa3i, Boston 1978; 251-3; M. Grunbaum,
Neue Beitrdge zur semitischen Sagenkunde, Leiden 1893,
180-2; D. Sidersky, Les origines des legendes musulmanes
dans le Goran et dans les vies des prophetes, Paris 1933,
100-2; FarTd al-Dfn 'Attar, Ildhi-ndme. Die Gesprdche
des Ko'nigs mit seinen sechs So'hnen. Eine mystische Dichtung,
ed. H. Ritter, Leipzig and Istanbul 1940, 291, 11.
6-7; Ibn Khaldun, Mukaddima, ed. Quatremere, i,
318-19, tr. Rosenthal, i, 357-8; L. Ginzberg, The
legends of the Jews, Philadelphia 1968, vi, 118-21 (extensive comparative refs.).
(B. HELLER-[S.M. WASSERSTROM])
'UDJAYF B. 'ANBASA, ' A b b a s i d army comm a n d e r who served al-Ma'mun and al-Muctasim in
the first half of the 3rd/9th century, d. 223/838.
Nothing is recorded of his antecedents, but he seems
to have been of Khurasanian or Transoxanian Arab
stock; at the height of his career, he had a grant of
the revenues of the market at Ishtlkhan [q.v. in Suppl]
near Samarkand (Yakut, Bulddn, ed. Beirut, i, 196).
He was originally a partisan of the rebel in Transoxania RafT b. al-Layth [q.v], during the latter part
of Harun al-Rashfd's reign, but went over to the
caliphal side in 192/807-8 (al-Taban, iii, 732). Subsequently, he became one of al-Ma'mun's leading generals, leading campaigns in northern Persia and against
the Kharidjite leader Bilal al-Dibabi (214/829) (ibid.,
1093, 1101-2). He continued in high favour under alMu'tasim, directing operations against the Zutt [q.v.]
in Lower 'Irak (219/834) and participating in several
campaigns into Byzantine Anatolia (ibid., 1103, 1109,
1166-8). It was during the course of al-Muctasim's
Amorion expedition of 223/838 that 'Udjayf fell out
with the caliph, ostensibly over the financing and the
commissariat arrangements of the cAbbasid army; he

was accused of complicity in a plot to kill al-Muctasim
and replace him by his nephew al-cAbbas b. al-Ma'mun,
and killed (ibid., 1254, 1256-7, 1264-6).
Bibliography: Given in the article.
(C.E. BOSWORTH)
UDJDA [see WADJDA].
UDJDJAYN, a town of C e n t r a l India in what
was the mediaeval Islamic sultanate of Malwa [q.v]
and at times its capital. It is now a fair-sized town
in the westernmost part of Madhya Pradesh State in
the Indian Union (lat. 23° 11' N., long. 75° 50' E.).
Renowned since Mauryan and Gupta times as a
sacred site for Hindus, it also played a leading role
in Indian astronomy, since the ancient Indians came
to calculate longitudes from the meridian of Udjdjayn
[see AL-KUBBA]. Hence the town appears in Ptolemy's
Geography as Ozene, in the geographical section of Ibn
Rusta's encyclopaedia as 'dh.y.n for Uzzayn (22, tr.
Wiet, 19), in al-Bfrunf's India and al-Kdnun al-Mascudi
as 3w.aj_.y.n, 'zy.n, 'w.dh.y.n, and in mediaeval European
sources misread as medius locus terrae dictus Arin (see
Hudud al-cdlam, tr. Minorsky, comm. 189, 245). Its ruler
was one of the coalition of Indian princes which strenuously resisted the raids of Mahmud of Ghazna in
the early 5 t h / l l t h century, but it was sacked in
632/1234 by the DihlT Sultan Iltutmush [q.v], who
demolished the temple of Mahakalf; later it became part of Malwa, until in 969/1562 it passed
to Akbar and became the chef-lieu of the Mughal
suba of Malwa. In the period of Mughal decline, however, the Radjput ruler of Djaypur, Maharadja Djay
Singh, became governor of Udjdjayn for the emperor
Muhammad Shah [q.v.]. It was this ruler who ca. 1730
built at Udjdjayn one of his five observatories, reviving
the above-mentioned ancient importance of the town
for Indian astronomical studies [see MARSAD]. After ca.
1750 it passed under Maratha [q.v] control, until the
advent of the British in 1818, after which it came
within the Central India Agency.
Bibliography: See that to MALWA, and also
Imperial gazetteer of India2, xxiv, 112-15.

(C.E. BOSWORTH)
AL-UFRANI [see AL-IFRAN!].
UGANDA, Muslims in.
1. The pre-colonial period

Originally, Islam came into Uganda from three
directions, i.e. the east and south along the established caravan routes of what is today Tanzania and
Kenya [q.vv] and from the north, along the Nile in
what is today Sudan [see SUDAN]. Later, Indian
Muslims came into Uganda. Initially the contacts were
almost exclusively with the kingdom of Buganda
around the north-western end of Lake Victoria.
Muslim traders who had established themselves in
the Tabora region of present-day Tanzania by 1825
were trading at Koki in southern Buganda sometime
before 1832. However, the earliest recorded Islamic
influence in Uganda began during the reign of Kabaka
Suna II (ca. 1825-56) with the northward advance of
Muslim traders from Karagwe, in northwestern Tanzania. One Isa ibn Husain, a pioneer Muslim trader,
said to have been a Baluchi, who at one time acted
as Suna's bodyguard, was made a chief under Kabaka
Suna II. The first Muslim settlements were at Buddu,
Kibibi and Kibuga. Two of the most important of
the earliest traders were Ahmad ibn Ibrahim and Snay
ibn Amir (d. 1861). Tradition has it that some time
before his death Suna had learnt some chapters of
the Kur'an. He was also told about the Islamic faith
in one God. He showed particular interest in the concepts of the resurrection and life after death. The first
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Muslims also seem to have left a copy of the Kur'an
with him. This was passed on to his son Mutesa I
(1856-84).
The importance of the Muslim influence in this early
period was limited and lay primarily in its novelty.
The traders opened up new horizons to the Baganda
and introduced such things as cloth and weapons. It
was marked by peaceful penetration and the integration of foreign Muslims into the socio-political system
of Buganda.
The number of Muslims in Buganda fluctuated
depending on the security of the trade routes. Between
1859-65 the conflict between Muslims and the local
chief of Unyamwezi, Mwana Sera, hindered caravans
from getting through. By 1862 Islam was not a noticeable factor, but by 1867, partly due to the victory
of the Muslims in Unyamwezi and partly due to the
exodus of Muslims from Zanzibar as the result of a
conflict between the Sultan and the Harthi clan, the
number and influence of Muslims in Buganda had
increased and a local Muslim nucleus had been established. As in the early history of Islam in West Africa,
the Muslim traders were allocated a special area outside the palace in the village of Natete. Mutesa received
some Islamic instruction in the early years of his reign.
From 1867 with the arrival of one Khamis ibn Abdallah who, like Snay ibn Amir, traced his ancestry to
c
Uman, Islam took root. Instrumental in this process
were people like Choli (Toli, Tori), Khamis's cook, who
became Mutesa's factotum] Idi, from Ngazija in the
Comoros, who was Mutesa's Arabic teacher and spiritual guide; and Masudi, all of whom were appointed
to various chieftainships. Mutesa learnt Arabic, read
the Kur'an and commanded that his subjects should
study and accept Islam. An instrument in this process
was the bwe bubawo abuwawulire—the polished writing
and reading boards which became external marks of
Muslims. Islamic religious terms became an integral
part of Luganda, such as esula "sura" misafu ekyakulani "Kur'an", muzikiti "mosque", mujasi "army commander", etc. Mutesa together with some of his chiefs
and courtiers were able to converse with such visitors as Charles Chaille-Long and Emin Pasha in Arabic
in 1874 and 1876 respectively. The Islamic calendar
was introduced and the records indicate that Mutesa
first observed Ramadan in 1867 and enforced its
observations throughout Buganda over a ten-year
period. Mosques were built, officials appointed and
remunerated. A custom connected with ablutions
(tayammum [g.v.]) was to place a big stone (mayinja)
before a mosque. This practice has lingered on in
Buganda. At the entrance of mosques and the courtyards of some shuyukh, big stones can be found on
which Muslims rub and clean their feet before entering the place of prayer.
Mutesa introduced ritual slaughter. Slaughter in
Ugandan abattoirs is still in the hands of Muslims.
He also introduced Muslim burial practices. Hunting
with dogs was prohibited (though this is perfectly legal),
as was the general usage of local beer. The latter
probition was more difficult to enforce as it was part
and parcel of social custom. Rice was introduced as
the appropriate food for festivals, as was the separation of men and women during meals and ceremonies.
The subha also became part of Ganda Muslim usage
as was the wearing of a skull cap, kufiyya. Circumcision,
however, never became a general practice among
Ganda Muslims.
Mutesa had clearly grasped some major concepts
of Islam. He sent a delegation to the neighbouring
kingdom of Bunyoro inviting its king Kabarega (1870-
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99) to Islam. When he turned down the invitation,
Mutesa began to plan a djihad against him.
Muslim influence reached its peak in Buganda
around 1875, when it was estimated that there were
around 1,500 "Zanzibaris" in the capital. In spite of
this, the position of Islam in the country was weak,
partly because it had been imposed by the ruler,
partly because of the distance of Buganda from other
Muslim centres. Added to this were what the Baganda
considered difficult Muslim rites, e.g. circumcision,
fasting, etc. The lack of well-qualified teachers and the
primary interest of its representatives in commerce all
contributed to this weakness.
A few coastal traders reached Busoga from 1853
onwards from the east via Masailand, but they did
not teach Islam to the local people during their brief
stay. There is no indication of contact with Ankole
before 1852. Muslims visited Bunyoro before 1864.
Contacts with Muslims coming down the Nile go
back to the 1850s and 1860s, when traders plundered
in Acholi and Lango. By 1862 Muslim ivory traders
had established themselves at Fakaro near present-day
Gulu. A number of Muslims accompanied Samuel
Baker on his first visit to Bunyoro in 1864. Some
traders from the north had established themselves at
Faloro (Madi) by the beginning of the 1870s. The
Batuluki (Turks) under Samuel Baker reached Fatiko
in Acholi in early 1872, where a fort was established,
and Buganda in 1873. Samuel Baker was succeeded
as the Egyptian Khedive's representative by Charles
Gordon in 1874. Under him, a number of expeditions were dispatched to the south between 1874 and
1878. Mutesa, on his part, sent missions to the north.
One of these was led by one cAlf Yusuf, a native of
the Red Sea coast.
These expeditions did not enhance Egypt's political
or religious influence in the country. The high-handed
methods of the Muslims from the north and their
contemptuous attitude towards Mutesa's observance of
Islam, as well as the insolence of the batuluki, did not
help matters. However, some of them stayed. By 1879
it was estimated that Mutesa had about 20 Egyptian
irregulars, known as khotarias, in his bodyguard. The
same seems to have been the case with Kabarega in
Bunyoro, where they were referred to as banassura.
A further reason for the negative Islamic influence
from the north is likely to have been the fact that
the batuluki represented political interests and belonged
to the Malik! madhhab. They were more rigid in their
religious attitudes than the "Zanzibaris", representing the Shafi c f madhhab, who had come as traders and
whose business interests were an incentive towards compromise and accommodation. The Egyptian involvement in Bunyoro and the perceived threat of annexation
by Egypt increasingly drove Mutesa to develop contacts with Zanzibar.
From 1875-80, Islam suffered some setbacks that
reduced its influence. It began to re-assert itself during
the last four years of Mutesa's reign (1880-4). From
1884 to 1889, Islam found itself in competition with
Christianity, which ultimately led to religious wars in
which the latter gained the upper hand. Under Mutesa's successor Mwanga (1884-8), the balance was
somewhat redressed. A general dissatisfaction among
the people led to a united Christian-Muslim rebellion
against Mwanga led by the Muslims. He was replaced
by kabaka Mutebi, who was inclined towards Islam.
When the alliance between Christians and Muslims
broke up, the Muslims (referred to as abawadi) installed
Nuhu Kalema as kabaka in the hope that Islam would
be re-introduced fully. These expectations did not
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materialise, partly because the Baganda objected to
fasting, daily prayers and abstention from their traditional beer, and feared circumcision, and partly because
the Christians took up arms and defeated the Muslims
in 1889. Ganda Muslims were persecuted and dispersed
and Muslims from the coast were burnt. Mwanga, who
had now declared his support for the Christian cause,
was reinstated. With the death of Kalema in 1890
and the arrival of the Imperial British East Africa
Company's agents and their treaty with the Christian
authorities, the tide had turned against the Muslims.
2. The colonial period
Under the new administration, the Muslims in
Buganda were forced to live in confined and poor regions. Their leaders, Mbogo, Alamanzane and Ndaula
were imprisoned. In 1893 a persecution of the Muslims broke out and Muslims were hunted down, many
fleeing to neighbouring countries. The reason for this
persecution was that some Muslims, indignant at their
situation, had approached the Sudanese soldiers known
locally as Nubians, who had been brought in by Frederick Lugard, asking for help against the Christians.
Contacts with Muslims outside Uganda, however,
continued. Thus Kabarega in Bunyoro sent an embassy
to the Mahdists in Khartoum in 1897 when under
attack from a Ganda-British force. The Nubians posted
to strategic places contributed to the dissemination of
Islam, as did the petty traders in various communities.
In spite of this, they were isolated, as can be seen
by the fact that one of the first Ugandans to undertake the hadidj. was Abdallah Sekimwanyi, who did so
in 1920.
Although Mutesa had appealed both to the Sultan
of Zanzibar and the Khedive Isma'Tl to send him
teachers, it was only at the beginning of the 20th
century that Muslim teachers, such as Shaykh Khalfan
bin Mubaraka and Shaykh Abd al-Samad bin Najimi
began to influence the character and spread of Islam
in Uganda by training local bawalimu.
Crucial to the Muslim community in Uganda at this
time was the recognition by the authorities of Nuhu
Mbogo (d. 1921) (son of Suna and Mutesa's brother
and father of Haji Prince Badiru Kakungulu) as the
leader of the Muslims in the country. He was one of
the signatories of the 1900 Uganda Agreement and
was allocated a substantial piece of land for himself
and his followers. Although Mbogo had obtained plots
to build mosques, these were never utilised because
the Muslims were divided. One conflict was the socalled Juma-^ukuli dispute which first erupted in 1911
concerning whether the salat al-^uhr should be omitted on Fridays or should be prayed in addition to
salat al-ajumca [see SALAT]. Due to Mbogo's influence
and prestige, the matter quietened down. After his
death personal rivalries and religious conflicts continued to weaken the community. The Juma-^ukuli issue
re-appeared, and was only settled in 1948 when it
was agreed to observe only the Juma prayer. A small
splinter group continued to combine the two prayers.
Disputes also arose concerning the use of matari, i.e.
drums at religious ceremonies, and the proper way
to determine the date of Ramadan. From 1926 onwards, the progress of Islam slowed considerably.
The religious elite within the main Muslim body
resented the personal rule of Prince Badiru Kakungulu
and wanted a say in the administration of the community. They were also critical of their leader for
encouraging Western rather than Kur'anic education,
fearing that this would lead to young people leaving
the faith. In 1933 a section of the religious leaders
broke away and formed the Jamat al-Islam.

Most of the Muslim leadership throughout this
period were products of Kur'an schools which did
not equip their students to tackle issues in contemporary society. The lack of educated and sophisticated
leaders forced the community in the 1940s and 1950s
to bring issues of a religious nature to the public
courts, as the Muslims had failed to devise a mechanism for conflict resolution within the community.
From the early 1950s and through the 1960s, Muslims began to influence society as a whole. Those who
had received a Western education began to play an
important role in business. The establishment of the
Uganda Muslim Education Association (UMEA) and
the East African Muslim Welfare Society (EAMWS),
which had been set up by the Aga Khan in 1937,
also contributed to the strengthening of their position,
while Muslims employed in such key sectors of the
administration as the police and as interpreters' were
also influential.
3. The independence period
In connection with the 1962 election to prepare
for independence, Muslims had become a political
factor, which contributed to the victory of the alliance
between the Uganda People's Congress (UPC) and
Kabaka Yekka over the Democratic Party.
Up to 1965 the Uganda Muslim Association (UMA)
was led by Prince Badiru Kakungulu. In that year,
a politically-based split occurred among Muslims as
a result of the formation of the National Association
for the Advancement of Muslims (NAAM). One of
its leaders, Shaykh Abdu Kamulegeya, an al-Azhar
graduate, had attended a meeting of the Muslim World
League and on his return wanted to open an office
for the League in Kampala. This was refused by
the UMA. He then turned to the government, which
granted him permission. The Uganda People's Party
(UPP) realised that it could use the split among the
Ganda Muslims to enter the Buganda political scene.
NAAM was dominated from behind the scene by
Obote's Muslim cousin Abubaker Adoko Nekyon. Its
main mosque was at Wandegeya, near Makerere in
north Kampala. The aim of the new organisation was
to recruit the support of the Muslims in Uganda for
government policies and to oppose Prince Badiru Kakungulu, whose group represented the majority of
Ganda Muslims and became known as the Kibuli faction after their centre in Kampala. This group was
registered as the Uganda Muslim Community (UMC).
Under the UPP, their activities were increasingly
limited and the leaders arrested.
Around 1968, the NAAM, with government backing, assumed the position of sole representative body
for all Muslims in Uganda. Their constitution provided
for a mufti who was to be the only governmentrecognised Muslim leader. By appointing Muslims as
chiefs, and by ousting non-NAAM guardians from
mosques, the government manipulated divisions in the
community in their own interest. The sharp divisions within the community led to the development
of schools and hospitals being neglected. By 1960
there were few Muslim primary schools and only one
secondary school for African Muslims at Kibuli. There
were three for Indian Muslims which as a general
rule, however, did not accept African Muslim pupils.
The situation was totally reversed during the Idi
Amin period (1971-9). NAAM was accused of mixing religion and politics and outlawed. The amicable
relations between Amin and the Ganda Muslims deteriorated within the year. Amin tried to win the support
of other Muslims by emphasising his devotion to Islam.
Thus in 1972 he established the Uganda Muslim Sup-
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reme Council (UMSC) and a Chief Kadi was appointed.
Amin laid the cornerstone of the organisation's headquarters in Uganda. He also sought to develop relations with Islamic states, leading in 1974 to Uganda's
membership in the Organization of Islamic Conference (OIC). New mosques were constructed, hospitals
extended or built, businesses acquired and plans were
made for the translation of the Kur'an into Luganda,
part of which had been undertaken by the Ahmadiyya
community. A certain increase in the Muslim community took place because of the new status it conferred, since being a Muslim no longer implied being
a second-class citizen. The creation of the Uganda
Muslim Students Association (UMSA) to coordinate
the activities of Muslim youth laid the foundation for
the future involvement of Muslims in the affairs of the
nation. In spite of this, lack of clarity in the UMSC
constitution and its relation to the government led to
direct intervention by Amin. The development of
services for the community was held up, in spite
of Amin's Public Holidays Act (Amendment) Decree
of 1978 formalising the addition of the cid al-adhd,
the Prophet's birthday on 12 Rablc I and Friday as
a day of rest.
A negative impact on the Muslim community in
Uganda was the expulsion of the Asians in 1972, a
number of whom, as Muslims, had contributed to the
improvement of the indigenous Muslims. The first Asians
to come to Uganda belonged to the troops which accompanied Lugard in 1891. During the early period
about half of the British Indian troops were Punjabi
Muslims. The pioneer of the business community was
Allidina Visram (1863-1916) who first started operations
in 1898, opening stores at Jinja, Kisumu and along the
Nile, appointing mainly Muslims as his agents. Allidina
encouraged local business by buying animal skins and
agricultural produce. With the completion of the
Uganda railway in 1901 his role increased greatly.
Most of the early Indian traders were Muslims, especially Isma'flTs. Punjabi Muslims formed the majority
of the labour recruited for the construction of the
Uganda Railway. They were principally artisans, but
were also recruited into the local police force. By
1948 there were 11,172 Indian Muslims in Uganda.
Strained relations with the indigenous people led in
1958-9 led to a successful boycott of their shops.
Since independence a growing number of Muslims have undertaken the Pilgrimage. Many read the
Kur'an either in the original or in its Luganda rendering. Other major tenets of Islam such as prayers,
fasting and festivals are observed. Muslims tend to
adopt the dress code of coastal Muslims as well as
other cultural aspects. Circumcision, which earlier was
a barrier, is generally observed.
The successive post-Amin governments from 1979
until the establishment of Museveni's National Resistance Movement (NRM) government in 1986 were
politically and economically unstable and did not improve the situation of the Muslims. With the NRM's
ten-point programme the situation began to change.
Islamic education, besides continuing in mosque
schools, has been boosted with the establishment of
an Islamic University in Mbale funded by the Islamic
Development Bank in Jeddah. Some students from
this university are now at other universities around
the Muslim world. Asian Muslim businessmen have
returned and have assisted the indigenous Muslim
community in various ways.
Although UMSC has continued to function, a
number of Muslims and Muslim groupings have been
reluctant to integrate with it as it is seen to be a
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state-related, if not controlled, council. The council's
authority is weakened by a lack of influence in religious matters. Secular law entitles the council to organise the Pilgrimage and cid celebrations, but has no
authority over religious issues. Its leaders are seen to
be more concerned with private business than spiritual affairs. The council continues to be funded by
Saudi Arabia and Kuwait. Its role has been somewhat strengthened through its involvement with visiting heads of state from Muslim countries such as Iran
and Pakistan. Although Muslims have more access to
the media, their spokesmen tend to identify with the
government rather than the umma. This has led to
the Sufi turuk, some of which like the Kadiriyya were
established in Buganda before 1888 by Sulaiman bin
Zahir al-Jabir, becoming, because of their international
links and spiritual leadership, more powerful than the
council. Access to Muslim radio stations from the Middle East, and audio and video cassettes have also
helped the community. In the 1996 election one of
the three candidates for the presidency was a Muslim,
Muhammad Mayanja, whose father Abubaker Mayanja
had been a minister in previous governments.
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UHAYHA B. AL-DJULAH — UHUD

UHAYHA B. AL-DJULAH, AL-Awsi, s e m i - l e g e n d a r y p r e - I s l a m i c hero and poet of Y a t h r i b
(the later Medina). The memory of him probably
stems from the fact that it was said that his wife had
a second marriage connection with the clan of cAbd
Manaf in Mecca, hence with the Prophet's grandfather cAbd al-Muttalib, making the putative date of
his birth ca. 550, and with a date of death, according to certain sources, before Muhammad's own birth.
Some verses of his are cited in such collections as
the Asmaciyydt, the Hamasa of Abu Tammam, the works
of al-Djahiz, the cUyun al-akhbdr of Ibn Kutayba, the
Aghdm and the ^amharat ash'ar al-carab of al-Kurashl.
They give some biographical details, of his role as
chief of the clan of Aws and his leadership at various
ayydm or "days" of his people, and mention his wealth
as possessor of various estates and strongpoints (atom)
in the oasis of Yathrib and as a usurer, combined
with his avarice. Of older authors, only Ibn Khayr
mentions in his Fahrasa, 397, Uhayha's dlwdn as being
introduced into al-Andalus in the 4th/10th century;
but no trace of a dlwdn exists today.
What now remains comprises 22 pieces amounting
to about 100 verses, mostly—apart from two fragments apparently from kasidas—short fragments. The
nasibs of certain pieces show the poet's regard for this
aspect of the classical ode. Notable is the fact that
he hardly uses the tawil metre beloved of other ancient
poets. His language, little affected by Bedouin features, shows him essentially as an urban poet, with
the two main themes of fakhr and of hikma or wisdom. Blachere's verdict was that the verses attributed
to Uhayha cannot be taken seriously, but that he may
be viewed as the hypothetical representative of a poetic
circle in Yathrib in the middle years of the 6th century (HLA, ii, 310). Certainly, his memory remained
alive for later generations, and he seems to have
played a role, alongside earlier bards like Imru3 alKays and Muhalhil b. Rabl'a, in the genesis of ancient
Arabic poetry.
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and gathered together by cAbd al-Kadir al-Maghribl,
in RAAD (1922), 8-17; Hasan Muhammad Badjuda,
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(TA'IEB EL ACHECHE)
C
UHDA [see DARIBA. 4].
UHUD, a r o c k y , p l a t e a u - t o p p e d m o u n t a i n
that lies about 5 km/3 miles north of Medina, and
the site of an i m p o r t a n t battle between Muhammad and the Meccans.
Traditional accounts date the event to Shawwal of
year 3, and see the origins of Uhud in the aftermath
of Badr; variant traditions date it to year 4. Under
the leadership of Abu Sufyan b. Harb, and incited
not only by tribesmen and tribeswomen who had lost
relations at Badr (e.g. his wife Hind b. cUtba), but
also by those whose goods had been plundered, the
Meccans resolved to avenge their defeat. A large force
(often numbered at 3,000 horsemen) was assembled,
and moved north towards Medina; the sequence and
chronology of the Meccans' movements around Uhud
are a matter of some confusion, but according to most
authorities they encamped north of the city, grazing
their mounts on the ripening fields. At least in part,
it was this provocation that moved the Prophet, against

the advice of several Companions, to muster a large
force of his own (Ibn Ishak's sources put it at 1,000),
and move out of Medina. Although they were outnumbered by the Meccans, the Muslims are said to
have carried the early part of the battle, perhaps
because the topography favoured them. Things then
turned for the worse with the fateful decision of the
Muslim archers, sometimes numbered at 50 and sometimes at 100, to abandon their position protecting the
flank or rear, apparently in order to join fellow Muslims in despoiling the Meccans' camp. Khalid b. alWalfd, commanding the right flank of the Meccan
cavalry, exploited the break in Muslim lines and overran Muhammad's men. In the confused rout that followed, a large number of Muslims were killed, perhaps
as many as 65 to 70; among these was the Prophet's
uncle Hamza b. cAbd al-Muttalib, whose death grieved
Muhammad enormously. Rumours even flew about
that Muhammad himself had been killed; in the event,
he was apparently only wounded, and the news that
he was alive buoyed Muslim spirits enough that they
managed to regroup higher up on mount Uhud. Abu
Sufyan did not press his advantage, and towards the
end of the day he withdrew towards Mecca; the number of Meccans killed is usually put in the low 20s.
The preceding is a synopsis of events as they are
described in the material that was deposited in the
slra-maghdzl tradition of the 2nd and early 3rd centuries, and which came to dominate (if not quite monopolise) the tradition in general throughout the classical
period. Already in Ibn Ishak (d. ca. 150/767) a general
consensus had clearly emerged around the sequence
of events, even if al-Wakidi, writing two generations
later, was still piecing together his account from a
variety of sources, as had Ibn Ishak himself (al-Sira
al-nabawiyya, ed. M. al-Sakka, ii, 60; al-Taban, i, 13834; al-Wakidl, al-Maghdzi, Beirut 1984 repr. of ed.
Jones, i, 199). Judging the reliability of this material
is very difficult. That the Muslims suffered a disheartening defeat is clear enough, at least if one
accepts that several verses of Kur'an, III (Al clmrdri),
allude to actual historical events (see Noldeke-Schwally,
Geschichte des Qordns, i, 192 ff.; W.M. Watt, Bell's Introduction to the Qur'an, 100, et passim). Moreover, inasmuch as the tradition's reconstruction of the basic
sequence and chronology of events of the Medinan
period inspires confidence, the date of Uhud is fairly
certain, particularly since it occasionally is used to
date other events (see, for example, al-Zuhrf, cited by
al-Baladhurf, Futuh al-bulddn, 18). This said, because
the Kur'an only alludes to Uhud—and this not so
much to describe or record, but rather to exemplify—
full reconstructions of the battle presume the essential historicity of the sira in matters of detail.
How the sira tradition emerged is not yet clear;
there is no reason to think that Uhud accounts were
exceptional. Accounts of the battle, probably at this
point only very fragmentary, were presumably transmitted principally by the descendants of those who
participated or were martyred; and these generated
fairly prosaic lists on the one hand (see, for examples, Ibn Ishak, Sira, ii, 122 ff.; and Ibn Sacd, Tabakdt,
ii/1, 29 ff.), and well-finished legends on the other
(such as that of the Ethiopian slave Wahshl, who
killed Hamza). Much of the poetry embedded in the
accounts also reflects an interest in the experience of
tribesmen, both individually and collectively, in the
melee; and although the authenticity of this too can
be doubted—some is clearly exegetical in nature—
much may be authentic. Meanwhile, exegetes were
concerned to historicise the Kur'anic echoes of Uhud.

UHUD
To take only two of the many potential examples:
the "two groups" of Kur'an, III, 118 (idh hammat
td'ifatdn1 minkum an tafshald) are not infrequently identified as the Banu Haritha and Banu Salima at Uhud
(thus the commentary ascribed to Mudjahid b. Djabr
[d. 104/722], Tafsir, Katar, 1976, 134-5; al-Taban,
Djdmi' al-baydn, Cairo 1955-69, vii, 166); and the beginning of Kur'an, III, 121 (bald in tasbiru wa-tattaku
wa-ya3 tukum min fawrihim hddha] is glossed by Mudjahid
as ycfm min jhadabihim hddhd... fa-lam yukdtiluhum tilka
al-scfa wa-dhdlika yawm Uhud (thus Mudjahid, Tqfsir,
135; cf. al-Tabrisf, Maajmac al-baydn, Kum 1983, i,
499; al-Taban, E^ami' al-baydn, vii, 179-80). In general, it seems that early Muslims did not doubt that
some of Kur'an, III, alluded to Uhud; they may have
questioned how much, however. Ibn Ishak is quoted
to the effect that Al clmrdn contains 60 verses, "in
which there is a description of their battle, and blame
for those whom he rebuked" (Sira, ii, 106). Aside from
Al clmrdn, other verses were connected to the battle
as well (e.g. Kur'an, XXXIII, 23: man kadd nahbahu).
The tradition having emerged when and why it
did, it cannot offer convincing answers to many of
the questions that modern historians might be inclined
to ask. We shall probably never know precisely why
Muhammad was persuaded to leave Medina by the
hot-headed "young men who had not fought at Badr"
(al-Wakidi, i, 210), nor the precise circumstances and
scale of the Muslims' defeat (seventy, which is most
frequently given for the number of Muslim dead, is
manifestly topological). What we can discern, however, is how the narratives expressed a variety of interests and controversies. Among some Shf c fs, cAll's
bravery is much discussed: he kills a great host of
prominent Meccans; Abu Bakr and c Umar fled, and
'Uthman only appeared after the battle ended, but
he held firm (al-Shaykh al-MufTd, al-hshdd, ed. Beirut
1979, 43 ff.; on c Uthman's absence, see also Ibn Ishak,
in N. Abbott, Studies in literary Arabic papyri. I. Historical
texts, Chicago 1957, 81-2). Less controversial, and fairly
ubiquitous, is the elaboration of Muhammad's role.
Thus the Prophet is endowed with the power to heal
miraculously (thus Ibn Ishak, Sira, ii, 82); in a vision
he foretells his injuries on the battlefield (thus Ibn
Sacd, Tabakdt, ii/1, 36); and in his stern warning that
the archers hold their ground he clearly anticipates
their eventual failure to do so (thus al-Wakidi, i, 224).
In the frequently-cited judgment that Uhud was a
"trial" and "test", in the confusion of which Muslim
killed Muslim, and when true believers were distinguished from hypocrites, Uhud accounts both narrated
history and taught enduring lessons, perhaps especially
to those Muslims familiar with the first fitna.
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at Medina, Oxford 1956, 21 ff; M. Lecker, Muslims,
Jews and pagans. Studies on early Islamic Medina, Leiden
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C
UKAB (A.), pis. cfkub, cikbdn, cukbdn, cakdbin, a fern,
noun denoting the eagle in all its s p e c i e s .
The eagle has the tecnonyms of Abu 'l-ashyam "father
of the one with the mole or beauty spot"; Abu 3lhuajajddi "the man with the pilgrims", i.e. of Mecca,
since it follows the caravans making their way there
in order to feed on the remains of corpses, of humans
and their mounts, left en-route; Abu l-hasan "the fine
one"; Abu 'l-dahr "the long-lived one"; Abu 'l-haytham
"the eaglet's father"; and Abu 'l-kdsir "the breaker of
bones". The female is called Umm al-hawdr "mother
of all-fortune"; Umm al-shucur "the hairy one"; Umm
al-tulba "the one travelling afar"; Umm al-luh "mother
of the winds"; and Umm al-haytham "the eaglet's
mother". The female eagle is further called lakwa,
likwa. As for the young male and female eaglet, as
well as haytham, these are called darim, tuladj. and tulad.
Amongst the day-hunting raptors (kawdsir), out of
the nine known species of Aquilae, seven are known
in the Arab-speaking lands:
(a) The golden eagle (Aquila chrysaetos), with two subspecied Hemeyri and Daphanea. It is called cukdb al-sayd
"the hunting eagle", abrash al-dhanab "having a speckled tail" and lammdca "shining brightly".
(b) The imperial eagle (A. heliaca heliacd), called
shaylami "white the colour of darnel weeds", shcfiri
"white the colour of barley", khdtiya, khd'ita "the striped
one", and abyad "the white one".
(c) The tawny eagle [A. rapax orientalis), called
khuddriyya "the wholly black one", mukallaf "brownishblack" and cukdb al-arnab "eagle with a rabbit".
(d) The greater spotted eagle (A. clanga), called zanburi "wasp-like".
(e) The lesser spotted eagle (A. pomarina] which, in
Arabic, is confused with the preceding.
(f) Bonelli's eagle (Hieraaetusfasciatus), called zummaaj
"irascible".
(g) The booted eagle (H. pennatus], called musarwala
"having trousers", dfa, ddhiya "calamity", kadd3 "fate",
sahm "arrow" and mand^anik "ballista".
Arabic writers on natural history such as al-Djahiz,
al-Damm and al-KazwInf (see Bibl.) speak at length
of the eagle and its ethology. Thus they state that
the female lays two or three eggs, only two of which
are nestled for a period of 30 days. A naive belief
has it that there are no male eagles but only females,
so that another bird, or even a fox, is supposed to impregnate it. The eagle can cover immense distances,
such as leaving c lrak in the morning and arriving in
Yemen by the evening. It is a true "lion of the air",
in view of its strength, its hunting instincts, its rapid
flight and its keen sight, hence was early tamed,
initially in the Maghrib, for hunting by air for large,
furred game like foxes, wolves, jackals, gazelles, oryx
and wild asses. The imperial eagle was prized for its
swooping on cranes, bustards, wild geese and hares.
A falconer after small game would not release his
bird whilst there was an eagle around, lest the eagle
kill it. In view of the eagle's weight, the hunter with
eagles (cakkdb) supported his arm bearing the eagle on
a forked stick (Pers. du shdkh) supported on the saddlebow, as the Kirghiz still do when flying their "birkouts".
According to one historical tale, Caesar sent Kisra
an eagle tamed for hunting, but when it reached the
emperor's court, it killed a child. In exchange, Kisra
sent back to Caesar a leopard trained for coursing,
but this animal devoured a page boy.
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In the eagle's eyrie can be found a stone-like substance called had^ar al-cukdb "eagle stone" which, when
sucked, cures stammering.
From an Islamic legal point of view, it is allowable
to kill an eagle but not to eat its flesh. Nevertheless,
the eagle has certain medical and pharmacological
uses. Its gall smeared in the form of collyrium over
the eyes combats blindness and cures cataracts. It can
also be used as an unguent for the breasts of a pregnant woman in order to stimulate the flow of milk.
Its fat melted down and mixed with oil is an efficacious unguent for gout and stiff limbs; mixed with
honey, it makes an excellent ointment for anal fistulas (ndsur, ndsur) and haemorrhoids (bdsur, pi. bawasir),
In the interpretation of dreams, seeing an eagle in
a dream is a sign of success, victory over an enemy
and the achievement of power.
In astronomy, al-cUkdb "The Eagle" is the name
of the 17th boreal constellation, yielding, in ancient
Latin texts, such deformations as elaocab, aloocab, alaucab,
alocab, alhucab and alancab. This constellation also has
the Latin names of Jovis nutrix "nourisher of Jupiter",
Raptrix Ganymedis "the ravisher of Ganymede", Promethei
aquila "Prometheus's eagle" and Vultur volans "flying
vulture". It comprises three stars: (1) a (alpha) Aquilae,
mag. 0.9, called Altair, Altayr, Althair, from al-Nasr altd'ir "flying vulture"; (2) p (beta) Aquilae, mag. 3.09,
called Alshain, from Perso-Arabic shdhin "gerfalcon";
and (3) y (gamma) Aquilae, mag. 2.8, called Tarazed
(Pers., predatory gerfalcon).
Bibliography: Djahiz, Hayawdn, passim; Damm,
Hay at al-hayawdn al-kubrd, Cairo 1937, ii, 126-35,
s.v. cukdb; Kazwmf, 'Aa^d'ib al-makhlukdt (in margin
of Damm), ii, 276-8; A. Malouf (al-Macluf), Mu'ajam
al-hayawdn/An Arabic zoological dictionary, Cairo 1932,
92-3, s.v. Eagle; A. Benhamouda, Les noms arabes des
etoiles, in AIEO Alger, ix (1951), 128 ff.; P. Kunitzsch,
Arabische Sternnamen in Europa, nos. 51-2, 84, 190;
F. Hue and R.D. Etchecopar, Les oiseaux du Proche
et Moyen Orient, Paris 1970, 143-57; F. Vire, Essai'de
determination des oiseaux-de-vol mentionnes dans les principaux manuscrits arabes medievaux sur la fauconnerie, in
Arabica, xxiv (1977), 138-49; D. Moller and Vire,
Die Beizvogel (al-Ghitnf), Hildesheim etc. 1988, chs.
1-2, 29, 41-2; H. Eisenstein, Einfiihrung in die arabische ^pographie, Berlin 1991, index s.v. Adler-'uqab.
(F. VIRE)
UKAYDIR B. CABD AL-MALIK al-Kindl alSakunl, a contemporary of the Prophet Muhammad,
the C h r i s t i a n king of the oasis and fortified
town of D u m a t al-Djandal [q.v.] (modern Djawf).
Dumat al-Djandal was an important caravan station and its annual market took place in the month
of Rabi c I. Muhammad is supposed to have raided
it in 5/626, following complaints by Arab merchants
about Ukaydir's oppression. Control of the market
was contested between the clbadiyyun (or the Tbad,
sc. of al-Hira [q.v.]) and the Ghassaniyyun [see GHASSAN]; when the former ruled over it, Ukaydir held
sway. Considering the association of the Tbad with
al-Hfra, the contest would seem to have been one
between the vassals of the Sasanids [q.v.] and those
of the Byzantines. But elsewhere Ukaydir is specifically said to have been in allegiance to Heraclius (alMas'udl, Tanbih, 248, 1. 17).
For several generations after Ukaydir's time, his descendants lived in Dumat al-Djandal. These or other
descendants of his were no doubt behind some of the
reports about him. For example, a report about
Ukaydir found in a dictionary of Companions (for a
fragment, see Ibn cAsakir, Ta'rikh madinat Dimashk, ed.

al-cAmrawi, Beirut 1415/1995 ff., ix, 199) goes back
to Ukaydir's great-great-great-grandson, who is quoting
his forefathers.
Ukaydir's brother, Hurayth, embraced Islam and in
due course, the Umayyad caliph, Yazfd b. Mu'awiya,
married his daughter; many of Hurayth's offspring
were still living in Dumat al-Djandal in the latter half
of the 2nd/8th century. Ukaydir's elder brother Bishr
married before Islam a sister of Abu Sufyan [q.v.].
Bishr and his father-in-law, Harb b. Umayya, are said
to have played a role in the alleged transfer of Arabic
script from al-Hlra to Arabia.
The reports about Ukaydir are often conflicting.
Significantly, a Shf c l source reports that before the
Tabuk expedition (9/630), Ukaydir threatened to attack
Muhammad and exchanged letters with the Medinan
mundfikun [q.v.], who invited him to joint action against
Muhammad (al-MadjlisT, Bihar al-anwdr, Tehran 1376/
1957 ff., xxi, 257-8; cf. M. Lecker, Muslims, Jews and
pagans, Leiden 1995, 86 n.). Ukaydir was killed by Khalid b. al-Walld [q.v] during the lifetime of Muhammad
(Hassan b. Thabit, Diwdn, ed. Arafat, ii, 78), or was
brought to Muhammad unharmed having been captured outside his fortress by Khalid's cavalry, or came
to Muhammad voluntarily. According to some, after
Muhammad's death, Ukaydir left his stronghold and
went to al-Hlra. Yakut says that the compilers of the
Futuh books unanimously agreed that Khalid raided
Ukaydir in the days of Abu Bakr and killed him;
however, elsewhere Ukaydir is said to have been
expelled by c Umar b. al-Khattab.
Bibliography (in addition to references given in
the article): Ibn al-Kalbf, Nasab Ma'add wa 'l-Yaman
al-kabir, ed. Hasan, Beirut 1408/1988, i, 190-2; Ibn
Hablb, Muhabbar, ed. I. Lichtenstaedter, Haydarabad
1361/1942, index; Yakut, s.v. Dumat al-Djandal.
(M. LECKER)
C
UKAYL, an old Arab tribe and in recent
usage, until the motor age, in the pronunciation c A g e l ,
the name for c a r a v a n - l e a d e r s and camel-dealers.
1. The t r i b e .
Its genealogy is cUkayl b. Kacb b. Rablca b. cAmir
b. Sacsaca of the Hawazin branch of the Kays-cAylan
[q.v.]', among the larger sections are the cUbada and
RabT'a b. 'Ukayl as well as the Khafadja [q.v] b.
c
Amr and al-Muntafik [q.v] b. cAmir b. cUkayl. AlMukallad b. DjaTar, the ancestor of the dynasty of
the cUkaylids [q.v], traced his descent directly from
Hazn b. cUbada. Al-KalkashandT (Mhdya, 297) besides
these knows of a clan of the Asad b. Khuzayma,
called cUkayl (not in Wiistenfeld).
The cUkayl were settled in southern Nadjd and the
adjoining western part of al-Yamama. Their habitat
is more accurately defined by a number of districts,
waters, hills and villages, which the geographers describe as lying in their territory. The list given by
Wiistenfeld, Register, 362, based on al-Bakrfs Muc^am,
can be completed from Yakut. It is worthy of note
that a number of mines were in their possession,
including the gold-mine of al-cAkik, said to be the
most productive in all Arabia; with reference to this,
the Prophet is alleged to have said; "The land of
c
Ukayl rains gold" (al-Hamdanl, Sifa, 153-4, 177). This
"cAk!k of the Banu 'Ukayl" is also called "cAk!k
Tamra" and lies in the vicinity of Ranya, Blsha [q.v]
and Tathllth, which all belong to the 'Ukayl (Yakut,
ii, 826, iii, 700-1; A. Sprenger, Die alte Geogr., 52-3,
237 n., 240 n.). Among other places belonging to
them, the watering-place of Hubala is better known
from the encounter there with the Ghanm (al-Bakri,
826; Dhu '1-Rumma, Diwdn, ed. Macartney, 231).

'UKAYL
Their best-known battles date only from the 2nd/8th
century and show that the conditions of the Dj_ahiliyya
survived for a long time into Islam.
There are two different stories of the conversion
of the 'Ukayl to Islam (both in Ibn Sacd). According
to one, three delegates from the 'Ukayl brought the
homage of their people to the Prophet, who gave
them al-'AkTk and a document confirming this.
According to the other version, Muhammad endeavoured to win over Abu Harb b. Khuwaylid b. cAmir
b. 'Ukayl to his teaching, but the latter first consulted divining arrows to see what he should do.
Perplexed by the remarkable chance that the arrow
indicating unbelief came out three times, he asked his
brother Tkal ('Ukal) for advice and told him that
Muhammad had promised him al-cAkik if he adopted
Islam. Tkal at once hastened to al-'AkTk and took
formal possession for himself and his brother of this
rich stretch of country, and after his adoption of Islam,
Muhammad confirmed him in it (for the story in
Sprenger, Mohammad, iii, 512-14, which combines the
two stories without justification, see Caetani, Annali,
Year 9, § 74). Just as Muhammad on this occasion
permitted the old Arab method of divination, so also
he allowed the Ru'as b. Kilab b. Rabf c a b. 'Amir b.
Sa'sa'a before their adoption of Islam to avenge an
earlier razzia on their already-Muslim neighbours
the 'Ukayl (Ibn Sacd, §§ 86-7, in Wellhausen/Afe^,
iv, 94, 143-5). During the second ridda in Yemen
begun by Kays b. cAbd Yaghuth b. Makshuh after
Muhammad's death, the 'Ukayl and cAkk joined Flruz
al-Daylamf, governor of San'a3, who defeated the Kays
with their help and re-entered the town (al-Taban, i,
1989-94; Ibn al-Athir, ii, 287-9).
'
About 100 years later, Dja'far b. cUlba al-Harithl,
c
a poet like his great-grandfather Abu Abd Yaghuth,
the famous leader of the Madhhidj [q.v] on the second day of al-Kulab, following the ancient custom
began raids of plunder upon the 'Ukayl; for the blood
shed by him in the Wadf Sahbal, he was taken prisoner by the governor of Mecca and executed (Aghanl\
xi, 146-52; Yakut, iii, 48; CJ. Lyall, Translations of
ancient Arabian poetry, 10-12, 84-9). After the death of
al-Walld II (126/743-4) the 'Ukayl together with the
Kushayr, Dja'da and Numayr waged a bitter war on
the Hanffa [q.v] and their vassals, the Banu '1-Du'il.
The defeat of the Hanffa in the battle of al-Nashash
(in Yakut, ii, 117, al-Nashnash; it was preceded by
the first and second battles of al-Faladj) resulted in
the appointment of a Kays! as governor of al-Yamama
(Ibn al-Athfr, v, 225-8). About the same time, a branch
of the 'Ukayl took part in the civil war in Spain and
in the creation of the Umayyad amlrate of Cordova
(see R. Dozy, Hist, des Musulmans d'Espagne, ed. LeviProvencal, i, 185 IT.).
In the early years of 'Abbasid rule, the tribes of
the great branch of c Amir b. Sa'sa'a migrated from
Arabia to Syria and it was only when they reached
'Irak that the 'Ukayl began to attain their great importance in history (Ibn Khaldun, elbar, vi, 11). In the
civil wars which followed on the death of Harun
al-Rashfd, the 'Ukaylid Nasr b. Sayyar b. Shabath
[q.v.] fought for al-Amm, and from his fortress of
Kaysum north of Aleppo raided the surrounding country. He was able to resist al-Ma3mun's general Tahir
Dhu '1-YamTnayn [q.v] sent against him and was only
forced at the end of 209 (beginning of 825) by cAbd
Allah b. Tahir, to surrender, but only on the caliph's
promise of pardon (Ibn al-Athfr, vi, 208-9, 274-5).
Around the middle of the 3rd/9th century, the town
of Karklsiya [q.v] was in the possession of an 'Ukaylid,
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Safwan (presumably the son of the ruler of Diyar
Mudar, who, according to al-Mas'udi, Murudi, vii,
396 = § 3095, died in 253/867), in whose place
Lu'lu3, Ahmad b. Tulun's freedman, placed Ahmad b.
Malik b. Tawk (al-Taban, iii, 2028-9 = Ibn al-Athlr,
vii, 276). The latter was driven out by Ibn Abi '1-Sadj,
who in turn lost his possessions to Ishak b. Kundadj(fk)
[see AL-RAHBA and TAGHLIB]. Ca. 286/899, the 'Ukayl
and other Kays tribes recognised the spiritual and
secular leadership of Abu Sa'Td al-Djannabf [q.v], the
founder of KarmatT power in Arabia. With their help,
he conquered Hadjar, then al-Katff and the whole of
Bahrayn and established a power here which became
the terror of the whole Muslim world but very quickly
fell to pieces. Before this in 251/865, the wall of
Mecca Dja'far b. al-Fadl Bashashat was fighting with
the rebel 'Ukayl, who cut the road to Djidda so that
the price of provisions rose in Mecca (al-Taban, iii,
1644 = Ibn al-Athir, vii, III). At the instigation of
the 'Abbasids, the TaghlibT leader Abu '1-Hasan alAsfar in 378/988-9 subdued the KarmatTs and forced
the Sulaym and 'Ukayl in succession to leave Bahrayn
[see TAGHLIB]. The 'Ukayl went to 'Irak, from which
they presumably co-operated with their brethren in
al-Djazira who in the meanwhile had laid the foundations of 'Ukaylid rule in al-Mawsil. For the further
history of the 'Ukaylids, see the articles HAMDANIDS;
'UKAYLIDS; AL-GHADANFAR; AL-MUKALLAD; KHAFADJA; and
also AL-MAWSIL and AL-RAHBA.
After their return to Bahrayn, the 'Ukayl subjected
the Taghlib there and took a part of al-Yamama from
the Kilab. The government of this region was in the
hands of the Banu 'Usfur [see 'USFURIDS] , who belonged
to the 'Ukayl and who, according to people from
Bahrayn, were still in al-Ahsa3 in 651/1253 (Ibn
Khaldun, 'Ibar, ii, 313; al-Kalkashandi, 298 = alSuwaydl, Saba'ik, 44).
As evidence of the very early wide distribution of
the cUkayl a story in al-Mascudi (Murudi, ii, 67-8 =
§ 499) is of particular interest. He describes the population of the kingdom of the Sanariyya in the
Caucasus as Christians, who claim descent from a
branch of the cUkayl, have lived there from early
times and made many peoples their subjects. AlMascudi says he himself saw in Marib in Yemen
c
Ukaylids who in their mode of life did not differ
from their brethren in the Caucasus. The Sanariyya
also asserted that they had separated from these cUkayl
in Yemen long ago. Here as elsewhere Christianity
had found its way among the cUkayl, probably through
the influence of partly Christian neighbouring tribes
(such as e.g. the Taghlib) (cf. L. Cheikho, al-Nasrdniyya
wa-adabuha bayna 'Arab al-^dhiliyya, Beirut 1912-23,
99, 136).
Of celebrated poets of the tribe of cUkayl may be
mentioned: Tawba b. al-Humayyir of the clan of
Khafadja [q.v] and his beloved, the poetess Layla alAkhyaliyya [q.v] of the cUbada. According to one
view, al-Madjnun, so celebrated from the love-story
of Layla and Madjnun, belonged to the cUkayl;
Bashshar b. Burd was also a client (mawla) of them
(Ibn Kutayba, al-Shicr wa 'l-shu'ara', ed. de Goeje,
269, 271, 355, 476; for Bashshar, see esp. Agham1, iii,
20-3, 54; for Tawba, ibid., x, 72-5, 82).
Not only lexical but also grammatical peculiarities
of the language of the cUkayl are recorded; e.g. after
lacalla "perhaps" they put the genitive (S. de Sacy,
Anthol. gramm., 78 and 196, no. 52: for la'alla they
also said la'alli, 'alia and calli), and used lammd with
the meaning of ilia (which some adopt for the explanation of sura LXXXVI, 4: see ibid., 81 and 202-3,
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no. 66); finally, they also had the taltala, which, otherwise mentioned as peculiar to the Bahra5, is described
as a feature of the language of Layla al-Akhyaliyya.
It consists in the prefix of the imperfect changing its
fatha to kasra, e.g. anta ti'lam" for ta'lam" (al-Harfrf,
Durrat al-ghawwds, ed. Thorbecke, 184; cf. also G.W.
Freytag, Einleitung. . . ., 89).
2. The 'Agel caravan leaders
The first substantial account of them was given by
J.L. Burckhardt (Notes on the Bedouins and IVahdbys,
London 1831, ii, 28-9). He says that the once powerful Ageyl, descended from the Beni Helal (a confusion with the other great branch of the c Amir b.
Sacsaca), now live scattered among the villages of alNadjd, while since the reign of Sultan Murad another
tribe also called Beni Ageyl has sprung up. All the
Arabs who settle in Baghdad from al-Nadjd, whatever their real origin, join the tribe of Ageyl, and
they are the Pasha's strongest support in his wars with
the Bedouin or rebels. The chief of these Ageyls of
Baghdad is always a native of Derayeh (al-Darciyya;
according to A handbook of Arabia, i, 94, from Burayda),
whom they elect themselves and whose appointment
is confirmed by the Pasha. These Ageyls, he continues, are famous for their bravery. They lead the caravans from Baghdad to Syria and have frequently
repulsed far superior forces of Wahhabfs. Burckhardt
distinguished two classes in Baghdad: 1. the ^pgorty
(Dogorti), poorer individuals, hawkers and daily labourers; and 2. the Djemamyl (Djamamil), caravan leaders.
These two kinds of Ageyls include people of very different tribes and countries, who come e.g. from alHasa, al-cArid, al-Kasfm and the Djabal Shammar;
but people from al-Sudayr and the Wadf Dawasir are
not admitted.
From this it is clear that the cAgel were not a
proper tribe but a combination of heterogeneous elements under the leadership of one man for common
commercial interests. These naturally prevented the
admission of members of tribes at enmity with one
another (e.g. the Harb and cAtayba [CUTAYBA]), so
that the community of the cAgel remained neutral as
far as possible. Arabs from the centre of the peninsula, especially settled Tamfm and Khalid from alNadjd and al-Kasfm, were the most suitable (although
even foreigners such as Turks, Egyptians and Kurds
were not excluded: Doughty, ii, 80); they were known
in Mesopotamia and Syria as Ageyl, and called elAgeyldt by the Bedouin (ibid., i, II). The latter name
(along with al-cAkeyldt, 'Ukaylai) was also applied to a
clan of the Ban! cAtiyya, whose members were mainly
carriers of goods between Macan and Tabuk (Handbook.,
i, 62; Musil, Northern Hegdz, 235; Fu'ad Hamza, Kalb
Diazirat al-'Arab, Mecca 1352, 182). In Doughty's time,
the shaykh of the Syrian Ageyl in Damascus, Sleyman
Abu Dawud, belonged to an 'Anayzf family and, like
his predecessor from Burayda, was a camel-dealer.
According to M. von Oppenheim, Vom Mittelmeer zum
Persischen Golf, ii, 74, the bulk of the cAgel (200,000
bet) lived in al-Nadjd, while they had only about 300
houses in Baghdad (he described them as among other
things post-riders between Baghdad and Damascus
and called attention to the peculiar nature of their
caravans, in which the camels were tied together by
ropes: i, 255, 325-6, ii, 9).
The cAgel were important in several ways. For the
Bedouin they were the indispensable traders of the
desert, who, as a result of their neutral position as
professional caravan-leaders and agents of the great
merchants resident in Baghdad and Damascus, purchased camels among the tribes and took them away;

on their return they brought back with them the
goods required in Central Arabia (a very good description of this activity of the cAgel is in Musil, Manners
and customs, 278-81, who compared them with the
c
lbad of al-Hira, see his Northern Negd, 179 n.). In
addition to acting as auxiliaries to the government's
military forces, forming under the Ottomans an irregular cavalry, they also served as escort to the haajaj
and guarded the halting-places on the pilgrim route.
Almost all European travellers of the pre-modern
period used their services, and many travel accounts
contain references to them.
It would be of great interest to learn—as Noldeke
pointed out in £DMG, xl (1886), 182 n. 4—in what
relation these cAgel considered themselves to stand to
the old cUkayl and, on the other hand, to the Muntafik
descended from the latter.
Bibliography (in addition to the works already
cited in full): Ad 1: The genealogical handbooks:
F. Wustenfeld, Register, 362 and Tabellen, D; Ibn
Durayd, Ishtttak, ed. Wustenfeld, 181; Kalkashandf,
Nihdyat al-arabfi macrifat ansdb al-carab, Baghdad 1332,
297-8 (read throughout Taghlib for Tha'lab);
Suwaydf, Sabd'ik al-dhahab ft macrifat kabd'il al-cArab,
lith. Bombay 1296, 44; Ibn Kutayba, Ma'anf, ed.
Wustenfeld, 43, 102; Ibn cAbd al-Barr, al-Inbah 'aid
kabd'il al-ruwdt, Cairo 1350, 43, 87, 88. Of the historians, geographers and litterateurs, see Tabarf,
Ibn al-Athfr, Mascudf, Muruaj, Aghdni, Hamdanf,
ed. Miiller, Yakut and Bakn, Mu'ajam, ed. Wustenfeld, indices, and see thereon J.G. Wetzstein, in
feitschr. f. allgem. Erdkunde, N.S. xviii (1865), 273,
282, 450 n. 3, 464, 469; Ibn Khaldun, 'Ibar, Bulak
1284, ii, 312-13, vi, 11 if.
Ad 2: C. Niebuhr, Beschreibung von Arabien,
Copenhagen 1772, 399; C.M. Doughty, Travels in
Arabia Deserta, Cambridge 1888, ii, index s.v. cAgeyl,
el-Ageylat; J. Euting, Tagbuch einer Reise in InnerArabien, i, Leiden 1896, 132-3; M. von Oppenheim,
Vom Mittelmeer turn Persischen Golf, Berlin 1899-1900,
i, 77-8, 255, 325-6, ii, 9, 74, 280; T.E. Lawrence,
Revolt in the desert, London 1927, index, s.v. Ageyl;
idem, Seven pillars of wisdom, London 1935, passim,
esp. 147-8, 178-83, 258-60; the works of A. Musil,
The manners and customs of the Rwala Bedouins., New
York 1928; Arabia Deserta, 1927; Northern Negd, 1928;
The Middle Euphrates, 1927; The Northern Hegdz, 1926;
Palmyrena, 1928, indices, s.v. al-cAkejl, al-cAkejlat,
c
Akejli. See also A handbook of Arabia, compiled by the
Geogr. Section of the Naval Intelligence Division, i, London
n.d., 21, 62, 94-5.
(H. KINDERMANN)
'UKAYLIDS, an A r a b d y n a s t y of n o r t h e r n
' I r a k and a l - D j a z I r a which flourished from ca.
380/990 to 564/1169.
The family stemmed from the North Arab tribe of
c
Ukayl [q.v.]. In the 4th/10th century, the cUkayl in
Syria and northern c lrak were dependents of the
Hamdanids [q.v.] of Mawsil and Aleppo. When the
last Hamdanids of Mawsil, Abu cAbd Allah al-Husayn
and Abu Tahir Ibrahim, were threatened by the
Kurdish chief Badh, founder of the Marwanid line
[see MARWANIDS] in Diyar Bakr, they appealed for
help to the 'Ukaylid chief Abu '1-Dhawwad Muhammad b. al-Musayyab. But after defeating Badh and
acquiring the towns of Djazfrat Ibn cUmar, Nislbm
and Balad, Abu '1-Dhawwad was able to set aside the
Hamdanids and take possession of Mawsil for himself ca. 380/990, nominally as a vassal of the Buyid
Amir Baha5 al-Dawla [q.v. in Suppl.].
After Abu '1-Dhawwad's death in 386/996, there
were struggles for power amongst his sons until his
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nephew Mu c tamid al-Dawla Kirwash b. al-Mukallad j commonly acknowledged after the Agham). He owed
this appellative "red face" to a skin disease which
b. al-Musayyab emerged as victor and began a fifty
ancient sources denoted by the generic term barns,
years' reign (391-442/1001-50), controlling Mawsil and
leprosy (al-Djahiz, al-Bursdn wa 'l-curd[dn, Beirut 1401/
several other fortresses and towns of al-Djazira. The
1981, 68, 74, referring to al-Ukayshir by name). This
main threat to Kirwash's power in the second half of
must have made him repulsive to look at, and he
his reign proved to be that from bands of Turkmens
attacked anyone at all who called him by this nickwho were moving westwards from Persia, taking adname.
vantage of the enfeebled state of the Buyids in 'Irak.
Born and raised within Islam, he arrived in Kufa
Kirwash and his allies the Mazyadids [q.v.] of al-Hilla
at a very early age and settled there until his death
did defeat the Oghuz in 435/1044, but Kirwash lost
ca. 80/699 (Ibn Shakir al-Kutubl, fol. 13a, records
his power as a result of disputes among the 'Ukaylid
the date of his death as 84/703). His fate was no
family members [see art. Karwdsh, in El1}.
different from that of a good number of poets of his
With the reign of Kirwash's great-nephew Sharaf
generation. For his subsistence he hired out his serval-Dawla Muslim b. Kuraysh b. Badran (453-78/1061ices to the factions who were squabbling for power;
85 [9.0.]), the 'Ukaylid dominions reached their greatthis former 'Uthmanf took up the Zubayrid and the
est extent and stretched almost from Baghdad to
Marwanid cause in turn with every new reversal of
northern Syria and Aleppo. Careful to ally himself
fortune. Two episodes stand out clearly in his disorwith what was now the dominant power in the Middle
dered, pleasure-seeking life. He was conscripted into
Eastern lands, the Saldjuks under Alp Arslan and
the Zubayrid army raised by the governor of the city,
Malik Shah, he was able to occupy Harran, Edessa
but turned back hardly having set foot in Syria. On
and, in 472/1079, Aleppo. However, he coveted conthis occasion, he composed a piece of writing describtrol of Damascus also, so now switched sides to the
ing his desertion, his refusal to let himself be killed
Saldjuks' enemies in Syria, the Fatimids [q.v.], in the
hope of receiving Fatimid military support for the con- I and his preference for the joys of life (Diwdn, no. XL).
The second concerns his assassination by the folquest of Damascus. This proved a disastrous decision,
and a Saldjuk army appeared at Mawsil. Muslim
lowers of Muhammad b. al-Ash'ath al-Kindl (ibid.,
no. XXXVII) or of cAbd Allah b. Ishak b. Talha (alturned westwards to attack the Saldjuk chief in Asia
Minor, Sulayman b. Kutulmish [q.v], but was defeated
Zubayrl, Nasab Kuraysh, 287), both members of the
aristocracy of Kufa, whom he had praised profusely
near Antioch by the latter and killed in 478/1085.
during his career as a laudatory poet.
'Ukaylid chiefs, including Muslim's brother Ibrahim
The rare vestiges of his poetry which survive (48
and his own sons CA1I and Muhammad, now became
involved in internecine strife over control of Mawsil,
pieces and fragments which amount to 184 verses)
with their Saldjuk suzerains intervening at various
show that he can in no way be regarded as a minor
junctures; but Ibrahim was killed in 486/1093 and
poet. In the classical period his work had two recenC
A1I forced finally to yield the city to the Saldjuks in
sions. The first one was made by Muhammad b.
489/1096.
Hablb, and was therefore prior to 245/859. Of the
second, nothing is known, but it was cited by several
There were also several local lines of 'Ukaylid governors in towns of northern 'Irak and Diyar Mudar,
anthologists. His poetry looks in a determined way to
including Takrit, Hit, 'Ukbara, Ana, al-Hadltha and
new horizons, breaking free from the poetic and the
Kal'at Dja'bar, and some of these persisted into the
secular conventions and constraints. The poetry which
6th/12th century; a branch at Kal'at Dja'bar and alhe composed was libertine in its language and motifs.
Rakka lasted until 564/1169 under a descendant of
There are short poems which hold religion and its
Badran b. al-Mukallad until ended by the Zangids.
practices up to ridicule; the tone is astonishingly insoThere are indications that the 'Ukaylids were somelent. In his spirited and nimbly drawn parodies, he
thing more than predatory Bedouin chiefs and that
portrays drunken imam's, professing cynical views, irrevthey introduced certain administrative techniques into
erent men who come close to the borders of heresy
their lands. Thus Muslim b. Kuraysh is said to have
(Diwdn, nos. XIII, XXI). In some respects, the sexinstalled a sahib al-khabar or intelligence agent in each
ual dimensions of libertinism and profligacy are less
one of his villages; and several 'Ukaylids achieved
acceptable; such fragments here flow readily into
fame as poets. The subjection of the 'Ukaylids and
pornography (nos. X, XLV). His hia^a3, which was
then of the Mazyadids to Saldjuk power marks the
very much feared in that period and seems to have
end of purely Arab control over the countryside of
been the cause of his assassination, exploited the sub'Irak and al-DjazIra, which now became politically
ject of dissolute sexual mores. Without doubt he is
dominated by Turkish potentates, whilst the land
the herald of the epigrams of the modernist mainacquired an increasing element of Turkish and Kurdish
stream poets of the 2nd/8th century. The best of his
nomads.
poetic contribution is, however, his bacchanalian verse.
Bibliography. 1. S o u r c e s . These are basically
In his poems devoted to this theme the poet succeeds
the standard ones for the history of the period,
in conveying his enthusiasm and his love for wine.
such as Hilal al-Sabi3, Miskawayh and Ibn al-Athfr.
He manages this by means of sketches which kindle
2. Studies. H.C. Kay, Notes on the history of the
the imagination in a particularly fascinating way as
Banu C0kayl, in JRAS, N.S. xviii (1886), 491-526;
comical situations are drawn: such is the image of
I. Kafesoglu, Sultan Melik§ah devrinde Biiyuk Selcuklu
the pipe stretched out by the drinkers across the door
imparatorlugu, Istanbul 1953, 40 ff, 86 ff.; C.E.
of the tavern to pour out wine for the soldiers (ibid.,
Bosworth, in Camb. hist. Iran, v, 24-5, 98; idem, The
no. II); and also the hybrid faun frequenting the tavMew Islamic dynasties, 91-2 no. 38.
erns (Hunayn al-Hiri, Dawma, Abu '1-Dahhak, Umm
(C.E. BOSWORTH)
Hunayn) which seems here to come alive before our
AL-UKAYSHIR, the appellative of the Umayvery eyes.
yad poet a l - M u g h f r a b. c A b d Allah b. alIn the history of Arab literature, al-Ukayshir is a
Aswad b. Wahb b. Na'idj b. Kays b. Mu'rid of the
representative of the urban poet. In an urban civilic
Amr b. Asad b. Khuzayma (Ibn Hazm, Qamharat
sation, the poet who is abandoned by his tribe must
ansdb al-cArab, Cairo 1391/1971, 19l', and not as is
become laudatory. Patrons soon tire of incessant
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entreaties; they begin to grumble and refuse to play
the role of financial backers; and then the artist begins
to practise blackmail and to resort to diatribes; and
then comes the clash. The case of al-Ukayshir is one
example of this. Yet on the other hand he constitutes
a link in the long chain of the Asadl poets from Kufa
(Tukhaym, cAbd Allah b. al-Zabir, al-Hakam b. cAbdal,
Abu Dulama and Waliba b. al-Hubab) who played a
decisive role in the emergence of mainstream innovative poetry in the 2nd/8th century.
Bibliography: 1. Sources. Diwdn al-Ukayshir
al--Asadi, ed. Khalfl al-Duwayhr, Beirut 1411/1991;
al-Zubayr b. Bakkar, al-Akhbdr
al-muwqffakiyydt,
Baghdad 1972, 525; Ibn Kutayba, 'Uyun al-akhbdr,
Cairo 1343/1963, index; Marzubanf, al-Muwashshah,
Cairo 1385/1965, 247, 282; al-San al-Raffa', alMuhibb wa }l-mahbub wa 'l-mashmum wa 'l-mashrub,
Damascus, 330, 333-4, 336-9; Ibn Djinm, al-Khasd3is,
Beirut n.d., i, 74, iii, 95; CA1I b. Abi '1-Faradj alBasrf, al-Hamdsa al-basriyya, Haydarabad 1964, ii,
73,' 75, 80, 104, 368, 371, '391; Ibn Shakir alKutubl, (Uyun al-tawdnkh, ms. B.N. arabe 1587, fols.
13a-14a; Baghdad!, Khizana, Cairo 1406/1986, iv,
485, 487-92; Yakut, Bulddn, s.w. al-Taff, Kubbayn;
Dhahabr, T. al-Isldm, Beirut 1410/1990, v, 560-1;
Ibn Manzur, Mukhtasar T. Dimas_hk li-Ibn cAsdkir,
Damascus 1409/1989, v, 182-3; Nuwayn, Mhdya,
Cairo 1929-, iv, 52-6.
2. Studies. Blachere, HLA, iii, 515, with bibl;
Sezgin, GAS, ii, 326-7, ix, 279; Yusuf Khulayf, Haydt
al-shicr fi 'l-Kufa ild nihdyat al-karn al-thdm Ii 'l-hiajra,
Cairo 1388/1968, 593-7; al-Tayyib 'Ashshash, alUkayshir al-Asadl, akhbdruhu wa-shicruhu, in Hawliyydt
al-Didmi'a al-Tunisiyya, viii (1971), 29-92; Husayn
'Atwan, Shu'ard' al-dawlatayn al-umawiyya wa
'l-'abbdsiyya, Beirut 1981, 306, 338; Comb. hist. Arabic
lit., ii, 'Abbasid belles-lettres, 225; 'AfTf cAbd al-Rahman,
Mucdj.am al-shucard3 min al-casr al-dj_dhili hattd al-casr
al-umawl, Beirut 1417/1996, 26, § 117.
(A. ARAZI)
AL-UKAYSIR, an idol of _ the t r i b e s of
c
K u d a ' a , Lakhm, D j u d h a m , A m i l a and Ghat a f a n [q.vv.], venerated in northern Arabia, across
which these tribes ranged, as far as the Syrian borders (Ibn al-Kalbf, 24, 30). Pilgrimage was made to
it by devotees with shaven heads; with each lock of
hair, a handful of meal was offered, all this thrown
into a large trench or a dried-up well (hafr). The
Hawazin, neighbours of the Kudaca, used to come
and collect the meal, either at the time of the offering or after it was mixed with the hair.
The deity seems to have been embodied in several
betyles. The poet Zuhayr "swore faithfully by the
shaped stones (ansdb) of al-Ukaysir and by the place
where the tufts of hair with their lice were cut off"
(ibid., 24; Yakut, Bulddn, i, 340). The victims' blood
was poured over the sacred stones (Ibn al-Acrabf, in
TCA, iii, 506 11. 27-8), and ritual processions were
made round it to the chanting of praises and joyfulness
(Rablc b. DubayYDabu' al-Fazarf, in Ibn al-Kalbf and
Yakut, loc. cit.). The stones could even be covered
with sacred cloths on which oaths could be taken.
These stones must have represented the tribes that were
grouped around al-Ukaysir and who regarded the
place as the bond of their tribal union. They may
have stemmed from some great sanctuaries of the Arabs
and have formed the kernel of a primitive pantheon.
It might be doubted whether al-Ukaysir was a very
old deity, given the absence of any mention in the
Lihyanite and Thamudic inscriptions in the vast lands
occupied in the 6th century by the tribes venerating

it. As the focus of a rudimentary cult, its sanctuary
might well have passed unnoticed by the traders,
travellers and caravans traversing the region, since
these were more evolved, semi-sedentarised, with
better-organised cults; but this last mode of life, which
crystallised around the urban centres, was not necessarily opposed to the long-range movements of pastoralist tribes who ranged as far as the limits of the
Syrian desert.
The great antiquity of al-Ukaysir, considered to be
Syrian in origin, may only be deducible from scattered,
fragile pointers, it is true, but these are not negligible
and allow the deity to be connected with the ancient
Canaanite deity Katar (T. Bauer, Die Ostkanaander,
Leipzig 1926, 91 1. 26; G. Hoffmann, in £4, xi [1896],
253-8) or Kawthar (Ugar. kthr], whose name was variously pronounced in later times (cf. M. Dahood, in
S. Moscati et alii (eds.), Le antiche divinita semitiche, Rome
1958, 81-2). The link could be justified from Kawthar's
being linked with music and singing; in Ugaritic there
is mentioned a group of professional singers, kthrat (cf.
Hebr. kosjidret, in Ps. Ixviii. 7). In the verses of RabFc
b. Dubayc mentioned above, al-Ukaysir figures as the
originator of all melodies, nagham, around whom the
poet circles the stone or sanctuary of al-Ukaysir to
songs of praise and joyfulness.
The link between al-Ukaysir and Kawthar, father
of Tammuz, in Aramaic mythology, the equivalent of
Cinyras, father of Adonis, in Cypriot mythology, also
has in its favour the possibility of a foreign origin for
the name, one deformed as it became Arabised. No
Arabic etymology of k-s-r yields a satisfactory divine
name. The facts that, morphologically, it would be
the diminutive of aksar "the shortest", and that one
might derive it from kasr "torticollis", as Wellhausen
translated (Reste2, 63), or from kasra "base of the neck",
get us no further. But the consonant skeletons of
Ukaysir and Kawthar could conceivably have been
originally the same, with dialectal change of the kaf
into the uvular kaf, entailing that also of td3 (in Katar)
and thd3 (in Kawthar) into sad. The Aramaic form of
this name may have lingered on in Arabic in the
divine name Kathra, idol of the Tasm and Djadfs
[q.v.], probably representing the solar disc (cf. Fahd,
Le pantheon, 109).
The offering of meal (dakik) made to al-Ukaysir
does not seem to have any connection with the divination by means of flour practised by the Greeks
and known amongst the Semites (see refs. in ibid.,
161). Could it have been originally a question of a
gift to the sddin [g.v.~] or custodian of the shrine, who
probably cut the hair of pilgrims as a mark of their
sacralisation? This would explain the fact that to each
lock of hair there corresponded a handful of meal,
which looks like either an equivalent or a payment.
With the disintegration of the cult and the absence
of a sddin, the offering of meal nevertheless continued, with the meal rendered useless by being mixed
with hair. Such an offering does seem strange in the
nomadic milieu, and may point to a CanaaniteAramaean, hence agricultural, origin of this deity.
Also, the cutting of hair as a sign of ihrdm was usual
in Arabian cults, notably at Mina during the Meccan
pilgrimage, surviving there till today, and at alMushallal, at the shrine of Manat. Herodotus, iii. 8,
links it with Dionysius, and Plutarch, De hide, ch. 4,
mentions that the Egyptians cut their hair at the celebration of mourning for Osiris. This places right
away al-Ukaysir in the mythic context of the dying
god, of which Tammuz, Adonis and Osiris are clearly
similar manifestations.
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played a role in cAmr's first raid towards North Africa
Bibliography: This article is based primarily on
in 21/642, when cAmr reached as far as Barka [q.v.],
T. Fahd, Le pantheon de VArable centrale a la veille de
and his aide c Ukba penetrated into Fezzan [see FAZI'Hegire, Paris 1968, 157-63, where full references
ZAN] and as far as its town of Zawlla [q.v.], though
are given.
(T. FAHD)
C
this last was not yet the important link in the trade
UKAZ, the most f a m o u s and i m p o r t a n t of
across the Sahara to the Bilad al-Sudan [q.v] which
all the a n n u a l fairs (suk [q.v], pi. aswak) of the
it subsequently became. The result of these operaArabs in pre-Islamic times. It was situated to the
tions seems certainly to have left Barka in Arab hands.
southeast of Mecca between Nakhla and al-Ta'if in
How long cUkba remained in ZawTla is unclear, but
the territory of the tribal group Hawazin [q.v.~\. It
by some date between 25-7/646-8 he took part in
shared with two other fairs, Madjanna and Dhu '1c
Abd Allah b. Sacd b. AbT Sarh's [q.v] campaign
Madjaz, proximity to Mecca and its being held during
against
the Byzantine exarch Gregorius (see al-Balathe Sacred Months. But it was the most important
dhun, Futuh, 224-5; al-Bakrl, ed. and tr. de Slane,
of the three, and was held in the month of Dhu
Description de I'Afrique septentrionale, 10; V. Christides,
'l-Kacda, just before the start of the pilgrimage to
The conquest of Libya by the Arabs and the thrust of Islam
'Arafat and Mecca. The suk was strategically located
into the Berber land, forthcoming).
in the middle of the Spice Route of Western Arabia
It should, however, be noted in regard to this camand it especially flourished in the 6th century, owing to
paign and to cUkba's subsequent ones that much of
the Byzantine-Persian wars, which diverted trade from
what the historians have preserved concerning cUkba's
the Mesopotamian to the West-Arabian route on the
career in North Africa comes from later traditions of
eve of the rise of Islam and redounded to the great
eastern origin, e.g. preserved in the Egyptian authors
advantage of Mecca and Kuraysh. The tribe ofTamlm
Ibn cAbd al-Hakam and al-Nuwayn and in Ibn alcontrolled some of cUkaz's important functions.
Athir. The only authority from a North African traAlthough it was principally a fair for buying, selldition seems to be cUbayd Allah b. Salih b. cAbd
ing and the exchange of various commodities, cUkaz
al-Hallm and his father Abu CA1T Salih (Jlor. ca. 700/
was of great significance in other non-material aspects
1300), preserved in the later Moroccan historian Ibn
of Arab life in pre-Islamic times, not unlike the national
al-cldhan's Bay an al-mughrib (in the fuller text ed. G.S.
festival of Classical Greece, the TiavTiyupK;. And it was,
Colin and E. Levi-Provencal, i, Leiden 1948; see Levilike other Arabian aswak, a unifying force among the
Provencal, Un nouveau recit de la conquete de I'Afrique du
Arab tribes, where the Arabic literary koine received
Mord par les Arabes, in Arabica, i [1954], 17-43). The
some development, where contests, literary and other,
accounts of cUkba's expedition to the Fezzan are
were held, and where covenants and contracts were
undoubtedly tinted with mythological elements, such
struck, hallowed by proximity to 'Arafat and the sancas the comparison of his epic journey through the
tity of the Sacred Months. The later Islamic sources
scorching Sahara with the journeyings of Alexander
speak of arbitration conducted by the poet al-Nabigha
the Great. On the tendentiousness of these later traal-Dhubyanf [q.v].
ditions, see W. Marcais, Le passe de I'Algerie musulmane,
The suk with its environs was the scene of some
important historical events, such as the Fidjar war inin Histoire et historiens de VAlgerie, Paris 1931, 150.
c
Ukba appeared again in an expedition against the
volving Kuraysh and Hawazin. It also witnessed some
historic visits, the most important of which was that
tribes south of Tripoli which some of the sources
place in 42/662-3 or 46/666-7, when it seems that
of the Prophet Muhammad and the Christian Kuss
Arab links with Zawila and Fezzan were reinforced.
b. Sa'ida [q.v], said to have been the bishop of Nadjran, both of whom preached their respective faiths at
In this last region, he captured the capital of the
the suk.
Garamantes, Djarma (Ibn cAbd al-Hakam, Futuh Misr,
It was only natural that cUkaz should have declined
ed. C.C. Torrey, New Haven 1922, 194) and several
after the rise of Islam, which brought about a fundaother fortresses, whose existence seems to be conmental change in the relative importance of the trade
firmed by archaeological and epigraphic evidence
routes and the role of Arabian tribes, now the sinews
(C.M. Daniels, The Garamantes of Fezzan, in F.F.
of the Arab conquests. Its actual demise took place
Gadallah (ed.), Libya in history, Benghazi 1971, 261-81;
in 127/745, when the Haruriyya or Kharidjites sacked
idem, Excavations and Jieldwork amongst the Garamantes,
it and thus consigned it to oblivion.
in Libyan Studies, xx [1989], 45-62). According to Ibn
c
Bibliography: References to cUkaz are scattered
Abd al-Hakam and others, cUkba proceeded beyond
in the various sources such as Ibn Habib, K. alLibya to the land of the blacks and conquered Kawar
Muhabbar, ed. Use Lichtenstadter, Haydarabad 1942,
[q.v], halfway between Fezzan and Lake Chad; pos263-8, and al-Marzuki, K. al-Azynina wa 'l-amkina,
sibly he was aided by the inhabitants of Fezzan, said
Haydarabad, 1332/1914, i, 165-70; the best modern
by Ibn Sa'fd to be in constant feud with the black
work is Sacld al-Afghani, Aswak al-cArab, Damascus
peoples of Kawar (see on the importance of Kawar
1960, 277-343. For an archaeological survey of the
in mediaeval times, K.S. Vikor, The oasis of salt, Bergen
site, see Kh.I. al-Muaikel, Suq cUkd£ in al-Ta'if, in
1979, and on this expedition, Ph. Lefrang, L'expedition
al-'Usur al-Wustd, Chicago, vii/1 (1995), 1-4.
d"Uqba ibn Mfic d Kawar (46 H./666 J.-C), in Bull.
(!RFAN SHAHID)
j Archeologique du Comite des Travaux historiques et scientifiques,
'UKBA B. NAFI' b. cAbd al-Kays al-Kurashl alN.S., xix/B [1985], 412).
Fihn (d. 63/683), one of the most p r o m i n e n t
The expedition of 50/670 took cUkba into Ifnkiya,
Arab commanders of the Islamic conquests
where he conquered Ghadamis (Ghadames), Kafsa
period, above all in North Africa, where he was
(Gafsa) and Kastfliya [^.rw.]. Byzantine sources, withresponsible for the foundation of al-Kayrawan [q.v.].
out mentioning the Arab leader by name, state that,
He was born towards the end of the Prophet's life,
about this time, in the reign of Constantine Pogonatus
hence was accounted a Companion, and was through | IV (d. 668), the Arabs invaded Africa and took 80,000
c
c
his mother a nephew of Amr b. al- As [q.v.], the
captives (Theophanes, ed. de Boor, 352). For this exconqueror of Egypt, who shortly before his death in
pedition, cUkba had a force of 10,000 cavalry, which
43/663 was to give him command over the lands to
was gradually increased as the local Berbers acceded
the west of Egypt. It seems that cUkba had already
to Islam. It was at this time, according to the accepted
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dating for its foundation, that cUkba decided to establish a military encampment, on the lines of the amsdr
of the East [see MISR. B.] at al-Kayrawan on an elevated plateau in the Kastrliya region, in the Byzantine
province of Byzacene, rejecting the one previously
built by the governor of Egypt Mu'awiya b. Hudaydj
on the nearby al-Karn mountain [see AL-KAYRAWAN,
at Vol. IV, 826a; and note that there is at least one
plausible Arab tradition for an earlier foundation date].
This inland site gave him a secure base for military
expansion and missionary work amongst the Berbers,
since the Byzantines still had control of the seas around
Ifrfkiya, and he now stationed himself in his new capital for the remaining years of his governorship.
c
Ukba was not, however, to enjoy the fruits of this
process, for he was dismissed from Ifnkiya by the
Umayyad caliph Mu'awiya I in 53/673. cUkba may
have been dismissed because the caliph wished to link
Egypt and Ifnkiya closely for the naval war against
the Byzantines (as suggested by A.D. Taha, The Muslim
conquest and settlement of North Africa and Spain, London
and New York 1989, 62 ff.), but more probably
because of Mu'awiya's fear of cUkba's growing power
and the possibility of the latter's pretensions to independent authority in the rich province of North Africa.
Ifnkiya remained a dependency of Egypt, and the governor there, Maslama b. Makhlad al-Ansan, replaced
him by one of his own freedmen, Abu '1-Muhadjir
Dinar, who imprisoned 'Ukba and then undertook
raids into what later became Algeria, penetrating as
far as Tlemcen, according to Ibn Khaldun, and skilfully seeking a rapprochement with the Berbers in the
struggle against the Afdrika, the Romanised Africans
and incomers from other parts of the Byzantine empire
who made up the population of the Greek-held coastal
cities; thus after defeating the Berber leader of the
Awraba, Kusayla or KasTla [</.^.], Abu '1-Muhadjir accepted his conversion to Islam and incorporated his
Baranis followers into his own forces. On Mu'awiya's
death in 60/680, the new caliph YazFd I restored
c
Ukba to the governorship of Ifnkiya. cUkba now
turned the tables, and put Abu '1-Muhadjir and
Kusayla in fetters and carried them round with him.
He then embarked, in 61/681, on a much largerscale expedition than before which was to take him
to the shores of the Atlantic. This expedition is not
mentioned in the Byzantine sources, and R. Brunschwig
was doubtful whether cUkba actually got any farther
than what is now central Algeria (Ibn 'Abdalh'akam et
la conquete de I'Afrique du Nord par les Arabes: etude critique, in AIEO Alger, vi [1942-7], 138); but the text
published by Levi-Provencal (Un nouveau recit, with tr.
of the passage in question in Appx. 1, pp. 35-42, and
map of 'Ukba's campaigns during his second governorship at p. 28) seems nevertheless to confirm it.
Accepting this latter view, the stages of cUkba's campaign can be traced in the narrative of Ibn al-cldhan,
Ibn Khaldun and other Arabic texts, though in some
sources much tinted with folkloristic elements (see H.T.
Norris, Saharan myth and saga, Oxford 1972, 150 ff.).
Preceded by an advance guard under Zuhayr b. Kays
al-Balawf, cUkba's army advanced from al-Kayrawan
into the central Maghrib, defeating Berber and Byzantine elements at the Zab and at Tahart [q.v] and
exacting tribute from them, and reached Tangiers [see
TAND^A], which a local Ghumara leader, Ilyan (? Julianus)
surrendered to him. The latter is said to have dissuaded cUkba from crossing into the Iberian peninsula. Instead, he turned southwards into Morocco,
occupying the Zarhun massif, capturing Volubilis or
Walrla [q.v.], crossed the middle Atlas and marched

through the Dra (Darca) into the Sus [see AL-SUS ALAKSA]. Then he turned towards the Atlantic coast and
attacked the lands of the Masmuda Berbers in the
Atlas and Anti-Atlas as far as Tarudant [q.v.].
This was a brilliant campaign, but 'Ukba had
achieved nothing towards the permanent subjection of
these lands, which had to be undertaken later. Kusayla
escaped and, in concert with the Byzantines, began
organising Berber resistance. On his return to alKayrawan, 'Ukba reached the central Maghrib, where
his army became restive from being continuously in
the field. At Thubunae or Tubna [q.v.] on the Zab
he unwisely divided his army and sent off successive
units towards al-Kayrawan, when he himself set out
from Tubna for the Aures or Awras [q.v] region. At
Tahudha or Thabudeos, to the south-east of Biskra,
his small force of Arabs was overwhelmed by a
Byzantine-Berber army under Kusayla, and he and
300 of his followers killed (63/683). His grave, with
its kubba, and the graves of his companions, are still
pointed out and visited by devotees at the village
which bears his name, Sldl 'Ukba.
'Ukba had shown himself as a bold and dashing
commander, but he lacked the ability properly to take
into account the importance of the local people, the
Berbers, who played a key role in the Arab-Byzantine
struggles for North Africa, and it was to be others
who were to secure North Africa firmly for Islam. It
must also be admitted that the legendary accretions
which attached themselves to his person make it difficult to discern the historical 'Ukba.
Bibliography: The Arabic sources are detailed
in E. Levi-Provencal's EI[ art. C0kba b. Nafif. For
more studies, see Ch.A. Julien, Histoire de I'Afrique
du Nord, Paris 1931, 319 ff., Eng. tr. ed. R. Letourneau, History of North Africa from the Arab conquest to
1830, London 1970, 20-1; E.F. Gautier, Le passe de
I'Afrique du Nord: les siecles obscurs, Paris 1937, 26970; G. Marcais, La Berberie musulmane et I'Orient au
Moyen Age, Paris 1946, 22, 31-2; idem, Sidi cUqba,
Abu l-Muhajir et Kusaila, in CT, i (1953), 11-17; Jamil
M. Abun-Nasr, A history of the Maghrib, Cambridge
1971, 40-2. See also the bibls. to AL-KAHINA; ALKAYRAWAN; KUSAYLA.
(V. CHRISTIDES)
AL-'UKBARI, 'ABD ALLAH B. AL-HUSAYN, Abu '1Baka', Muhibb al-Dfn, H a n b a l f g r a m m a r i a n ,
philologist and fakih of Baghdad (ca. 538-66/^z.
1143-1219).
Life. Born of parents originally from 'Ukbara [q.v],
on the left bank of the Tigris and to the north of
Baghdad, nothing is known of his background or ethnicity. Afflicted by blindness at an early age, he spent
his life in study in the 'Abbasid capital and never
seems to have left it. He studied with several famous
scholars, such as the grammarian Ibn al-Khashshab
[q.v.], and with experts on fikh and the kird'dt, and
seems to have served as a mu'id or repetiteur to the
great preacher Ibn al-Djawzf (d. 597/1200 [q.v]).
These scholars moulded him into a faithful and convinced Hanbalf, to the point that he refused elevated
posts offered to him by the rival Shafi'Is on condition that he adhered to their school. He seems to
have held no office save that of imam and lecturer at
a small mosque in the Rayhaniyyun quarter.
His reputation as a grammarian and commentator
attracted pupils from distant parts, who at times acted
as a reader for him, a function normally undertaken
by his wife. Amongst his disciples were e.g. Ibn Abi
'1-Hadid (d. 655/1256 [q.v]), commentator on the
Nahdj. al-baldgha, the biographer al-Mundhirf (d. 656/
1257), and the historians Ibn al-Nadjdjar (d. 643/1245)
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and al-Dubaythi (d. 637/1239). He died in Baghdad
on 8 Rabi c II 616/23 June 1219 and was buried in
the Bab Harb cemetery, where the Imam Ibn Hanbal
also lay.
Works. Al-cUkban's reputation as a grammarian,
philologist and commentator on texts, eclipsed that of
Hanball fakih, logician and specialist on the fard'id
[q.v], and biographers like Ibn Khallikan and al-Safadf
stress above all his role as a grammarian and expert
on the 'Arabiyya.
Out of some 60 titles attributed to him, the greater
part are opuscula of grammatical teaching (many probably forming parts of larger works) and of philological glosses on texts: the Kur'an, hadith, ancient poets
and poetry like Ru'ba and the Hamdsa, Slbawayh's
shawdhid, the sermons of Ibn Nubata and the makamat
of al-Harm. There are also many commentaries on
well-known works: Ibn al-Sikklt's [q.v] Isldh al-mantik;
the K. al-Fasih, probably Tha'lab's [q.v.'] lexicon; the
Usul al-nahw of Ibn al-Sarradj [q.v.]; the K. al-Idah
(al-A4isbdh) of Abu CA1T al-Farisf [q.v.], his Takmila and
perhaps his Masd'il Halabiyya (al-Adj_wiba}; Ibn al-Djinnl's
[q.v] K. al-Lumac, K. al-Muhtasab on the extra-canonical
kird'dt and Tanblh on the Hamdsa; and al-Muhassal fl
iddh al-Mufassal, on al-Zamakhsharf's [q.v.] famous
grammar (although this may actually be by one of
his pupils, the AndalusT cAlam al-Dln al-Lurki).
It is not surprising that the only works of his so
far published are in the fields of philology and grammar. These comprise:
1. Imld* md manna bihi al-Rahmdn (or al-Tibydnfi icrdb
al-Kur'dri), many uncritical eds. since 1859.
2. Shark Diwdn al-Mutanabbi, first published Calcutta
1261/1845, then at Bulak and at Cairo 1938 (possibly to be attributed to al-cUkbarfs pupil Ibn Tdlan
al-MawsilT, d. 666/1267).
3. Icrdb al-hadith al-nabawi, with traditions classified
by alphabetical order of the transmitting Companions,
ed. cAbd al-Ilah al-Nabhan, Damascus 1975.
4. Masd3il khildfiyya Ji 'l-nahw, Aleppo n.d. (but this
seems to be only an extract from no. 5 below, according to the editor Muh. Husayn al-Hulwani).
5. al-Tabyin can madhdhib al-nahwiyyin, on the divergencies between the two schools of Basra and Kufa,
with a substantial introduction which seems to show
the author's adherence to the former school (ed. cAbd
al-Rahman al-cUthaymfn, Beirut 1986).
6. al-Mashuf al-muclam, an alphabetical order classification of Ibn al-Sikklt's glossary (ed. YasTn Muh. alSawwas, Damascus 1983, who also announces impending publication, without any details, of four other works
by al-cUkban).
Others of his works comprise short treatises on
prosody, on the terminology of fikh and the methodology of logic; manuals on the division of inheritances
and their calculation (al-Ndhidh, al-Bulgha, al-Istfdb fi
'l-hisdb, etc.); and on HanbalT law, notably a commentary on the Hiddya of Abu '1-Khattab [q.v.].
Bibliography. Yakut, Udabd\ ed. c Abbas, Beirut
1993, iv, 1515; Ibn Khallikan, ed. 'Abbas, iii, 100;
Safadf, Wdfi, xvii, 139; idem, Nakt al-himydn, Cairo
J329/1911, 178; Dhahabl, Siyar a'ldm al-nubald3,
Beirut 1985, xxii, 91; SuyutI, Bughya, ii, 38; HadjdjI
Khallfa, 122-4; Kahhala, Mu3allifm, vi, 46; Zirikli,
Aclam, iv, 208; Brockelmann, S I, 495.
(MOHAMMED YALAOUI)
AL-UKHAYDIR, a c a s t l e s i t u a t e d in the
c
western desert of l r a k 50 km/28 miles southwest of Karbala5, and 19 km/11 miles east of cAyn
al-Tamr. The name is modern, and means "the little green one", referring to a relatively verdant spot
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| in the desert, or perhaps to the colour of the buildI ing (Mehdi).
First visited by Pietro della Valle in 1625, and
'
rediscovered in 1908 by Massignon, it was visited
by Gertrude Bell in 1909 and Musil in 1912, then
described in plan form by the German architect
Reuther in 1910. Excavations were conducted by the
Directorate-General of Antiquities from 1964, and
since then it has been extensively restored in several
phases up to 1990.
The complex is composed of a large pise enclosure adjacent to the Wad! al-Abyad, inside which is
a rectangular castle, built of rough stone and gypsum
mortar, with some construction in fired brick. There
j is a rectangular annex of stone and mortar on the
\ north side. Before restoration, the building was pre\ served to its original full height, but some vaults and
arcades had fallen. The castle, measuring 175 by
163 m, has a fortified outer wall 21 m high with
half-round towers, and a rectangular inner building
80 by 112 m attached to the north wall. The plan
of the inner building is composed of a central courtyard with a closed tunnel-vaulted hall and an iwdn
placed symmetrically opposite to one another. Surrounding the central elements are a mosque, bath and
residential units composed of a courtyard with two
iwdns. The north side has two further storeys, and
the central courtyard is ornamented with two registers of niches with brick decorations on the north side,
which once continued around the whole, but only
one register is preserved elsewhere.
The building shows no sign of reconstruction and
probably had a brief occupation. Excavations inside
have revealed pottery from the mid-late 2nd/8th century, and a copper fals of the 'Abbasid caliph al-Mansur,
dated 157/773-4. Further away, in the outermost
I enclosure, two dirhams of al-Mansur and al-Mahdl were
| found.
Diverse opinions have been suggested for the date,
ranging between the Sasanid period and the 4th/10th
century (Musil, Arabia Deserta, 366). However, the
archaeological evidence concords with the architectural parallels of the plan, which is close to those of
two late Umayyad buildings in Jordan, Kasr Mshatta
[q.v] and the palace in the cAmman Citadel. Creswell
thought that it was the residence of the 'Abbasid Tsa
b. Musa, governor of al-Kufa, who retired to his estate
in 159/775-6 after his deposition from the succession
by al-Mahdl (al-Taban, iii, 467). While the location
of Tsa's estate does not correspond with that of alUkhaydir (Yakut, s.v. Ruhba), Caskel and al-cAli have
proposed an identification with Kasr Ban! Mukatil,
which the sources locate in the vicinity of cAyn alTamr. Kasr Mukatil having a pre-Islamic origin (alTaban, i, 2350), Mehdi suggested that a more likely
founder may have been Tsa b. CA1I, the uncle of alMansur, who demolished Kasr Mukatil and then rebuilt
it (Yakut, s.v. Kasr Mukatil). Finster and Schmidt
have excavated an Umayyad castle with a pillared
iwdn 3 km/2 miles to the north at Tulul al-Ukhaydir.
While such a distance is compatible with a replacement building, excavation has not yet confirmed
Sasanid occupation at Tulul al-Ukhaydir.
Bibliography. Gertrude L. Bell, The palace and
mosque at Ukhaidir, Oxford 1909; O. Reuther, Ocheidir,
Leipzig 1912; Creswell. Early Muslim architecture, ii,
Oxford 1940, 50-91; W. Caskel, Al-Uhaidir, in Isi,
xxxix (1964), 28-37; Muhammad Bakir HusaynT,
al-Ukhaydir, in Sumer, xx (1964), 79-94 '(Arabic
section); Salih A. al-cAli, Mintakat al-Kufa, in
Sumer, xxi'(1965), 229-53; All Mohammed Mehdi,
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al-Ukhaidir, Director-General of Antiquities, Baghdad
1969; B. Finster and J. Schmidt, Sasanidische und
friihislamische Ruinen im Iraq, Baghdader Mitteilungen
8, 1976.
(A. NORTHEDGE)
AL-UKHAYDIR, BANU, an c Alid d y n a s t y r u l i n g
in al-Yamama, i.e. in Eastern Arabia, from 253/867
until at least the middle of the 5th/llth century.
The founder was Muhammad b. Yusuf al-Ukhaydir
b. Ibrahim b. Musa al-Djawn b. cAbd Allah b. alHasan b. al-Hasan b. CA1F b. AbF Talib, born in 210/
825-6. His brother Isma'il led a rebellion in the Hidjaz
and took possession of Mecca in 251/865. He died
in Rablc I 252/March-April 866 of smallpox and was
succeeded by Muhammad. The latter was defeated
by an army under Abu '1-Sadj al-Ushrusanf sent by
the caliph al-Muctazz and fled to al-Yamama. He established himself as an independent amir in the fortress
and town of al-Khidrima which became the seat of
the dynasty. Few details are known about the nature
of their reign and the dates of individual amirs. The
rule of the Banu '1-Ukhaydir has been seen as responsible for the exodus of a large part of the local inhabitants, especially the Banu Hanffa, from al-Yamama.
According to Ibn Hawkal (53, tr. 51), the oppressive
rule of Muhammad b. Yusuf caused thousands of the
populace of al-Yamama to emigrate to Upper Egypt.
The reliability of this report is doubtful, however,
since Ibn Hawkal describes the emigration as taking
place already in 238/852-3 during the caliphate of
al-Mutawakkil, long before the arrival of Muhammad
b. Yusuf in al-Yamama. In 310/922-3 the inhabitants
of Kur'an in al-Yamama left their town for Basra,
partly because of the harsh taxation of their land by
mukdsama [q.v.] (Yakut, iv, 50-1).
The first amir was succeeded by his son Yusuf b.
Muhammad and then by his grandson Isma c fl b.
Yusuf. The latter's relations with the Karmatfs of alBahrayn seem to have been good at first. He participated in the Karmati capture of Kufa in 313/925
and was left by the Karmatf leader Abu Tahir in
charge of the town (al-Mascudi, Tanbih, 381). In 316/
928, however, Isma'Il was killed, together with his
uncle Muhammad and three of his brothers, in a battle with the Karmatis. Isma c fl was succeeded as amir
by his brother al-Hasan who continued to rule, perhaps
under a protectorate of the Karmatis, and was succeeded by his son Ahmad. Thereafter the succession
is uncertain. The later amirs were descendants of Abu
'1-Mukallid DjaTar b. Ahmad b. al-Hasan, but some
of them were murdered by rivals within the ruling
family. When Nasir-i Khusraw visited al-Yamama in
443/1051, the Banu '1-Ukhaydir, with 300-400 horsemen at their disposal, were still firmly in control of
the country. He describes them as Zaydf Shf'fs who
used the Shf c f form of the call to prayer. However,
there does not seem to have been a tradition of religious learning in al-Yamama, and Zaydfs elsewhere
took little notice of them. Thereafter, the rule of the
Banu '1-Ukhaydir declined, and the Banu Kilab at an
unknown date took control of al-Yamama. Descendants
of al-Ukhaydir, known as Banu Yusuf, formed a local
tribe which is mentioned still at the turn of the 8th/
14th century as consisting of about 1,000_ horsemen
in alliance with the tribes of cAmir and cAyid. They
still maintained their nobility, not admitting outsiders
into their ranks, but had no knowledge of their exact
lineages.
Bibliography: Hamdam, Sifa, 139, 163; Mas'udl,
Muruaj, §§ 3093, 3104; Ibn Hazm, Qamharat ansdb
al-'Arab, ed. E. Levi-Provencal, Cairo 1948, 40-1;
Nasir-i Khusraw, Safar-ndma, ed. Nader Vazinpur,

Tehran 1971, 112-13, Eng. tr. Thackston, 86; Ibn
Tnaba, 'Umdat al-tdlib, ed. M.H. Al al-Talikani,
Nadjaf 1380/1961, 113-16; cAbd Allah b. Yusuf
al-Shibl, al-Dawla al-Ukhaydiriyya, in Madj_allat Kulliyyat
al-lugha al-'Arabiyya wa 'l-culum al-iajtimd'iyya, Qidmi'at
al-Imdm Muhammad b. Sucud, vi (1976), 459-66; Nizar
c
Abd al-Latff, Imdrat Bani 'l-Ukhaydir fi 'l-Yamdma,
in Madj_allat Kulliyyat al-Addb, Qidmi'at Baghdad, xxi,
127-42; Salih b. Sulayman al-Nasir al-Washmf,
Wildyat al-Tamdma, Riyad 1412/[1991-2], 171-8.
(W. MADELUNG)
UKIYANUS [see AL-BAHR AL-MUHIT].
UKLIDIS, the Arabic form for the n a m e of
the Greek scholar Euclid.
Euclid probably lived around 300 B.C. in Alexandria. His works, genuine or spurious, encompass the
four ancient mathematical sciences (geometry, arithmetic, astronomy, music—the authorship of the known
works on music is disputed in modern literature) and
some of their branches (optics, catoptrics, mechanics—the authorship of the works belonging to the latter two is likewise now disputed): the Elements, the Data,
On divisions (offigures), the Porisms, the Conies, the Surface
loci, the (Book of) Fallacies, the Phaenomena, the Optica,
the Catoptrica, the Elements of music, the Sectio canonis,
the Book on the heavy and the light, the Book on the balance, and the Book on the weights according to the circle of
the limits.
At least 9 of these texts (Elements, Data, On divisions,
Porisms, Phaenomena, Optica, Sectio canonis, Book on the
heavy and the light, Book on the balance) have been translated into Arabic. Titles of three more works unknown
in Greek are attributed to Euclid in Arabic sources
(Ibn al-Nadfm). In several cases, more than one Arabic
translation was produced. Al-Hadjdjadj b. Yusuf b.
Matar [q.v.] is said to have translated the Elements first
for Harun al-Rashfd's vizier Yahya b. Khalid [see ALBARAMIKA]. Under the reign of al-Ma3mun, he produced a second version. Mediaeval and modern authors
differ as to whether this second version is a new translation, whether al-Hadjdjadj indeed was its author or
whether he used Greek or Syriac manuscripts (Furlani,
Sezgin, Brentjes). Ishak b. Hunayn [q.v.] made a new
translation of the Elements, presumably during the last
third of the 3rd/9th century. The relations between
his translation and al-Hadjdjadj's versions is also
debated because of three issues: (1) Does the preserved Arabic fragment of a commentary on the
Elements composed by Abu '1-Fadl al-Nayrfzf [q.v]
embody the second version of al-Hadjdjadj? (2) How
does al-Hadjdjadj's style differ from that of Ishak?
and (3) What text is contained in the preserved Arabic
manuscripts of the Elements and the Arabic-Latin versions produced in the 12th century by Adelard of
Bath, Hermann of Carinthia, and Gerard of Cremona
(Brentjes, Busard, Codex Leidensis 399.1, De Young,
Engroff, Klamroth, Kunitzsch, Lorch)?
That Ishak's translation was revised by Thabit b.
Kurra [q.v] enhances the complexity and interpretative difficulty of the textual history of the mediaeval
Elements. The text as transmitted in al-Naynzfs commentary is now regarded as al-Nayrfzf's own work
based on both Arabic traditions. Although most of
the Arabic manuscripts are ascribed to the Ishak/
Thabit tradition, some of the books actually come
from the Hadjdjadj tradition. Similarly, the ArabicLatin versions either derive from such Arabic compilations of the two traditions (Adelard of Bath and
Gerard of Cremona) or from later Arabic recensions
(Hermann of Carinthia). According to Ibn al-Nadlm
[g.v.], there was another, at least partial Arabic trans-
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lation of the Elements made by Abu c Uthman alDimashki (3rd-4th/9th-10th centuries). No traces of it
are known. Some theorems of Book X were translated from additional Greek sources by NazTf b. Yumn
(d. ca. 380/990) (Woepcke, Matvievskaya).
Another major unsolved issue is the relation between
the Greek transmission of the Elements and the Arabic
versions, in particular whether the latter preserve material older than the preserved Greek manuscripts (Heiberg, Klamroth, Knorr, Matvievskaya, Thaer). Books
XIV and XV of the Elements were added by later
Greek scholars. Their Arabic translation is ascribed
to Kusta b. Luka [q.v.]. However, al-Hadjdjadj may
also have translated these two books.
The Data were translated by Ishak b. Hunayn and
revised by Thabit. Like the Phaenomena and the Optica,
they were considered to belong to the so-called mutawassitdt (the "middle books") to be studied after the
Elements and before Ptolemy's [see BATLAMYUS] Almagest
[see AL-MADJISTI]. They form part of Nasfr al-Dm alTusT's [q.v.] influential edition of the mutawassitdt completed in 651/1253. No modern edition exists of the
extant manuscripts. According to Ibn al-Nadlm, Thabit
b. Kurra also revised On divisions and according to
modern scholarship perhaps even the Book on the heavy
and the light. The translators of these texts are unknown. Extracts of On divisions are preserved in a
10th-century treatise composed by Ahmad b. Muhammad b. c Abd al-Djalll al-Sidjzi (Jl. ca. 360/970)
(Hogendijk 1993).
The Optica [see C ILM AL-MANAZIR] was translated by
Hiliya b. Sardjun, a figure whose identity is little known
beyond possible association with translations of other
Greek scientific texts (Kheirandish 1991). The extant
early Arabic texts differ slightly, but enough to suggest a revision or restoration effort at work. Kheirandish, in her study of the linguistic peculiarities of
these texts, has argued convincingly that the specific
choices made in the Arabic translation played an
important role in the successive transformations of the
Euclidean visual theory by such scholars as Ya c kub
b. Ishak al-Kindl [q.v.] or Ibn al-Haytham [q.v] (Kheirandish 1996). The translators of the remaining works
of Euclid are unknown. Material related to Book I of
the lost Porisms is contained in the Selected problems of
Thabit's grandson Ibrahim b. Sinan (d. 335/946) and
in the Geometrical annotations of al-Sidjz! (Hogendijk
1987).
The Elements were the most influential of Euclid's
works and represented a highly esteemed epistemic
model. Not only mathematicians but also religious
scholars such as al-GhazalT [q.v] took its results to
be certain and true human knowledge. The Mu c tazila
[q.v] employed theorems and definitions of the Elements
defending their atomistic model of the created world
(Dhanani 1996). Other mutakallimun [see KALAM] such
as Fakhr al-Dln al-Razf [q.v] rejected atomistic theories
partly on ground of Euclidean propositions (Baffioni
1982). The most influential subjects of the Elements
were the parallels postulate (Book I), the theory of
the application of surfaces (Books II and VI), the geometrical theory of proportion (Book V), the theorem
on perfect numbers (Book IX), the geometrical theory
of quadratic "irrationalities" (Book X), and the theorems on polygons and polyedra (Books IV, XIV, and
XV). Almost all of the major mathematicians and
philosophers between the 3rd/9th and the 8th/14th
centuries either composed recensions of the Elements
or commentaries on certain books or particular problems. Biographies of scholars mainly renowned for
their activities in the religious and legal disciplines as
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well as wakf documents of Safawid or Mughal madaris
[see MADRASA] demonstrate the inclusion of the Elements
into Muslim education.
Bibliography. F. Woepcke, Etudes sur les mathematiques arabo-islamiques. Nachdruck von Schriften aus den
Jahren 1842-1874, Frankfurt 1986; M. Klamroth,
Ueber den arabischen Euklid, in /JDAfG, xxxv (1881),
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Geschichte der Mathematik, Astronomie und Physik, Abt.
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of Euclid's Elements, Harvard Univ. Ph.D. diss. 1981;
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Diet, of scientific biography, iii-iv, Newr York 1981, 43759; C. Baffioni, Atomismo e antiatomismo nel pensiero
islamico, con un' Appendice di M. Nasti De Vincentis, in
Istituto Universitario Orientale, Seminario di Studi Asiatici,
Series minor XVI, Naples 1982; Busard, The first
Latin translation of Euclid's "Elements" commonly ascribed
to Adelard of Bath, Toronto 1983; idem, The Latin
translation of the Arabic version of Euclid's "Elements'"
commonly ascribed to Gerard of Cremona, Leiden 1983;
P. Kunitzsch, Findings in some texts of Euclid's Elements
(mediaeval transmission, Arabo-Latin], in Mathemata.
Festschrift fur Helmuth Gericke, ed. M. Folkerts and
U. Lindgren, Stuttgart 1985, 115-28; R. Lorch, Some
remarks on the Arabic-Latin Euclid, in Adelard of Bath.
An English scientist and Arabist of the early twelfth century,
ed. C. Burnett, London 1987, 45-54; J.P. Hogendijk,
On Euclid's lost Porisms and its Arabic traces, in Bolletino
di Stona delle Science Matematiche, vii (1987), 93-115;
E. Kheirandish, The medieval Arabic tradition of Euclid's
Optika, Harvard Univ., Ph.D. diss. 1991; Hogendijk,
The Arabic version of Euclid's On division, in Vestigia
mathematica. Studies in medieval and early modern mathematics in honour of H.L.L. Busard, ed. M. Folkerts
and J.P. Hogendijk, Amsterdam and Atlanta 1993,
143-62; A.N. Dhanani, The physical theory of Kalam.
Atoms, space, and void in Basnan Mu'tazili cosmology.
Leiden 1994; S. Brentjes, Text^eugen und Hypothesen
zum arabischen Euklid in der Uberlieferung von al-Haggdg
b. Yusuf b. Matar (zwischen 786 und 833], in Archive
for History of Exact Sciences, xlvii (1994), 53-92; eadem,
Observations on Hermann of Carinthia's version of the Elements and its relation to the Arabic transmission, 1995;
A. Djebbar, Quelques commentaires sur les versions arabes
des Elements d'Euclide et sur leur transmission d {'Occident
musulman, in Mathematische Probleme im Mittelalter. Der
lateinische und arabische Sprachbereich, ed. M. Folkerts,
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of Euclid's Elements into Arabic, in Tradition, transmission,
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transformation, in Procs. of two conferences on pre-modern
science held at the Univ. of Oklahoma, ed. F. Jamil
Ragep and Sally P. Ragep, Leiden 1996, 201-25;
Busard, Einiges uber die Handschrift Leiden 399,1 und
die arabisch-lateinische Ubersetzung von Gerhard von
Cremona, in History of mathematics. State of the art, ed.
J. Dauben et al., San Diego, etc. 173-205; Kheirandish, The Arabic "version" of Euclidean Optics.
Transformations as linguistic problems in transmission, in
Tradition, transmission, transformation. Procs. of two conferences on pre-modern science held at the Univ. of Oklahoma,
227-45; eadem (ed. and tr.), The Arabic version of
Euclid's Optics. Kitdb Uqlidis fl ikhtildf al-mand^ir,
Sources in the History of Mathematics and Physical
Sciences, forthcoming.
(SoNjA BRENTJES)
AL-UKLIDISI, ABU 'L-HASAN [see C ILM AL-HISAB].
UKLISH, the m o d e r n S p a n i s h t o w n of
Ucles in the province of Cuenca, in mediaeval Islamic
times in the kura of Santaver (Shantabariyya [q.v.]), a
region settled by Berbers (Ibn Hazm, Qamhara, 499500). The Muslim settlement was on a Roman site
of the pagus oculensis, which gave its name to the town
and fortress. This last had a strongly-marked military
and strategic role during its history, seen in the siege
of 1108 by Muslim armies and the accompanying
Castilian defeat there and the installation in the 12th
century of the Military Order of Santiago within its
fortress.
The rise of Uklfsh was linked with the important
Berber family of the Dhu '1-Nunids [q.v.], whose florescence dates from the second half of the 3rd/9th
century and who were to become the td}ifa of Toledo
[see TULAYTILA] of the 5 t h / l l t h century. Al-Fath b.
Musa b. Phi '1-Nun is said to have built Uklfsh at
the end of the 3rd/9th century (al-Himyarf, Rawd,
28, tr. 35, but with an erroneous date), having inherited the fortress of Uklfsh upon his father's death
in 295/908. His brothers received the neighbouring
fortresses of Huete and Huelamo, thus strengthening the family's control of this region, which was an
outlying one of the amfrate and then caliphate of
Cordova. From his base, al-Fath launched numerous
attacks on the Toledans. But after his death, internecine
family divisions allowed cAbd al-Rahman III to impose
direct, central control on Uklfsh in 324/936 (Ibn
Hayyan, Muktabis, 310, tr. 344). Nevertheless, the Banu
Dhu '1-Nun retained some power, and this allowed
them to recover control of Uklfsh in 409/1018 and
to extend their control to Santaver and Toledo in
the age of the Taifas.
The Muslim geographers Yakut (Bulddn, i, 339, ed.
Beirut, i, 237) and al-Himyarf describe Uklfsh as the
chef-lieu of the kura of Santaver and as having a central nave to its great mosque which was a marvel
(see also al-Makkarf, Nqfh i, 99, 140). The town seems
to have acquired a certain importance during the 9thl l t h centuries. Yakut in fact gives the names of two
scholars from there, Abu 'l-cAbbas Ahmad b. Kasim
al-Uklfshf and Abu 'l-cAbbas Ahmad b. Ma'ruf alTudjlbi al-Uklfshf (d. 550/1155).'
With Alfonso VI of Castile's capture of Toledo in
478/1085 and the Almoravid intervention in the
Iberian peninsula, Uklfsh passed into Christian hands
and became a frontier post and the chief Christian
fortress south of the Tagus. At the opening of cAlf
b. Yusuf b. Tashuffn's reign, Uklish was besieged by
Almoravid troops under the Amfr's brother, Abu Tahir
Tamfm, governor of Granada (who has left us a letter describing the event, ed. and tr. Huici Miranda,
Las grandes batallas, 120-33), finally capturing it in
Ramadan-Shawwal 501/May 1108 after routing a

Castilian army sent from Toledo (Ibn c ldhan, Bay an,
49-50; Ibn Abf Zarc, in Huici Miranda, op. cit., 11920; Ibn al-Kattan, Na&n al-ajumdn, ed. and tr. in ibid.,
118-19). Although this victory was followed by the
captures of Huete and Ocafla, thus threatening the
capital Toledo, its impact on the Christian-Muslim
frontier was slight. The Almoravids tried in vain to
profit from their victory and to seize Toledo. However,
the Castilian defeat had considerable consequences for
the Christian kingdoms, since the Infante Sancho's
death in battle deprived the crown of Castile of its
sole male heir. The succession crisis which began in
1109 and extended to 1126, involving Alfonso VI's
two daughters Urraca and Teresa, favoured the independence of the kingdom of Portugal.
Uklfsh remained in the hands of the Almoravids
until the crumbling of their power in the mid-12th
century. It then passed for a few years under the
control of Ibn Mardanfsh [q.v.], the "Rey Lobo" of
the Christians. Under a treaty of 1157 between him
and Alfonso VII, he became a dependent of CastileLeon and exchanged Uklfsh for Alicun. Now definitively Christian, Ucles continued to be of military and
strategic importance. In 1174 Alfonso VIII gave the
town and its fortress to the Military Order of Santiago,
who had just lost their seat of Caceres to the
Almohads. The Order made Ucles their main centre
for Castile, and accorded it a fuero favourable to the
Muslim population which remained. This Mudejar
community did not disappear till 1502, when a decree
expelled from Castile all male Moriscos over 14 years
old and females over 12, with such conditions attached
that emigration was virtually impossible; the only possibility was conversion, hence from this time onwards
all trace of a Muslim presence was lost at Ucles.
Bibliography. 1. S o u r c e s . The geographers
mentioned in the article; Ibn Hayyan, Muktabis, v,
ed. P. Chalmeta et alii, Madrid 1979, tr. M.-J.
Viguera and F. Corriente, Saragossa 1981; Ibn
Hazm, Dj.amharat ansdb al-carab, ed. Harun, Cairo
1962; Ibn cldharf, Baydn al-mughrib, iv, ed. I. c Abbas,
Beirut 1983; Makkarf, Analectes, ed. Dozy, i.
2. S t u d i e s . Levi-Provencal, Hist. Esp. mus.;
A. Huici Miranda, Las grandes batallas de la reconquista
durante las invasionas africanas, Madrid 1956; J.E.
Slaughter, De nuevo sobre la batalla de Ucles, in Anuario
de Estudios Medievales, ix (1974-9), 393-404; P. Guichard, Structures sociales "orientales" et "occidentals" dans
I'Espagne musulmane, Paris-The Hague 1977; Mercedes
Garcia-Arenal, Dos documentos sobre los Mows de Ucles
en 1501, in And., xlii (1977), 167-81; M. Rivera
Garretas, La encomienda, el priorato y la villa de Ucles
en la Edad Media (1174-1310), Madrid-Barcelona
1985; J.A. Almonacid Claveria, La kura de Santaveria:
estructura politico-administrativa, in Musulmanos y Cristianos. La implantacion delfeudalismo, Adas V del Congreso
de Historia de Castilla-La Mancha, Talavera 1988, 5-20;
E. Manzano Moreno, La frontera de al-Andalus en
epoca de los Omeyas, Madrid 1991; B.F. Reilly, The
contest of Christian and Muslim Spain 1031-1157, Oxford
1992.
(P. BURESI)
UKSHUNUBA, a region of the s o u t h w e s t of
a l - A n d a l u s (the modern Algarve) and also the
town of Ocsonoba (Faro), its chef-lieu until the
4th/10th century. The name (with varying orthographies, e.g. Ukshunya in Ibn Muzayn in the 5th/llth
century, Akhshanba in Yakut) derives from the earlier Ossonoba. The correspondance in name of region
and chef-lieu goes back to the Arab administrative
tradition in which the kura was often known by the
name of its capital. When the town changed its name
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in the 5th/llth century to Shantamariyyat al-Gharb,
Ukshunuba mostly denoted the province.
From the Arab conquest in 94/713, the Yemeni
tribe of Yahsub dominated the region until cAbd alRahman I eliminated them in 157/774, when they
fell back, together with Arabs from Lakhm and muwallad converts, on Silves, the most important town of
the Gharb al-Andalus, and this last became, in the
course of the 4th/10th century, the capital of the
region. In other places, muwalladun, such as the Banu
Bakr b. Zadlafa, masters of Faro at the end of the
3rd/9th century, had an important role. With the pilgrimages to Cape St. Vincent and Faro, Christianity
remained significant.
The urban pattern became changed in the course
of five and a half centuries' Muslim domination; certain Roman sites like Milreu, occupied by the Muslims,
as funeral inscriptions attest, declined in the caliphal
period. On the other hand, in addition to the growth
of Silves [see SHILB], several places on the coast grew
into important centres, such as Tavira (Tabira) or
Lagos (Halk al-Zawiya) as part of the economic growth,
and others in the interior, like Salir or Paderna, which
were defensive sites. Arabic authors describe the region
as one of the richest in al-Andalus. See further SHANTAMARIYYAT AL-GHARB.
Bibliography: The fundamental work remains
that of J.G. Domingues, Ossonoba na epoca drabe, in
Anais do Municipio de Faro, Faro 1972, with the
sources on Ukshunuba gathered together. See also
Ch. Picard, L'essor des localites de I'Algawe a I'epoque
musulmane (XP-XIIF siecle], in Cahiers d'Histoire, xxxvii
(1992), 3-21; B. Pavon Maldonado, Ciudades y fortalezas lusomusulmanas, Madrid 1993; A. Sidarus
and F. Teichner, Termas romanas no Gharb al-Andalus.
As inscribes drabes de Milreu, in Arqueologia medieval, v
(1996), 177-89. See also the Bibl. to SHANTAMARIYYAT
AL-GHARB.

(CH. PlCARD)

AL-UKSUR, L u x o r , the p r e s e n t site of ancient Thebes, the capital of the New Kingdom on
the eastern bank of the Nile in Upper Egypt.
In the mediaeval Arabic geographical sources we
find side-by-side the following renderings of the name
of the city: (a) al-Aksur "castles" (in the pluralis paucitatis
as is explained by Yakut, Mucdj_am, Beirut, i, 237a);
the vocalisation with fatha is explicitly stated by Abu
'1-Fida3, Takwim, 110. (b) al-Uksur, the colloquial equivalent to al-Aksur with damma, as given by alKalkashandT, Subh, iii, 380, only a few decades after
Abu '1-Fida3. (c) The dual of this plural form, alAksurayn/al-Uksurayn (e.g. two Christian sources: Abu
Salih al-Armani, TaYikh, 132 11. 9-12, Eng. tr. 284,
and the Synaxary, as given in Maspero-Wiet, Materiaux
pour servir a la geographic de I'Egypte, Cairo 1919, 23;
Ibn MammatT, Kawdnm, 108; al-Kalkashandf, iii, 380).
The dual refers to the "twin fortresses", the huge temples (birba) of Luxor and Karnak (cf. among others
RamzT, al-Kdmus al-^ughrdfi li 'l-bildd al-misriyya, Cairo
1963, ii/4, 161), i.e. not to modern Luxor on the
east and modern Kurna on the west bank of the Nile,
as E. Reitemeyer, Beschreibung Agyptens im Mittelalter,
Leipzig 1903, 126, suggested. In only one source so
far, Abu DjaTar al-IdnsT's book on the pyramids
(Anwar culwiyy al-aajrdm, Beirut 1991, 45 1. 11), the
Karnak temple is specified as birba al-Uksur al-bahriyya
"the temple of northern Luxor", suggesting that the
Amun temple in Luxor proper must have been known
conversely as birba al-Uksur al-kibliyya in al-Idnsf's time,
the 7th/13th century. In this context, it is deeply to
be regretted that al-Idrlsi's two tracts devoted specifically to the monuments of Pharaonic Egypt (al-Djawhara
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al-yatimafi 'adja'ib Misr al-kadima] and to the history of
Upper Egypt (Matlac al-tdlic al-sa'id fi akhbdr al-Sacid]
are no longer extant.
Al-Uksur/Aksur, which is listed as a toponym by
numerous authors (e.g. Ibn al-Fakfh, Bulddn, 73 1. 12;
Ibn Khurradadhbih, al-Masdlik wa-'l-mamdlik, 247 1. 7;
al-UdfuwwT, al-Tdlic al-sacid, 16; al-MaknzI, Khitat,
Bulak, i, 203) was the centre of a subdistrict in Islamic
times. Ibn Khurradadhbih of the 3rd/9th century (81
11. 7-8) and al-Kalkashandl of the 9th/15th century
(Subh, iii, 379 1. 15) both speak of the joint kura of
Kift wa '1-Uksur; the latter author (who counts it as
the seventeenth among the Eygptian provinces), however, when citing al-Kuda c i, is surprised about this
combination because one of the two cities, Kift, lies
north, the other, al-Uksur, south of Kus which forms
a kura of its own. Otherwise we find al-Uksur classified as subordinate to Kus, the capital of the Egyptian
far south (e.g. Ibn MammatT, Kawdnm, 108). Other
authors speak of an independent kura in Luxor (Yakut,
A4ucajam, i, 237a); al-Watwat, e.g., speaks of four
(unnamed) villages as constituting the kurat al-Uksur
(Mandhiaj al-fikar, facs. ed., Frankfurt 1410/1990, i,
369 11. 16 fif.). The mediaeval town is described as
having been founded next to the ruinous site of
Pharaonic times (al-Kalkashandl iii, 380); al-Yackubi
(Bulddn, 333 1. 18) strangely even goes so far as to
identify the khardb of ancient Luxor with the site of
modern Kus. Ibn Dukmak, who provides us with one
of the most substantial entries on al-Uksur (Intisdr, v,
30-1), as well as Ibn al-DjIcan (Tuhfa, 192, Fr. tr.
S. de Sacy, Relation de I'Egypte par Abd-allatif, medecin
arabe de Bagdad, Paris 1810, 702), present the town as
consisting of the "two aksur" and of the Nile islands
belonging to them (al-Aksurdn1 wa-aj.a^d}iruhumd}.
The latter two authors are also important because
they inform us on the juridical and economic status
of al-Uksur in Mamluk times, presenting the size and
quality of its arable land, its tax-yield ((ibra), as well
as the names and military status of its mukta's in the
three years 777/1376 (a certain Kutluktamur Djarkas,
tentatively identified by J.C1. Garcin, Un centre musulman de la Haute-Egypte medievale: Qus, Cairo 1976, 239
n. 1, with Kutluk Tamur al-cAla'T al-Tawil), 798-801/
1396-9 (Arghim min Kushbugha) and (approximately)
885/1480 (Timraz al-ShamsI, identified by H. Halm,
Agypten nach den mamlukischen Lehensregistern, Wiesbaden
1979, i, 77). Al-Uksur was known for its agricultural
produce, not the least its huge grapes (Ibn Dukmak,
Intisdr, v, 31), but especially for its pottery which was
exported far afield (cf. Abu '1-Fida3, Takwim, 111);
Abu '1-Fida's contemporary of the early 8th/14th century, al-Dimashki, qualifies it, however, as far inferior, both in its manufacturing and in its clay, to the
refined pottery of Hims (Nukhbat al-dahr, 233 1. 10).
The age-old Pharaonic remains of Luxor and Karnak captivated the curiosity also of many of the mediaeval Arab travellers, even though the predominance
of the temple of Ikhmlm further north (on the much
frequented pilgrim route from Cairo to the Red Sea
harbour of cAydhab) among the pagan sites of Upper
Egypt in their writings remains remarkable. In only
one text so far full homage is paid to Luxor's old
glory as the seat of the Pharaohs. This is al-Tudjlbl
al-Sabtfs late 7th/13th century travelogue (Mustafdd
al-rihla wa 'l-ightirdb, ed. cAbd al-Haffz Mansur, Libya
and'Tunis n.d., 171 11. 5-13, German tr. U. Haarmann, Krokodile aus Holz und Krokodile aus Marmor. Aliagyptisches in einem marokkanischen Pilgerbericht des vierzehnten
Jahrhunderts, in Meilenstein. Festgabe fur Herbert Donner
[Agypten und Altes Testament, vol. 30], Wiesbaden
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1995, 70, a tradition presented interestingly enough in
the context of the description of the temple of Ikhmfm).
According to this author, who cites one of his masters
without giving his name, a certain King Uk(k)/Ak(k),
who erected the temples of Egypt as repositories for
all kinds of treasures, must have resided in Luxor, a
city whose original name is said to have been Sur
which was then amplified—in a nominal composition
familiar from the a'aajim, i.e. Indo-European languages—by the king's own name Uk(k)/Ak(k) into the
present U/Aksur.
The most detailed report of Karnak is presented
by Abu Dja'far al-ldnsl (d. 649/1251), who visited,
together with his father, the huge temple of Karnak
on their way to the west bank of the Nile. Al-Idrfsf
laments the damage done to the magnificent building as well as to its reliefs by stupid and irresponsible contemporaries (Anwar, 45 1. 11-47 1. 3, Ger. tr.
in Haarmann, Luxor und Heliopolis. Ein Aufruf zum Denkmalschutz aus dem 13. Jahrhundert n.Chr., in Mitteilungen
des Deutschen Archdologischen Instituts Abteilung Kairo, xl
[19841, 153-7). Also Abu Salih al-Armam (Ta'rtkh, 132,
Eng. tr. 284) must be speaking of Karnak and its
Sphinx causeway when he mentions "idols standing
like castles, some of which have the forms of lions
or rams, and are standing upon their feet in two
rows, on the right and on the left".
In the case of the temple of Luxor, however, the
interest of mediaeval Muslim observers, from the mid7th/13th century onwards, is concentrated not so much
on the vestiges of the Pharaonic past—al-Kalkashandf
iii, 324 11. 11-16 (Ger. tr. Reitemeyer, ' 125) mentions "a huge idol of black, firm and smooth stone"—
but rather on the tomb of Sfdl Abu '1-Hadjdjadj
Yusuf b. cAbd al-Rahfm al-Kurashl al-Uksun (d. 642/
1244, cf. al-Udfuww'r, al-Talic al-sacid, 722-4, vita no.
574; Garcin, 165-7) which was built into the ruins of
this temple. Sfdf Abu '1-Hadjdjadj, who had begun
his career as a state functionary (musharif al-diwdn],
was a disciple of Shaykh cAbd al-Rahfm al-Kina'f alMaghribi (d. 592/1195, cf. al-Udfuwwi, 297-303 no.
230) who had come to Egypt from Sabta or Ceuta
in the far west and had actively promoted the return
of Upper Egypt to Sunnf orthodoxy after the Fatimid
interlude. Abu '1-Hadjdjadj acquired so much fame
in the region for his miraculous and saintly deeds
that soon a popular cult sprang up around his personality which aroused the deep scepticism of a judicious later chronicler such as al-Udfuwwi (d. 748/
1347-8; see his al-Tdlic al-sacid, 724 11. 6 ff.). People
flocked to Luxor from all directions and went so far
as to claim Abu '1-Hadjdjadj's ascent into heaven in
the night of mid-Shacban, until in the end "the popular magician had replaced the restorer of the Sunn!
city" in the consciousness of the contemporaries
(G. Legrain, Louxor sans les Pharaons, Brussels 1914, 4791, quoted by Garcin, 562). Abu '1-Hadjdjadj's son
Ahmad (d. 685/1286-7, cf. al-UdfuwwI, 154, vita
no. 81; Garcin, 312) erected the tomb for his father
right within the Pharaonic temple. The small mausoleum in which both father and son are interred has
remained an important Muslim local sanctuary in a
region still largely dominated by Coptic Christianity.
Other sons left the region for Cairo (al-Sakhawi, Tuhfat
al-ahbdb, Cairo 1356/1937, 359). The processions
performed annually on the occasion of Sldl Abu
'1-Hadjdjadj's cid in Luxor have been seen as vestiges
or reminiscences of Old Egyptian rituals.
Luxor had a madrasa of its own, of which we have
no further information (see, however, Ibn Dukmak,
31; Garcin, 304). Al-UdfuwwI mentions a total of ten

learned Uksuns of the 6th/12th to 8th/14th centuries
in his biographical dictionary of prominent Sa'fdfs,
some of whom migrated to Cairo. One of them, Muhammad b. Muslim al-Uksun (no. 480, cf. 632), also
served as judge of remote cAydhab; "although he knew
very little, he was still deemed competent enough to
serve the people in this region". Ibn Battuta twice
came through Luxor, where he not only visited the
tomb of Abu '1-Hadjdjadj al-Uksun (Rihla, Beirut
1400/1980, 52 1. 15, and 282 1. 16), but also a zdwiya
devoted to him; it may refer to a different building
in the vicinity of the tomb.
The famous archeological sites on the west bank
of the Nile are not covered by Muslim geographers,
with the notable exception of the two colossuses of
Memnon, rendered in Arabic as Shama wa-Tama. On
them see al-cUmarI, Masdlik, i, 239 1. 11; Ibn Dukmak,
Intisdr, v, 31, Ger. tr. Reitemeyer, Beschreibung, 126;
see also Wiet, L'Egypte de Murtadi, introd., 112-13. Special attention should be given to al-Dimashkf, JVukhba,
233 1. 2, because he speaks of the "temple [birbd] of
Shama wa-Tama", perhaps referring to the Ramesseum
or possibly to the temple of al-Dayr al-Bahrf.
Bibliography: Given in the text.
(U. HAARMANN)
UKSUSA (A.), a term of modern Arabic literary c r i t i c i s m and usage.
1. Terminology
Within the still variable context of technical terms
used to identify fictional genres in the Arab world—
a natural consequence, one might suggest, of the multiple sources of its cultural influence, uksusa is one of
the equivalents of the fictional genre known in English
as "short story" (the French "conte, histoire", and the
German "Erzahlung" and—an apparent translation of
the English—"Kurzgeschichte"). While the term uksusa
is favoured by some significant Arab critics and possesses the virtue of being a single term (as opposed
to the problematic English "short story"), it enjoys
less currency than "kissa kaslra"', the Arabic literal
translation of the English term. While this distinction
in terms may have originally arisen along the divide
of French and English influence, such is no longer
the case.
2. Early d e v e l o p m e n t s
Of the fictional genres, the short story is the
youngest. The processes of its development have revealed a genre that is extremely aware of the dimensions of its own artifice and of the immediacy of its
impact, not only through its intrinsic qualities but also
as a result of a heavy reliance on the press and specialised journals as its primary mode of publication.
These reasons may help to account for the fact that,
while developments in Arabic literature during the 19th
century show the novel genre as an initial favourite
within the translation movement (with serialisation as
a regular mode of circulation, as in the analogous
phases of the Western tradition), it was the short story
that made a more rapid and concentrated use of the
same opportunities to attract a readership and to
achieve a genuine maturity. The ability of the short
story, and particularly its manifestation as a vignette
devoted to representative characters and situations,
to probe some of the prominent social issues of the
day—the status of women being prime among them—
provided an impetus for a generation of pioneers to
develop their craft in the early decades of the 20th
century.
The structural logic of the short story—with its
concern for linkage between an immediately attractive
opening (including title) and the drive towards a clo-
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sure that, by the nature of the genre, impinges upon
its structural logic from the outset—clearly breaks away
from the tradition of earlier narrative types in Arabic,
many of them modeled on the khabar (anecdote) with
its insistence on an immediate identification of the
source of the story. Along with such structural transformations there were also others, not least of which
was the need for not merely a new kind of language
but also new attitudes towards levels of language.
Making use of the lively and expanding press tradition in Egypt, cAbd Allah Nadlm (d. 1896) and Mustafa
Lutfr al-ManfalutT (d. 1924) [q.vv.] sought to effect
such changes: NadTm wrote sarcastic vignettes, with
dialogue often couched in the colloquial dialect, in
order to poke fun at current fads, wrhile al-ManfalutT
developed a more simplified style in order to produce
highly homiletic and sentimental narratives that painted
moral dilemmas in shades of black and white, a feature that has continued to endear his collections, alNa^ardt ("Essays", 1910, 1912) and al-Abarat ("Tears",
1915) to adolescents. Equally homiletic in tone were
the stories that Djubran Khalll Djubran (d. 1931 [q.v.])
published after his emigration to the United States.
In collections like cArd3is al-muriidj. (1906: Nymphs of the
valley, 1948) and al-Arwdh al-mutamarrida (1908: Spirits
rebellious, 1947) he uses an image-laden romantic style
to create a nostalgic vision of his native Lebanon, a
world that is shown to be often disrupted by the treatment it accords to women and by the hypocritical
practices of the Maronite clergy. The stories of MTkha'Tl
Nu'ayma (d. 1989 [</.&.]), Djubran's colleague in exile
in America, reflect his readings of the Russian masters
of the short story whose works he had read during
his schooling and show a distinct advance in technique.
Situations, actions, and the characters who are involved
in them are now allowed to transmit their own message without homiletic intrusions; the resulting tales
of Lebanon and especially its rural society—later gathered in collections such as Kan ma kan ("Once upon
a time", 1937), Akdbir ("Notables", 1956), and Abu
Batta ("The man with thick calves", 1959) manage to
convey a tone that is at turns sardonic and tragic.
The development of the short story genre in Egypt
owes a great deal to Muhammad Taymur, who began
publishing stories in the journal al-Sufur following his
return from France in 1914. However, his early death
in 1921 cut short a promising career in both fiction
and drama, and a group of his contemporaries, including his brother, Mahmud (d. 1973), carried on his
work. The group, which became known as dj_amdcat almadrasa al-haditha ("The New School Group"), was to
make major contributions to the development of the
short story in Arabic. While the many collections of
Mahmud Taymur may have made him the most renowned of the group, it is in the works of two less
prolific members that advances in technique are most
noticeable. Yahya Hakkf (d. 1993) used a superbly
honed stylistic craft to create unforgettable portraits
that provide genuine insight in the character of Egyptians in both city and provinces. Mahmud Tahir
Lashln (d. 1954), a yet more self-critical writer, also
makes use of the placement of a particular societal
figure into a typical (and carefully drawn) environment in order to lead his readers to pass comment
on the processes of change.
Analogous with these early developments in Lebanon, Egypt, and the United States, are parallel, if
asynchronous, ones in other regions of the Arabicspeaking world where differing patterns in the balance
of traditional culture and imported trends result in
varying chronologies of change. Among many names
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and regions that might be mentioned are Mahmud
al-Sayyid (d. 1937) and Dhu '1-Nun Ayyub (d. 1988)
in 'Irak, Khalll Baydas (d. 1949) in Palestine, and CA1T
al-Ducadji (d. 1949) in Tunisia. While the more romantic spirit that had characterised earlier developments
continued on its popular path, culminating in the
immensely successful story collections of the Egyptian
writer Ihsan cAbd al-Kuddus (d. 1990), a second generation of writers set about the less tangible but more
demanding task of improving the genre's artistry and
expanding its topical repertoire yet further; among the
more prominent figures we would cite cAbd al-Salam
al-cUdjaylI (b. 1919) in Syria, TawfTk Yusuf cAwwad
(d. 1989) in Lebanon, Muhammad Marzukl in Tunisia
(d. 1981), and Yusuf al-Sharunl (b. 1924) and Mahmud
al-BadawT (d. 1985) in Egypt. Women writers, following the example of their own pioneers like Lablba
Hashim (d. 1947), also contribute to this process of expanding the purview and technique of the genre by
furnishing it with the vision and voice of the female
artist: among significant contributors we would mention
Suhayr al-KalamawI (b. 1911) in Egypt, Ulfat IdlibI
(b. 1912) in Syria, Samlra 'Azzam (d. 1967) in Palestine, and Nadjiyya Thamir (b. 1926) in Tunisia.
3. M o d e r n t r e n d s
Following the Second World War and the series
of revolutions that occurred during the 1950s as a
result of the new international configurations that it
engendered, creative writers in the Arab world found
themselves serving as literary outlets for the hopes and
anxieties of a society confronting new and urgent political and social realities. Fiction was clearly a powerful
tool through which such societal agenda could be discussed and advocated. The processes of change—the
miseries of poverty among the poor in both countryside and city and the continuing migration of populace from the former to the latter, the emergence of
a middle class and its aspirations, the challenge presented by women's education and employment outside
the bounds of the home to traditional roles within
the family, the clash of generations and classes—these
themes and others have given fiction a major role in
debates on the essence of modernity and change in
contemporary Arab societies. The continuing vigour
of the press tradition and the immense popularity of
such media as television, film, and video (as venues
for adaptations), have only served to enhance its immense popularity. Since creative writing is not a fulltime profession in the region (although the more
famous writers may occupy administrative posts that
permit generous amounts of time for writing), the production of short stories, published initially in the
plethora of available newspapers and periodicals, is
considerably more prolific than that of the novel.
Many of the writers whom we have already mentioned have, needless to say, continued to make notable
contributions to the genre during the latter half of
the 20th century. However, an illustration of the vivid
contrast between the more romanticised images of
poverty and rural life created by some of these pioneers and the demands of the post-revolutionary society is provided by the prolific output of the Egyptian
writer, Yusuf Idris (d. 1991), widely recognised in retrospect as one of Arabic's instinctive geniuses in this
genre. In a steady stream of collections that were published during the 1950s and 1960s beginning with
Arkhas lay all ("The cheapest nights", 1954). IdrTs was
to bring the Arabic short story to new levels of technical achievement. Stories such as Nagra ("A stare")
and Marsh al-ghurub ("Sunset march") provide subtlyobserved insights into the life of typical urban types:
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the former that of a little girl carrying a heavy trayload of food across a street, the latter a juice-seller
peddling his wares to passers-by. Alongside these are
a large group of stories that depict the characters and
mores of the countryside with which Idrfs was so
familiar from his childhood: in the famous title story
of the first collection, Arkhas laydli, a villager wending
his way homeward from evening prayers in the mosque
ploughs a path through waves of children, cursing
them as he goes, in order to find consolation and
warmth in the body of his wife when he reaches his
house. Sketches, scenes, and incidents like these were
all captured by Idrfs's wayward imagination in a style
that forged new paths in its blend of the cadences of
both the literary and spoken languages; it is this
feature of his writing that, while lending his stories
an almost tactile quality of realism, also earned him
the opprobrium of upholders of the echt literary language such as Tana Husayn (d. 1973 [g-V.]). By the
1960s the "realities" of the new political order had
revealed a darker side, and Idrfs (who had been
imprisoned for his political beliefs in 1959) was one
among many writers who expressed an increasing sense
of alienation in stories of a sinister symbolism. Stories
such as Lughat al-dy-dy ("Language of screams" and
al-Aurtd ("The aorta") are disturbing portraits of mankind's callousness and indifference.
Another master of the short story in Arabic, the
Syrian writer, Zakariyya3 Tamir (b. 1931), has also
resorted to symbolism as a means of couching in fictional form his critical view of the society in which
he has lived (he now resides in England). A favourite
topic is, once again, the status of women and the function of traditional sexual mores; \Vadj_h al-kamar ("The
face of the moon") describes the complexes of a young
woman raped as a child and brought up by a strict
father who finds the abrupt transition to passionate
wife, as societal expectations and her husband demand,
difficult to achieve; al-Thaldj_ dkhir al-layl ("Snow at
night's end") transfers the perspective to the male side
of the family as a brother contemplates the murder
of his errant sister until he recalls memories of their
childhood together. Alongside these more obviouslyfocused social commentaries, Tamir uses the short-story
genre to create anonymous, Kafka-esque worlds in
which oppression, alienation, and illogicality appear
to be the only organising principles. Djii' ("Hunger")
is a nightmarish vision of a man on a quest initially
for food and then for a doctor, neither of which he
appears to find. Radjul ghddib ("An angry man") and
al-Bdb al-kadim ("The old gate") both involve seemingly ordinary people in confrontations with forces of
violence and oppression; both stories end with death
by gunfire in circumstances of utterly dehumanised
indifference. Tamir's disturbingly illogical fictional universe, depicted in a finely crafted style that is at times
terse and at others strikingly image-laden, expands from
its relatively economic modes of expression to become
an expression of a brilliant, if deeply cynical, voice
recording the general condition of modern humanity.
Idns and Tamir merit particular mention because
of the high quality and size of their output in short
fictional form. There is, however, a plethora of other
authors who need to be identified for the ways in
which they have advanced the technique and purview
of the genre. (It should be noted in passing that regional variations in chronology that were noted
above with regard to the earlier period have now levelled out, to the extent that, at the turn of the 20th
century, the critic is presented with a wealth of creativity across the breadth of the Arab World—Nasser's

"Ocean to the Gulf"—that, as with other literary genres, is increasingly difficult to subsume under a single
rubric.) Among authors who have made major contributions to the development of the genre in their country or region we would list Fu'ad al-Tikirlf (b. 1927)
from Trak; Ghassan Kanafani (d. 1972) from Palestine,
Edwar al-Kharrat (b. 1926), Madjfd Tubiya (b. 1938),
and Yahya al-Tahir cAbd Allah (d. 1981) from Egypt,
Tzz al-Din al-Madam (b. 1938) from Tunisia, and
Muhammad Barrada (b. 1938) and Muhammad Shukrf
(b. 1935) from Morocco.
Women short story writers have also played an
important role in the development of the short story.
Building on the work of the pioneers already mentioned, a generation of women writers, of whom the
most prominent were Layla Bacalbakkf (b. 1936),
Colette Khun (b. 1936), and Ghada al-Samman
(b. 1942) set out to break down many of the taboos
regarding the discussion of gender roles and especially
sexuality in fictional works. The stories in which they
explored the tensions evoked by such infractions against
traditional values earned them not a little notoriety;
in Bacalbakkf's case, a trial for obscenity was involved.
However, while the enduring literary value of their
contributions to the short story genre may be open
to question, there is no doubt that writers of both
genders have been the beneficiaries of the newlyopened space for the exploration of gender, marriage,
sex and women's changing role in society that these
writers have created. A younger generation of women
writers has taken up the challenge presented by this
broadened spectrum with both artistry and insight,
exploring the complexities of their familial (and sometimes professional) life in voices that vary in tone from
the humorous and ironic to the angry. In Lebanon
Emily Nasr Allah (b. 1938) begins her writing career
by recording in a somewhat romantic vein the lives
of village families, but the civil war in her homeland (1975-88) has found her galvanised into more
pointed depictions of the dark underside of her
nation's societal fabric and its disastrous consequences.
Hanan al-Shaykh (b. 1945) uses her stories to introduce the reader to more intimate aspects of the
women's world and its particular configurations; in
Hammdm al-niswdn ("Women's swimming-bath"), for
example, which explores in charming detail the grandmother-granddaughter relationship. The Egyptian
writer Salwa Bakr (b. ca. 1950) casts an ironic and
often sardonic eye on the lives and foibles of her fellow Egyptians; cAn al-ruh allati surikat tadnd^iyym ("On
the spirit that was gradually stolen") is a wonderful
portrait of a married couple whose life slowly degenerates into a routine governed by modern media and
the norms they establish. One of the most astute users
of the short story craft in the Arab world today is
the Kuwaytf writer, Layla al-cUthman (b. 1945), who
exploits with relish the many potential ambiguities of
the narrative voice in supplying her readers with situations in which the anticipated gender roles of narrator and character are challenged (as in, for example,
Fi 'l-lqyl ta'ti al-cuyun ("The eyes come at night") and
al-Makhd ("The cafe")). Each of these writers uses a
blend of theme and venue to create a unique microcosm through the style and technique of the short
story.
A particular structural feature of the later phases
in the genre's development has been a move away from
the more obvious aspects of closure seen in earlier
periods—typified by the sketch of an unusual person
who is described in some detail and then shown participating in a single event that illustrates the impact
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object or action. The word itself took on the meanof that person's traits. In place of endings that are
ing of punishment that follows from a crime or proincreasingly seen as artificial, there is a tendency to
hibition (LCA, i, 611-24). Frequently it is confused with
leave matters open-ended. Such is the structural logic
d}.azd3 which, unlike cukuba, can be both punishment
of many modern short stories that readers find themor reward. The rationale behind the Islamic legal theselves invited, indeed often compelled, to return to the
ory of punishment seems to oscillate between two conbeginning in order to continue the process of discovtrasting schools of thought, with one preferring the
ery that the story has initiated. It is this realisation,
interests (masdlih) of the individual and the other that
for example, that greets the main character (and the
of the public.
reader) of Nadjfb Mahfuz's renowned story £acbaldwi;
From a legislative point of view there can be two
while the quest that makes up the story has led to a
basic types of cukuba:
change in the character's understanding of his plight,
(1) Fixed punishments (cukubdt al-hudud). These inthe inevitable consequence is the need to start all over
clude the punishments for fornication (zind}), 100 lashes
again—the beginning is the end, and vice versa.
or stoning; slander (kadhf [q.v.]), 80 lashes; drinking
Such is the popularity and wide availability of the
alcohol (shurb al-khamr), 80 lashes; theft (sarika [q.v.]),
short story genre in the Arab world today that any
amputation of the hand; highway robbery (hirdba),
list of prominent contributors would be extremely
death; apostasy (ridda [q.v. in Suppl.]), death; and publengthy. What follows is thus a highly selective list of
lic disorder (baghy), death. Retaliation penalties (kisds)
writers who have achieved prominence within their
and blood money punishments (diya [q.v]) may also
own national traditions: in Trak, Daisy al-Amir
came under this category. The latter encompasses all
(b. 1935), Musa Kuraydl (b. 1940)^ and Muhammad
punishments that legislate for partial or total bodily
Khudayyir (b. 1940); in the Gulf States, Isma'Tl Fahd
harm whether deliberate (camd), undeliberate (shibh alIsmail (b. 19??) and Muhammad al-Murr (b. 1955);
c
amd), or by error (khata*). These punishments are tightly
in Lebanon, Yusuf HabashT al-Ashkar (b. 19??) and
controlled, with a judge not able to replace or reduce
Ilyas Khun (b. 1944?); in Syria, Walfd IkhlasI
the punishments. All he may offer is the choice
(b. 1935), Haydar Haydar (b. 1936), and Ham albetween inflicting kisds and offering diya to the relaRahib (b. 1939); in Palestine, Yusuf Shruru (b. 1940),
tives in the case of deliberate actions, and offering
Liyana Badr (b. 1950), and Rashad Abu Shawir
diya when injury resulted from undeliberate actions.
(b. 1942); in Jordan, Ghalib Halasa (d. 1989) and
Mu'nis al-Razzaz (b. 19??); in Egypt (among a host
The well-publicised case of the two British nurses
accused of murder in Saudi Arabia in 1997 seems to
of names), Djamal al-GhTtam (b. 1945), Baha3 Tahir
have suffered from this "no judge option" stalemate.
(b. 1935), Ftidal 'Uthrnan (b. 1942), and Ibrahim
The case did not progress until after the victim's
Asian (b. 1939); in Saudi Arabia, Khayriyya al-Sakkaf,
c
c
c
brother accepted the proffered compensation in lieu
Muhammad Ulwan (b. 1948), and Abd Allah Manna
(b. 1938); in Tunisia, Hasan Nasr (b. 1937), Mahmud
of the death penalty. This restriction seems to justify
classifying kisds and diya among the textually-fixed
Balcld (b. 19??), and 'Arusiyya NalutT (b. 1950); and
in Morocco, Muhammad Zifzaf (b. 1945), Khanatha
punishments. However, some scholars like cAbd alc
Bannuna (b. 1943), and Mubarak Rabl (b. 1935).
Kadir cAwda considers them to be different in type
Bibliography: Muhammad ShukrT cAyyad, al- \ from that of hudud. The difference in the classificaKissa al-kasira fi Misr. Dirdsa ft ta'sil fann adabi,
tion of the two punishment may be said to arise from
Cairo 1968; c Abbas Khidr, al-Kissa al-kasira fi Misr
the proximity and the personal effect that crimes
mundhu nash'atihd hattd sanat 1930, Cairo 1966;
involving bodily harm can impose on individuals.
Husam al-KhatTb, Subul al-mu'aththirdt al-aajnabijya
Despite this, the classification of punishment remains
wa-ashkdluhd fi 'l-kissa al-suriyya, Cairo 1972; Sayyid
concerned with textual definition and not with crimHamid al-Nassadj, Dalil al-kissa al-misriyya al-kasira,
inal psychology, and as a result it appears to fit most
Cairo 1972; Yusuf clzz al-Dm, al-kissa fi }l-clrdk:
convincingly among hudud crimes.
ajudhuruhd wa-tatawwuruhd, Cairo 1974; Yahya Hakki,
In all the punishments described above, the tenFad^r al-kissa al-misriyya, Cairo 1975; al-Nassadj,
dency is to protect society and to ignore completely
Ittiajdhdt al-kissa al-misriyya al-kasira, Cairo 1978;
the interests of the individual criminal. On the grounds
c
Az!za Muraydan, al-Kissa wa 'l-riwdya, Damascus
of combating social corruption (shuyuc al-fasdd), punish1980; Eros Baldissera, La narrativa feminile in Siria,
ments were made fixed and incapable of alteration,
in Quaderni di studi arabi, ii (1984), 87-106; R. Allen,
even by the ruling political authority.
Beginning and ending. Aspects of technique in the modern
(2) The tendency towards the protection of indiArabic short story, in World Literature Today, lx/2 (Spring
vidual interest seems to be more apparent in the sec1986), 199-206; idem (ed.), Modern Arabic literature,
ond basic form of cukuba, which are those punishments
New York 1987; Baldissera, La formation du recit mowhich are not legislated or specified by a text. These
derne en Syrie, in Quaderni di studi arabi, v-vi (1987-8),
include all punishments which are left to the judge's
83-90; J. Fontaine, al-Adab al-tunisl al-mucdsir, Tunis
discretion (ta'zir [q.v]). Any offence or violation of
1989; Sabry Hafez, The modern Arabic short story, in
individual or public rights, be it by word, action or
M.M. Badawi (ed.), Modem Arabic literature (= The \ even sign, can be dealt with under ta'zir. This kind
Cambridge history of Arabic literature), Cambridge 1992,
of cukuba also governs all acts that might affect the
270-328; idem, The genesis of Arabic narrative discourse:
social and religious norms of the society. It reprea study in the sociology of modern Arabic literature, London
sented a practical and effective tool in the hands of
1993; Allen, The Arabic short story and the status of
minor judges and muhtasibs [see HISBA] . Ibn Taymiyya
women, in Love and sexuality in modem Arabic literature,
underlines the informal and casual nature of ta'zir
ed. Allen, Kilpatrick and de Moor, London 1994,
when he states that there is no lower limit and it can
77-90. See also KISSA. 2.
(R.M.A. ALLEN)
be as simple as not greeting the offender (tark al-saldm).
'UKUBA (A.) a term of Islamic law meanThis informality seems to have been lost because of an
ing p u n i s h m e n t in all its forms, encompassing
inclination among some legal systems that apply Islamic
both discretionary punishments and those designated
law to codify ta'zir. The shaffa courts in Malaysia are
by a text as hadd [q.v]. The root meaning of the word,
an example which illustrate this tendency. Although
from cakaba, indicates a following or consequential
there is no apparent legal bar preventing this, it seems
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likely that the codification of ta'&r would conflict with
its spirit as a functional form of Islamic penal law.
This could lead to tcf&r eventually becoming a rigid
set of rules and not an actual 'ukuba.
Bibliography. A. cAwda, al-Tashf? al-djind'i fi
}
l-Isldm, Cairo n.d., iv, 609-14, 663, 683; cAli b.
Muhammad b. Habfb al-Mawardf, al-Ahkdm alsultdmyya, Beirut n.d., 273-8; W. al-Zuhayll, al-Fikh
al-Isldmi wa-adillatuhu, Beirut 1985, iv, 284-9; Ibn
Taymiyya, al-Siydsa al-sharciyya f t isldh al-rdci wa
'l-raciyya, ed. cAlr al-Maghribl, Kuwait 1986, 152,
N.R.N. Wajis, The crime of hirdba in Islamic law,
Ph.D. thesis Caledonian University, Glasgow 1995,
unpubl.; N. Husain, Discretionary punishment in Islamic
law, with special reference to the sharfa courts in Malaysia,
Ph.D. thesis, Edinburgh 1997, unpubl., 173.
(MAWIL Y. Izzi DIEN)
AL-CULA, a town of the H i d j a z in n o r t h western Arabia, lying in what was the early Islamic
Wadf '1-Kura, at the southeastern end of the Harrat
al-cUwayrid and below a hill called Umm Nasir (lat.
26° 38' N.', long. 37° 57' E., altitude 674 m/2,210
feet).
The area is extremely rich archaeologically, and
clearly flourished in pre-Islamic times as a major centre
along the caravan route southwards from Syria, with
ancient Dedan at the base of the Djabal al-Khurayba,
to the south of what was al-Hidjr [q.v.] and is now
Mada'in Salih some 18 km/12 miles north of al-cUla.
The mediaeval Islamic town of (al-)Kurh was also located at al-Mabiyat or al-Mibyat at a similar distance
to the southeast of al-cUla, in the identification of cAbd
Allah al-NasIf [see KURH]. Large numbers of Dedanite,
Lihyanite [see LIHYAN], Thamudic [q.v.], Minaean and
Nabataean inscriptions have been found in the region.
The early Islamic al-cUla must have been only a
small place; the Prophet is said to have prayed there
en route from Medina to Tabuk. Al-Hasan al-Isfahanf
(4th/10th century) mentions it as al-cAwalf (Bildd alc
Arab, ed. Hamad al-Djasir and Salih al-cAlf, Riyad
1388/1968/397). Yakut (Bulddn, ed. Beirut, iv, 144)
has only a brief and uninformative entry on it, but
his younger contemporary Ibrahim b. Shudjac al-Hanaff
more explicitly states that it was a small town with
a kal'a and its own amir, whilst Ibn Battuta (Rihla, i,
260-1, tr. Gibb, i, 162-3) describes it as" a'flourishing
place where the pilgrims bound for Medina halt for
refreshment. The fort was restored by the Ottoman
governor of Damascus in the llth/17th century as a
protection against marauding Bedouin.
Doughty was there in 1876 (Travels in Arabia Deserta,
ch. VI), followed by other Western travellers and scholars such as Huber and Euting, up to Jaussen and
Sauvignac's survey of the al-cUla and al-Hidjr region
1907-10. The Hidjaz railway [q.v] passed near to alc
Ula, with a (long derelict) station. The present-day
population of al-cUla (now the administrative centre
of the distinct) seems to originate from the HidjazI
tribe of Harb.
Bibliography (in addition to references in the
article): A. Musil, The northern Hegdz, New York
1926, index; Admiralty Handbooks, Western Arabia
and the Red Sea, London 1946, 233, 522-3, 573;
H.St.J. Philby, The land of Midian, London 1957,
index s.v. al-cAla; cAbd Allah A. al-Nasff, Al-cUld.
An historical and archaeological survey with special reference
to its irrigation system, Riyad 1408/1988.
(C.E. BOSWORTH)
ULAK (T.), a term applied to the post-Mongol
state courier system in large parts of western Asia,
and particularly in the Ottoman empire (for

the comparable system in the cAbbasid caliphate, see
BAR!D; and for the Mongol institution, YAM). This noun
form ulak stems from Tkish. ula- "to fasten securely,
tether", and as a technical term appears e.g. in the
decrees and documents of the Golden Horde Khans.
It spread widely, from Ottoman usage to the Balkan
languages and Greek, and from eastern Turkish usage
as far as Mongolian and Chinese; see G. Doerfer,
Tiirkische und Mongolische Elemente im Neupersischen, ii,
Wiesbaden 1965, 102-7 no. 521.
The ulak, the official courier service of the Ottoman
empire, developed in an ad hoc and piecemeal way
during the first centuries of the empire's existence,
having much in common with the comparable institutions of the Mongol and 'Abbasid periods. The
Ottomans, with some reason, believed that their ulak
system derived from the Mongols (cf. the historical
excursus of the Ottoman Grand Vizier and reformer
of the ulak, Lutfi Pasha, Tewdnkh-i dl-i C0thmdn, Istanbul 1341, 371-80). Down to the era of Mehemmed II,
state couriers (also termed ulak) were issued with simplyphrased courier orders (biti; ulak hukmi) empowering them to travel on state business over (specified or
unspecified) routes, implicitly by commandeering remounts as necessary at places en route. Thereafter,
the phraseology of these orders becomes greatly developed, down to the 12th/18th century (cf. J.H.
Mordtmann, in MSOS, xxxii/2 [1929], and, in greater
detail, a still unpublished study by the present author).
The system was obviously open to considerable abuse,
particularly of the recdyd at the hands of the couriers,
and reforms of their "shameless tyranny" (ndhemwdr
Ztilm), undertaken in particular by Lutfi" Pasha (see
R. Tschudi (ed.), Das Asafndme des Lutfi Pascha, Berlin
1910, text, 11), saw the gradual introduction from the
middle years of Siileyman's reign of a network of
staffed posting-stations (menzil-khdne) on the major routes
(ulu yollar) of the empire. The system, as it reached
maturity, was based on the six major roads (sagh,
orta and sol kollar, the "Routes of the Right, Middle
and Left [Hands]") which radiated from Istanbul to
the frontiers of the empire. In Rumeli these were,
respectively, to the lower Danube and, ultimately, to
Ozii (Ocakov), the Crimea and Azak (Azov); to Belgrade and, ultimately, to Hungary; and to Thessaloniki
and either the Morea or the Adriatic (see, on the sol
kol, the important collection of studies in Elizabeth
Zachariadou (ed.), The Via Egnatia in the Ottoman period
(1389-1699), Rethymnon 1996). In Anatolia, the three
kollar, in their final versions, projected east and south
from Istanbul to Erzurum and the Caucasus; to Diyar
Bakr and clrak; and to Aleppo, Damascus and Cairo.
"Branch routes" linked the ulu yollar with administrative centres which lay to one side or other of the
main routes, or provided occasional radial connections
between two adjacent kollar. Along the main routes,
the maintenance and upkeep of which was an everpresent concern of the state, menzil-khdnes were established at intervals of between six and twelve hours'
riding, i.e. at distances of between 20 and 70 km,
depending on the terrain. In frontier districts, or in
thinly-populated steppe and semi-desert areas, the distances between menzil-khdnes was often greater and they
could be up to 24 hours' riding or ca. 150 km apart
(see, for a listing of the kollar and their individual
menzil-khdnes, the brochure by Riza Bozkurt, Osmanh
imparatorlugunda kollar, ulak ve iase menzilleri, Ankara 1966).
Horses and labour service for these post-stations were
provided often by menzil-kesh villages in their vicinity
or by locally-levied taxes.
Along these routes, and making full use of the
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menzil-khanes and the remount and accommodation j
services which they provided, passed the courier, mili- j
tary and diplomatic traffic of the state; in time of war, j
the same routes were followed by the armies of the j
sultan, en route to a particular front. Exemption of 1
"privileged" re'aya from ulak service, either quartering !
of couriers or the provision of remounts, is characteristic of Ottoman mucdf-ndme$ ("letters of exemption")
from an early period (cf. R. Anhegger and H. Inalcik, j
Kdnunndme-i sultdni her miiceb-i corf-i cosmdni, Ankara 1956). j
The abuses to which Lutfi Pasha drew attention in
the mid-10th/16th century: the forcible requisitioning
of posthorses for the courier service; the supply of post- ;
horses to unauthorised individuals; and the excesses j
and depredations committed by high officials and their
extensive retinues when using the ulak, seem to have j
been equally widespread in later centuries, to judge
by the large numbers of 'arduhah submitted to the
Porte by the kadis of localities situated on the various hollar and the resulting sultanic orders addressed !
to them (cf. Bistra Gvetkova, Obsciazenie podatkowe rai |
w Bulgarii w czasie niewoli tureckiej, zwiazane z utrzymaniem \
zajazdow (menzili), in Przeglqd Orientalisticzny, ii/26 [1958], j
193-8). In time of war, pressure on strategic sections
of the system became greatly increased; accordingly,
in the latter stages of the war with Austria and the |
Sacra Liga powers (1683-99), particularly significant |
and long-lasting financial and administrative reforms
of the ulak system were made by the later Kopriilii
[q.v.~\ Grand Viziers; on these see CJ. Heywood, The \
Ottoman menzilhane and ulak system in Rumeli in the eigh- j
teenth century, in Osman Okyar and Halil Inalcik (eds.),
Turkiye'nin sosyal ve ekonomik tarihi (1071-1920], Ankara j
1980, 179-84; specific fiscal illustrations for particular !
menzil-khdnes in idem, The Via Egnatia in the Ottoman \
period: the menzilhdnes of the sol kol in the late 17th/early I
18th century, in E. Zachariadou, The Via Egnatia under \
Ottoman rule, 129-44; for the Anatolian ulak network, |
see Yiicel Ozkaya, XVIII yu'zyilda menzil sorunu, in j
AUDTCFD, xxviii/3-4 [1970 (1977)], 339-68. Thereafter, the system continued more or less unaltered |
until the reforms of the Tanzimat [q.v] and, ultimately,
the invention later in the 19th century of the electric telegraph. Already by the late 18th century the !
term ulak itself seems to have passed into desuetude,
being replaced by the imported appellation kurir. It
is perhaps worth mentioning that the forms of the
classical post-Mongol courier institution lingered on !
in use in e.g. the former lands of Moghulistan until !
the later 19th century: for the text and translation of
an Eastern Turk! courier order issued in A.H. 1291 |
from Kashghar by Muhammad Ya c kub Beg (Copy of \
passport issued at Kashghar), which has many features j
in common with Ottoman ulak hilkmh of an earlier j
era, cf. R.B. Shaw, A grammar of the language of Eastern \
Turkistan, in JRASB (1877), no.' 3, 321-3."
Bibliography (apart from references in the text): j
There are numerous incidental references to and '
descriptions of the Ottoman ulak system in the vast
literature of European descriptive writing on the j
Ottoman empire, from Chalcocondyles in the mid15th century onwards; see J.H. Mordtmann, Die
judischen Kira im Serai der Sultane, in MSOS, xxxii/2
(1929), 1-38, at 23-5. For the oldest Ottoman ulak
hiikmi so far published, see Fr. von Kraelitz/Greifenhorst, Osmanische Urkunden in tiirkische Sprache aus der
zweiten Hdlfte des 15. Jahrhunderts, in SBWAW, Phil.Hist. KL, cxcvii/3 (1921), 106-7 (document dated
903/1497). An older courier order, dated 887/1482,
survives in the archives of the Top Kapi Sarayi
Miizesi in Istanbul (TKS E.5568). References to
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the administration of the ulak are plentiful in the
surviving volumes of the Miihimme Defterleri, from the
mid-10th/16th century onwards and have been utilised, with reference to the Palestinian section of the
Anatolian sagh kol, by U. Heyd, Ottoman documents on
Palestine, Oxford 1960, 28, 101, 124-7. The surviving
detailed records of the Ottoman ulak and menzilkhdne administration, preserved in the Prime Minister's Archive (Bashbakanlik Arshivi [see BASHVEKALET
ARSHIVI]), Istanbul, date only from inception of the
reforms of the system introduced at the very end
of the llth/17th century. Thereafter, both the records of individual provincial menzil-khanes (cf., especially, the Mu'allim Djewdet (Cevdet)—Nafica and
Kamil Kepedji (Kepeci) tasnifi) and of the central
administration and record keeping of the service
(the ahkdm defterlm-menz.il, or records of ulak hiikmis
issued, and the smaller number of nizam defterleri,
recording the early 12th/late 17th-early 18th century reforms) are both plentiful and informative.
There are also large numbers of single documents
(awrdk) scattered throughout the archive's holdings
(for a brief survey of this material, see CJ. Heywood,
Some Turkish archival sources for the history of the Menzilhane network in Rumeli during the eighteenth century (Notes
and documents on the Ottoman Ulak, I], in Bogazifi Universitesi Dergisi, Be$eri Bilimler, iv-v [1976-7], 39-55).
(CJ. HEYWOOD)
C
ULAMA3 (A.), pi. of cdlim, active participle of calima,
"to know, to be aware of", denotes scholars of almost
all disciplines (lugfia, bqydn, hisdb, etc. [q.vv.]}. However,
the term refers more specifically to the s c h o l a r s of
the r e l i g i o u s s c i e n c e s (faklh, mufassir, mufti,
muhaddith, mutakallim, kari', etc. [q.vv.]), considered here
exclusively in the context of Sunnism, where they are
regarded as the guardians, transmitters and interpreters
of religious knowledge, of Islamic doctrine and law;
the term also embraces those who fulfil religious functions in the community that require a certain level
of expertise in religious and judicial issues, such as
judges and preachers (kadi, khatib [q.vv.]), the imams
of mosques, etc. The cdlim is often seen as opposed
to the adib, just as religious knowledge (cilm [q.v.]) is
clearly distinguished from the practice of "profane literature" (adab [q.v.]).
1. In the Arab world.
2. In Persia [see MUDJTAHID, and AYATULLAH, in
Suppl.].
3. In Ottoman Turkey.
4. In Muslim India.
5. In South-East Asia.
6. Amongst the Han Chinese, Chinese-speaking
Muslims.
7. In West Africa.
1. In the Arab world.
(a) "Knowledge" and the scholars.
While the verb calima is well attested in pre-Islamic
poetry, cdlim is not employed there as a participial
substantive denoting a category of people who possess a particular knowledge, unlike carrdf hdzi, kdhin,
khatib and shd'ir \q.vv^\. The frequency with which the
root c-l-m occurs in the Kur'an and the equivalence
encountered there between practical knowledge and
religious knowledge, or indeed between knowledge and
faith (LVIII, 11; II, 26; VI, 97-9), could not but be
significant for the development of religious thought in
Islam (Rosenthal, Knowledge, 12-32).
In fact, a general tendency was to be observed
among practitioners of the religious sciences to consider as certain knowledge only that inherited from
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the Prophet, albeit with nuances conditioned by their
theological orientation. Thus the Baghdad! Malikf Ibn
Khuwayzmandad (d. 390/999) went so far as to
demand the burning of books of kaldm, of poetry and
of grammar, as being unreliable disciplines, inferior
to the traditions transmitted from the Prophet (Ibn
Hadjar al-Haytamf, al-Fatdwd al-hadithiyya, Cairo 1970,
207). For Ibn Taymiyya [q.v.], the science par excellence is that which derives from the Prophet; all the
rest is either useless, or does not deserve to be called
science. The jurist of Muctazili tendency al-Mawardl
[q.v.] comments that numerous prophetic traditions on
"the study of science" concern only religious knowledge (Adab, 36-49). For Ibn Rushd, on the other hand,
certain verses of the Kur'an are an inducement to
the study of philosophy (Fasl al-makdl, init.)
(b) Identity-consciousness and hierarchisation.
The 'ulamd* have long been seen as a very distinct
group, a regulated and structured body, expressing the
popular voice, constituting the "solid framework of permanent government behind these changing dynasties"
(Macdonald). In fact, during the first two centuries of
Islam, they consisted of a relatively small number of
people, engaged in the elaboration of fikh and concentrated at Medina, in the south of 'Irak and in
the caliphal capitals, and general lines of informal consensus were more easily established than was subsequently to be the case. This consensus (idj.mdc [q.v.])
gave them weight, but did not transform them
into an institution comparable to a legislative body
(Mottahedeh, 138-9). However, they had a consciousness of their identity which marked them as a distinct group (Berkey, 13-14).
Furthermore, traditions were attributed to the
Prophet which emphasised the precedence and preeminence of knowledge and of the culamd\ most of
them probably dating from a period in which the
influence and the prestige of the latter was not yet
well established (Marlow, 25). To a man from Medina,
visiting him in Damascus with the object of collecting
traditions, Abu '1-Darda3 conveyed the following tradition, attributed to Muhammad: "Scholars are the
heirs of the prophets who have endowed them with
knowledge as a legacy. He who has chosen knowledge
has taken a generous share, and he who has taken
a path towards the acquisition of knowledge, for him
God will smooth a path to Paradise" (Concordance, iv,
32la; cf. Ibn Hanbal, Musnad, v, 196/xvi, ed. Shakir
and al-Zayn, Cairo 1995, 71, nos. 21612-3: al-Bayhakr,
Shu'ab al-imdn, ed. M.S.B. Zaghlul, Beirut 1990, ii,
262-4, nos. 1696-8; Ibn cAbd al-Barr, L£amiet i, 37).
This tradition, absent from Malik's al-Muwatta3, was
apparently unknown at Medina. Also attributed to the
Prophet are statements that scholars are superior to
"martyrs" (Ibn cAbd al-Barr, i, 30-2), that the best
members of his community are the scholars and that
among the latter the best are the fukahd* (al-Mawardi,
Adab, 39), that knowledge is superior to cultic practices (Ibn cAbd al-Barr, i, 21-7; Concordance, iv, 320a).
In the second half of the 3rd/1 Oth century, the conviction was established that prophets are only superior
to accredited scholars (al-faklh al-cdlim) in terms of their
prophetic mission (Gilliot, Le Commentaire coranique de
Hud b. Muhakkam, in Arabica, xliv [1997], 204-5).
It is true that the culamd3 were progressively constituted as such by the study and practice of fikh [q.v],
but their essential characteristic was definitely the
knowledge of hadlth [q.v], this being the "science" par
excellence in this religious context, all the more so in
that its mode of transmission was reckoned to associate them with the first Muslim generations and with

the Prophet (al-Ramahurmuzi, 161-2; Mottahedeh,
141). This link created by the transmission of hadlth
contributed more than any other factor to the awareness which scholars of the religious sciences had of
the dignity of their mission, as is demonstrated, in
particular, by the favour enjoyed by those traditionists who had "high" chains of authority (culuww alhadith) (al-Nawawf, Takrib, ch. 29; Marcais, 193-9;
Mottahedeh, 141-2). This insistence on hadlth is not
surprising; indeed, all scholars studied the Kur'an and
the sunna, but not all were specialists in law, and those
engaged in theology were fewer still (Mez, 162-3).
The practice of "wandering in search of knowledge" facilitated contacts between students and masters
of the diverse regions of the Muslim world, and gave
an "international" cachet to the community of scholars (Gilbert, passim) which contributed not a little to
a consciousness of identity among the scholars and to
the standardisation of knowledge and of its transmission. Numerous major scholars were also engaged in
the composition of poetry (see, however, R. Drory, The
Abbassid construction of the Jahiliyya, in SI, Ixxxiii [1996],
33-49, on the rivalry between poets, transmitters of
poetry and scholars), or produced works of adab. In
addition, universal and local histories and their continuations (ta'rikh, sila [q.v]), the books on classes or
generations of scholars (tabakdt [q.v]), were most often
written by culamd\ especially traditionists, which endowed the latter with major influence in the codification of knowledge and of ethics (Gilbert, 11011). Those who were engaged in a more specialised
fashion in the study of hadlth shared a kind of communal identity which often gave rise to a kind of
"leadership", a "primacy" (ri'dsa; ra'is al-muhaddithm,
riydsat al-'ulamd'; Chamberlain, 154-6), which depended
to a great extent on the number and quality of licences
of transmission (iajdza [q.v]) obtained from accredited
masters. This primacy also existed in more specialised
disciplines, such as law and theology. It is thus that
Abu 'l-cAbbas Ibn Suraydj [<?.^.]), one of the "renovators" (mudj_addid [q.v.]) of the early 3rd/9th century,
is considered the one "to whom fell the primacy of
the ShafTls (in Baghdad)" (intahat ilayhi riydsat ashdb
al-Shdfici; Ibn al-Djawzi, Munta^am, year 306/918-19).
This same primacy in law was devolved to Abu Bakr
al-Abharf (d. 375/986; op. cit., sub anno), for the Malikfs
of Baghdad, among whom he held precedence (almukaddam fihi); to Abu Bakr al-Khwarazmf (d. 403/
1012; op. cit.., sub anno), among the Hanafis. As for
the kadi al-Husayn al-Haliml (d. 403/1012), he found
himself endowed with a double primacy in Transoxania, that of the traditionists and that of the dialectical theologians (ra'ts al-muhadditjnn wa 'l-mutakallimin;
al-Dhahabl, Siyar, xvii, 231). On the basis of the example of the Hanafi Abu Bakr al-Razf (d. 370/981;
Munta^am, sub anno), such a "prime figure" is sometimes called "the best of his age" (imam casrihi), or the
shaykh of his region or of his city. Primacy in the
domain of the religious sciences was sometimes combined with primacy in "piety" (takwd), in the exercise
of ritual practices (fibdda), or in asceticism (zuhd), or
in Sufism (Mottahedeh, 145-50).
(c) Genesis and evolution.
Muslim tradition was anxious to establish uninterrupted continuity between the knowledge of the
Prophet and that of later generations, by way of the
Companions and the Followers. In this scheme of
things, numbers are employed in an apparently meticulous fashion: knowledge of the Companions, that of
the principles of transmission, that of narratives, that
of exegesis, were seen as the inheritance, respectively,
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of six Companions, Followers, or Followers of Followers
(according to al-cAbbas al-Dun, d. 271/884; al-DaladjI,
47-8, Falaka, quoting al-Hakim al-Nlsabun, 43-4).
Similarly, reference is made to the six or the twelve
jukaha3 of Medina (al-Hakim al-Nisabun, 43-4). Or
furthermore, according to CA1T b. al-MadmT (d. 2347
849): "The knowledge of the Companions of the
Prophet concerning the prescriptions of the law fell
to three [Companions], by whom it was acquired":
Ibn Mascud, Zayd b. Thabit and Ibn c Abbas; then it
passed to the generation of Malik b. Anas, by way
of al-ShacbI (d. 94/713), Ibrahim al-NakhacI (d. 96/
715), al-Zuhn (d. 124/742), al-Acmash (d. 148/765),
Sufyan al-Thawn (d. 161/778) [q.vv], etc. (Ibn alDjawzi, Talkih, 458-9).
In the early years of Islam, even though cdlim can 1
have the adjectival sense of "erudite" in general, or I
in religious subjects in particular (edlim bi), it is most I
often associated with the knowledge and the trans- j
mission of traditions and of hadith; furthermore, it is \
not often that the qualities of cdlim and of fakih [q.v] \
are attributed to the same individual, the latter expressing in particular "personal" ideas of the way religion
should be practised, the former referring rather to
precedents, conclusions reached by others in the past
(Juynboll, 74, and ch. 2 on the kadis). It is stressed,
however, that such-and-such a person was not only
c
dlim and fakih, but also kari3 and mufassir, thus Ibn
Djuraydj (d.' 150/767 [q.v.]] Motzki, 246).
The 'Abbasids, with the exception of al-Ma'mun
[q.v] (see MIHNA; Crone and Hinds, God's caliph, 5896, on the transition from the caliphal sunna to the
Prophetic sunna, under the Umayyads and the cAbbasids) preferred to have the 'ulamd3 and the army on
their side, rather than the bureaucracy (Marlow, 104;
for the cdlim/kdtib [q.v] antagonism, Mottahedeh, 143;
Petry, 205, 209). They had begun with all the necessary apparatus: troops, secretaries, theologians and
religious prestige, and Ibn al-Mukaffac, in his Risdla
fi }l-sahdba, composed at the outset of the caliphate
of al-Mansur, proposed, among other things, a trial
of strength with the culamd\ urging the caliph to use
his authority to impose legal and religious uniformity
(Goitein, Turning point, 161-4; Crone, Slaves, 69-70; van
Ess, TG, ii, 24-5; Marlow, 99-104). Ultimately the
'ulamd3 were not suppressed, and it was indeed the
zindiks [q.v] (Manicheans and their associates) who
were victims of the inquisition of al-Mahdl.
During the first five centuries of Islam, the 'ulamd3
developed their own practices and organisations independently of the state (Gilbert, 113). It is a fact that
the Umayyads (an exemplary case being that of alZuhn [q.v]', M. Lecker, Biographical notes on Ibn Shihdb
al-Zuhri, mJSS, xli [1996], 21-61), and then the cAbbasids, had recourse to scholars, counsellors and ambassadors, and employed the 'ulamd* as judges, but they
did not found lasting institutions with personnel dedicated to the study of religion and of law (Gilbert,
113-14). It also happened that benefactors acted as
the patrons of scholars or of educational projects and
institutions, but it was primarily through the efforts
of independent culamd3 and a minority among them
who enjoyed the support of individuals or of the state
that codified practices and an "international" structure
took shape among scholars during the first centuries
of Islam (Gilbert, 114).
The political traumas of the 4th/10th and 5th/llth
centuries contributed not a little to the consolidation
of the power of the fulamd\ who, together with other
urban elites, played an important role in the life of
Muslim cities. Towards the mid-5th/llth century, |
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whereas hitherto they had been essentially a religious
elite, they now also became a social and political elite.
In many cities, families of culamd3 united with families of landowners, bureaucrats and merchants, guaranteeing the stable guidance of these cities for several
generations (Lapidus, 22-9).
On the one hand, with the disintegration of the
'Abbasid state, a kind of divorce took place between
religion and power. The state was no longer capable
of enforcing its claims in matters of religious authority. While in the cAbbasid metropolises the culamd3 had
needed to deploy considerable energy to maintain their
position in relation to institutions of political power,
in the cities of the Buyid dominions they were more
free to assert themselves (Crone, Slaves, 85).
Yet on the other hand, the former order of scholarly activity evolved with the institutionalisation of the
international network of contacts between scholars and
with their professionalisation. This phenomenon first
developed as a result of the foundation of colleges
and pious foundations (madrasa, wakf [q.vv]', Makdisi,
Humanism, 24-38), although this did not in essence
affect the system of instruction (tarbiya [q.v]', Makdisi,
Humanism, 97-117; Gilliot, Theologie et litterature) in Islam,
which remained much as it had been before, i.e.
largely informal and based on the relationship between masters and disciples (Berkey, 18, 85-94; Gilliot,
Transmission).
However, while in the first centuries scholars had
been obliged to earn their living through the exercise of secular occupations (Cohen, 35-45), or by reliance on individual patronage, the new institutions
of education and transmission of knowledge and the
places offering accommodation to students or teachers (madrasa, ddr al-hadith, khdnakdh, ribdt, zdwiya [q.vv]
assisted the latter financially and materially (Gilbert,
118-9; Makdisi, Humanism, 232-8; Chamberlain, 6166). This did not prevent some scholars from continuing to pursue professions in crafts or in commerce
(Petry, 241-4).
The professionalisation of the culamd3 proceeded apace,
for example, in Cairo in the second half of the 8th/
13th century. Between this period and the beginning
of the llth/16th century, appointments to posts in
education were often controlled by the Mamluks or
by the intellectual elite itself (Berkey, ch. iv). Among
the 'ulamd' of Cairo during this period, there was seen
the emergence of a kind of "intermediate" class (Lapidus); while there was no real separation between the
various circles, this elite was not particularly interested
in the problems of the masses, nor in the pursuit of
power, although there were occasions when it intervened on behalf of the populace, and the latter felt a
special empathy for those among the scholars in whom
commonly-held values were believed to be discernible.
Despite the evidence of social mobility, this scholarly
elite also experienced certain forms of self-reproduction,
if not in-breeding, and this led to the emergence of
veritable dynasties of scholars (Bulliet, 55-60; Mottahedeh, 135, passim; Berkey, 126-7; A.K.S. Lambton, in
SI, v [1956], 134, for quasi-hereditary posts of kadi}'.
the Ibn cAsakir, al-BulukfnT, Ibn Djamaca, Ibn Kudama,
Ibn Sasra [q.vv]', for the latter, see Petry, 232-40), the
Bakns in Egypt in the 10th/16th century (M.T. alBakrT, Bayt al-Siddik, Cairo 1905; Winter, 222-3), the
al-cAdjamis in Aleppo (Edde), the cAsim al-Thakafis
in al-Andalus (Fierro), the Ibn Abl clsas in Cordova
(Marin, 291, n. 1-2, with other references).
Personal relations between scholars also played a
role in appointments, as is evident from the favours
enjoyed by Wall al-Dm Ibn al-clrakl (d. 826/1423)
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on the part of the friends of his father Zayn al-Dm
(Berkey, 120-1). Some were anxious to guarantee lucrative posts for their children (Makdisi, Colleges, 170-1).
Evolution towards professionalism reached its culminating point under the Ottomans, who established
a hierarchy of muftis, presided over by the senior mufti
of Istanbul, the shaykh al-isldm [g.v.] (see further on
the Ottoman religious institution, section 3. below,
and CILMIYYE). As regards the intellectual situation of
the 'ulamd3 towards the end of the so-called "classical"
period, from the 7th/13th and especially from the
8th/14th century onward, the preliminary symptoms
of stagnation or of sclerosis become evident. Thus Ibn
Khaldun (d. 808/1406), in his survey of the religious
sciences (Mukaddima, ch. vi, ii, 364-iii, 80, tr. Rosenthal,
ii, 411-iii, 103), in numerous instances deplores the
decadence of theology in his time. But long before
this, the incompetence of scholars who preferred
appearance to knowledge had been a widespread
theme, sometimes inspired, admittedly, by pride or
envy (Berkey, 183-8). It could be said that sclerosis
set in during the 9th/15th century, if by this it is
meant that few original works were produced, and
that the decline in creativity, already perceptible during the two preceding centuries, became an established fact. It is appropriate, however, to show caution
in this regard, since some talented polygraphers, of
whom the best example is al-Suyuti (d. 911/1505
[</.£.]), made worthwhile contributions to the religious
sciences at this time (Gilliot, Evolution).
For the culamd3 of al-Andalus, see Mones and Urvoy.
For the rivalries of scholars of the different madhhabs
or persuasions, see Laoust, Pluralismes, 1-133; Makdisi,
Ibn cAqil, 293-383; Chamberlain, 92-107; Pouzet, Damas,
108-12. For various positions in regard to Sufism, see
TASAWWUF.
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Ger. tr. O. Rescher, Constantinople 1925, repr. in
his Gesammelte IVerke, ii/2, Osnabriick 1980.
2. Studies. Kh. Athamina, The cUlamd3 in the
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Patricians, in JAOS, xcv (1975), 491-5; H. Motzki,
Die Anfdnge der islamischen Jurisprudent, Stuttgart 1991;
T. Nagel, Geschichte der islamischen Theologie, Munich
1994; C. Petry, The civilian elite of Cairo in later Middle
Ages, Princeton 1981; B. Radtke, Theologen und
Mystiker in Hurdsdn und Transoxanien, in £DMG, cxxxvi
(1986), 536-69; F. Rosenthal, Knowledge triumphant.
The concept of knowledge in medieval Islam, Leiden 1970;
idem, The technique and approach of Muslim scholarship,
Rome 1947; J. Schacht, An introduction to Islamic law,
Oxford 1964, Fr. tr. Introduction au droit musulman,
Paris 1983; D. Sourdel, Les professeurs de madrasa a
Alep aux XIP-XIIF siecles d'apres Ibn Saddad, in BEO,
xiii (1949-51), 85-111; C. Turner, The ubiquitous
Faqlh. A reconsideration of the terms imam, islam and
c
ilm and their role in the rise of the predominance of the
jurist in the Islamic world of learning, in Centre for
M. East, and Isl. St., Occasional Papers, liv (1996);
D. Urvoy, Le monde des ulemas andalous du Ve/XIe au
Vir/XIir siecle, Geneva 1978; idem, La structuration
du monde des ulemas a Bougie au VIIe/XIIIe siecle,
in SI, xliii (1976), 87-107; idem, The cUlama5 of
Andalus, in S.K. Jayyusi (ed.), The legacy of Muslim
Spam, Leiden 1992, 849-77; W.M. Watt, Islamic philosophy and theology, Edinburgh 1985; M. Winter,
Society and religion in early Ottoman Egypt. Studies in the
writings ofcAbd al-Wahhdb al-Shacrdni, New Brunswick,
NJ. and London 1982; M.Q. Zaman, Religion and
politics under the early 'Abbdsids, Leiden 1997.
(CL. GILLIOT)
2. In Persia [see MUDJTAHID, and AYATULLAH, in
Suppl.].
3. In O t t o m a n T u r k e y .
While the early Ottoman fulama', in particular,
broadly shared the formation, functions and outlook
of their counterparts in other Islamic societies, by far
their most distinctive feature came to be the formalisation of their role in the state through the development under successive sultans, beginning with
Mehemmed II (1451-81 [q.v.]), of an (eventually)
thoroughgoing and highly elaborated cursus honorum of
learned offices—the so-called cilmiyye [q.v.]—on a scale
quite unprecedented in Islam. (It should be observed
that so striking is this feature of the Ottoman scene
that the existence of culamd} who chose to stand outside the learned hierarchy, or at the least refused to be
fully drawn into it, tends to go unremarked.) If this
arguably purposeful, certainly large-scale incorporation
of the culamd* by the state into its service led to sometimes fruitful collaboration with the secular authorities (as in the case, for example, of Kemal Pasha-zade
and Abu 'l-Sucud Efendi [q.vv.] in the reign of
Suleyman I (1520-66 [q.v.]), the creation and elaboration of the cilmiyye may be said also to have had
the ultimately subversive effect of closely defining a
class and providing it with a clearly defined set of
material goals. As a result, by the 18th century a virtually closed aristocracy of the 'ulamd3 had come into
being which had little to do with the traditional roles
of the 'ulamd' as transmitters of Islamic learning, as
exemplars of piety, or as mediators between the rulers
and the ruled. Deprived of many of their sources of
power and wealth by the reforms of Mahmud II
(1808-39 [q.v.]) and of the Tanzimat (1839-76 [q.v.]),
the 'ulamd3 lived in uneasy coexistence with new structures in the fields of, for example, education and the
administration of justice throughout the remainder of
the 19th and the early 20th centuries until their corporate existence was brought to an end in the early
years of the Republic, with the reforms following the
abolition of the Caliphate in March 1924.
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and for references to the role of the culamd) in the
post-TanzTmat period, see EJ. Ziircher, Turkey, a
modern history, London 1993, index s.vv.
(R.C. REPP)
4. In Muslim India.
Here the culamd* occupied a prestigious position and
were actively involved in promoting the religious sciences, so much so that Rashfd Rida5 [q.v.] remarked
that when the science of hadlth was on the decline
in the Islamic lands, the Indian culamd' resuscitated it
(Miftdh kunuz al-sunna, Beirut 1985, 12). The author
of the Tddj_ al-ma^dthir called them "a gem in the ring
of sharfat", while Fakhr-i Mudabbir assigned them a
place below the prophets but above the rulers, and
quoted the following three sayings of the Prophet to
highlight their position: (i) "The culamd3 are the heirs
of the Prophets", (ii) "If there were no 'ulamd* the
people would have loitered about in the world like
wild animals", (iii) "The best rulers are those who go
to the door of the 'ulamd' and the worst 'ulamd3 are
those who go to the door of the rulers" (Tdrikh-i Fakhr
al-Dm Mubarak Shah, London 1927, 9-12).
In popular parlance, the phrase culamd*-o-mashayikh
was used for two distinct types of men of religion,
one looking after the external and the other after the
spiritual aspect of religion. The fulamd} were categorised as 'ulamd'-i dkhirat and fulamd'-i dunyd (BaranT,
Tdrikh, 154-5). The former led an abstemious life of
pious devotion to religious learning and kept away
from courts; the 'ulamd'-i dunyd involved themselves
in material pursuits and consorted with kings. Nizam
al-Dm Awliya5 [q.v.] once remarked about them:
"Knowledge is in itself a noble thing, but when it is
used for earning money and the scholars go about
from door to door, respect for it vanishes" (Fawd3id
al-fu'dd, 182). Ahmad Sirhindl [q.v.] called such scholars 'ulamd^-i su3 and held them responsible for the
misery of the community and the religious confusion
that prevailed in his day (Maktubdt, Lucknow 1877, i,
46-7, 70). Anxious to win royal favours, such culamd3
gave fatwds to justify their actions. The culamd" of the
Slave King Kaykubad's court gave afatwa which rendered as obligatory prayers and fasts for the sultan
(Baranl, Tdrikh, 154). Miyan Mustafa, a MahdawT
f
dlim of the 16th century, treated such 'ulamd3 as rah^an
(bandits) (Qawdhir al-tasdik, Haydarabad 1367/1948,
25, 53, 61). However, the culamd3 who spent their lives
in imparting religious knowledge and kept away from
the courts were held in high esteem. They dedicated
themselves to producing religious works and led lives
of penitence and poverty.
As specialists in the Islamic sciences. The culamd' of the
higher category specialised in some branch of Kur'an,
hadlth, fikh or kaldm—and gained fame as mufassir,
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muhaddith or mufti. cAla° al-Dm Maha'imi (author of the
Tab sir al-Rahmdn wa-taysir al-Manndn), Shihab al-Dm
Dawlatabadf (author of the Bahr-i mawwddj.), Shah Wall
Allah Dihlawf [q.v.] (author of Path al-khabir bi-md Id
budda min hif^ihi fl cilm al-tafsir and translator of the
Kur'an into Persian), Thana3 Allah Panfpatf (author
of the Tafsir-i Ma^han) and others were known for
their exegetical studies.
Among the muhaddithun the names of Radf al-Dm
Saghanf (author of the Mashdrik al-anwdr), cAbd alHakk Dihlawf (author of Lama'dt al-tankih cald Mishkdt
al-masdbih], cAlf Muttakf (author of the Kanz al-cummdl],
Tahir Pattanl (author of the Madj.mac bihdr al-anwdr fi
ghard'ib al-tan^il wa-latd'if al-akhbdr), Shah Wall Allah
(author of al-Musawwd, al-Muhalld and the Shark
Tarddj.im abwdb al-Bukhdn) were famous for their contribution to hadith studies.
In the sphere of law, the contemporary 'ulamd3 of
Ffruz Shah Tughluk and, three centuries later, Awrangzfb, made notable contributions. The Fatdwd-yi TatdrKhdniyya of cAlim b. cAla° (ed. Kadi Sadjdjad Husayn,
5 vols. Haydarabad 1984-9) and the Fatdwd-yi cAlamgiriyya (Kanpur 1350/1931-2) by a group of distinguished
c
ulama> under the direct supervision of Awrangzlb, are
works of great importance. Though works onjikh had
appeared during the time of Balban (e.g. the Fatdwd
al-Ghiydthiyya) and the Khaldjf sultans (the Fatdwd KaraKhdniyya], it was during the time of Ffruz Shah Tughluk
that legal studies developed. Of the various problems
investigated by the (ulamd\ the question of the ownership of land in India examined by Shaykh Djalal
al-Dm Thanesarf (Tahakkuk-i arddi-yi Hind, ed. Sacfd
Ashraf Hasanf, Karachi) deserves special mention.
In the sphere of kaldm, Shah Wall Allah's Hudj.dj.at
Allah al-bdligha reflects the author's understanding of
the problems of the 18th century. (For his distinctly
original sociological concepts, see Nizami, The historical role of three Auliya of South Asia, Karachi 1987, 3560, and also idem, Shah Wali Allah of Delhi. His thought
and contribution, in 1C [1980], 141-52.)
The teaching institutions of some 'ulamd' became
famous for the study of some specific branch of religious learning, like the madrasa-yi Rahimiyya of Shah
Waif Allah for hadith studies and the Farangi Mahal
[q.v. in Suppl.] one for fikh studies. Some scholars
devoted themselves to specific classics of their field
of study; thus Shaykh cAbd al-Hakk concentrated on
the Mishkdt, and Shah Waif Allah on the Muwatta3,
and scholars from different regions turned to them
for instruction in these works.
Considered in the broad perspective of their studies, the 'ulamd* of the first phase in Muslim India
were in general involved mostly in preparing commentaries and summaries of classical works; in the
next phase they were concerned with legal studies and
combatting sectarianism; in the third phase they concentrated on hadith studies; while in the 18th century
scholastic theology (cilm-i kaldm) was their main concern. Each trend was inspired by the specific needs
of Muslim society at the particular times.
As modest-living and ascetic teachers. There were fulamd\
like Mawlana cAla° al-Dm Usulf and Mawlana Kamal
al-Dfn Zahid, both teachers of Nizam al-Dm Awliya3,
who rejected court life and turned to giving instruction in their own mud houses. Usulf carried on
teaching even when starving (Fawd'id al-fu'dd, 165-6;
Khayr al-madjdlis, 180, 190-1). Balban summoned
Mawlana Zahid and requested him to serve as his
personal imam. "Our prayer is all that is left to us, does
the sultan want to take that also from us?", replied
the Mawlana (Siyar al-awliyd3, 106). 'Ulamd* of this

category tended to be more respected by the people.
At rulers' courts. Many Muslim rulers kept round
themselves 'ulamd' as a sign of their dignity and prestige. Iltutmish spent one crore (? of tonkas] on them
(Djuzdjanf, Tabakdt-i JVdsiri, 165). Balban, Sikandar
Lodf and many other sultans in Dihlf and the provinces
visited the houses of the 'ulamd3 and heard their sermons. Sayyid Nur al-Dfn Mubarak Ghaznawf criticised at the court of Iltutmish some customs and
practices of the sultans. Muhammad b. Tughluk kept
a team of culamd' by his side and obtained their concurrence before executing anybody. According to clsamf,
other 'ulamd* had issued a fatwd legalising rebellion
against this ruler.
There were some posts in the administration like
those of Sadr-i D^ahdn, Shaykh al-Isldm, muhtasib, kadi,
khatib, and teachers in government madrasas, which
were the exclusive province of the 'ulamd3.
International contacts. It appears that <ulama> of Indian
origin gained wider recognition in Muslim lands elsewhere quite early. In the 6th/12th century, al-Samcanf
gave (Ansdb, facs. ed., 237, 313, 497, 543) several nisbas of scholars such as Daybulf, Sindhf, Lahurf and
Mansurf. After the Mongol invasion, many culamd3
migrated from Central Asia and Persia to India.
Referring to scholars in Lahore, Hasan Nizamf says
that "out of every hundred persons ninety were cdlim
and out of every ten, nine were mufassir of the Kur'an"
(Tdaj al-ma}dthir, ms.; see also Tsamf, Futuh al-saldtin,
ed. Madras, 114-15). During the time of'Ala 5 al-Dfn
Khaldjf, some scholars of Dihlf had, according to
Baranf, attained a stature equal to that of Abu Yusuf,
Muhammad al-Shaybanf, al-Ghazalf and Fakhr al-Dfn
Razf, and scholars from different parts of the Islamic
world came to study at their feet. Conversely, the
Indian 'ulamd3 kept in contact with Islamic centres of
learning elsewhere, and Shaykh cAlf Muttakf, Shaykh
c
Abd al-Hakk Muhaddith, Shah Waif Allah and others
visited the Hidjaz.
Political invobement. From the time of Shah Waif Allah,
who wrote political letters to Ahmad Shah Durranf [q.v.]
and Indian potentates to strive for the resurrection of
Muslim political authority in India, the 'ulamd3 became
deeply involved in political struggles. Shah cAbd al'Azfz declared against the British government of India;
Sayyid Ahmad Brelwf [q.v.] approached the Radja of
Gwaliyar [q.v] to join hands in the struggle against
foreign domination. In the Sepoy Mutiny of 1857-8
many 'ulamd' were active, and subsequently, in the conspiracy trials of Ambala, Patna and other places, many
'ulamd* were convicted, and some of them exiled to the
Andaman Islands or Malta (see 1C [1990], 29-63).
As organisers of religious debates (mund^ardt). During the
Sultanate and the Mughal periods some 'ulamd3 had
involved themselves in Islamic sectarian controversies,
but during the 19th century they were drawn into
mundzaras with the Hindus and the Christian missionaries. 'Uland? like Rahmat Allah Kayranwf, Thana0
Allah Panfpatf, Hafiz £Alf Farrukhabadf and others
were involved in these, and a profuse literature arose
on such controversies.
Responses to Western science and education. Since these
had come with British rule, the culamd} for long hesitated to accept them. However, Shah cAbd al-cAzfz
Dihlawf, who had declared India to be ddr al-harb,
did not hesitate to praise British achievements in science and technology. The fatdwd of cAbd al-Hayy
Farangf Mahallf show the reaction of 'ulamd* to new
circumstances of resulting from the spread of Western
ways of life (see Nizami, Socio-religious movements in Indian
Islam 1763-1898, in 1C [1970], 131-46).
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Mecca, Medina and, later to al-Azhar. The profesBibliography: In addition to the sources quoted
sion was commonly exercised as a family affair. Third,
above, see also (i) B i o g r a p h i c a l w o r k s . cAbd alc
and especially important as to the 'ulamd3 being an
Hakk, Akhbdr al-akhydr, Dihll 1309/1891-2; Abd alalternative locus of authority, is their political funcHayy, Nuzhat al-khawdtir, Haydarabad 1956-62;
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Muslim) model for kingship and rule. In addition,
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hadlth, Lahore 1953; Kh. A. Nizaml, Haydt-i Shaykh
European rule [see PADRI for an example; generally,
'cAbd al-Hakk Muhaddith Dihlawi,'UMi 1953; Sayyid
c
c
see INDONESIA].
Abu '1-Hasan Ali Nadwl, Haydt-i Abd al-Hayy,
(b) The post-colonial and modern Muslim world.
Poona 1970; Sayyid Muhammad al-Hasani, Sirat
The position and status of Islam has been immeaMawldnd Sayyid Muhammad (Ali Munghm, Lucknow
surably improved with the demise of colonialism. For
1964; Sayyid Sulayman Nadwl, Sirat-i Shibli,
the first time since the pre-modern Sultanates, Islamic
A'zamgafh; Muhammad Miyan, Asirdn-i Malta, Dihll
c
>
political parties and activities are no longer proscribed
1976; Muhammad Akbar Shah, Akdbir ulama -i
and have a real chance of exercising political power.
Deoband, Lahore; Abu Salman Shahdjahanpurl,
However, the culamd\ because they interpret Islam and
Mawldnd Mahmud Hasan Deobandi, Karachi 1988;
express it in political terms, are all the more an alterHusayn Ahmad Madam, Naks-i haydt, 2 vols. Karanative source of authority. Malaysia and Indonesia
chi 1979; Ahmad Husayn Ahmad, Islam and the
are secular states, and the tension between this fact
Ulema of Punjab, Gujarat, Pakistan 1985; Mahmud
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Ahmad Kadirl, Tadhkira-yi 'ulamci'-i ahl-i sunnat, Bhaa consistent feature of modern politics. The state has
wanlpur 1391/1971; I'djaz Ahmad Khan Singhareacted in two ways. First, by attempting to co-opt
nawi, Tadhkira-yi Culamd3-i hakk, Lahore, (ii) Thought
the culamd} into state service, as in appointments to
and activities. cAbd al-Hakk, Risdla-yi Nuriyya-yi
teaching institutions, and to government advisory bodsultdniyya, ed. S.M. Akhtar, Islamabad 1972; Rahmat
ies such as "Councils of Ulama", or "Councils of
Allah Kayranwl, I^hdr al-hakk, Katar 1980; MuhamReligion" which have specific advice and regulatory
mad Miyan, 'Ulama'-i Hind ka shdnddr mddl, Dihll
functions. In addition, Departments/Offices of Religion
1957; Haydar CA1I Faydabadl, Izdlat al-§hayn can
have been established in Malaysia, Singapore, Brunei,
basdrat al-ayn, Dihll 1272/1855; cAbd al-cHayy, alIndonesia and the Philippines, which all provide conThakdfa al-Isldmiyya fi 'l-Hind, Damascus 1983;
siderable career opportunities for culamd\ Second, the
Muhammad Ishak Bhatti, Fukahd'-i-Hind, 4 vols.
Lahore 1974-8; idem, Bdr-i saghir Pdk-o-Hind mayn
states have permitted overt political activity by Islamic
c
ilm fikh, Lahore 1973; K.A. Nizami, Religion and
groups. The Islamic political parties (PMIP, and later
PAS in Malaysia and the NU, Masjumi and later
Politics in India during the 13th century, 3rd ed. Dihll
PPP in Indonesia) have never held outright power.
1978; idem, Akbar and religion, Dihll 1989; idem,
Shah Wall Allah kay siydsi maktubdt, 2nd ed. Dihll
Instead, they fulfill the historical role of culamd3 in
c
3
1969; idem, Hindustan mayn ulum-i Kur dm ka nashvooffering the Islamic political, intellectual and moral
numd, in Ma'arif, A'zamgafh (June-July 1989); M.G. j alternative, often now in Western-derived forms, in
Zubaid Ahmad, The contribution of India to Arabic litwhich many of them have recently been educated.
erature, Allahabad 1945; Muhammad Ishak, India's
Bibliography: In addition to the references in
contribution to the study of Hadlth literature, Dacca 1976.
the article, the following are important: (a) pre(K.A. NIZAMI)
modern and colonial, A.C. Milner, Kerajaan, Tucson,
5. In South-East Asia.
Ariz. 1982; M. van Bruinessen, Kitab Kuning Pesantren
As in other parts of the Muslim world, this gendan Tarekat Tradisi-Tradisi Islam di Indonesia, Bandung
eral term encompasses a variety of specific functions,
1995; Ismail Mat (ed.), Ulama Silam dalam Kenangan,
including judge, scholar and publisher and teacher
Bangi [Malaysia] 1992. (b) post-colonial and modand instructor at all intellectual and social levels. As
ern, A. Budiman (ed.), State and civil society in Indonesia,
possessors of knowledge in the widest sense the culamd'
Clayton, Viet., Australia 1994; Noraini Othman (ed.),
might be government functionaries or they might be
Syariah law and the modern nation state, Kuala Lumpur
active outside government. It is not uncommon in
1994.
(M.B. HOOKER)
South-East Asia for the individual cdlim to act in both
6. A m o n g s t the Han C h i n e s e , C h i n e s e c
}
spheres throughout his life. The ulamd always reps p e a k i n g Muslims.
resented a possible alternative locus of authority to
Generally speaking, learned Chinese Muslims,
the organs of state. While there is no general history
though many of them were Confucian literati, are
of culamd3 in South-East Asia, the following topics seem
usually called cdlim (or A-lin in Chinese) distinguished
to be crucial in any account of their function.
from the Islamic clergy title imam or ahung. Because
(a) The pre-modern and colonial Muslim world.
of their long assimilation into the host Han culture
First, in the field of literature we have extensive
in a non-Islamic environment, Muslims in China have
text traditions in all genres [see INDONESIA; MALAYSIA;
never fully developed their institutions such as madrasa&,
PATANI]. From the late 18th and particularly in the
kddts and muftis, as in other Islamic lands, and Islam
19th century, the materials are especially strong in
has been confined to personal religious practice. As
fikh and local fatdwd. Much yet remains to be studa result of assimilation, Chinese Muslims usually acied in these areas. Second, in the field of education
quired a Confucian education and adopted its ethics
(and by extension publication) the 'ulamd' established
in order to survive in the majority Han society. Chinese
extensive networks of schools and publication houses
Muslims were probably not aware of the formation of
right through Muslim South-East Asia. They maina body of ^lamo? existing outside China, as the term
tained strong internal links and also had links to
did not appear in Chinese Islamic works until the
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beginning of the 20th century. After several centuries
of assimilation, most Han-speaking Muslims were becoming ignorant of their religion. Hence some Muslim
intellectuals became worried about the decline of Islam,
and launched the so-called "Renaissance Movement"
or "Islamic revival". Amongst the Muslim literati,
Wang Tai-yii (d. 1657 or 1658), Ma Chu (16401710?), Liu Chih (1662-1736) and Ma Fu-ch'u (1794?1874) are regarded as the leading figures in the history
of Chinese Islam, being extolled as "The Four Grand
c
Ulamd'". They began translating Islamic works from
Persian into Chinese, and tried to encourage writing
on Islamic subjects in Chinese.
Wang Tai-yii was apparently the pioneer here.
Wang indicated in his books that his writings were
aimed at bringing true religion to his fellow Muslims
and at clarifying Islam to the Chinese Confucianists
who were usually biased against other faiths. His most
important works are: (1) Cheng-chiao Chen-chuen ("The
true interpretation of Islam"), an interpretation of the
Sharfa and basic doctrines of Islam, and defence of
Islam against the Confucianists, Taoists and Buddhists'
attacks; and (2) Ch'ing-chen Ta-shue ("The advanced
knowledge of Islam"), focussing on the doctrine of
tawhid and Islamic cosmology.
According to his biography, Ma Chu was especially active in the movement, seeking to revive Islam
through politics. He wrote a few books mainly on
Confucian politics, but only one on Islam: Ch'ing-chen
Chih-nan ("The compass-guide to Islam"). In this, Ma
Chu tried to prove that Islam is superior to other
Chinese religions by comparing Islamic doctrines and
ethics in these faiths. He spent four years travelling
around China proper preaching Islam to Muslims and
to Han literati, so that his book became widely circulated and praised. He even tried to seek an audience with the Emperor so that he could make Islam
known to him, and secure the raising of Islam to the
status of Confucianism, but failed.
Liu Chih has been reckoned by modern scholars
as the inaugurator of the Islamic sciences in China.
He has even been revered as the spiritual founder of
the Chinese native Sun" order, Hsi-tao-tang. It is said
that he wrote more than 500 chiian (volumes) on
Islamic subjects, but only three books have survived:
(1) Tien-fang Hsing-li ("The philosophy of Islam");
(2) Tien-fang Tien-li ("Islamic law and traditions"); (3)
Tien-fang Chih-sheng Shih-lu ("Biography of the Islamic
Prophet"). The first book was compiled from various
Arabic and Persian sources, mainly Sufi" and Shf c i
works, and was popular amongst the Han elites, since
Liu's theories coincided with the cosmology of neoConfucianism. The second book is more a comprehensive manual for Chinese Muslim life. The third one
may be a translation from Tarajama-i Mawlud-i Mustafa
(probably a translation of Sacfd al-Dfn Muhammad
b. Mas'ud b. Muhammad al-Kazarum's Arabic work).
Unlike the other three, Yusuf Ma Fu-ch'u (or Ma
Te-hsing) was an imdm-cdlim, and the founder of the
Yunnan school of Islamic education (the other two
are those of Shantung and Shen-hsi). He studied Islam
first in Shen-hsi, then went to Mecca on pilgrimage
and for learning the "true Islamic sciences". Unlike the
other three, who absorbed Confucian education in
childhood and then turned to Islam, Ma Fu-ch'u studied Confucianism at the age of 40. As a syncretist,
Ma Fu-ch'u tried to harmonise Islamic and Confucian
ethics in his teachings, because he thought this was
the only way of survival in the Ddr al-Harb. Nevertheless, he insisted that Muslims should observe strictly
Islamic duties while adopting Confucian traditions. He

is regarded the most prolific scholar in the late 19th
century, and about 40 of his works have survived.
He was probably the first ever to try to translate the
Kur'an into Chinese, but this was abandoned when
he was executed by the Manchu-Ch'ing government
during the Panthay [q.v.] rebellion. The Su-tien Yaohui ("The abridgement of four Islamic classics") is
probably his masterpiece, and provides the best evidence of his religious and scholarly accomplishments,
presenting his syncretism and Islamic apologia. Ma
Fu-chu's achievement in Chinese Islam was outstanding; before him, the qualifications of cdlim and imam
had never been combined in one person. One might
suggest that he tried to turn the 'ulamd3 into a more
cohesive body.
The works of these four scholars have become
Chinese Islamic classics from which later generations
have drawn their thought. Because of Ma Fu-ch'u's
initiation, the institution of culamd3 thus came partially
into being. When global travelling grew in the 20th
century, more frequent contacts with Muslims in other
Islamic lands made Chinese Muslims place more emphasis on culamd\ but trends of secularisation and westernisation in modern China have meant that traditional
madrasa education has been replaced by a modern
Western one, so that the enthusiasm was never fully
given shape. In any case, the modern Chinese state is
unlikely to allow Muslims to set up their own religiopolitical or religio-educational systems, as being potential centres of political challenge.
Bibliography: J. Ford, Some Chinese Muslims of the
seventeenth and eighteenth centuries, in Asian Affairs, lx/5
(1974), 144-56; Liu Chih, Tien-fang Chih-sheng Shihlu, repr. of the 1776 ed., Taipei 1978; idem., Tienfang Hsing-li, repr. of 1760 ed., Taipei 1978; R.
Israeli, Ahung and literatus: a Muslim elite in Confucian
China, in WI, xix (1979), 213-19; D.D. Leslie and
M. Wassel, Arabic and Persian sources used by Liu Chih,
in CAJ, xxvi (1982), 78-104; Ma Shih-nien, Ma Chu
Men-p'u ("Chronological biography of Ma Chu"),
in Kan-su Min-tsu Ten-chiu, (1982-3), 85-106; Liu
Chih, Tien-fang Tien-li, repr. of the 1740 ed., Tienjin
1988; Ma Chu, Ch'ing-chen Chih-nan ("The compassguide to the pure and true religion"), ed. Yii Chenkuei, Yinchuan 1988; Wan Tai-yii, Cheng-chiao
Chen-Chuen, Ch'ing-chen Ta-shue and Hsi-chen Cheng-ta,
3 vols. in 1, ed. Yii Chen-kuei, Yinchuan 1988;
Ma Fu-ch'u, Su-tien Yao-hui, eds. Yang Yung-chang
and Ma Ji-ch'uh, Hsining 1988; Chang-Kuan Lin,
Three eminent Chinese 'Ulamd* of Yunnan, in Jnal. of the
Institute of Muslim Minority Affairs, xi/1 (1990), 10012; Yang Huai-chung and Yii Chen-kuei (eds.),
Islam and Chinese culture [in Chinese], Yinchuan 1995,
340-425.
(CHANG-KUAN LIN)
7. In West Africa.
In West Africa, although ancient centres such as
Dia in Masina, Takidda [q.v.], and Tadmakkat in the
Adrar-n-Ifoghas had older traditions of Islamic learning, it is only in 9th/15th century Timbuktu [q.v.]
that a recognisable body of culamd) first emerges, dominated by two prominent Sanhadja families: the descendants of Muhammad Akrt, and those of Anda
Agh-Muhammad. Between them they filled the offices
of kadi of the city and imam of the Sankore mosque
for close to two centuries. During this period, Timbuktu
emerged as the major Islamic teaching centre of West
Africa, leading some to speak of a Sankore university. However, although much of the teaching took
place in the Sankore quarter, there is no indication
of an organisational structure, officially-appointed teachers or student hostels. The institution of wakf or hubus
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which allowed the establishment of public teaching
institutions in other areas of the Islamic world seems
to have been unused in West Africa. Scholars held
classes in their houses or in the mosque, references
to madrasas (Ta'rlkh al-Suddn, 34, 78-9) apparently referring to private classes rather than to public institutions.
The formational curriculum of the aspiring cdlim in
Timbuktu, and to a large extent elsewhere in West
Africa, was grounded in the study of Malik! fikh: the
Muwatta3 of Malik, the Mudawwana of Sahnun, the
Risdla of Ibn Abl Zayd al-Kayrawanl, the Mukhtasar
far'i of Ibn al-Hadjib with the Tawdih, a commentary by Khalfl b. Ishak, whose Mukhtasar was the principal work of reference in the field in much of the
bildd al-Suddn down to the 20th century. These were
supplemented by Tuhfat al-hukkdm of Ibn cAsim on
judicial procedure, the Madkhal of Ibn al-Hadjdj on
normative conduct, and al-Micydr al-mughrib, the great
collection of Malikf fatdwd by al-WanshansT; usul alfikh was studied from the ShafTl text Djamic al-ummahdt
of Tadj al-Din al-Subki. Tawhid was studied from the
various 'akd'id of Muhammad b. Yusuf al-SanusT and
the manzuma of Ahmad al-Djaza'irl; hadith comprised
the collections of al-Bukharf and Muslim and the
Alfiyya of al-Traki on the technicalities of transmission. The chief work of Arabic grammar was the
Alfiyya of Ibn Malik; of prosody, the Khazradiiyya of
c
Abd Allah al-Khazradjl; of Sufism, the Hikam of Ibn
c
Ata3 Allah al-Iskandan; of prophetic piety, the Shifd3
of Kddl Tyad; of logic, the Diurnal of al-KhunadjI;
and of astronomy as related to the calendar, the na^m
of Abu Mukri5. Many of these works could also be
found in the curriculum of Fulbe teachers two centuries later, such as that pursued by cAbd Allah b.
Muhammad Fodiye (1178-1245/1764-1829) in northwestern Hausaland, though the list of works which
he studied in Arabic grammar is considerably larger
(see M. Hiskett, Material relating to the state of learning
among the Fulani before their jihad, in BSOAS, xix [1957],
550-78). In southern Mauritania, a contemporary of
his, Salih b. Muhammad al-Fullanf of Futa Djallon
(1166-1218/1753-1803), pursued a curriculum of fikh
which included the above works and many more, as
well as a wide range of works of tafsir (al-Baydawf,
al-Zamakhshan, al-RazT, al-Kurtubf, al-BaghawT, Ibn
Djuzayy, Ibn cAtiyya), a very extensive curriculum of
hadith including numerous commentaries, and a curriculum in Arabic language which included such fundamental texts as the book of Slbawayhi, the K. al-cAyn
of Khalil b. Ahmad, and the Kdmus of al-Flruzabadr;
and in literary studies, the Kdmil of al-Mubarrad and
the Amdli of al-Kall (Salih al-Fullanl, Katf al-thamar,
Haydarabad 1328/1910). '
Such an extensive training was probably uncommon,
but until further research is done, we cannot be sure
just how uncommon. Salih al-Fullam was unusual in
that he left West Africa at the age of twenty and took
up residence in Medina, where he became a prominent teacher in the hadith movement which denounced
the authority of the madhdhib, decrying taklid and calling for following (ittibdc) of the Prophet's practice
through individual scrutiny of the hadith literature to
determine the legitimacy of actions (see his Ikaz. uli
'l-himam wa 'l-absdr li 'l-iktidd' bi-sayyid al-muhddj_inn wa
'l-ansdr, Beirut 1398/1978). His writings were taken
to India, where protagonists of the Ahl-i Hadfth movement proclaimed him the co-mudiaddid of the 12th
century of the hidjra along with Murtada al-Zabidi
(see Muhammad Ashraf al-Siddfki al-cAzImabadT, cAwn
al-ma'bud cald sunan Abl Ddwud, Dihll 1323/1909, iv,
181). He was not the only West African fdlim to set-
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tle and teach in the Middle East: Muhammad b.
Muhammad al-KashnawI (d. 1154/1741-2) taught in
Mecca and died in the DjabartI household in Cairo;
in the 20th century the Tidjanl scholar Alfa Hashim
(d. 1349/1931) made hid^ra from French occupation
to settle and teach in Mecca. Many others, over the
centuries, studied with scholars in the Hidjaz or Egypt
whilst making the pilgrimage to Mecca; Djalal alDfn al-Suyutl received many in the 9th/15th century,
and maintained written contact with others (see E.M.
Sartain, Jaldl al-Din al-Suyuti's relations with the people of
Takrur, in JSS, xv [1971], 193-8); Murtada al-Zabldl
likewise maintained West African links.
West African culamd\ especially before the 20th century, were much concerned with distinguishing believers from unbelievers [see TAKFIR. In West Africa] and
preventing backsliding. A constant theme of their writings is that of tadj.did, regeneration of the faith. The
notion first appears in the replies which the North
African scholar Muhammad b. cAbd al-Karlm alMaghrll (d. 909/1503-4 or 910/1504-5 [q.v.]) wrote
for Askiya al-had^d} Muhammad of Songhay. Dyula
'ulamd3 of the Suwarian tradition (deriving from the
9th/15th century teacher al-had^d} Salim Suwari) made
tad^did an ongoing obligation for their communities.
The reformist scholar c Uthman b. Muhammad Fodiye
(d. 1232/1817 [q.v.]} styled himself a mu&addid, and
wrote extensively on distinctions between believers and
unbelievers, and the eradication of beliefs and actions
contrary to the Sunna (see, for example, his Ihyd3 alsunna wa-ikhmdd al-bidac, Cairo n.d. [ca. 1962]). AlSuyutfs urdiuza on the mu^addidun was known in West
Africa, and scholars of the Kunta clan [q.v.] extended
it to include West African scholars for the 10th and
llth centuries of the hidjra. An anonymous urd^u^a of
the 13th/19th century entitled Tuhfat al-mustarshid f i
dhikr md li }l-dm min mu^addid (B.N., Paris, ms. arabe
5615, fols. 100a-103b), and probably written in southern Mauritania, includes a number of West African
names beginning with Ahmad Baba (d. 1036/1627
[q.v.]) for the 10th century of the hidgra and ending
with al-Mukhtar al-Kunti (d. 1226/1811).
Relations between the culamd} and the holders of
political power were until the 18th century generally
circumspect and at times cordial. In Songhay, after
the discordant relationship between Sunni CA1I (r. 146492) and the culamd\ the rulers of the 10th/16th century (the Askiya dynasty) showed marks of respect,
sometimes visiting the culamd3 of Timbuktu and making gifts to a wide range of holy men. In Bornu under
the Sayfawa rulers, the office of Chief Imam (al-imdm
al-kablr) was evidently a state office from the 10th/16th
century. Gifts of land and exemption from taxation
and harrassment by the ruler's agents were sometimes
granted in royal charters (mahram), as they were farther east in Dar Fur and the Fundj state of Sinnar
on the Blue Nile. In the 18th century, West African
c
ulamd} became more actively involved in the political sphere. They were instrumental in establishing
Islamic polities in Futa Djallon and Futa Toro at this
time, while in the 19th century 'ulamd3 such as cUthman
b. Muhammad Fodiye, Ahmadu Lobbo (d. 1844 [q.v.])
of Masina and al-hd^ cUmar b. Sa'Td (d. 1864),
themselves assumed leadership of states whose creation they had fostered through ^ihad, adopting in
all three cases the caliphal title amir al-mu'mimn.
In the 20th century, West African culamd} adopted
various positions vis-a-vis colonial rule, some avoiding direct contact with colonial institutions and personnel, others working closely with them; in either
case motivations for such positions were complex, but
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the stands the 'ulama* took were generally supported, |
history, i, The cultivators of Islam, London 1979. For
explicitly or implicitly, by reference to sharfa norms.
the scholarly production of the culamd3 of the central
While older teaching traditions have not yet combildd al-Suddn, see ALA, II.
(J.O. HUNWICK)
pletely died out, many aspiring scholars in the secAL-CULAYMI [see MUDJIR AL-D!N AL-CULAYMI].
C
ond half of the present century have gone for study
ULAYYA BT. AL-MAHDI, a daughter of the caliph,
to al-Azhar, or more recently to institutions of higher
gifted musician and a poet. She was born in
learning in Saudi Arabia and elsewhere in the Arab
160/777 and died in 210/825. Her mother Maknuna
world. In the new nation-states, the roles of the 'ulamd*
had been a ajdriya and professional singer in the serhave been considerably restricted, especially in the
vice of the Marwanids in Medina before she was sold
legal sphere, though they can still make their voices
to the 'Abbasid prince in Baghdad. Ibrahim b. alheard through national Islamic bodies such as the
Mahdl [q.v.] and the later caliph Harun al-Rashld
Supreme Council on Islamic Affairs (Nigeria), the
were cUlayya's half-brothers. In her youth, she was
Association Malienne pour FUnite et le Progres de
married to one of her 'Abbasid relatives, Musa b.
c
1'Islam (Mali), and the Conseil Superieur des Chefs
lsa, who had served as a governor in different places
Religieux (Senegal).
before settling in Baghdad, three years before he died
Bibliography: Ahmad Baba al-Tinbuktl, Nayl alin 183/799. Her intelligence and wit, as well as her
ibtihddj. bi-tatriz al-dibddi, on margins of Ibn Farhun,
taste and elegance (zarf), were much admired at court,
al-Dlbddj. al-mudhahhab, Cairo 1351/1932-3; Muhamwhere she was held in the highest esteem by almad b. Abl Bakr al-Siddlk al-Barritaylr, Path alRashld. She also trained female singers for his palace
shakur f i mcfrifat cfyan culamd' al-Takrur, Beirut
and had her own disciples. When the caliph died in
1401/1981 (tr. in Chouki El Hamel, Path al-shakur:
193/809, she reduced her artistic activities, and only
hommes de lettres, disciples et enseignement dans le Takrur
rarely is she mentioned in the company of the sucdu XVP au debut du XIXe siecles, these de doctorat,
ceeding caliphs al-Amln and al-Ma'mun. Seventy-two
Universite de Paris I, 1992); cAbd al-Rahman alof her songs were still known to the singer 'Arlb in
c
Sa df, Ta'nkh al-Suddn, Paris 1898; Ibrahim Salih
the reign of al-Mutawakkil. A small dlwdn of her
b. Yunus al-Hasanl, K. al-istidhkdr f i ma li-'ulamd'
poetry is mentioned by Ibn al-Nadlm. More than 200
Kdnim-Barnu mm al-akhbdr wa }l-dthdr, Cairo (in press);
verses attributed to cUlayya, mostly treating of courtly
O. Bello, Ulama and colonialism. Risdla ild 'l-mucdsirin,
love and wine, have been preserved by al-SulI and
Sokoto n.d.; Hamidu Bobboyi, The fulama' of Borno:
by Abu '1-Faradj al-Isbahanl in the Aghdm. A collection of her song texts was also quoted by the latter.
a study of the relations between scholars and state under
Bibliography: Sull, As_hcdr awldd al-khulafd*, Cairo
the Sayfawa, 1470-1808, Ph.D. diss., Northwestern
University 1992; idem, Relations of the Borno 'ulamd*
1936, 55-83; Aghdm3, x, 162-85; Ibn al-Nadlm,
with the Sayfawa rulers: the role of the mahrams, in Sudanic
Fihnst, 164; Husri, &hr al-dddb, Cairo 1953, i, 1011; NuwayrI, Mhdyat al-arab, Cairo 1923 ff., iv, 212Africa, iv (1993), 175-204; Said Bousbina, Un siecle
18; Ibn Fadl Allah al-cUman, Masdlik al-absdr, facs.
de savoir islamique en Afrique de VQuest (1820-1920):
ed. Frankfurt 1988, x, 204-10; Dhahabi, Siyar acldm
analyse et commentaire de la litterature de la confrerie
al-nubalo?, x, 187-8; Kutubl, Fawdt, ed. cAbbas, iii,
tijdniyya a travers les oeuvres d'al-hdjj cUmar, cUbayda ben
123-6; SafadI, xxii, 369-74; SuyutI, Nuzhat al-ajulasd*
Anbuja, Tirkoy Talfi et al-hdjj Malick Sy, these de doctorat, Universite de Paris I, juin 1996; Chr. Coulon,
f t ashcdr al-nisd3, Beirut 1958, 80-5; H.G. Farmer,
Les nouveaux oulemas et le renouveau islamique au NordA history of Arabian music, London 1929, 119-20;
M.H. Shamsi, cUlayya, a less known 'Abbasid princess,
Nigeria, in R. Otayek (ed.), Le radicalisme islamique au
in 1C, xxi (1947), 114-22; M.A. al-Hifnl, al-Musikd
sud du Sahara, Paris 1993, 123-150; T. Hodgkin,
al-carabiyya wa-acldmuhd, Cairo 1951, 195-208; CU.R.
The Islamic literary tradition in Ghana, in I.M. Lewis
Kahhala, Acldm al-nisd3, Damascus 1959, iii, 334(ed.), Islam in tropical Africa, London 1966, 442-59;
42; Sezgin, GAS, ii, 568.
(E. NEUBAUER)
T.C. Hunter, The development of an Islamic tradition of
'ULDIAYTU KHUDABANDA [see OLDJEYTU].
learning among the Jahanke of West Africa, Ph.D. diss.,
ULEMA [see 'ULAMA'].
University of Chicago 1977; J.O. Hunwick, A new
ULU DAGH, modern Turkish Ulu Dag, a small
source for the biography of Ahmad Bdbd al-Tinbukti (1556but imposing mountain range in northwest1627), in BSOAS, xxvii (1964), 568-93; idem, A conern Anatolia, to the south-east of Bursa [q.v.] and
tribution to the study of Islamic teaching traditions in West
now in the il or province of Bursa. It is some 32
Africa: the career of Muhammad Baghayogho 930/1523-4 km/20 miles by 13 km/8 miles in extent, and its for1002/1594, in Islam et societes au sud du Sahara,
est-clad slopes rise to a peak of 2,493 m/8,170 feet
iv (1990), 149-63; idem, Salih al-Fulldm (1752/3 (lat. 40° 05' N., long. 28° 58' E.), the highest point
1803): the career and teachings of a West African cdlim
of western Anatolia. It is the classical Mysian Olympus,
in Medina, in A.H. Green (ed.), In quest of an Islamic
but its more modern fame is as a winter ski resort.
humanism. Arabic and Islamic studies in memory of
Bibliography: Sir Wm. Ramsay, The historical
Mohammed al-Nowaihi, Cairo 1984; idem, Secular power
geography of Asia Minor, London 1890, 146; Naval
and religious authority in Muslim society. The case of
Intelligence Division, Admiralty Handbooks, Turkey,
Songhay, in J. African Hist., xxxvii 1996, 175-94;
London 1942:3, i, 131.
(£D.)
N. Levtzion, Islam in West African politics. Accommodation
C
c
)
ULUDJ CALI, M e d i t e r r a n e a n corsair, Ottoand tension between the ulamd and the political authoriman a d m i n i s t r a t o r and Grand Admiral of the
ties, in Cahiers d'etudes africaines, xvii (1978), 333-45;
Turkish fleet (Kapudan Pasha [q.v.]', b. ca. 926/1520
J.N. Paden, Religion and political culture in Kano,
in Calabria, d. 995/1587 in Istanbul). In western litBerkeley, etc. 1973; Elias N. Saad, Social history of
erature, his name has been routinely distorted or ItalianTimbuktu, Cambridge 1983; Muhammad Sani Umar,
ised, the most frequent form being Occhiali. The name
Muslims' intellectual responses to British colonialism in
Kilidj CA1I ("CA1I the Sword"), preferred by modern Turknorthern Nigeria, 1903-1945, Ph.D. dissertation, Northish historiography, was conferred on him in the aftermath
western University 1997; I. Wilks, The transmission
of the Battle of Lepanto [see CAYNABAKHTI] , together
of Islamic learning in the western Sudan, in J. Goody
with the post of Kapudan Pasha, as a reward for scor(ed.), Literacy in traditional societies, Cambridge 1968,
ing a partial victory in the otherwise disastrous defeat.
162-97; J.R. Willis (ed.), Studies in West African Islamic
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Like many other North African corsairs, c Uludj cAli
began his career as a convert to Islam after being
taken prisoner, at the age of 16, and serving as a
rower on a galley. His original name, Giovan Dionigi
Galeni, was at that point changed to c Uludj CA1T (Ar.
'uludj., pi. of cild} "barbarian", possibly in this context
with the connotation of being of Christian or nonArab origin). The fame and wealth he gained in running down Christian shipping propelled him to the
ranks of the Turkish naval elite, a step symbolised by
his attachment, from 955/1548 onwards, to Turghud
Re'fs [q.v.~\. His official career was launched with that
of his sponsor, when in 958/1551 he accompanied
him to Istanbul and received a salary together with
the right to carry one fener (lantern, as a sign of imperial service) on his ship. From then on, c Uludj CA1T
participated in the principal naval campaigns, such as
the victory at Djerba (967/1560) and the siege of
Malta (Shawwal 972-Safar 973/May-September 1565).
Later that year, he was given the important post of
beylerbeyi of Algiers, a function that soon included the
challenge of helping the Muslims of Spain and dealing
with Spanish presence and influence in Tunisia. He
successfully intervened in the latter country by overcoming the Spanish garrison at Goletta [see HALK ALWADI] and installing an Ottoman governor in Tunis;
he could offer only token help, however, to the coreligionists in Spain who had risen against Christian
rule. These events, gaining momentum in 1569, happened to coincide with the Ottoman plans for the
conquest of Cyprus, and cUludj CA1I was one of those
summoned to join that campaign.
'Uludj 'All, with his contingent of Algerian ships,
commanded the left (seaward) wing of the fleet at the
Battle of Lepanto (7 October 1571). While the Turkish
defeat may be partly attributed to the mediocre leadership of the Kapudan Pasha Mu'adhdhin-zade 'All
Pasha, cUludj 'All's brilliant manoeuvres not only saved
his ships but even mauled the galley of Gianandrea
Doria, commander of the Christian fleet's right wing.
As Kapudan Pasha, c Uludj 'All then undertook a vigorous rebuilding of the Ottoman fleet and led successful naval campaigns in the following years. The
recovery culminated in 982/1574 when the Turks retook Tunis, captured a year earlier by the Spanish
under the command of Don Juan of Austria.
c
Uludj CA1I retained the post of Kapudan Pasha
until his death. He endeavoured to expand the arsenal at Kasimpasha in Istanbul [see TERSANE], and like
many other members of the Ottoman ruling class,
used some of his acquired wealth to sponsor the construction of religious or civic buildings. A noteworthy
remaining event of his active life was his sailing to
the Crimea in 990/1582 with the task of installing
Islam Giray as Khan on the throne of this vassal
state. He is buried in a turbe near the Tophane iskele
on the Bosphorus by the side of a mosque whose
construction, financed by him, was reportedly entrusted
to the famous architect Sinan.
c
Uludj cAlf typifies the special brand of Ottoman
mariners who, having first proved their worth as independent g/?<2£f-corsairs, were recruited into the Ottoman
navy and played a catalytic role in its triumphs. His
name figures in the roster of the most illustrious captains, from the 15th up to the 18th century: Kemal
Re'Ts, Khayr al-Dm Barbarossa, Turghud Re'Ts, Selman Re'fs, Husayn Pasha Mezzomorto and Djeza'irli
GhazI Hasan Pasha [q.v.]. They are, however, only
the tip of the iceberg, since behind them were hosts
of other captains of similar provenance. Most had
another feature in common, that of training in the

j
|
j
|
j
j
j
|

811

waters off North Africa, the area of maritime gha^a'
par excellence.
Bibliography: H. §ehsuvaroglu, L4, art. Ktlif Ali
Pa§a] Defontin-Maxange, Alger avant la conquete. Enid}
C
AH, Paris 1930; G. Valente, Vita di Occhiali, Milan
1960; S. Rono,Icorsaribarbareschi,rTunn 1964, 350-8;
M. Lesure, Lepante, la crise de ['empire ottoman, Paris
1972; A. Samih liter, $imali AJrika'da Tiirkler, Istanbul
1937, i, 144-50; Katib Celebi, Tuhfat al-kibdrfi asfdr
al-bihdr, Istanbul 1329/1913, 91 ff, 140.
(S. SOUCEK)
C
ULUFE (A., T.), a term of O t t o m a n financial and military o r g a n i s a t i o n .
The Ottoman military classes can be divided,
according to methods used for their remuneration,
into two broad categories: possessors of dirlik [q.v.]
residing in the provinces who received land grants
with revenues expressed as an annual sum; and members of the imperial household (kapu kulu [see GHULAM.
iv; KUL] . The latters' wages (culufe < calaf "provender
or grain rations for mounts") were denominated as a
daily amount (yewmiyye) and distributed according to
three-monthly pay periods (each set, for accounting
purposes, as a fixed term of 85 days, see Djewad,
Tdrikh-i 'Asken, 84). This basic pay for members of
standing military regiments at the Porte was continuous in both peace and war and was separate from
special campaign allowances (kumanyd) and sultanic
largesse (bakhshish [q.v.]} used to mark times of celebration such as accessions to the throne or campaign
victories. Use of the term culufe for salary also separated military from administrative personnel, since the
latters' wages were usually termed wagife (pi. wazjofif}.
The difference between soldiers and others was further reinforced by the terms of payment: three-monthly
for the former group (called also mewd^ib-khwardn) and
monthly for those assigned to clerical and administrative tasks, called miishdhare-khwardn (for this distinction, see cAyn-i CA1T, Risdle, 97, 99 et passim).
A detailed guide to how the system worked in practice is provided in an anonymous treatise of the early
l l t h / 1 7 t h century called the Kawdnin-i Teniceriydn.
According to this source, all Janissaries at their induction into the corps (be-dergdh) received the basic rate
of pay for new recruits of 3 akces per day (fol. 39b,
11. 1-2). Subsequent pay raises (called terakki] were
awarded based on length of service and exceptional
merit. The maximum pay award for Janissaries in the
mid-11th/17th century was 12 akces per day (see the
second Risdle [of ca. 1050/1640] by Koci Bey, 84).
Pay rates at levels above 7 akces per day were traditionally left to the discretion of the Janissary commander,
but oversight of the initial registration, and of replacement to fill vacancies (mahlul) of rank-and-file Janissaries
paid between 3 and 7 akces per day, remained a treasury prerogative (Kawdmn, fol. 128a, 11. 2-3). Despite
such measures, however, the explosive growth of the
Janissaries and the six standing cavalry regiments at
the Porte (altl boliik sipahileri) in the llth/17th century left considerable scope for abuse and corruption
(for figures showing their growth between 982-1070/
1574-1660, see 'Aziz Efendi, 46).
Controlling the expansion in the ranks of the higherpaid cavalrymen (their base pay at the time of induction ranged between 10 and 15 akces per day as
compared with the Janissaries' 3 to 7, see Kawdmn,
fol. 77a, 11. 1-6) remained a consistent government
objective in the llth/17th century. For example, on
a single occasion in 1068/1658 the administration
struck 7,000 altl boliik sipahis from the rolls [see
KOPRULU, at Vol. IV, 258]. Such cost containment
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measures could not, however, halt the general trend,
apparent also among the Ottomans' European contemporaries, towards central funding for technically proficient, regularly paid, standing professional armies. By
the time of the Tarkhundju "budget" of 1064/1653-4
(text in the Miinshe'dt-i seldtin of Ahmed Ferfdun, ii,
304-7) the Ottomans were devoting 56% (368.3 out
of 656 million akces) of regular state treasury expenditure to the payment of salaries (mewdajib) (composed
of both culufe and wazd'if, see above). Contemporary
geo-political realities made it inevitable that a large
proportion (roughly 3/4) of this 56% was allocated
to the two principal military services: 154.6 million
akces (23.6%) to the Janissaries and 124.6 millions
(19%) to the six cavalry regiments.
Bibliography: 1. S o u r c e s . cAyn-i cAlf, Risdle-yi
wazife-khw ardn we merdtib-i bendegdn-i Al-i 'Othmdn,
Istanbul 1289/1872, 82 ff.; Koci Bey, Risale, text
in Roman transcription A.K. Aksiit, Istanbul 1939;
c
Az!z Efendi, Kdnun-ndme-yi sultdnl li-cAziz Efendi,
facs., transcription and Eng. tr. R. Murphey, Cambridge, Mass. 1985; anon., Kawdmn-i Yeniceriydn,
facs. ed. and Russian tr. Y.E. Petrosiyan, Mebde'-i
kdnun-i Yeniceri ocaghi tdnkhi, Moscow 1987.
2. S t u d y . Ahmed Djewad, Tankh-i casken-yi
c
othmdnl. Kitdb-i ewwel. Yeniceriler, Istanbul-Paris
1299/1882.
(R. MURPHEY)
ULUGH BEG, Muhammad Taraghay b. Shahrukh
b. Timur (796-853/1394-1449), T l m u r i d governor
of Transoxiana, briefly T f m u r i d s u l t a n , and
p a t r o n of m a t h e m a t i c s and a s t r o n o m y . He
was born near Sultaniyya on 19 Djumada I 796/22
March 1394, apparently the eldest son of Shahrukh
[q.v.] and his wife Gawharshad, and, although not in
line for succession, was called Ulugh Beg, the Turkic
equivalent of Tfmur's title Amir-i Kabir. Like other
young princes, Ulugh Beg was brought up among
Tfmur's wives, probably by Saray Malik.
1. The early course of h i s t o r i c a l e v e n t s .
In Rablc I 807/Sept-Oct. 1404, Tfmur held a wedding for several grandsons, including Ulugh Beg, who
married his cousin Agha Bfkf bt. Muhammad Sultan,
a Cinggisid on her mother's side. On his departure
for China, Tfmur appointed Ulugh Beg governor of
the northern Syr Darya and "Moghulistan up to
Khitay", whose conquest he was presumably to complete. Andfdjan and Kashghar were assigned to Ibrahim Sultan b. Shahrukh.
After Tfmur died on 17 Shacban 807/18 February
1405, Samarkand was taken over by his grandson
Khalfl Sultan. Ulugh Beg joined Shahrukh in Khurasan where he and Shahrukh's amir Shahmalik were
appointed to aid Tfmur's designated successor, Pir
Muhammad b. Djahangfr, take the throne. In late
811/spring 1409, after Khalfl Sultan had been defeated
by some of Tfmur's amir?, on the northern borderlands, Shahrukh took Transoxiana. Plr Muhammad
was now dead, and Shahrukh took the capital for
himself, then returned to Harat, leaving Ulugh Beg
as governor of Transoxiana and Turkestan under the
tutelage of Shahmalik. In Dhu '1-Hidjdja 812/AprilMay 1410, they were defeated by the amirs of the
northern marches. Shahrukh came and routed the
enemies, but more troops and several campaigns were
necessary to render the region secure. Ulugh Beg had
begun to chafe under Shahmalik's tutelage, and once
peace was restored in autumn 814/1411, Shahrukh
took Shahmalik back to Harat.
Ulugh Beg remained governor in Samarkand until
Shahrukh's death in 850/1447. Hisar-i Shadman in
southern Transoxiana was a separate province, as was

Khwarazm. Badakhshan remained under its own princes,
responsible to Harat. The disaffected princely governor of Andidjan, Mfrak Ahmad, allied with the Moghuls:
through a mixture of military action and persuasion,
Ulugh Beg and Shahrukh succeeded in stationing direct
agents of Ulugh Beg in Kashghar and Andfdjan in
Rablc I 819/May 1416.
Ulugh Beg's borders were threatened by the Djocids to the north and the Moghuls to the east. These
powers suffered from frequent internal strife, inviting
interference from the Tfmurids; they were likewise
quick to support Tfmurid dissidents. With the Moghuls,
Ulugh Beg was moderately successful. He helped several pretenders to power, and in Dhu '1-Hidjdja 827/
November 1424 began a successful campaign against
Shir Muhammad Khan, his former protege, who had
refused to extradite the rebellious governor of
Kashghar. On this campaign, Ulugh Beg acquired the
nephrite used for Tfmur's grave cover and left a triumphant inscription at Djfzak commemorating the
expedition.
Ulugh Beg was less fortunate with the Djocids. In
Rablc II 822/May 1419, he received Borak, a fugitive pretender to the throne of the White (or Blue)
Horde, and set off in Shacban/August-September to
help him to the throne, but turned back. Borak failed
to gain the throne then, but by 1425 had established
himself securely. In 829/1426 he laid claim to Sighnak
[q.v.], the former capital of the Horde, now in Tfmurid
hands. Shahrukh did not allow Ulugh Beg independent action against Borak, but sent additional troops
under his brother, Muhammad Djukf, in Rabfc II 830/
February 1427. The princes were defeated by Borak
and fled in panic. Shahrukh investigated the defeat
and temporarily removed Ulugh Beg from his post.
After this, Ulugh Beg ceased campaigning in person.
Borak died ca. 832/1428-9; shortly thereafter, Abu
'1-Khayr Khan rose to power over the Uzbek confederation, and in 833 or 834/1430-1, the Uzbeks took
northern Khwarazm. The Trmurids expelled them but
in 839/1435 they retook and kept northern Khwarazm,
and by 1440 were entrenched on the Syr Darya raiding Timurid territories. By the end of Ulugh Beg's
governorship, they were pillaging regularly almost to
Samarkand and Bukhara. About 838/1434-5 Ulugh
Beg lost Kashghar to the Moghuls.
2. The g o v e r n m e n t of T r a n s o x i a n a u n d e r
Ulugh Beg, and his d e a t h .
We know little about the administration of Ulugh
Beg's province. He spent his winters usually in
Bukhara, primarily in hunting, which he loved, and
other seasons in Samarkand. Like other governors in
Khwarazm, Fars and Yazd, he kept the khutba and
coinage in Shahrukh's name. Bartol'd's judgement that
Ulugh Beg was essentially independent is probably an
exaggeration. His powers were comparable to those
of other governors, limited by controls from the centre.
Shahrukh's name appeared on internal decrees and
appointments'; Shahrukh and his wives brought up
young princes, arranging their education and marriages. Governors undertook the defence and expansion
of their frontiers, but required permission for major
campaigns. They accompanied Shahrukh on his own
campaigns, or contributed troops. The splendour of
Samarkand and other regional courts suggests that a
good portion of revenue remained within the province,
but we know very little about tax administration. Later
sources report very modest land taxes under Ulugh
Beg, but this probably refers to a temporary reduction.
Ulugh Beg levied the tamgha [q.v.] or Turco-Mongolian
tax on trade.

ULUGH BEG
Ulugh Beg had several Cinggisid wives, of different lines, and regularly used the title Gilregen ("royal
son-in-law"). According to the Tdnkh-i Rashidi, he
maintained a Cinggisid puppet khan in Samarkand.
Contemporary histories, documents and coins do not
substantiate this. Lists of Cinggisid khans of the Tfmurids end with Tlmur's last puppet khan. During Ulugh
Beg's brief rule as sultan, he put only Timur's name
on coins together with his own. Some Tlmurid historians suggest that Ulugh Beg honoured TurcoMongolian customs contrary to Islam, but he was also
knowledgeable about the Kur'an and the Islamic sciences, and maintained good relations with the 'ulama''.
The power of the Nakshbandl Sufi order [see NAKSHBANDIYYA] was growing; there is evidence of friction
between its sjiaykhs and Ulugh Beg's functionaries, but
we know little about Ulugh Beg's own relations with
the order (J. Paul, Die politische und soziale Bedeutung
der Naqsbandiyya in Mittelasien im 15. Jahrhundert, BerlinNew York 1991, 240-2).
When Shahrukh died in 850/1447, he had been
ill for several years and competition for succession
had begun. Ulugh Beg, the only surviving son, heard
of the death from his own son cAbd al-Latlf, in
Shahrukh's suite; he hastened to Khurasan, but was
unable to establish control. In summer 851/1447
Ulugh Beg made peace, acquiring only Balkh, where
he stationed cAbd al-Latlf. In spring 852/1448, Ulugh
Beg and cAbd al-Latif took Harat, which was soon
attacked by the Turkmen prince Yar CA1T, earlier in
Shahrukh's suite. Ulugh Beg relieved the city, but in
late Ramadan 852/late November 1448 permitted his
army to plunder the outskirts because some of the
population had co-operated with the enemy. He then
learned that Abu '1-Khayr Khan had attacked the
region of Samarkand, destroying several of his palaces,
and departed, leaving cAbd al-Latif in charge. Within
a few months, Ulugh Beg lost Khurasan.
c
Abd al-Latlf became angry with his father, who
had slighted him in favour of his younger brother
c
Abd al-cAzTz. From Balkh, he openly defied Ulugh
Beg, who entrusted Samarkand to cAbd al-cAz!z and
advanced to the Oxus. The armies faced each other
for some time, until Ulugh Beg was recalled to Samarkand by an attack from Abu Sa'fd [q.v.] and disorders within the city due to cAbd al-cAzIz's treatment
of his amirs. cAbd al-Latlf took Tirmidh and Kish,
and advanced on Samarkand. In Sha c ban 85 3 / Sept.Oct. 1449, cAbd al-Latlf defeated Ulugh Beg near the
Dimashk suburb of Samarkand; when Ulugh Beg tried
to return to the city, he was locked out by his commander. He retreated to his border fortress Shahrukhiyya, but here his governor threatened to seize him,
so he returned to Samarkand.
c
Abd al-Latff appointed a Cinggisid puppet khan
and had him judge Ulugh Beg, acquiring a fatwa
against him from most of the culamd\ The khan found
Ulugh Beg guilty of contravening the Sharfa', cAbd alLatff allowed him to depart on the Pilgrimage, but
had him killed. Dawlatshah dates Ulugh Beg's death
to 8 Ramadan 853/25 October 1449, but it is inscribed
on his tombstone as 10 Ramadan. His body was later
returned to Samarkand and buried in the Gur-i Amir.
After a brief rule, cAbd al-Latlf was killed by Ulugh
Beg's amirs, and soon thereafter, Abu SacTd seized
power in Transoxiana.
3. Ulugh Beg as p a t r o n .
Timur took pains with the education of his children and grandchildren, and the latter became knowledgeable gatrons. Ulugh Beg attracted a coterie of
poets in Caghatay and Persian, including the well-
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known Tsmat Allah Bukhara3!. At his court, as in
Yazd and Harat, there was a revival of earlier Turkic
literature. In calligraphy, miniature painting and historical writing Ulugh Beg's patronage seems to have
been limited. The Tdnkh-i arbac ulus, a general history emphasising the Cinggisid houses, is sometimes
attributed to Ulugh Beg, but was probably simply
written at Ulugh Beg's court. The original is lost;
excerpts remaining in the Hablb al-siyar and a later
anonymous work suggest that it was short but otherwise similar to the histories produced in several
Timurid courts.
Ulugh Beg was an active architectural patron. In
ca. 820/1417-18 he began building two madrasas which
still stand, in Bulchara and on the Rfgistan of Samarkand, both supported by large wakfs. About the same
time, he built other structures now gone: a khdnakdh
and bath by the Rigistan and two gardens with palaces. In 823/1420 he began work on his observatory,
the most advanced of its age in the Middle East, furnished with a huge stone arc as a sextant. Ulugh Beg
also added to the tomb complexes patronised by
Timur. He built a gallery in the Gur-i Amir and reoriented the Shah-i Zinda, adding a monumental portal in the south towards the city. In Shahr-i Sabz,
he constructed a mosque and a mausoleum intended
for his own descendants.
Ulugh Beg was a talented practitioner of mathematics and astronomy, able to judge the quality of
scholarly work. He collected a group of sixty or seventy scholars engaged in the design of instruments
and the discussion of astronomical and mathematical
problems, including the theories produced by Naslr
al-Dln al-TusI [q.v.] at Maragha. The senior scholar
was Salah al-Dm Musa b. Mahmud Kadfzada RumI,
head professor in Ulugh Beg's madrasa, and probably
responsible for introducing the teaching of astronomy
and mathematics there. The most outstanding was
Ghiyath al-Dm al-Kashf [q.v.] who came from Kashan
in ca. 823/1420. He soon became a leading figure
and invented several instruments for the observatory,
most notably a planetary equatorium.
Under the active directorship of Ulugh Beg, al-Kashf
and Kadfzada led the astronomical observations until
al-Kashi died in 832/1429; Kadfzada soon died there after. The observations were continued by cAlf Kushci,
a student of Kadfzada and Ulugh Beg. Ulugh Beg
completed the astronomical tables, the ^jaj al-Sultdna'i
or Z}d£-i Ulugh Beg (among other names), probably ca.
1441. Based largely on new observations, these became
the standard star tables, widely used throughout the
Islamic world and translated into Latin.
Ulugh Beg was famous for his remarkable memory
and active intellect. As a military commander, he was
indecisive, abandoning many projected campaigns at
his borders and failing to protect his realm from nomad depredations. This cost him popularity-: when he
returned to Samarkand after his defeat by Borak in
830/1427, some people suggested that the gates be
closed against him, and his followers quickly abandoned
him when he was defeated by cAbd al-Latff.
Bibliography: 1. S o u r c e s . Sharaf al-Dm CA1T
Yazdi, £afdr-ndma, ed. Muhammad cAbbasf, Tehran
1336/1957; cAbd al-Razzak Samarkand!, Matlac-i
sacdayn wa-madimac-i bahrayn, ed. Muhammad Shaft c ,
Lahore 1941-9; Khwandamlr, Hablb al-siyar, Zahfr
al-Dm Babur, Bdbur-ndma, ed. and tr. W.R. Thackston, Cambridge, Mass. 1993; Dawlatshah, Tadhkirat
al-shu'ard3, ed. Browne.
2. S t u d i e s . E.B. Knobel, Ulugh Beg's catalogue of
stars, Washington 1917; E.S. Kennedy, A survey of
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Islamic astronomical tables., in Trans, of the American
Philosophical Society, N.S., xlvi/2 (1956); idem, A letter ofjamshid al-Kdshi to his father, in Orientalia, xxix/2
(1960), 192-213; idem, The Planetary Equatorium of
Jamshid Ghiyath al-Din al-Kdshi, Princeton 1960; Aydin
Sayili, Ulug Bey ve Semerkand'deki Him faaliyeti hakkinda
Giyasiiddin-i Kdsi'nin mektubu. Ghiydth al-Din al-Kdshi's
letter on Ulugh Bey and the scientific activity in Samarqand,
Ankara 1960 (Turkish and English); idem, The observatory in Islam, Ankara 1960; V.V. Bartol'd, Ulugbek
i ego vremya, in Socineniya, ii/2, Moscow 1964, 25196, Eng. tr. V. and T. Minorsky, Four studies on
the history of Central Asia, ii, Leiden 1958; A.K. Arends
(ed.), Iz istorii epokhi Ulugbeka, Tashkent 1965; G.A.
Pugacenkova, Portret Ulugbeka, in Narodl Azii i Afriki
(1969), no. 6; eadem, Arkhitektura obsewatorii Ulugbeka,
in Iskusstuo ^pdcikh Uzbekistana, iv (1969); E.A. Davidovic, SvideteUstvo Daulatshakha o razmerakh zemel'noi
renty pri Ulugbeke, in Pis'mennye Pamyatniki Vostoka,
Istoriko-filologisceskie Issledovaniya, Ezegodnik, 1971,
Moscow 1974; S.Kh. Sirzhdinov (ed.), 1% istorii nauki
epokhi Ulugbeka, Tashkent 1979; L. Golombek and
D. Wilber, The Timurid architecture of Iran and Turan,
Princeton 1988; K. Krisciunas, Ulug Bey's Zjj, in
H. Paksoy (ed.), Central Asian monuments, Istanbul
1992 (for European trs. of the /££$); idem, A more
complete analysis of the errors in Ulugh Beg's star catalogue, in Jnal. of the History of Astronomy, xxiv (1993).
(BEATRICE F. MANZ)
ULUGH KHAN (Tk. "Great Khan"), a title
borne by various of the ethnically Turkish Dihlf Sultans
in 7th-8th/13th-14th century Muslim India, including
the Slave King Ghiyath al-Din Balban (664-86/126687 [q.v. in Suppl.] and then, as a prince, Sultan Muhammad b. Tughluk (724 or 725-52/1324 or 1325-51
[q.v.]. It was further borne by non-Turks, including
several Habshfs, hence of servile black East African
origin, above all in the sultanate of Gudjarat [see
HABSHI, at Vol. Ill, 16a].
(Eo.)
ULUS, a w o r d in T u r k i c l a n g u a g e s and
Mongolian with several related meanings.
Written ulush in ancient (pre-Mongolian empire)
Turkic, it originally had a geographic connotation,
meaning "country" (and later even "district", "town"
or "village") as opposed to the term el "people". When
the term came into Mongolian, changing its phonetics to ulus in the process, it acquired the latter meaning. As such, it is found in The secret history of the
Mongols, referring to both the Mongol peoples themselves (§ 272) and neighbouring nations who were
absorbed by them (§§ 110, 196). Essentially, a more
exact translation would be "the people subject to a
certain ruler" (E. Haenisch, Wb'rterbuch zu Mangholun
Niuca Tobach'an . . ., Leipzig 1939, 163). A more comprehensive and imperial variant is the later expression yeke mongghol ulus, "the great Mongol nation",
found first on the seal of Giiyuk in 1246 (ulus here
has been translated as "empire" by some scholars,
but see I. de Rachelwitz, Qan, qa'an and the seal of
Guyu'g, in Documenta Barbarorum, ed. K. Sagaster and
M. Weiers, Wiesbaden 1983, 274-5). A Turkish variant of this formula exists on a coin minted at Tiflls
in 622/1244, during the regency of Toregene Khatun
[q.v.], within the following phrase: ulugh monkol ulush
bek "commander of the great Mongol nation" (D.M.
Lang, Studies in the numismatics of Georgia in Transcaucasia,
ANS Numismatic Notes and Monographs no. 130,
New York 1955, 35-7; but cf. his translation). It was
also applied to the various appanages given to the
sons of Cingiz Khan [q.v.], but the intended reference again was not to geographic entities per se but

to the nomads controlled by each house. These uluses
became increasingly autonomous of the Great Khan,
and expressions such as ulus-i DJ.OCI and ulus-i Caghatay
became the way that these essentially independent
states were known by the Mongols (and their historians)
(e.g. Rashrd al-Din, Djami el-Tevarikh, ed. E. Blochet,
Leiden and London 1911, 111, 184). Thus the term
ulus can often be translated henceforth as "state" and
this meaning remains in modern Mongolian, along
with "people", "empire", "country" and "dynasty"
(F. Lessing, Mongolian-English dictionary, Berkeley 1960,
873). The word returned to some of the Turkic languages in the post-Mongol imperial period with the
Mongolian spelling and usage.
Bibliography: G. Doerfer, Tiirkische und mongolische Elemente in Neupersischen, Wiesbaden 1963-75, i,
175-8; G. Clauson, An etymological dictionary of prethirteenth century Turkish, Oxford 1972, 152-3.
(R. AMITAI)
C
ULYATYYA, a name applied to a sect of S h i c f
extremists (ghuldt [q.v.]), founded by the Kufan heretic
Bashshar al-Shacfn [q.v.], a contemporary of the Imam
Dja'far al-Sadik (d. 148/765 [q.v.]). According to the
Twelver Shi'I (Imam!) heresiographers, this man was
repudiated by DjaTar al-Sadik because he deified cAlf
and assigned to Muhammad the role of 'All's messenger; he was also accused of preaching libertinism,
the denial of divine attributes, and metempsychosis
(Sacd b. cAbd Allah al-Kummf, al-Makdldt wa }l-firak,
ed. M.Dj. Mashkur, Tehran 1963, 59-60, 63; alKashshr, Ridjal, ed. H. al-Mustafawi, Mashhad 1969,
398-400). In the Sunnf sources (al-Ashcan, Makdldt,
ed. H. Ritter, Wiesbaden 1963, 14-15; al-Baghdadi,
Park, ed. M.M. cAbd al-Hamfd, Cairo n.d., 252; alShahrastanf, 134) names and details concerning the
doctrine of the sect are partly confused. The spelling
of the name of the sect is doubtful (cUlya3iyya,
c
Ulyaniyya; cAlya3iyya, cllba°iyya) and its meaning is
obscure. According to al-Kummf, 60, the sect owes
its name to that of a sea bird into which Bashshar
was changed as a punishment for his heresy. Probably
the name should be connected with that of the deified
C
A1I, perhaps through an Aramaic link (cAlya] or the
like. As far as the doctrines are concerned, the sect
seems to have been the forerunner of the later sects
of the Ishakiyya and Nusayriyya [q.v]; this is confirmed
by the fact that Ishak al-Ahmar and Muhammad b.
Nusayr, the respective eponyms of these sects, both
were qualified as '"Ulya'fs" (al-Mascudi, Murudi, ii,
258; al-Baghdadl, Fork, loc. cit.}.
Bibliography: H. Halm, Die islamische Gnosis. Die
extreme Schia und die 'Alawiten, Zurich 1982, 225-30.
(H. HALM)
C
UMAN, conventionally Oman, a s u l t a n a t e situ a t e d in the s o u t h - e a s t e r n c o r n e r of the
Arabian Peninsula, with a second area, separated
from the first by parts of the United Arab Emirates,
at the tip of the Musandam peninsula. The country,
with a population of some 2,000,000 inhabitants, occupies some 312,000 km2 in all, and has a coastline
along the Gulf of Oman and the Indian Ocean of
about 1,700 km/1,060 miles in length. The head of
state is Sultan Kabus b. Sa'fd, the fourteenth ruler
of the Al Bu Sacid dynasty [q.v.]. The country is
divided ethnically and culturally into two: the Ibadf
north, comprising the capital area, the Batina coast
and the Hadjar region; and the Shafi'r/Sunnf southern region of Zafar [q.v.] (conventionally Dhofar),
including the islands of MasFra and those of KuriaMuria/Khuriya Muriya off the southern coast. The
official state language is Arabic, although in the south-
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ern region Djibbah and Mahn [q.v] (Mehri) are very
widely spoken, and HarsusI [see HARASIS], in Djiddat
al-Harasis, Batharf, on the southern coast, and Hobyot,
in the mountains bordering the Republic of Yemen,
are also spoken.
(G.R. SMITH)
1. G e o g r a p h y .
The cultural and religious divide mentioned above
is reflected also in the geography of the modern Sultanate of Oman.
The orography of cUman proper is dominated by
a chain from Ra's Musandam or Ru'us al-Djabal in
the northwest and running through the Western Hadjar
mountains, with their highest section forming to Djabal
Akhdar, then through the Eastern Hadjar mountains
and the small, semi-detached outlier of the Djabal
Khamfs and the Dja'alan district at the southeastern tip
of c Uman, ending in the promontory of Ra's al-Hadd.
These mountains, made up of dark limestone of
the Jurassic and lower Cretaceous periods overlying
a core of serpentine, would appear at first sight to
represent a broken fragment of an outer arc of the
Zagros [q.v.] range of southern Persia. But the trend
of the mountains of cUman does not accord with the
west-east trend of the mountains of Persian and
Pakistani Balucistan on the other side of the Gulf of
Oman, and if they do belong to the same system,
they must have been thrown up at an earlier period
than the mountains of Persia. The c Uman mountains
fall steeply to the coast or the coastal plain and are
broken up into distinct massif formations by transverse rifts. One such cleft separates the Djabal Akhdar
from the Eastern Hadjar range, and this passage,
drained to the south by the Wad! HanTfayn and to
the north by the Wadl Sama'il, carries the main route
from Muscat/Maskat [q.v.] to Nizwa [q.v] and the
interior. The Djabal Akhdar, some 80 km/50 miles
long, comprises the highest part of the whole Hadjar
range, with several peaks over 2,000 m/6,560 feet
high, including the highest one, the Djabal Shamm,
to the west of al-Rustak [q.v] at 3,018 m/9,900 feet.
As its name ("Green Mountain") implies, the Djabal
Akhdar is the best-watered part of the range, and
spots with favoured exposure to precipitation, brought
in winter by occasional cyclones, may get up to 50
cm/20 inches of rain and even snow. There are
juniper woodlands, and valleys irrigated by water conveyed in subterranean channels (qfladj., sing, fald}),
analogous to the kdrizs or kandts, [q.v] of Persia, thereby
permitting the cultivation of cereals, apricots, figs,
pomegranates and, above all, dates.
The coastal plain is known as the Batina "inner region", i.e. that lying between the Gulf of Oman and
the mountains, a tract of sand and gravel extending
from Khor Fakkar in the northwest to the vicinity of
Sib just to the west of Maskat. At its widest, where
the Western Hadjar mountains swing away from the
coast, it is 35 km/21 miles wide and 10 km/6 miles
wide at each end. This strip is heavily cultivated for
virtually its entire length, with water obtained from
the slopes by means of a/lad}. It is here, on the coast,
that such important centres of population as al-Rustak,
Suhar [q.v], al-Khabura and Maskat are situated.
There are many drowned valleys, such as indent the
coasts around Ra's Musandam and at Maskat, providing excellent harbours (the Elphinstone inlet in Ra's
Musandam extends inland for 16 km/10 miles). It is
harbours like these that have for long facilitated
c
Uman's nourishing maritime trade connections with
lands as far afield as India and East Africa.
The landward slopes of the mountain range are
gentler in relief than the edges facing the Batina, but
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get scantier rain and are less favourable for human
habitation and activities. The stretch of some 160
km/100 miles along the landward slopes of the Western
Hadjar mountains and the Djabal Akhdar is known
as the Zahira "back region". This is a piedmont region
of sand and gravel, with some cultivation along the
upper courses of the wadis coming down from the
mountains, but most of it is suitable only for camel
and goat grazing. Hence there is no continuous series
of oases, as on the eastern face of the Yemeni mountains in southwestern Arabia, and only a few towns
such as Nizwa and Ibrl. The region merges imperceptibly on its west with the "Empty Quarter" [see
AL-RUBC AL-KHALI] . To the southeast of the Zahira, and
inland from the Eastern Hadjar mountains, is the
Sharkiyya or "eastern province", with sandy plains and
gravel hills, and, to its south, the dunes of the Ramlat
al-Wahiba.
The other great region of the modern Sultanate of
Oman is that of Zafir [q.v], conventionally Dhofar,
now the Southern Province (al-Djanubiyya) of the
Sultanate. This is an extensive plateau, at its northwestern edges running into the "Empty Quarter". At
its southwestern end, adjacent to the political frontier
with the modern Yemen Arab Republic and merging into the Hadramawt [q.v], Zafar includes the
densely-wooded Djabal Kara or Qara mountains,
which rise to 1,500 m/4,900 feet, and, straddling the
frontier with the Y.A.R., the Djabal al-Kamar. The
coastal region, up to 25 to 30 km/15 to 19 miles wide,
catches rain during the months of June to September
from the Southwest Monsoon, and the alluvial soil of
the Salala [q.v] area is particularly fertile, with extensive date groves; here, at Salala, is situated the administrative capital of the Province. Off the coast lies, at
the northeastern end of this Southern Province, the
quite large island of MasTra [q.v], and further south,
the group of the smaller Kuria-Muria islands [see
KHURYAN-MURYAN] .
Bibliography: J.G. Lorimer, Gazetteer of the Persian
Gulf, 'Oman and Central Arabia, Calcutta 1908-15,
Part I IB, 1364-1425; S.B. Miles, The countries and
tribes of the Persian Gulf, London 1919, 375-84; Naval
Intelligence Division, Admiralty Handbooks, Western
Arabia and the Red Sea, London 1946, 55-7; W.C.
Brice, Southwest Asia, London 1966, 257-60; W.B.
Fisher, The Middle East, a physical, social and regional
geography, 6London 1971, 461-5; J.C. Wilkinson, Water
and tribal settlement in South-East Arabia, Oxford 1977;
AJ. Cottrell (general ed.), The Persian Gulf States, a
general survey, Baltimore 1980, 561-4 and index; many
articles on geography, topography, habitat, etc. in
Jnal. of Oman Studies (1975-). (C.E. BOSWORTH)
2. H i s t o r y .
The following is an historical survey of c Uman.
The history of Zafar, quite different, will be dealt
with under that entry. Although the Graeco-Roman
accounts call the country by the name Omana (e.g.
G.W.B. Huntingford (ed. and tr.), The Periplus of the
Erythraean Sea, London 1980, chs. 32, 38, 106), that
of Magan is frequently mentioned in the context of
Mesopotamia-India trade. Archaeology would appear
to confirm Magan as c Uman, a maritime power and
an important supplier of timber, copper and diorite
in the third millennium B.C.
Legend speaks of migrations eastwards from the
Yemen during the first millennium and of Himyar
control of south-east Arabia down to the 6th century
B.C. when the area fell under the authority of dynasties centred on the Persian side of the Gulf. The history of c Uman becomes clearer with the large-scale
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migration, mainly of the Azd, from the Sarat and
Tihama [q.v.] in the Yemen across the southern
Peninsula to the south-east. The migration movements
are usually in tradition associated with Malik b. Fahm,
an individual who may or may not have been a genuine historical figure. The first waves may have firstly
settled in the Djaclan in the south-east of the country
and on up the coast to Kalhat [q.v]. Later they came
into contact with the Persian occupiers of the north
of the country and the Batina coast with their centre
at Suhar [q.v.] and battle between the Arabs and the
Persians was joined at Salut in the southern Djawf
(see Wilkinson, Water and tribal settlement, map on 14).
The defeated Persians were given one year in which
to withdraw completely to the coast and evacuate
c
Uman once and for all. It might be suggested that
the first migrations took place in the first century
A.D. and that the complete Arabisation of cUman
was finally achieved by about the time of the advent
of Islam.
After some Azd delegations to Medina, the famous
conqueror of Egypt, cAmr b. al-As, is reported to have
visited c Uman and met the two Djulanda kings, 'Abd
and Djayfar, sometime between 6-10/627-32 in Suhar,
and this as much as anything else is said to have
persuaded the Omanis to accept Islam. The early
Islamic history of c Uman is far from clearly defined.
The country seems to have been controlled by members of the Djulanda family and/or by governors
despatched from the caliphs in the Holy Cities and
Damascus.
Before 80/700 c Uman had already become a place
of refuge for different groups opposed to the Umayyad
caliphate, in particular the Khawaridj [see KHARIDJITES] ,
including many following the Ibadiyya [q.v.], and the
situation deteriorated to such an extent in the opinion of the Umayyads that the famous al-Hadjdjadj b.
Yusuf al-Thakaff [q.v] invaded cUman, probably about
86/705. A tough regime followed, and the Umayyads
considered they had sufficient hold on the country to
use it as a place of exile; other members of the young
Ibadf movement were sent thither and they lost no
time in spreading their message among the cUmanfs.
The movement was further strengthened in cUman
by the practice of sending out from Basra the socalled hamalat al-cilm ("carriers of knowledge"), all cUmanls in origin and fully versed in the increasingly
sophisticated doctrines of the Ibadiyya. The movement
took hold more firmly in c Uman and remains the predominant religious doctrine in the north of the country.
In the confusion which followed the ousting of the
Umayyads from the caliphate by the 'Abbasids and
after the failure of an Ibadf imamate in Hadramawt
in 131/748, the c Umanfs established such an imamate
in cUman and elected al-Djulanda b. Mas'ud as imam
in 132/749-50. A declaration of independence followed which immediately caused a radical change of
policy towards 'Urnan on the part of the 'Abbasids
in Baghdad. Early on the governors of the latter in
c
Uman had been benign and tolerant of the local
population and their Ibadf ways; but they could not
tolerate an independent state so close to home. Khazim
b. Khuzayma, a TamfmF, was chosen by the caliph
to lead the military expedition which was supposed
to deal both with the Khawaridj of Ibn Kawan Island
in the Gulf and also with the Ibadfs of c Uman. The
Imam al-Djulanda was killed in battle by Khazim's
army (possibly by the hand of Khazim himself) at
Djulfar (modern Ra's al-Khayma [q.v.], then part of
c
Uman) in 134/752 and the First Ibadf Imamate collapsed after only two years.

The period after the collapse of the First Imamate
in 'Urnan is one of confusion and intense tribal conflict, with the 'Abbasids trying as far as they were
able to keep the country within their control. From
the Yahmadf clan of the Azd, who, unlike the leaders
of the First Imamate, contained most of the leading
Ibadfs and scholars, there arose in Nizwa [q.v] in
177/793 a new imam, Muhammad b. Abl c Affan, the
first imam of the Second Ibadf Imamate in c Uman
which was to endure for a century. However, keeping the imamate within Yahmad aroused much tribal
resentment outside it. As time went on, the chosen
imams were of worse quality, often weak from old age.
The Nizarf tribes of northern origin fought the southern ones, Yemenis, creating at one stage two different
imams', all this time, trade was curtailed by the troubles and the economy of the country suffered. In 280/
893, the 'Abbasid governor of Bahrayn, Muhammad
b. Nur, was sent to bring cUman back under the
caliph's control. In savage fighting, Nizwa was taken
and the country became once more a province of the
caliphate.
For some four centuries, cUman was subjected to
a number of invasions from outside, including further
interventions on the part of the caliphate, while the
imamate struggled to retain as much of the interior
as possible. The position in the 9th/15th century
appears, for example, to have been a Nabham ruler
in the north of the country, an imam with his capital in Nizwa, and the Persians controlling the coastal
areas.
The arrival of the Portuguese in the area in the
10th/16th century dramatically changed the situation.
The Portuguese took such strategic coastal towns as
Maskat [q.v] (Muscat), where they built the twin forts
of Djalalf (996/1587) and Maranf (997/1588) overlooking the harbour, Suhar and Kalhat. In 1026/1617,
the imamate fell into the hands of Nasir b. Murshid
of the Ya'ariba who established his capital at al-Rustak
and a new dynasty, set to pacify the interior of the
country and to fight, with some success, against the
Portuguese. It took until 1060/1650, however, to rid
c
Uman of the latter when Imam Sultan b. Sayf, the
cousin and successor of Nasir b. Murshid, expelled
the Portuguese from the Maskat area where they had
fortified themselves. Imam Sultan went on to build
up the 'UmanI navy and greatly encouraged sea trade.
It was he, too, who, mainly in order to make life
difficult for the Portuguese, embarked on naval expeditions to India and East Africa. It was during the
imamate of a successor, Sayf (1104-23/1692-1711),
that c Umanf sea power reached its zenith and that
the Portuguese were constantly harassed wherever they
could be found. Successful naval operations under
Sayf were undertaken to India and Persia, and an
expedition was made in 1110/1698 to East Africa,
including Mombasa [q.v], where cUmanf authority
was established, Pemba, Zanzibar and Kilwa [q.vv].
Imam Sayf's death in 1123/1711 in a sense was the
beginning of the end of the Ya'rubf dynasty. Internecine family strife and a massive civil war among
the tribes, the Hinawfs versus the Ghafiris of Nizar,
finally brought an end to the dynasty in 1164/1749.
The election of Imam Ahmad b. Sa c fd ushers in
the dynasty of the Al Bu Sa'fd [q.v], the family which
continues to rule 'Urnan to the present day. His reign
was marked by further commercial activities and naval
expeditions to East Africa where Mombasa, Kilwa
and Zanzibar were placed under governors from
c
Uman. After Ahmad's death in 1199/1783, his second son Sacld retained the title of imam and his reli-
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gious leadership, but his son Hamad ruled in Maskat
until he died in 120771792.' In 1213/1798 c Uman
signed a political agreement with Britain in order to
exclude French warships during the French Revolution
and in order to establish the East India Company at
Bandar 'Abbas which, with the neighbouring coastal
region of Persia, belonged at the time to c Uman. In
1811, Imam Sacld b. Ahmad died and it is about
this time that the title of imam was dropped.
It was under the rule of Sacld b. Sultan (1804-56
[</.y.]) that c UmanI overseas possessions reached their
most extensive, with parts of southern Persia as well
as Zanzibar under Maskat's control. Commerce prospered and Maskat became a major Gulf trading centre. After SacTd's death in 1856, however, £ Uman
proper was ruled over by ThuwaynT and East Africa
by MadjTd, both his sons. It was in fact to be a
whole line of direct descendants of ThuwaynT who
ruled in Zanzibar, right down to 1964 when the
dynasty lost its East African possessions. The loss of
much of the wealth to an independent Bu SacTdT state
in East Africa and the constant pressure on the part
of the British to suppress the slave trade, culminating in an agreement in 1873 for the abolition of the
trade throughout 'Umanl dominions, brought discontent within the country. The IbadT religious leaders
were unhappy with the tolerant policies of the Al Bu
SacTd and several insurrections took place in the late
19th and the early 20th century which on occasions
required British intervention on the side of the sultan.
In 1932 Sultan Sacld b. Taymur succeeded to the
sultanate. The interior remained under the religious
rule of imams still centred on Nizwa, although in 1955
the sultan took over full control of central c Uman
and the imam was forced into retirement. A revolt
in 1957, said to be with the help of Saudi-trained
forces, was crushed with British help in Firk, and by
early 1959 Sultanate and British forces were in occupation of al-Djabal al-Akhdar. This led to a steady
build-up of British forces in the Sultanate, financed
from Britain until 1967 when the first oil shipments
left c Uman for export. Although Sultan SacTd did attempt to develop the country, his moves were too
slow for the public demand. He retired to Salala [q.v.]
in Zafar and never returned to Maskat. In July 1970,
Sultan Kabus acceded to the throne and instigated
widespread plans for the development of the country
with the aid of the oil revenues now coming in. The
Sultanate was recognised as a fully independent country and in 1971 was admitted to the Arab League
and the United Nations. It is widely recognised that
the development plans have been largely successful.
Bibliography: For the basic statistics concerning
c
Uman, see Ministry of Information, Sultanate of
Oman throughout twenty years, Muscat n.d. An authoritative general history of c Uman is Nur al-Dm cAbd
Allah b. HamTd al-Saliml, Tuhfat al-acydn bi-sirat ahl
'Umdn, 5th ed. Kuwait 1974; useful general surveys
are the brief A short history of Oman from the earliest
times, Muscat 1972 (weak on pre-10th/16th century
history) and D. Hawley, Oman and its renaissance,
London 1977, 13-51 (with an extremely valuable
genealogical chart of the Al Bu SacTd on p. 40).
J.C. Wilkinson, Water and tribal settlement in SouthEast Arabia, a study of the Aflaj of Oman, Oxford 1977
has some excellent historical material, in particular
at 122-36. For the early Islamic history see the
excellent, though as yet unpublished, dissertation,
Tsam 'All Ahmad al-Rawwas, Early Islamic Oman
(ca. 622-280/893), a political history, University of
Durham 1990; Wilkinson, Tlie Julanda of Oman, in
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Jnal. of Oman Studies, i (1975), 97-109. Other specialist histories are cAbd Allah b. Khalfan b. Kaysar,
Sirat al-Imdm Ndsir b. Murshid, ed. cAbd Allah HasTb
al-KaysT, Muscat 1977, for the imamate of the
Ya c rubi Nasir b. Murshid in the early l l t h / 17th
century; Sirhan b. SacTd b. Sirhan, Annals of Oman
to 1728, ed. and tr. E.G. Ross, repr. from the
Calcutta 1874 ed., Cambridge 1984, for 18th and
19th century history; Hamld b. Muhammad b.
Ruzayk, al-Fath al-mubmfi sirat al-sdda Albusacidiyym,
ed. cAbd al-Muncim c Amir and Muhammad Mursf
c
Abd Allah, Muscat 1977, for the history of the
Bu Sa c idi dynasty.
(G.R. SMITH)
3. Social s t r u c t u r e [see Suppl.].
4. The m o d e r n Arabic dialects.
The modern Arabic dialects of c Uman form a structurally coherent group, distinguishable from those of
the Gulf littoral on the one hand, and central Arabia
on the other. None the less, c Umam dialects can still
be clearly sub-divided into two basic types: "sedentary"
(S) and "bedouin" (B). This ancient bedouin-sedentarysocio-economic distinction is now virtually defunct in
the rest of the Arab world, but is still dialectally salient
in c Uman. The c UmanT S dialects are spoken in the
towns and villages of the mountainous north of the
country (e.g. Nizwa, TbrT, Bahla, Rustak, Izki), while
the B dialects are spoken in the western and southern
deserts, and in some of the associated coastal towns
(e.g. Sur, in Dja c lan). There are also areas where centuries of social (and therefore dialectal) contact have
resulted in a "mixed" dialect which has both S and
B elements: the coastal towns of the Batina par excellence (e.g. Saham, Suhar, Khabura and Muscat itself),
and Sharkiyya towns such as Ibra5 and al-Kabil lying
on the main east-wrest road in the hinterland of the
Hadjar mountains, which forms a border between the
sown and the desert. The dialect of Salala in Zafar
again appears to be mixed, although there are no recent
reliable studies available. The chart below illustrates
some of the main phonological and morphological features shared by all (or virtually all) c UmanI dialects,
and those which distinguish the B and S subgroups:
Shared features:
1. Interdental consonants th, dh, £ retained (like
most Arabian dialects).
2. 2nd f.s. suffix is -/, as in much of southern
Yemen, and the Bahama dialects (not -c or -c as in
the rest of central, northern and eastern Arabia).
3. -in(n)- infix in suffixed participial structures, e.g.
kdtbmnuh, f. kdtbatinnuh "I/you/he/she has written it"
(as in southern Yemen, the Bahama dialects, and parts
of southern c lrak).
4. Absence of resyllabification of closed CaG nonfinal syllables, e.g. kahwa "coffee" (as in most of southern Yemen, not ghawa as in most of central northern
and eastern Arabia).
5. Feminine plural forms occur regularly (unlike
eastern Arabia, but like central Arabia).
6. Internal passive forms occur commonly (unlike
eastern Arabia, but like central Arabia).
7. Tanwln (usually -in) common (unlike eastern
Arabia but like central Arabia).
8. Survival of certain vocabulary items lost in other
modern dialects, e.g. rd "to see", td "to come", sdr
"to go".
Distinguishing features:
S
B
Example
9. k
k
g
katail
gital
"he
killed"
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gar/yar
"neighbour"
11. CvCvCv(C) CvCvCv(C) CCvCv(C) rakaba/
rguba
"neck"
12. imperfect
verbs m. pi.
-u
-un
yikitbu/
yikitbun
"they
write"
f.s.
-i
-in
tikitbi/
tikitbin
"you
write"
13. 3rd m.s. suffix
-uh
-ah
trisuh/
trisah
"fill it!"
14. prefix, hamzated
verbs
ydydyokil/
ydkil
"he
eats"
15. prefix, V and
VI themes yit-1'tit-I'nit- yti-/tti-/nti- nit'allam/
nti'allam
"we
learn"
16. question
marker
9
fi l-beto?
"in the
house?"
The S dialects of the mountainous north (the group
to which the dialect described by Reinhardt at the
end of the last century belongs) bear a strong typological resemblance, at least in some major features
of phonology and morphology, to those of other ancient sedentary groups living on the periphery of the
peninsula (Hadramawt and Dathlna, as described by
Landberg, the Shf c f Bahama of eastern Arabia). The
c
UmanI S reflexes of Classical k, k and aj (= k, k, g)
probably represent the oldest dialectal development
of the Old Arabic phonology. Broadly speaking, the
c
Umanf B dialects have much in common with those
of the central Arabian desert and the eastern Arabian
groups which have emigrated from there to the coast
over the last 200 years (most of the present-day Sunn!
populations of Kuwait, Bahrain and the UAE). Thus
the geographical distribution of dialect features probably reflects ancient patterns of settlement in Arabia
overlaid by more recent population movements. In
particular, the -/ 2nd f.s. suffix (the kashkasha of the
mediaeval grammarians), widespread throughout the
southern half of Arabia, seems to be a very ancient
feature which originated in Yemen, possibly originally
as a common substrate feature of a number of ancient
south Arabian languages (which now only survive with
a few hundred speakers each), whence it was exported
to Bahrain and cUman. The survival of feminine plural
forms, internal passives and tanwm in both the S and
B dialects, rare outside Arabia, provides further evidence of the extreme linguistic conservatism of the
c
Umanf dialects.
The occupational changes which have occurred since
the change of regime in 1970 (especially the drift of
the young male population away from the land to
employment in industry, the service sector and the
military); the effective reunification of the coast with
the interior; and the increasingly close political and
communication links with other Gulf states—all these
factors have tended to blur the dialectal distinctions

sketched above and led to the spread of a form of
dialect based on the educated speech of the Capital
Area, which itself had already long been a linguistic
melange formed out of diverse elements (including
Indian languages and Swahili). This "national" dialect
is an c Umanf-influenced variety of the educated Gulf
koine now increasingly heard in the states of the Gulf
Co-operation Council.
Bibliography: C. Reinhardt, Ein ambischer Dialekt
gesprochen in Oman und Zanzibar, Stuttgart 1894, repr.
Amsterdam 1972 (dialect of Ban! Kharus, northern
sedentaries); N. Rhodokanakis, Siidarabische Expedition.
Band VIII, Band X: Der vulgdrarabische Dialekt im Dofar
(Zfdr) I., II. Vienna 1908, 1911 (southern cUmanf
dialects); A. Brockett, The spoken Arabic of Khdbura.
Journal of Semitic Studies Monograph no. 7, Manchester 1985 (Batina coastal dialect); C. Holes,
Towards a dialect geography of Oman, in BSOAS, lii/3
(1989), 446-62; idem, The Arabic dialects of south eastern Arabia in a socio-historical perspective, in £AL, xxxi
(1996), 34-56.
(C. HOLES)
C
UMAR (I) B. AL-KHATTAB, the second caliph
(r. 13/634-23/644), one of the great figures of early
Islam, a driving force behind the early conquests and
the creation of the early Islamic empire.
There is some contradiction among the historical
and biographical traditions on cUmar b. al-Khattab,
and many of these contain exaggerated or legendary
details. However, a consistent character emerges out
of this material: stern, strong-willed, prone to anger,
devoted to Muhammad, the Kur'an and Islam, c Umar
seems to have had a coherent political programme
during and even before his caliphate.
c
Umar reportedly began as an enemy of the cause
which he later supported with all his might. Once,
upon hearing his sister Fatima and her husband Sa'fd
b. Zayd reciting verses of the Kur'an, he fell (as often)
into a rage, which was soon followed by his conversion to Islam. This sudden reversal, together with his
later position in the history of Islam, has led to cUmar's
being known as "the St. Paul of Islam" (see LazarusYafeh in Bibl. below), though the two seem actually
to have had little in common other than their stubborn energy in championing the cause against which
they had originally fought. cUmar's conversion is often
placed in his 26th year, four years before the hiajra
[q.v.] in 1/622; the resulting figure of 30 for the
beginning of the new age may have its own significance (Conrad, Abraha and Muhammad). As a member
of the cAdr b. Kacb, a minor clan of Kuraysh [q.v.],
and the son of a Makhzuml mother, cUmar could
not assert much influence, though he may have tried
to do so (Watt, Muhammad at Mecca, 7, 91-2). It was
only after the migration to Yathrib/Medina that cUmar
emerged as a principal organiser of the new theocratic state. He played the part of counsellor more
than that of soldier; although he took part in Badr,
Uhud [q.vv.] and later battles, little is recorded of his
military exploits, unlike the cases of cAli b. Abf Talib
[q.v.] and other Companions. He is said to have
claimed that at least three Kur'anic verses were
revealed at his request (II, 125; XXXIII, 53; and
LXVI, 6), and everything indicates that he had the
Prophet's ear. Despite the differences in their characters, harmony prevailed between cUmar and Abu
Bakr [q.v] during this period. Even cUmar's becoming, like Abu Bakr, father-in-law to the Prophet through
the marriage of his daughter Hafsa, provoked no
jealousy between them. cUmar was unquestionably
the superior intellect in the circle around the Prophet,
and he avoided the limelight both during Muham-
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mad's lifetime and during the brief caliphate of Abu
Bakr. However, Lammens' theory of a "triumvirate"
of Abu Bakr, cUmar and Abu cUbayda b. al-Djarrah
[q.v.] which would have dominated the Prophet and
monopolised his authority, either directly or through
his wives 'A'isha bt. Abl Bakr and Hafsa bt. c Umar
[q.vv], has not been generally accepted. Meanwhile,
c
Umar greatly extended his influence through strategic marriages (Lecker).
Upon the death of the Prophet in 11/632, cUmar
played a central role in the events leading to the
acclamation of Abu Bakr as caliph [see AL-SAKIFA].
During Abu Bakr's caliphate, c Umar remained close
to the centre of power, advocating hard-line positions
which the caliph did not always adopt. Upon Abu
Bakr's death in 13/634 he achieved the caliphate in
his own right. The question of whether or not the
dying Abu Bakr designated c Umar as his successor
has been much discussed by jurists and historians.
Caetani (Annali, iii, 128) and Levi Delia Vida (in the
El1 version of this article) stated that c Umar easily
assumed power de facto and immediately received the
recognition of a majority of the Companions, in a
manner similar to the nomination of a leader according to old Arab custom. Caetani also saw c Umar,
both before and during his caliphate, as favouring the
old Meccan aristocracy of Kuraysh (the Umayyads).
Against this view, Madelung (Succession, 55) has pointed
to resistance against 'Umar's elevation to the caliphate
on the part of members of Kuraysh, including field
commanders such as Khalid b. al-Walld [q.v], upon
whom Abu Bakr had depended; Abu Bakr would have
had no choice but to designate c Umar in order to
guarantee his succession.
When cUmar became caliph, the movement of conquest was already well under way. The decade of his
rule saw the extension of this movement over Syria,
Egypt, 'Irak and al-DjazTra, and far into Persia and
other countries. The Arabic sources tend to ascribe
a greater degree of central control to the caliph than
was technically and perhaps even politically feasible
at the time (Caetani, v, 32; Noth, Tradition, 12, 55-7,
passim; idem, Frilher Islam, 80-100). c Umar was nonetheless a strategic and political genius. He showed his
harsher side in demoting Khalid b. al-Walld, as he
had done previously during Abu Bakr's caliphate with
Khalid b. Sacld b. al-cAs [q.v.]. He appointed able
commanders such as Abu 'Ubayd b. Mas'ud and Sacd
b. Abl Wakkas [q.v], whose relatively weak tribal
and local affiliations made it impossible for them to
set up as independent rulers in the new territories.
In other instances, c Umar allowed members of the
Meccan aristocracy to hold important positions, as
when Mu'awiya b. Abl Sufyan [q.v] succeeded his
own brother Yazid as governor in Damascus in
18/639, and when cAmr b. al-cAs [q.v.] took the initiative in the conquest of Egypt. Here c Umar recognised the limits of his own power, a sign of political
aptitude; and he also sent an old Companion, alZubayr b. al-cAwwam [q.v], to keep an eye on cAmr.
But for the most part, cUmar did not appoint respected
Companions to high commands but preferred to keep
an eye on them from close by, while granting them
the revenues from the conquered royal domains of
'Irak and Syria [see DAYCA; IKTAC; TALHA].
As the conquests proceeded, cUmar mostly remained
in Medina. An exception to this was a journey to
Syria, dated to various times between 15/636 and
17/638. There is much divergence in the sources
regarding this journey (or journeys). c Umar apparently
stopped at al-Djabiya [q.v], where he consulted his
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commanders and then, according to some versions,
received a delegation from Jerusalem, who would agree
to a treaty with the Muslims only if cUmar guaranteed
it; or else, according to other accounts, he went on to
Jerusalem and there received the submission of the
city. Busse has shown, however, that Jerusalem had
probably surrendered at least a year before, and that
divergent accounts of 'Umar's stay in Jerusalem may
be related to stages in the Islamisation of the city's
holy places (see AL-KUDS). A text, existing in a number
of versions, in which cUmar receives the submission
of the inhabitants of Jerusalem to the Muslims and
formally sets out the rights and obligations of both
parties, became known as the Pact or Covenant of
c
Umar (cahd cUmar), a foundational text of the dhimma
[q.v.]. Much of the Pact has been shown to have originated in later times; here, as elsewhere, developments
extending over generations have been concentrated
into idealised pictures associated with the revered figure
of the second caliph. For indeed, 'Umar's caliphate
has traditionally been regarded as the time in which
nearly all the major political institutions of Islam had
their origin, which cannot have been so in every instance.
Yet the Muslim state and the lives of its inhabitants did undergo profound changes during c Umar's
reign. As before, the conquerors adapted (often with
little change) the existing administrative structures in
the new territories, as well as coinage, personnel, languages of administration and so on. But now came
the institution of a register (dlwan [q.v]', Puin, Der
Diwdri) containing the names of all those entitled to
military pensions or stipends (catd3 [q.v]', see also DAFTAR;
DJAYSH). In drawing up the dlwan and dividing
revenues among the Muslims the principle of sabika,
precedence in Islam (length of adherence to the cause)
was observed, together with (and partly in contradiction to) tribal and family affiliations. The institution of the dlwan is almost universally ascribed to
c
Umar, as is a deliberate policy—for the Sawad of
'Irak but arguably elsewhere as well—of preventing
the Muslim Arabs from dispersing and settling as a
landed aristocracy in the newly-conquered regions.
c
Umar intended instead that they should cluster together in towns, remaining available for further military expeditions and retaining a distinct identity as
Muslim warriors. Meanwhile, they would receive stipends (eata3) from the proceeds of taxation on the conquered peoples. Thus, while the conquered peoples
enjoyed protection in their persons and property,
together with the right to practise their religions, the
conquered lands as a whole became a kind of trust in
perpetuity for the benefit of future generations of
Muslims. The land-ownership theory behind all this
is complex (see FAY'; Schmucker, Untersuchungeri), but
there is no reason to doubt that its original impetus
came during 'Umar's caliphate. cUmar is likewise given
| credit for founding the new garrison towns, the amsar
j which quickly grew into flourishing urban centres
[see AL-BASRA; AL-KUFA; AL-FUSTAT; MISR. B]. Subse| quent generations of jurists and administrators added
to this complex but conceptually unified system of
military service, taxation and land tenure, but they
continued to view it as 'Umar's creation.
c
Umar's other accomplishments are said to have
included the creation of the office of kadi [q.v], the
new calendar which dated from the hidjra [see TA'RIKH.
I. 1. iii], and a great number of religious and civil
j ordinances regarding prayer, pilgrimage, fasting (see
j FIADJDJ; RAMADAN; SALAT; SAWM; TARAWIH), penal law
I and indeed nearly every conceivable area. We canj not know how much of this is historically accurate,
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but certainly cUmar has always figured as an authority of the first rank. His role in the collection of the
Kur'an has been debated, but was certainly important. £ Umar also ordered the expulsion of the Christian
and Jewish communities of Nadjran and Khaybar
[q.vv], and forbade non-Muslims to reside in the
Hidjaz for longer than three days.
Under cUmar the office of caliph (see KHALIFA)
gained in solidity and prestige. Abu Bakr had styled
himself khalifa in the sense of successor to the Prophet
(though see Crone-Hinds, 19-20, 111-12); this title
remained, of course, but cUmar also assumed the title
amir al-mu^minin [g.v.] "Commander of the Faithful".
On occasion, the sources convey a sense that c Umar
held more prestige and authority than a strict Islamic
understanding of the matter would really have allowed;
or to put it differently, at times his role seems less
that of a St. Paul and more that of a St. John the
Baptist, in danger of encroaching on the unique authority of the Founder. Uneasiness over such a role may
possibly lie behind the hadith "If God had wished for
there to be another prophet after me, it would have
been cUmar" (Ibn Hanbal, Mumad i, 29, iv, 154;
al-Muhibb, Mandkib, i, 259; cf. Lazarus-Yafeh, 7).
Similarly, the epithet often associated with cUmar, alFdruk, is generally understood to mean "the one who
distinguishes truth from falsehood" or "the true faith
from the false," but Sachau and Levi Delia Vida (in
RSO, iv, 1074-6) already detected an association
between Arabic fdruk and Syriac pdrokd, "saviour,
redeemer" and related words in Semitic languages
denoting a messianic element. Traditions on c Umar
as al-Faruk are indeed connected with the ahl al-kitdb,
especially the Jews, though the epithet is also said to
have been given him by the Prophet; and some of
the accounts of cUmar's entry into Jerusalem have a
messianic flavour (see Cook-Crone, 5-6; Bashear).
As caliph, c Umar was only primus inter pares, and
numerous anecdotes illustrate his accessibility. He
nonetheless enjoyed a vast authority deriving from the
respect and awe in which people held him. A stern,
uncompromising character—in many anecdotes he
chastises with a whip—he was no doubt more feared
than loved. He was certainly famous for his temper,
as in the story of his conversion, mentioned above,
and in the episode of his throwing stones at the
Muslim commanders at al-Djabiya when they appeared
before him clad in silks and brocades (see Busse, C0mar
as conqueror, 59, for a possible messianic aspect of some
versions of this story). To the extent that 'All and
others opposed him, they did so quietly.
Apparently, c Umar gave little thought to the succession. He may have had Abu cUbayda in mind,
but the latter died in any case of the plague in the
year 18/639. cUmar was assassinated, at the height
of his powers (his age is given variously as 53, 55,
60, 61 and 63), on 26 Dhu '1-Hidjdja 23/3 November
644, by Abu Lu'lu'a, a Christian slave of al-Mughlra
b. Shu'ba [q.v.], then governor of Basra. The sources
give as Abu Lu'luVs motive a tax against which he
had appealed in vain to the caliph. Caetani (v, 4051) thought that Abu Lu'lu'a was the instrument of
a conspiracy of Companions which included cAlf,
Talha and al-Zubayr. One of cUmar's sons, cUbayd
Allah (who died at Sifffn in 37), believed in such a
conspiracy, but he seems to have gone insane, and
Levi Delia Vida and Madelung (Succession, 69-70) have
shown that the suspicion was unfounded.
On his deathbed, 'Umar called for a council or
shurd [q.v.] to choose a successor, though this too has
been disputed, as has the question of whether he actu-

ally proposed c Uthman b. cAflan [q.v.], the council's
eventual choice. At any rate, it is consistent with all
that we know regarding cUmar that he would have
insisted on the principle of shurd, together with that
of sdbika, already mentioned. Throughout his caliphate
c
Umar adhered to these two principles (Madelung,
58-9, 76-7), and yet there was contradiction between
them. Thus we find c Umar advocating the equality
of all believers before God (fi dhdt Allah, al-Tabarf,
i, 2217), while at the same time favouring particular
groups in the allocation of offices and revenues.
£
Umar did much to provide—if not as completely
as is sometimes thought—a social and political framework for the religious edifice which had begun to rise
in the days of Muhammad. But the rapid expansion
of Islam which occurred during cUmar's caliphate put
that same framework at risk. Major questions remained
unresolved, including that of relations between the
early converts and the first Helpers (Ansdr [q.v.]) on the
one hand, and the ambitious Meccan aristocracy on
the other; emerging jealousies between the first Arab
conquerors in the newly-conquered lands and the
waves of immigrants who came after them; and the
general question of whether the Arab forces scattered
throughout the immense territories would accept subordination to the central authority in Medina. Modern
discussions of these questions see the ruling elite as
largely unified and concerned with maintaining its
power over the tribesmen (Donner), or else as deeply
divided (Madelung). Either way, severe tensions remained for which cUmar's successor, cUthman, would
later pay the price.
Shf c i tradition has never concealed its antipathy to
c
Umar for having thwarted the claims of cAlf and the
House of the Prophet. Sunn! tradition, however, reveres
'Umar not only as a great ruler but also as one of
the supreme models for all the Islamic virtues. He
appears often in Sunnf hadith, both transmitting from
the Prophet and as an authority on his own, and
sometimes in association with his son cAbd Allah b.
c
Umar [q.v], a great jurist in his own right. In many
hadiths and in the speeches and sermons attributed to
c
Umar in biographies and chronicles, he expresses
concern with intention, niyya [q.v.]—a theological topic
much discussed in later ages, and perhaps an instance
of later retrojection upon cUmar—and in general with
what we might call the internalisation of norms.
Probably less anachronistic on the whole are 'Umar's
exhortations to his fellow-Muslims to follow the simple, rough style of living which he himself practised (shiddat al-'aysh, Ibn Sacd, iii/1, 199-200). This
stopped short of self-deprivation: himself an active and
vigorous man, c Umar is said to have denounced
extreme ascetics and mutawakkilun (another likely
anachronism) for their weakness and dependence, and
he was quoted as saying that he preferred to die while
travelling in search of legitimate gain (abtaghi min fadli
'lldhi, cf. Kur'an, II, 198, LXII, 10, LXXIII, 20), rather
than in the ajihdd (al-Shaybani, Iktisdb, Cairo 1938, 14,
37; Kasb, Damascus 1980, 40-1, 61; on cUmar's engaging in commerce while caliph, see Ibn Sacd, iii/1,
199, 11. 19-20). A distinctive type of symbolic poverty
may be associated with c Umar, different from that of
other Islamic rulers, including the other Rashidun
(I. Mattson) [see AL-KHULAFA' AL-RASHIDUN, in Suppl.].
Always the paradigmatic just ruler for Sunnfs, cUmar
appears in some 20th-century works as a model for
democratic leadership and other modern values. Thus
in greatly different circumstances, this austere, majestic figure continues to inspire respect and awe in the
community of believers.
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1953; S. al-TamawT, cUmar b. al-Khattdb wa-usul alsiydsa wa 'l-iddra al-haditha, Cairo 1969; G. Puin,
Der Diwdn von cUmar ibn al-Hattab. Em Beitrag zur
friihislamischen
Verwaltungsgeschichte, Bonn 1970;
W. Schmucker, Untersuchungen zu einigen wichtigen bodenrechtlichen Konsequenzen der islamischen Eroberungsbewegung,
Bonn 1972; M. Cook and P. Crone, Hagarism,
Cambridge 1977; Gh. c A. al-KurashT, Awwaliyydt
al-Fdruk al-siydsiyya, Riyad 1401/1981; H. LazarusYafeh, cUmar b. al-Khattdb—Paul of Islam? in eadem,
Some religious aspects of Islam, Leiden 1981, 1-16;
F. Donner, The early Islamic conquests, Princeton 1981;
H. Busse, (0mar b. al-Khattdb in Jerusalem, in JSAI,
v (1984), 73-119; idem, 'Omar's image as the conqueror
of Jerusalem, in JSAI, viii (1986), 149-68; P. Crone
and M. Hinds, God's Caliph, Cambridge 1986;
L. Conrad, Abraha and Muhammad: some observations
apropos of chronology and literary topoi, in BSOAS, 1
(1987), 225-40; S. Bashear, The title Faruq and its
association with cUmar I, in St. Isl., Ixxii (1990), 4770; A. Noth, Fruher Islam, in U. Haarmann (ed.),
Geschichte der arabischen Welt, Munich 1987, 11-100;
idem, The early Arabic historical tradition: a source-critical
study, Princeton 1994; W. Madelung, The succession
to Muhammad, Cambridge 1997; M. Lecker, The
Medinan wives of cUmar b. al-Khattdb and his brother
^pyd, in Isl., forthcoming; work in progress by
I. Mattson (symbolic poverty) and R. Fulton ( c Umar
as messianic figure).
(G. LEVI DELLA ViDA-fM. BONNER])
C
UMAR (II) B. CABD AL-CAZIZ b. Marwan b.
al-Hakam, Abu Hafs al-Ashadjdj, f i f t h c a l i p h of
the Marwanid branch of the Umayyad
d y n a s t y [q.v], reigned 99/717 to 101/720.
c
Umar was probably born in Medina, around 60/
680, although some sources say that he was born in
Egypt. He spent his early years in both places, especially in Hulwan in Egypt, where his father resided
as governor in the years 65-86/686-705. Nevertheless,
it was in Medina that cUmar was educated, and it
was there that he allegedly first associated with prominent pious figures and muhaddithun. After 'Umar's father
died, his uncle, the caliph cAbd al-Malik [q.v.], summoned cUmar to Damascus to confirm a marriage
between c Umar and the caliph's daughter Fatima.
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Shortly thereafter, cAbd al-Malik's son and successor
al-Walld I [q.v.] named cUmar as governor of Medina.
Both of these acts may be seen as propitiatory gestures designed to soften relations between two rival
branches of the Marwanid family.
c
Umar arrived at his new post in Medina in RabTc
I 87/February-March 706; his jurisdiction later included Mecca and Ta'if as well. Little is known of
his activities as governor, but it is said that he immediately set out to govern in close association with
the fukahd3 of the Prophet's city. Most accounts depict
c
Umar as a just governor, often leading the pilgrimage, and being especially reverent to pious figures like
Sacld b. al-Musayyab [see FUKAHA' AL-MADINA AL-SABCA.
VI, in Suppl.], although others describe the young
c
Umar as worldly and over-indulgent. In 88/707,
c
Umar oversaw the expansion of the Mosque of the
Prophet at al-Walld's request. However, Umar's lenient
government in the Hidjaz may well have been his
undoing there. It was to the Hidjaz that some 'Irakis
iled to avoid the harsher treatment of al-Hadjdjadj
b. Yusuf [</.£'.], the powerful and irascible governor
of clrak, and it was under pressure from al-Hadjdjadj
that c Umar was recalled from his post in Sha'ban
93/May-June 712.
c
Umar appears to have spent the next years of his
life attached to the Umayyad court in Damascus,
where, with the influential Radja3 b. Haywa al-Kindl
[q.v. in Suppl.], he was an unofficial counsellor to the
caliph Sulayman b. cAbd al-Malik [q.v.]. In 97/716,
for example, he accompanied Sulayman on his pilgrimage to Mecca, stopping in Jerusalem on their
return. When Sulayman became ill at Dabik [q.v] in
northern Syria while on campaign in 98/716, Radja'
was able to persuade him to name c Umar as his successor with Yazld b. cAbd al-Malik [q.v.] to follow,
in contradiction to cAbd al-Malik's earlier wish that
the succession remain solely among his own descendants. Although this sudden change evoked some opposition from the line of cAbd al-Malik, the oath of
allegiance to c Umar was secured, and c Umar was proclaimed caliph on 10 Safar 99/22 September 717.
During his short reign as caliph, cUmar's activities
involved both military matters and domestic concerns.
c
Umar has often been portrayed as a pacifist caliph,
but it was more likely his concern over the dwindling
caliphal treasury that dictated his stance on military
affairs. Thus, in 99/717, cUmar did order the armies
engaged in the costly and probably fruitless siege^ of
Constantinople to be lifted, and the frontier with
Byzantium to be withdrawn to the region of Malatya.
However, he was still willing to send troops in that
same year against the Turks, who had launched
destructive attacks into Adharbaydjan, and the traditional summer raids continued unabated. Similarly, in
100/718, he ordered first an clraki and then a Syrian
army to be sent against Khawaridj rebels under
Shawdhab (or Bistam) al-Yashkurf in c lrak, although
some sources relate that the rebels were placated
through diplomatic means.
c
Umar was also active in the internal affairs of the
caliphate. Like other caliphs, he appointed and
removed provincial governors as he saw fit. The most
famous example is c Umar's removal and imprisonment of the Azdl notable Yazld b. al-Muhallab [see
MUHALLABIDS] , who had evidently reneged on promises
of revenues that he had raised as Sulayman's governor of Trak and the East. But c Umar is best known
for his fiscal policies, although these policies still remain
unclear. His famous "fiscal rescript" is not a document, but a text preserved in Ibn cAbd al Hakam's
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[q.v.] later biography of the caliph, and the details of
this text remain open to different interpretations. However, it seems clear that, in this rescript as in other
fiscal matters, c Umar was concerned with increasing
the revenues accruing to the state while also ensuring that new converts to Islam would be granted the
same lenient fiscal status of other Muslims. In any
event, 'Umar's successors did not pursue his policies
further, and their long-term significance for the fiscal
regime of the caliphate was small.
En route from Damascus to Aleppo, perhaps heading for his nearby estate at Khunasira [q.v.], cUmar
took ill, some sources alleging that he was poisoned
by the family of 'Abd al-Malik. He died on 20 or
25 Radjab 101/5 or 10 February 720 in the village
of Dayr Simcan (near Macarrat al-Nucman), where he
was buried in a plot that he himself had purchased.
The ruins of his tomb, of uncertain date, can still be
seen today.
c
Umar's significance lies as much in the complexity
of his later image as it does in his accomplishments as
caliph. On the one hand, to later generations, c Umar
was an exemplar of the Muslim virtues of piety, equity
and humility. The fact that his mother, Umm cAsim,
was the granddaughter of the Rightly-Guided caliph
c
Umar b. al-Khattab [q.v] was frequently stressed. The
links and similarities between the Umayyad caliph and
his revered namesake were often mentioned and
elaborated, to the point that some commentators included him among the ranks of the caliphs designated
as Rightly-Guided [see AL-KHULAFA' AL-RASHIDUN, in
Suppl.]; indeed, there is some evidence suggesting that
c
Umar viewed himself as the redeeming Mahdl [q.v]
and a renewer (muajaddia*) of Islam as the community
approached the end of the first Islamic century (see
P. Crone and M. Hinds, God's caliph, Cambridge 1986,
114 and index).
On the other hand, anecdotal evidence abounds
which depicts c Umar, especially the youthful c Umar,
as a typical Umayyad prince of his day, fond of pomp
and luxury. These latter accounts, however, may be
a mere counterpoint to the image of the mature
c
Umar, serving to further heighten the image of the
virtuous caliph. c Umar's reputation for piety and his
interest in religious affairs also extended beyond
Muslim audiences, and it is this image of 'Umar that
certainly accounts for the Christian polemical pseudocorrespondence that was attributed to him and the
Byzantine emperor Leo III. To the belles-lettrists and
historians of the 'Abbasid era and later, 'Umar was
something of an enigma: a prince of the despised
Umayyad house, and yet a pious statesman worthy
of nostalgia and imitation. As such, he is one of the
few early historical personages who became the subject of discrete biographical works early on.
Bibliography: 1. Sources. The main narrative
sources for early Islam all contain relevant material. See especially Ya'kubf, Ta'rikh, ii, 361-63 and
index; Tabarf, ii, 1340-72 and index; Kindf, Wulat
Misr, ed. Guest, 48-55; Ibn A'tham al-Kufi, Kitab
al-Futuh, Haydarabad 1968-75, vii, 306-23; Baladhun, Futuh, index; Mas'udf, Muruaj, index; Fragmenta historicorum arabicorum, ed. de Goeje, 37-64 and
index; Ibn Kathfr, al-Biddya wa 'l-nihdya, Cairo
1929-32, ix, 184-219. The earliest biographical work
on c Umar is Ibn cAbd al-Hakam, Sirat cUmar b.
c
Abd al-'A&z, ed. cUbayd, Cairo 1983; see also Ibn
al-Djawzf, Manakib cUmar b. cAbd al-cAziz, ed. Becker,
Leipzig 1899.
2. Studies. C.H. Becker, Studien zur Omajjadengeschichte. A. Vmar II, in £A, xv (1900), 1-36; J. Well-
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hausen, Das arabische Reich und sein Sturz, Berlin 1902,
Eng. tr. The Arab kingdom and its fall, Calcutta 1927,
267-311; H.A.R. Gibb, The fiscal rescnpt offUmar II,
in Arabica, ii (1955), 1-16; V.V. Barthold, Caliph
'Umar II and the conflicting reports on his personality,
in Id, xv (1971), 69-85; C.E. Bosworth, Raja3 ibn
Haywa al-Kindi and the Umayyad caliphs, in IQ, xvi
(1972), 36-80 (with description of 'Umar's tomb by
J. Dickie, 80-1); G.R. Hawting, The first dynasty of
Islam, London 1987, 72-81; A. Guessous, Le rescrit
fiscal de cUmar b. cAbd al-cAziz: une nouvelle appreciation,
in hi, Ixxiii (1996), 113-37.
(P.M. COBB)
C
UMAR (B. CABD ALLAH) B. ABI RABI'A ALMAKHZUMI, an Umayyad ghazal [q.v] poet of renown, reputedly a member of the Meccan aristocracy
whose paternal uncle, according to Ibn Kutayba
(al-Shicr, 348), was Abu Djahl cAmr b. Hisham b. alMughfra [q.v]. His father and brother held administrative posts in South Arabia (whence his family's
wealth is said to have derived) and Basra respectively.
In his verse, c Umar usually refers to himself as c Umar,
Abu '1-Khattab or al-Mughm and once as Ibn cAbd
Allah (P. Schwarz, Der Diwan des cUmar Ibn Abi Rebi'a,
Leipzig 1901-9, i, 189, poem 278, v. 4), although he
seems to have preferred to be known by the name
of his grandfather. Schwarz (op. cit., iv, 5-7) sees in
his name a connection between him and the second caliph c Umar b. al-Khattab [q.v]: tradition, which
Schwarz broadly supports, held that the poet was born
on the day on which the caliph was assassinated, i.e.
in 23/644.
Poem 1 in the diwan is said to have been composed by the young c Umar at the instigation of cAbd
Allah b. al-'Abbas [q.v]: it is a rd'iyya of seventy-three
verses, heavily indebted to the nasib of the Mu'allaka
of Imru 5 al-Kays, in which characteristic features of
'Umar's ghazal are in evidence; the seductive prowess
of the proud poet (an object of adoration for both
poet and beloved), the desert mise-en-scene (even for
municipal dramas), the blend of all-consuming ardour
(similar in spirit to the love known as cUdhn [q.v])
and the performative, physical love known as Hidjazf,
the dialogue of beloved with companion(s), the nocturnal invasion of the woman's tent (here very reminiscent of Imru 3 al-Kays's poem), combined in the
manner of a bipartite, polythematic kasida [q.v] to
conclude with a desert rahil [q.v], identified by Th.
Bauer (Altarabische Dichtkunst. Eine Untersuchung ihrer
Struktur und Entwicklung am Beispiel der Onagerepisode,
Wiesbaden 1992, i, 71) as structurally valid and not
lacunose. This was the self-professedly artistic format
(focused on animal portraits) of the pre-Islamic poets.
A further characteristic of 'Umar's poetry is parody,
of both tradition and self: the travel-hardened Bedouin
hero of w. 14-16 needs the help of his beloved and
her sisters to escape—in one version, dressed as a
woman; his concluding desert-journey (in which animal portraits do not appear) is, by implication, to
keep his tryst with Nu c m at cAzwar (v. 41). See
D. Cowell, Narrative art in cUmar Ibn Abi Rabfa, in
G. de Lama (ed.), Middle East 1, Colegio de Mexico
1982 (30th International Congress of Human Sciences
in Asia and North America 1976), 78-93, and J.E.
Montgomery and J.N. Mattock, The metaphysical cUmar?,
in JAL, xx (1989), 12-13. Typical also of this parody
is poem 195, v. 10, in which a rival for the attentions of Nu'm (herself a gazelle) is described, as he
deprives the poet of his kill, in language appropriate
to the hunter in traditional animal portraits.
Little is known about cUmar's life. He reputedly
passed much of it in either Medina or Mecca: the

C

UMAR B. ABI RABICA —

account in the K. al-Agham concentrates on the latter, though this information may be derived from an
over-literal reading of poems in which these places
and their environs are mentioned (for a list, see
Schwarz, iv, 13-16), on the assumption that the locutor of the poem (if authentic) and c Umar are one
and the same. The same strictures apply to other
toponyms in c Umar's poetry (ibid., iv, 15): they do
not in themselves constitute proof that the poet visited them. Indeed, the encounter with Djamll [q.v]
in Syria is patently legendary. c Umar died in either
93/712 or 103/721. One tradition has him repent of
his mis-spent youth and devote the latter part of his
life to Islam. The sources, indeed, do not question
his devotion to Islam, which features prominently in
much of his ghazal.
c
Umar's diwdn represents the most conspicuous and
voluminous example of HidjazT ghazal, although it is
not without its accretions and falsifications. The emergence of this phenomenon, together with its bed-fellow
c
Udhrf ghazal, has been variously explained, largely in
socio-economic terms (the disintegration of tribal society, though this was not as profoundly impacted upon
by Islam as has been supposed; the influx of Persian
and Levantine slaves, with their artistic traditions, into
al-Hidjaz; the emergence of a leisured aristocracy and
a jeunesse doree: see S. Enderwitz, Liebe als Beruf. Al'Abbas ibn al-Ahnaf und das Gazal, Beirut 1995, 12-16)
and in political terms (the relocation of imperial power
from Medina to Damascus) and has been tied to the
prevalence of Mecca and Medina as settings for
c
Umar's amorous escapades. There is no proof that
'Umar's verse was composed in either place: they may
be imaginative settings (pace J.-C. Vadet's characterisation of him as a pure Hidjazi, in terms both literary and geographical: L'Esprit courtois en Orient, Paris
1968, 112); on the nationality of cUmar's poetry, see
further Enderwitz, op. cit., 124-6. It is not known
whether independent love poems were composed in
the pre-Islamic period, although mediaeval literary
opinion avers that the nasib was incorporated into the
polythematic ode early in the 6th century. Consequently, the poetic tradition in which c Umar was composing is obscure and modern explanations of the
emergence of ghazal do not consider this; Wagner remarks that Abu Dahbal al-DjumahT [q.v.] and Kays
b. DharTh composed independent love songs before
c
Umar (Grundzuge, ii, 61). J.-C. Vadet's account (43118) at least has the merit of considering aesthetic
considerations, although he overstates the importance
of the influence of singer on poet in terms of subject-matter, though not of metre, commissioning or
popularising. R. Jacobi has discussed the role of Abu
Dhu'ayb [q.v] in the transition from nasib to ghazal
(Die Anfdnge der arabischen Gazalpoesie: Abu Du'aib alHudall, in IsL, Ixi [1984], 218-50; eadem, Time and
reality in nasib and ghazal, in JAL, xvi [1985], 1-17),
and 'Umar's Hidjazi ghazal can be explained exclusively
in literary terms, as the appropriation (perhaps reclamation) of the nasib as mufakhara [q.v] (typified by
Imru 5 al-Kays) from the kasida (although 'Umar also
feels free to use themes and motifs of the nasib, e.g.
concluding one poem, Schwarz no. 9, with the deserted
encampment) and from the past (in the manner of
Abu Dhu'ayb, although cUmar's lack of sentimentality in his occasional treatment of the past is singular, e.g. Schwarz no. 299): his oft-mentioned poetic
characterisation of women and their independence
renders them more of a challenge for, and therefore
upon possession more of a testimony to, his erotic
(heroic) elan. 'UdhrT ghazal is also a literary develop-
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ment from the pre-Islamic heritage, in counteraction
to the ephemeralness of Hidjazi love. It would be
unwise to exclude consideration of the ghazal as a literary and antinomian response to the eschatological
prescriptions of the Kur'an.
A taxonomic analysis of the 333 poems and 109
fragments in 'Umar's diwan should be effected on the
principles established by Th. Bauer for Abu Tammam
[q.v] (Abu Tammdm's contribution to 'Abbdsid gazal poetry,
in JAL, xxvii (1996), 13 ff.), focused on his four categories of courting, message, report (type 1: description; type 2: event) and complaint, thereby establishing
the relative frequency of poems of amorous adventure (i.e. narratives, often of astonishing inventiveness
and unpredictability) and of declarations of undying
or unfulfilled love and facilitating a proper appreciation of the role of cUdhrI love in his ghazal. Such an
analysis has partially been undertaken by Audebert
(see Bibl.}, though from different premises. The selective process of transmission may also have eliminated
many poems which do not conform to the received
picture of c Umar; still extant, for example, are some
pieces of tribal mufakhara (e.g. Schwarz, nos. 197, 205),
panegyric (e.g. Schwarz, no. 247) and a marthiya [q.v]
(Schwarz, no. 222), suggesting poetic activity of a more
traditional sort. The complete picture of c Umar the
poet has yet to be drawn.
Bibliography: In addition to references in the
article, see C. Audebert, Reflexions sur la composition
des poemes de cUmar ibn Abi Rabfa, in Cahiers de linguistique d'Orientalisme et de Slavistique, v-vi (1975), 1729, ix (1977), 1-14; eadem, Rime et parallelisme dans
un poeme de cUmar b. Abi Rabfa, ou le jeu de I'attente
dejouee, in Annales de I'lnstitut Franfais d'Archeologie orientale du Cam, 1980, 355-67; R. Jacobi, Theme and
variations in Umayyad ghazal poetry, in JAL, xxiii (1992),
109-19; T. Seidensticker, Anmerkungen zum Gedicht
c
Umar Ibn Abi Rabfa nr. 299 ed. Schwarz, in W. Heinrichs and G. Schoeler, Festschrift Ewald Wagner zum
65. Geburtstag. Studien zur arabischen Dichtung, Stuttgart
1994, 131-44. _
(J.E. MONTGOMERY)
C
UMAR B. CALI _[see IBN AL-FARID],
C
UMAR B. AYYUB [see AL-MUZAFFAR, AL-MALIK].
C
UMAR B. HAFS [see MUHALLABIDS. iv].
C
UMAR B. HAFSUN, l e a d e r of a f a m o u s
l o n g - r u n n i n g rebellion in the province of Reiyo
(Malaga) in Muslim Spain who, in 267/880, rebelled
against the Umayyad amirs of Cordova, and two years
before his death in 305/918, eventually surrendered conditionally to the amir, later caliph, cAbd al-Rahman III
al-Nasir.
Towards the end of the 3rd/9th century, mainly
as a result of the weakness of the Umayyad amirate,
al-Andalus experienced several uprisings, mostly by neoMuslims (muwalladun). The rebellion of the muwallad
c
Umar b. Hafsun was the most dangerous due to the
fact that it dragged on for almost half a century,
gradually assuming a national character, and that Ibn
Hafsun was mainly supported by local Christians
(cadjam) and muwallads and was frequently in collusion
with the adversaries of the armrate both within Spain
and beyond.
According to Ibn Hayyan [q.v], our main source
on the rebellion, Ibn Hafsun's full name was cUmar
b. Hafs (Spanish augmentative Hafsun) b. cUmar b.
DjaTar al-Islamf. cUmar's great grandfather, Dja'far,
had converted from Christianity to Islam, hence the
epithet islami attached to his name. Alfonso, Dja'far's
great-grandfather, is described as a Visigothic count
(kumis).
'Umar's father owned a farm in the district of
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Ronda but, after his bad-tempered son had caused
the death of a neighbour's son, he moved with his
family and settled in the Serrania de Ronda not far
from Bobastro [see BARBASHTURU] . Following another
misdemeanour, cUmar fled to Tahart, capital of the
Rustamids [g.v.], in North Africa where he was apprenticed to an Andalusian tailor for a few weeks before
deciding to return home. Ibn al-Kutiyya's remark that
c
Umar's departure was prompted by his fear of being
detained by the Rustamid ruler of Tahart "whose
allegiance was to the Umayyads" is a credible explanation for c Umar's sudden decision to return to alAndalus, since close political and economic relations
existed between the Umayyads of Cordova and the
Rustamids throughout the 3rd/9th century.
On returning home, c Umar joined an uncle who
enlisted some forty men with whose help c Umar established himself in Bobastro, an old castle halfway
between Antequera and Ronda, standing on a high
and precipitous rock overlooking the ravine of the
Guadalhorce, the site of which was identified by
Simonet as Las Mesas de Villaverde, some 7 km/4
miles to the east of Ardales and some 8 km/5 miles
to the north of modern Carratraca. It was from
Bobastro that cUmar b. Hafsun launched his rebellion
in 267/880 against the amir of Cordova, Muhammad
b. cAbd al-Rahman (r. 238-73/852-86). Having been
persuaded to surrender three years later, Ibn Hafsun
joined the amir's army and is said to have participated in an expedition in the Upper March against
Alfonso III of Asturias and the muwallad rebel Muhammad b. Kasf. Finding himself mistreated by the city
prefect upon his return to Cordova, Ibn Hafsun defected a year later, reoccupied Bobastro and soon
dominated the whole area between Algeciras and
Murcia.
In an appeal to the people in the province of
Reiyo—then mostly Christians and neo-Muslims—Ibn
Hafsun is quoted as having said, "Already for too
long you have endured the yoke of the sultan who
robs you and overburdens you with taxes, while the
Arabs humiliate you and treat you as slaves. My sole
ambition is to avenge your wrongs and deliver you
from your bondage." (Bqydn, ii, 114). Ibn Hafsun's
followers are said to have constituted the lowest stratum of society and, to secure their support, he promised
them—in the manner of Robin Hood—land and spoils.
The chroniclers, however, list a number of virtues
which endeared Ibn Hafsun to his followers, such as
humility, fair dealing, honouring the brave, readiness
to forgive and protection of women.
In the second year of his reign, the amir al-Mundhir
(r. 273-5/886-8) overcame Ibn Hafsun, who sued for
peace but soon reneged, whereupon the amir laid siege
to Bobastro during which, six weeks later, he died,
probably poisoned at the instigation of his brother
c
Abd Allah who succeeded him.
The latter's authority, however, barely extended
beyond his capital, as Ibn Hafsun had occupied several fortresses and townships along the Guadalquivir,
including Poley—known later as Aguilar—whence he
launched ceaseless forays into the Campina of Cordova.
Meanwhile, on account of a personal grudge against
the amir, Servando (Sharband), whose father and namesake was the comes of the Mozarabs in Cordova, sought
refuge with Ibn Hafsun, who entrusted him with
launching incursions in the vicinity of the capital, in
the course of which Servando was killed. Servando's
defection, however, does not seem to have found any
response amongst the Mozarabs of Cordova.
Ibn Hafsun reached the zenith of his power in

278/891 when he installed himself in Poley, and it
was then that he began to exchange correspondence
and gifts with Ibrahim b. Ahmad, the Aghlabid amir
of Ifrfkiya. Ibn Hafsun aspired to replace the Umayyad
amir and proclaim his allegiance to the cAbbasid caliph
in Baghdad, thereby assuming in al-Andalus a role
akin to that of the Aghlabid amirs, i.e. real independence with nominal allegiance to the cAbbasids.
The decision of the amir cAbd Allah to lead his
troops in person against Ibn Hafsun was a brave one
that was to determine the very survival of the Umayyad
dynasty in al-Andalus. Though twice the size of the
amir's army, Ibn Hafsun's forces were routed in the
encounter at Poley (1 ~Rabf c I 278/13 July 891). The
amir proceeded to lay siege to Bobastro, where Ibn
Hafsun had taken refuge. Within only one year from
the battle, however, Ibn Hafsun regained full control
of the provinces of Reiyo, Elvira and Jaen.
In 285/898, Ibn Hafsun negotiated an alliance with
the muwallad rebel in the Upper March, Muhammad
b. Lope b. Kasf, but it came to nothing as Ibn Kasf
fell in an engagement with the Tudjfbid governor of
Saragossa (Ramadan 285/October 898).
Ibn Hafsun is said to have forsworn Islam openly
in 286/899 and to have converted, together with all
members of his family, to Christianity, the religion of
his ancestors. As a result, most of his muwallad supporters deserted him and the jurists (fukahd3) proclaimed a dj.ihdd against him. Henceforth, Ibn Hafsun
is invariably referred to by Andalusian chroniclers as
the infidel (kafir), apostate (murtadd), atheist (mulhid)
and polytheist (mushrik}.
The charge of apostasy, however, was not levelled
against Ibn Hafsun until after the fall of Bobastro
some thirty years later. According to Ibn al-Khatib
(Acmal, 32), Ibn Hafsun is said to have "relied completely on Christians and to have, allegedly, assumed
the faith of his ancestors."
Although Ibn Hafsun may have secretly converted
to Christianity, it is most unlikely that he publicly
renounced Islam, for how can that be reconciled with
his simultaneous proclamation of allegiance to the
Idnsids in northern Morocco, his alliance with Ibrahim
b. Hadjdjadj, the Arab lord of Seville, and his proclamation of allegiance, a few years later, to 'Ubayd
Allah, the new Shf c l caliph in Ifrfkiya? Moreover, had
Ibn Hafsun really apostasised, the Umayyads would
no doubt have immediately exploited such an event
in order to rally Muslim public opinion throughout
al-Andalus against him.
In the last decade of cAbd Allah's reign (r. 275300/888-912), Ibn Hafsun lost the initiative. The amir
recaptured Jaen, Archidona (Belda) and Baza, while
his troops ravaged the district of Bobastro.
On succeeding to his grandfather, the young amir
c
Abd al-Rahman b. Muhammad (r. 300-50/912-61)
was confronted with several rebels, chief of whom was
c
Umar b. Hafsun, "head of dissension (fitnd) and of
fanatical solidarity ('asabiyya] with the Christians and
muwallads" (Hulla, ii, 159).
The policy adopted by the new amir, combining
flexible diplomacy (muddrdt) with firmness, proved fruitful. In the first year of his reign, he recovered Ecija
and defeated Ibn Hafsun near Elvira. In the following year, Seville was recovered from Ibn Hadjdjadj,
thereby depriving Ibn Hafsun of an important Arab
ally. On entering Algeciras (301/914), the amir's commander set fire to several vessels used by Ibn Hafsun
for traffic with Morocco. On the amir's orders, the
navy was to patrol the coast from Algeciras to Murcia
so as to stop provisions reaching the rebel from North
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Africa, and as a precautionary measure against the
Shi c T threat.
Eventually, Ibn Hafsun sought peace (303/916) from
the amir, who entrusted the task of negotiating peace
terms to his Christian physician and wazir, Yahya b.
Ishak, and to his hddj_ib, Badr b. Ahmad. It would
seem that Ibn Hafsun was pressed to take this step
by his Christian supporters, led by Dja'far b. Maksim
(Maximo), bishop of Bobastro.
The terms agreed upon seem to have been quite
favourable to Ibn Hafsun, for he and his descendants
after him were to retain Bobastro as well as 162 other
fortresses (Muktabas, v, 115).
Unvanquished, c Umar b. Hafsun died in Bobastro
on 16 Sha'ban 305/1 February 918, after a rebellious
career which spanned almost forty years. He was survived by four sons, three of whom—DjaTar, Sulayman
and Hafs—successively ruled Bobastro and intermittently rebelled against the amir of Cordova. Eventually,
Hafs surrendered and joined the amlr\ expedition in
Galicia. Bobastro finally fell on 23 Dhu 'l-Kacda 3157
19 January 928. Two months later, cAbd al-Rahman
entered Bobastro; cUmar's body was disinterred and
it was found that he had been buried according to
Christian rites, a point which was taken as clear evidence of his apostasy. His body was removed to
Cordova and crucified between the bodies of two of
his sons.
The great mosque built by Ibn Hafsun at the outset of his rebellion was demolished, as it had allegedly been built with the proceeds of Muslim spoils.
New mosques were now built in Bobastro while existing churches were demolished. Fortresses throughout the province of Reiyo were likewise destroyed
and their Christian occupants deported to the lowlands which they had occupied prior to Ibn Hafsun's
rebellion.
c
Umar b. Hafsun appears to have been an adventurer, an opportunist and man of ambition who aspired
to achieve independence. His real aim throughout was
to achieve for himself in al-Andalus what had been
achieved by the Aghlabid amirs of Kayrawan, i.e. de
facto independence with nominal allegiance to a remote
caliphate. Initially, circumstances were favourable to
him, but after his defeat at Poley (278/891), his power
steadily declined.
Al-Nasir's conciliatory but firm policy, the blockade
of the Straits, the incessant attacks on Bobastro and
its district, the recurrent famines and epidemics, the
divisions within the ranks of his followers and the exhaustion of the people by the long-running struggle—
all these factors combined led to the eventual failure
of the rebellion. Yet, under the peace agreement concluded with al-Nasir, c Umar b. Hafsun retained
Bobastro and quite a large number of fortresses for
himself and his descendants. He was not beaten in
battle nor was Bobastro captured by force. Al-Nasir
probably saw fit to conciliate c Umar b. Hafsun by
keeping him in control of Bobastro as his vassal so
that he could free himself to deal with the other rebels
and to concentrate on the new Shf'T power which
posed a far greater threat both to the Maghrib and
al-Andalus.
Bibliography: 1. A r a b i c s o u r c e s . Ibn alKutiyya, Iftitdh al-Andalus, ed. A.A. al-Tabbac, Beirut
1957, 109-32; Una Cronica anonima de cAbd al-Rahman
111 al-Nasir, ed. Levi-Provencal and E. Garcia
Gomez, Madrid-Granada 1950, 37-72; anon., Akhbdr
maajmu'a, ed. E. Lafuente y Alcantara, Madrid 1867,
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1938-9, 111; Ibn Hazm, Dj.amharat ansdb al-carab,

C

UMAR B. SAclD AL-FUTl

825

ed. A.M. Harun, Cairo 1962, 50, 502-3; idem,
Nakt al-cariis, in Rasd'il Ibn Hazm, ii, ed. I. c Abbas,
Beirut 1981, 84; Ibn Hayyan, al-Muktabas, iii, ed.
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b. Buluggln, Tibydn, ed. A. Tibi, Rabat 1995, 116,
Eng. tr., Leiden 1986, 107; IdnsI, Sifat d^azirat alAndalus (extract from his Nuzhat al-mushtdk], ed.
R. Dozy and MJ. de Goeje, Leiden 1866, 204;
Dabbi, Bughyat al-multamis, ed. F. Codera and
J. Ribera, Madrid 1885, no. 1161; Ibn al-Abbar,
Hulla, i, ed. H. Mones, Cairo 1963, 149 ff.; Ibn
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Ibn Tdharl, Bqydn, ii, ed. G.S. Colin and LeviProvencal, Beirut 1980, 104-96; Ibn al-Khatib, Acmdl,
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iv, ed. M.A. Enan, Cairo 1955, 38-42; Ibn Khaldun,
'Ibar, iv, Cairo 1329, 134-5; M. Himyarl, al-Rawd
al-mictdr, ed. c Abbas, Beirut 1975, 79.
2. M o d e r n s t u d i e s . M. Aden Almansa, Entre
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P. Chalmeta, Precisiones acerca de cUmar b. Hafsun, in
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(1980), Madrid 1985, 163-75; R. Dozy, Hist, des
musulmanes d'Espagne, ed. Levi-Provencal, Leiden
1932, index; idem, Recherches, i, Leiden 1881, 323-7;
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(AMIN TIBI)
C
UMAR B. HUBAYRA [see IBN HUBAYRA].
C
UMAR B. IBRAHIM AL-KHAYYAMI [see CUMAR
KHAYYAM] .
C
UMAR B. SACID AL-FUTl (ca. 1796-1864) a dist i n g u i s h e d scholar and mudjdhid of the Tidjaniyya tank a [q.v.] in the western Sudan. cUmar was
born in Halwar in Futa Toro (present-day Senegal)
to a modest scholarly family of the Fulbe [q.v.] ethnic group. He was initiated into the Tidjaniyya in
Mauritania by cAbd al-Karlm al-Nakil. A turning point
in c Umar's life was his pilgrimage to Mecca, on which
he set out, according to traditions cited by Ly-Tall
(Un Islam militant, 83), in 1825. While in the Hidjaz
(1828-30) cUmar was attached to Muhammad al-Ghall,
the Tidjani khalifa for al-Hidjaz. In his book Rimdh
hi^b al-rahim (i, 194-5) c Umar relates that besides
instructing him in the special teachings of the Tidjaniyya, Muhammad al-GhalT appointed him khalifa of
the Tidjaniyya for the western Sudan. On the way
back from Mecca, cUmar spent about six years (1832-8)
in Sokoto [q.v.], during which he had very close contacts with sultan Muhammad Bello, whose daughter
he married.
c
Umar b. Sacld's career as a mu^dhid was related
to the self-esteem which he developed as a result of
his relations with Muhammad al-Ghalf and Muhammad Bello and to his acquaintance with the djihad
tradition of Sokoto, but it did not result directly from
these. For after leaving Sokoto and spending some
time in Masina, c Umar settled down to the life of a
religious teacher in a community of his own which
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he created in 1840 in Jegunko in Futa Djallon [q.v.].
There he completed in 1845 his most important work,
Rimdh hizb al-rahim. The project of launching a dj.ihad
seems to have taken shape in 'Umar's mind during
a voyage which he made through Senegambia in
1846-7, during which he won followers and spent
some time in his home town of Halwar. In 1849 he
moved his community to Dingiray to the east of
Jegunko in the territory of the Maninka kingdom of
Tamba. Robinson suggests that through moving his
community to a territory ruled by a non-Muslim king,
c
Umar intended to create propitious conditions for
starting his dj.ihad. Indeed, after settling in Dingiray,
he had it fortified and had his followers armed with
weapons which he bought from British traders in
Freetown and French traders along the Senegal river
respectively. The 'Umarian community achieved its
first military success against the forces sent in September 1852 by Yimba, the king of Tamba, to capture
Dingiray (Robinson, The holy war ofUmar Tal, 112-31).
The wars of c Umar b. Sacld cannot be described
in any detail here. Suffice it to say that from June
1854 he started his expansion northwards into
Senegambia. Two defeats which he suffered in 1857
at Medine and in 1859 at Gemu at the hands of the
French made him change the direction of his conquests towards the Middle Niger. After conquering
the pagan kingdom of Segu [q.v.] in March 1861,
'Urnar became involved in a conflict with Ahmad b.
Ahmad, the Muslim ruler of Masina, and his ally the
chief of the Kadiriyya [q.v.] Ahmad al-Bakka'f al-Kuntl
in Timbuktu. In this way cUmar's dj.ihdd developed
into a conflict with the Kadiriyya over hegemony in
the Middle Niger region, in the course of which
Ahmad al-Bakka'f conducted a religious campaign
against cUmar, denouncing especially his launching of
d^ihad against fellow Muslims (cf. Abun-Nasr, The
Tijamyya, 168-71). In May 1862 'Umar b. Sacld
defeated and killed Ahmad b. Ahmad, but shortly
afterwards he was besieged in the latter's capital
Hamadullahi by the rebellious people of Masina supported by Ahmad al-Bakka'f. cUmar fled with a small
party of followers from Hamdullahi on 6 February
1864, but was killed a few days later by his pursuers.
Segu remained under the rule of c Umar's son Ahmad
until the French forces under Archinard arrived there
in 1893.
Through his writings (cf. Willis, The writings of al-Hqjj
c
Umar), but more importantly through making strict
adherence to Islamic norms the basis of religious solidarity amongst his followers and justifying the launching of ajihdd against Muslim rulers through their
deviation from these norms, c Umar b. Sacld became
an important reformer of Islamic religious life in the
western Sudan. The Tidjaniyya had had followers in
the western Sudan before him, but it was his great
prestige as religious scholar and holy warrior which
laid the foundations for its becoming the only tanka
which could rival the much older Kadiriyya for the
allegiance of the Muslims in this region.
Bibliography: cUmar b. Sa c fd al-Futl, Rimdh hi^b
al-rahim cald nuhur hizb al-rad^im, in the margin of
C
A1I Harazim b. al-cArab! Barada, Djawdhir al-macdm,
Cairo 1927, later liths. up to Beirut 1988; Mohammadou Aliou Tyam, La vie d'EI Hadj Omar. Qacida
en Poular, ed. and tr. H. Gaden, Paris 1935; Jamil
M. Abun-Nasr, The Tijaniyya, a Sufi order in the modern
world, London 1965; J.R. Willis, The writings of alHajj cUmar al-Futi and Shaykh Mukhtdr b. Wad?at Allah:
literary themes, sources, and influences, in idem (ed.),
Studies in West African Islamic history. 1. The cultivators

of Islam, London 1979; Yasir Anjola Quadri, The
Tijaniyya in Nigeria: a case study, diss., University of
Ibadan 1981; M. Hiskett, The development of Islam in
West Africa, London 1984; D. Robinson, The holy war
of Umar Tal. The western Sudan in the mid-nineteenth
century, London 1985, with bibl.; Madina Ly-Tall,
Un Islam militant en Afrique de I'ouest au xixe siecle: la
Tijaniya de Saiku Umar Futiyu contre les pouvoirs traditionnels et la puissance coloniale, Paris 1991.

(JAMIL M. ABUN-NASR)
UMAR B. SHABBA b. 'Abida b. Rayta (Ra'ita)
al-Numayrf al-Basrf, Abu Zayd, expert in akhbdr
on history as well as poets and poetry, very
important source for some of the most promi n e n t works of Arabic l i t e r a t u r e and himself
author of akhbdr collections which mostly survive in
the quotations of later authors (173-262/789-878). His
father's name was Zayd, "Shabba" being a nickname
taken from a song that his father's mother used to
sing for him when he was a boy. cUmar was born
at Basra as a mawld of the Banu Numayr, as mentioned by Yakut (Irshdd, vi, 481-2) and al-Safadr (Wqfi,
xxii, 488-9). He must have received a thorough education before he went to Baghdad, where he lectured
as a muhaddith (al-Khatfb al-Baghdadf, Ta3nkh Baghdad,
xi, 208-10). Ibn Abl Hatim al-RazI (b. 240/854) emphasises his reputation as a reliable and serious scholar.
He also reports that he himself, together with his father, used to write down, or copy, materials at 'Umar's
lectures (katabtu canhu\ see al-^arh wa 'l-tacdil, Haydarabad, iii, 116). cUmar also taught the kird'dt (Ibn alDjazan, Ghdyat al-nihdya f i tabakdt al-kurrd\ no. 2407),
and as an adib, he produced some poetry. Verses in
honour of al-Hasan b. Makhlad (d. ca. 271/884-3),
who served al-Mutawakkil and later became vizier
under al-Muctamid, are preserved in biographical literature. His interest in literary matters is abundantly
documented in later sources, and he is said to have
copied the dlwdn of al-cAbbas b. al-Ahnaf (Sezgin, ii,
513-14).
Al-Khatlb mentions that c Umar settled at Samarra3
near the end of his life. However, this must have been
some twenty-five years before his death in Djumada
II 262/March 878, because, as he reports himself to
Abu 'All al-cAnazf (i.e. the adib al-Hasan b. 'Ulayl,
d. 290/902), 'Umar was soon after his coming to
Samarra5 submitted to the mihna [</.#.], which was in
fact ended by al-Mutawakkil as early as between
234/848-9 and 237/851-2. Al-cAnazf, who was a student of 'Umar b. Shabba at Samarra', also reports that
he did not bow to pressure, and as a punishment
(some of) his books were torn to pieces. In protest
against this ill-treatment, he abstained from lecturing
for a certain period. Not all of his books were lost, however. Ibn al-Nadfm (al-Fihrist, ed. Tadjaddud, 125-6)
says that when he died, his son Abu Tahir Ahmad,
who was an able poet (al-Safadf, vii, 261-2), sold his
father's books.
Most important is c Umar's role as an authority for
akhbdr on history and literary matters. He was a prolific author, as we learn from the titles of his books
given in the Fihrist (loc. cit.) and in the lists of Yakut,
al-Dhahabf (Siyar acldm al-nubald\ xiii, 371-2) and alSafadr. The subject matter indicated by these titles
concerns history, particularly focused on urban centres (Basra, al-Kufa, Medina, Mecca), narrative material about poets and their poetry, and the carabiyya.
The abundant quotations from c Umar in such works
as the Ta'nkh of al-Tabarf and, to a lesser degree,
the Ansdb al-ashrdf of al-Baladhurf, Abu '1-Faradj alIsfahanf's al-Aghdm and Makdtil al-Tdlibiyyin, and alC
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Muwashshah of al-Marzubani, contain material in conformity with these titles, and it is likely that they are
taken from collections which c Umar b. Shabba produced and used in his teaching. However, only the
Akhbar al-Madlna, which al-Dhahabf himself had seen
in part, has survived in a late and damaged manuscript (Ta'nkh al-Madina al-munawwara, ed. Fahlm
Muhammad Shaltut, 4 vols. Beirut 1410/1990). It contains akhbdr, quoted with full isndds and without any
comments, about the life of the Prophet, of c Umar
b. al-Khattab and of c Uthman b. c Affan. The murder of the third caliph is not included; the title Maktal
'Uthman mentioned in the Fihrist could be a continuation of this book. Al-Tabarf and al-BaladhurT, who
both extensively quote c Umar for other topics, do not
seem to have used this particular collection. It comes
as a surprise that only one of the titles given by Ibn
al-Nadlm and in the above-mentioned lists is found
quoted by a later author: al-Taban (ii, 168) refers to
the Akhbar ahl al-Basra. Yakut also refers to this book
in general terms, but does not quote from it (FJ.
Heer, 32), and al-SakhawT knew of this book as well
(Rosenthal, 462).
The huge amount of quotations from c Umar in the
Aghani proves Abu '1-Faradj's substantial dependence
on these materials. He does not mention any title of
a book by c Umar, but received the material from different informants who had probably produced recensions of 'Umar's collections, Tabakdt al-shifara* and the
Aghani. In a similar manner, materials pertaining to
the kitdb Muhammad wa-Ibrdhim ibnay cAbd Allah b. Hasan
are preserved in the quotations of Abu '1-Faradj's
Makdtil al-T dlibiyyin (S. Giinther) and al-Tabarf's
Ta'nkh (T. Nagel). Al-Tabarf s work also contains fragments, or materials, from cUmar's Umard} al-Kufa as
well as from his Kitdb al-Kuttdb, which seems also to
have been used by al-DjahshiyarT for his Kitdb alWuzard3 (S. Leder).
The fact that cUmar's works are not directly quoted
is in part due to the rules of isndd quotation. We may
also infer that c Umar, who applied the methods of
the transmission of hadith, passed on to his disciples
akhbdr which he had gathered and arranged according to different topics throughout his entire life. He
thus spread his materials in various collections by way
of riwdya [q.v.], instead of bringing books into circulation which were "his" works in terms of elaborated
structure, introduction, etc. The existence of a variety
of collections comprising roughly the same materials
must also be considered in order to explain parallels
between al-Taban and al-Baladhun, as well as Ibn
Kutayba and Abu '1-Faradj. These have as their common source neither 'Umar's books nor the authorities
he quotes, but arise from collections which are described as accessible to experts in these matters but
which are not specified.
Bibliography: In addition to the literature quoted
in the article, see Brockelman, S I, 209; Sezgin, i,
345-6; M. Fleischhammer, Quellenstudien zum kitdb
al-Aghdni, Halle (Saale) 1965 (unpublished ms.);
S. Giinther, Quellenuntersuchungen zu den "Maqdtil atT dlibiyyin" des Abu l-Farag al-Isfahdnl (st. 356/967),
Hildesheim 1991, 220-5; FJ. Heer, Die histonschen
und geographischen Quellen in Jdqut's Geographischem
Worterbuch, Strassburg 1898, 32; Djasim Hamadf alMashhadanl, Mawdrid al-Baladhun can al-usra alumawiyya fi Ansdb al-ashrdf, Mecca 1406/1986, i,
306-13; S. Leder, Das Korpus al-Haitam ibn 'Adi,
Frankfurt 1991, 125, 151-5, 209; idem, Friihe ErZd'hlungen zu Magnun, in XXIV. Deutscher Orientalistentag.
Ausgewahlte Vortrdge, ed. W. Diem and Abdoldjawad
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Falaturi, Wiesbaden 1990, 150-61; T. Nagel, Frtiher
Bericht uber den Aufstand von Muhammad ibn 'Abdalldh,
in M, xlvi (1970), 227-63; F.' Rosenthal, A history
of Arabic historiography, Leiden 1952, 462, 473, 475,
480.
(S. LEDER)
C
UMAR BA MAKHRAMA [see MAKHRAMA. 3].
C
UMAR KHAYYAM, r e n o w n e d
Persian
s c h o l a r and poet of the Saldjuk period (ca. 439517/1048-1123).
1. Biography
Al-Imam Abu Hafs c Umar b. Ibrahim al-Khayyamf
is thus named in the Mizdn al-hikma which cAbd alRahman al-Khazinf composed in 515/1121, often mentioning Khayyam for his scientific works. Abu Hafs
is a kunya customarily associated with the name cUmar,
and al-KhayyamT is the form which would be expected
in an Arabic work; it would be pointless to speculate
on the origin of this name, as to whether, for example, this was a man belonging to a family of tentmakers or not, just as someone with the surname
al-'Attar is not necessarily associated with the manufacture of perfume. In Persian, this name naturally
becomes Khayyam. Al-Khazini (see Dihkhuda, Lughatndma, s.v.) definitely had personal links with Khayyam.
In the indices of catalogues, his name will be found,
according to the case, in entries beginning with C U,
C
O, Kh, X or H.
Thanks to two other contemporaries of Khayyam,
NizamT-i c ArudT-i Samarkand! (Madj_mac al-Nawddir
or Cahdr makdla, written ca. 551/1156, ed. Kazwfm,
100-4) and cAlf b. Zayd al-Bayhakf (Tatimmat Siwdn
al-hikma, written after 548/1153, ed. ShafT, fasc. i,
112-4, 163), some dates and biographical elements are
available regarding this scholar and the renown which
he enjoyed in his time. CA1I Bayhakl, called Ibn Funduk
(who is also the author of the important history of
eminent families of Bayhak), gives him the title of alDustur al-Faylasuf Hud^djat al-Hakk. The dates are as
follows: in 506/1112 Nizami, who was then in the
service of Khvvadja Imam cUmar KhayyamT, heard
his master predicting his death in circumstances which
subsequently came about. According to Nizami again,
at Marw, in 508/1114, the reputation of Khayyam
exceeded that of all the astrologers and astronomers
at the court of the sultan. In 530/1135, Nizami had
occasion to visit the tomb of his former master, a
clearly described and moving experience. According to
one manuscript "it was four years" (longer according to
another) since the death of Khayyam. The three appreciative accounts of Khayyam given by Nizami, in
his chapter on astronomers/astrologers, are inspired
by the admiration which he felt for his one-time master. For his part, CA1T Bayhakl (499-565/1105-69), appreciably younger than Khayyam, presents a first
biography of the scholar. He remembers having accompanied his father in 507/1113 to a salon (mad^lis) conducted by Khayyam, who questioned him (or more
likely, his father, see M. Kazwfnl, introd. to Tdnkh-i
Bayhakl, 19-22, regarding a quotation from Abarkuhl
on this point) on a bayt relating to an astronomical
topic. "This was a man expert in philosophy (hikmat],
in mathematics in all its forms, and in medicine." He
was a native of Nlshapur, he writes, like his father
and his grandfather. Skilled in teaching and in the
composition of works, he was of strict character and
valued his knowledge highly. Through the intermediary of a disciple of Ibn Sina, he was influenced by
the latter's doctrine, as will be shown below. He was
a scholar who was frequently consulted. Among the
examples given by CA1I Bayhakl, one is the response
which he gave to a question put to him by the great
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master of Muslim scholasticism al-Ghazah. He often
made his way to Isfahan to visit the observatory constructed there by Malik Shah after 467/1076 (see further on this, below). Finally, Bayhakf gives a detailed
horoscope of the birth of Khayyam, on the basis of
which Swamf Govinda Tirtha (1941) calculated that
Khayyam must have been born on 18 Dhu 'l-Kacda
439/18 May 1048. Similarly, on the later basis of
information given in the Tarab-khdna of Yar Ahmad
(written in 867/1460), it has been reckoned possible
to date his death at 12 Muharram 526/14 December
1131) (on this point see the doubts of M. Mu c m,
1333/1954). The date of 439 is entirely plausible; that
of 526 is dubious. General opinion places the death
of Khayyam around 517/1123. It seems that after
the death of Malik Shah, he lived some distance away
from the court.
To these items of information others may be added,
such as the known date of two of his treatises (469/
1077 and 472/1080), or indeed the mention of Khayyam made by the renowned Mahmud al-Zamakhsharf
(467-538/1074-1143) in his treatise al-^d^ir li 'l-sighdr,
where he comments that Khayyam enjoyed frequenting his circle, that he was familiar with the thought
of the Arab poet Abu 'l-cAla3 al-Macarn (a pertinent
literary observation) and, finally, that he was of obstinate character (liajdaja). More important in the life of
Khayyam was the date 467/1074. Dealing with the
events of this year, the historian Ibn al-Athir, in his
Kdmil (written before 631/1233), was the first to speak
of the congress of scholars organised by Malik Shah
from 465/1072 onwards for the purpose of reforming the calendar [see DJALAL!], setting the date for
the festival of Nawruz [q.v.] and planning the construction of an astronomical observatory at Isfahan. The
object was both scientific and economic (fixing the
date for the levying of taxes). "Among them," says Ibn
al-Athir, "there were c Umar b. Ibrahim al-Khayyamf,
Abu '1-Muzaffar al-Isfizarf, Maymun b. al-Nadjfb alWasitf and others." Thus the meeting was probably
not attended by Nizam al-Mulk or Hasan al-Sabbah,
despite the legend to this effect retailed by e.g. Hamd
Allah Mustawfi" in his Tdnkh-i Gu&da. Also worth mentioning is a letter written to Khayyam by the Persian poet and mystic Hasan (or Madjdud) Sana'f-i
Ghaznawf (d. 525/1131 [see SANA'!]), a character of
no lesser eminence than he himself, who had suffered
bad experiences during a visit to Nfshapur, in particular when he was accused of having induced his
servant to rob a money-changer. He complained to
Khayyam, as a personage of influence in the town
capable of defending his interests (the letter, written
in elegant Persian, was published by Mudjtaba Mfnuwf,
reproduced in 'Abbas!, 1338/1959, 223-8). In brief,
the biography which may be composed on the basis
of information from contemporaries or from those
who lived shortly after Khayyam is that of an important scholar, of as yet unsuspected poetical talents.
Later biographers were to exploit these early elements,
reproducing them and sometimes amplifying them
imaginatively, as did, in the early 7th/13th century,
al-Shahrazurf in his first article on Khayyam, and alKiftf in his T. at-Hukamd3.
2. The Quatrains
The recent celebrity of the quatrains attributed to
Khayyam is inversely proportional to the authenticity
of many of them. Care is required, however, when
tackling the puzzle posed by the hypothetical reconstruction of the poetical corpus of Khayyam not to
obscure a major literary fact, that of the Khayyamian
tradition. In fact, the study of authenticity runs the

risk of scuttling a rich tradition which has worked for
several centuries according to the procedure and the
mentality of an initial literary nucleus which can
scarcely be other than the creation of a single individual, who certainly seems to be cUmar Khayyam, as may
be deduced from a number of indications. While it
was easy to preserve the scholar's scientific production,
the retention of poems of a more personal nature,
nudging at the frontiers of orthodoxy, could only be
done with caution. There exists no text of reference
offering the essential poetical works of Khayyam.
There exist sparse quotations, painstakingly collected
by anthologists, forming a small corpus which is very
coherent in form and in content. Beyond this, there
was an abundance of quatrains of the same type,
regarded as worthy, for a limited period of time, of
the tradition thus constituted, and demanding to be
understood. Subsequently, the situation deteriorated;
inferior imitations were produced, quatrains of other
poets, dependent on other inspirations, were blended
into the corpus, and the final stage saw the clever
fabrication of "ancient" manuscripts.
Quatrain is the term used, inaccurately, to denote
the Persian rubd'i [q.v.]. It consists, as is well known,
of two distiches (bqyt), composed in turn of two hemistiches (misrdc). The four hemistiches have the same
basic metre, specific to the quatrain (reading from right
to left): - - \- -\ o - o\ - o o\ - -. This quantitative metre has five feet. It is obligatory that feet no.
1 and no. 4 are strictly invariable. In the entirety of
the Khayyamian tradition, foot no. 2 consists of two
shorts and one long; exceptions (two longs alone) are
rare. Foot no. 3, in the same tradition, alternates
freely, within the same quatrain, between short-longshort and long-short-short; it is unusual to find two
longs in this position. In the same tradition and within
the same quatrain, foot no. 5 can be formed of two
longs or of two shorts and one long. No rule exists
to impose order on variation; for example, the third
misra' is not necessarily required to be distinguished
from the three other misrd' by a specific variation of
the metre. As for the rhyme, S.CA. Mir Afdall (1374/
1995) has shown statistically that before the 7th/13th
century, this third misrd' is not yet necessarily at variance with the rhyme of the rubd'i. Of the 1,358 Persian
quatrains known between the 5th/llth century and
the 6th/12th century, 1,347 have the rhyme a-a-a-a,
and only eleven have a-a-b-a. It is to this tradition
that quatrains of the time of Khayyam belong, and
here there is an additional means of pursuing the
quest for authenticity. The rhyme in a-a-b-a is thus
not absent, but it is not common, as will be seen.
The rhyme scheme a-a-b-a was subsequently to become
the rule, however, either as a result of the work of
new poets, or on account of new arrangements of
ancient quatrains by copyists.
The history of the quatrains of cUmar Khayyam
has been marked by a particular event, this being a
free translation of these poems into English which
enjoyed unparallelled success. Khayyam was not unknown in Europe; his name was mentioned in Basel
in 1583. In 1816, H.G. Keene produced the first English translation of the quatrains, revived in German
by Von Hammer Purgstall a few years later. But E.B.
Cowell, who taught Persian to Edward Fitzgerald
(1809-83) and was Professor of Sanskrit at Cambridge,
discovered in 1856 in the Bodleian Library at Oxford
a manuscript from the Ouseley collection (no. 140),
dating from the 9th/15th century and containing 158
quatrains explicitly attributed to Khayyam. From 1859
onwards, Fitzgerald began to publish his translation,
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on the basis of this manuscript and with the aid of
a more recent Indian copy containing 510 quatrains.
Fitzgerald's fifth version appeared in 1889. Only the
first bore the rubric translated, without the name of
the translator; the others were to be signed and
described as rendered—a more accurate term in that
this was a poetical rendering into English of what
Fitzgerald understood to be the message of the quatrains. The number and the choice of quatrains varied from one version to the other. In total, the English
poetical work ran to 310 editions and millions of
copies. For a translation, it was a phenomenal success.
The reverberations were considerable, but it was
not until 1897 and the appearance of Z. Zukovski's
article on what he called "the wandering quatrains"
(in al-Muzqffariyya. Festschrift Baron V. Rosen) that the
question was raised as to the authenticity of 82 quatrains attributed to c Umar Khayyam. E. Denison Ross
(1900), then E.G. Browne (synthesis in LHP, ii, 24659), took up the question, the latter concluding, with
others, that an adequate answer could not be found.
After the edition and translation of numerous quatrains by F. Rosen in 1925, on the basis of a dubious manuscript known as the "Berlin" one, the copy
of a copy containing 329 items arranged alphabetically, Arthur Christensen (Critical studies, 1927) re-examined the entire question. Facing the major difficulty
posed by the fact of only late manuscripts of the quatrains existing, the best option was to choose the most
reliable manuscripts and seek to establish connections
between the texts in terms of the succession of quatrains established in each case. The absence of alphabetical arrangement among the quatrains, for example,
is, as is well known, a sign of the antiquity of a text.
On the other hand, a quatrain may be considered
authentic if it is found in at least five texts of the
best group of these manuscripts. By means of successive eliminations, Christensen arrived at a total of
121 quatrains showing characteristics of authenticity
in form and content. The excellent EP article published by V. Minorsky in 1936 s.v. C0mar Khaiydm,
shows the stage which had been reached in his studies at that point. But in Persia as in Europe, research
was henceforward directed towards ancient texts capable of delivering, at least in quotation, original works.
Here, in chronological order, are the ancient pieces
and the significant evidence. A characteristic trait
showing the antiquity of a quatrain is the fact that
it does not contain the name of Khayyam. General
use of the takhallus [q.v.] dates from the 7th/13th century, and not being by any means a panegyric poet,
Khayyam had no need to impress a patron with selfgenerated publicity. When Khayyam's name appears
in a quatrain, it is natural to suspect pseudepigraphy
or the substitution by a copyist of khayyam for a word
such as ayyam. Khayyam is not always named by the
author who cites a quatrain, and it at this point that
recourse must needs be had to tradition.
First to be mentioned is the fact that, in the anthology which he composed in 572/1176 (Khandat al-Kasr),
c
lmad al-Dm al-Katib al-Isfaha.nl mentions Khayyam
among the poets of Khurasan who wrote in Arabic.
The poem of four Arabic bayts which he quotes is
certainly consistent with the thinking of the poet, in
its evocation of the quest for reconciliation of self with
the realities of destiny. This would be supplemented
by other Arabic bqyts of Khayyam which al-Shahrazurl
was subsequently to cite in the second article which
he devoted to Khayyam in his Nuzhat al-arwdh, written
before 611/1214 (quotations and translations in CA1T
Dashtl, Dami bd Khayyam, 92-98).
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But even before 534/1139, thus before Nizarm-i
Arudf, and a few years after the death of Khayyam,
Ahmad-i Samcanf produced a remarkable Persian quatrain in his Ruh al-arwdh (ed. N. Mayil-i Harawl, 78,
293), which the entire tradition, from the 7th/13th century onward, has attributed to Khayyam. A masterpiece
of Persian literature, the work dealt with the divine
names, and the quatrain concluded the chapter on the
name of Creator (al-bdn]\ it is quoted again in the
chapter dealing with divine mercy. It takes the form
of an ironical perspective on those who inquire about
the causes of the world without thinking of the cause
of His action and dealing only with pretexts (rubd'i
no. 19 in DashtT, Dami bd Khayyam, with significant
variants. References here will be to this work at times,
but with account being taken, as the case requires,
of more ancient quotations).
Fand al-Dm cAttar (d. 586/1190) is the well-known
author of major spiritual mathnawis in Persian; his
Ildhl-ndma is the one which he wrote concerning the
end of his life. Like Khayyam, he was from Nfshapur.
One of many anecdotes in his poem (215, 5169-83)
is that of the man who could see what was happening in tombs. To test him, a dignitary led him to the
tomb of c Umar Khayyam. There the man saw the
scholar in a state of utter confusion having to confront his ignorance, although throughout his life he
had prided himself on his knowledge. Subsequently
c
Attar extends the sayings of the visionary in the form
of a long homily: since neither the beginning nor the
end of life is clear, no one will find in this inferior
world either head or tail. The sky is a ball without
beginning or end, the earth is a foul valley where all
men lose their way, the world is misery, the Wheel
[of fate] plays with us. Such is 'Attar's version of the
nucleus of the thinking promulgated by Khayyam's
quatrains—a curious version, indeed.
Zahfrf-i Samarkand! wrote some ten years before
600/1203 his Sindbdd-ndma, a fine example of Persian
prose embellished with pieces of verse. Among the
latter, and without the author being named, five quatrains are found which tradition attributed to Khayyam at a very early stage. These mbd'is (Dashtf, nos.
29, 16, 12, 22, 18), of ancient composition, add to
the theme of the precariousness of a world devoid of
reason, that of the consequences of withdrawing from
it; since no one will return to the world below to reveal the secrets of other places, it is imperative that
all enjoy their share of good living, in particular the
pleasures of wine and romance. Not to do so would
be a mistake. The poems also evoke the theme of the
earth as dust; the cup and the pitcher are made from
the remains of humans who were proud. ZahfrT repeated rubd'i no. 29 in his Aghrdd al-siydsat (155).
It is with Fakhr al-Dln Razf [q.v.] that the name
of Khayyam appears as the author of a quatrain
(Dashtl, no. 1, with perceptible variants). In the last
part of a treatise written in 600/1203 (al-Tanbih cald
bacd al-asrdr. . .), in a commentary on sura XCV which
relates to the last things, the author quotes this audacious rubdci which he attributes to Khayyam by name:
"Disposer of the elements,/ Why did the Master of
the world/ Vow the destruction of these assemblages
of atoms?/ If they were fair of form/ And well-conceived, why then/ Dismantle them? And if not. . ./
if not, who is to blame?" (following the Fr. tr. of
G. Lazard). Coming from such an authority, the quotation and the attribution to Khayyam carry considerable weight. The rubcfl poses a question poetically,
but this is to be understood as a rhetorical question,
the response to which is not in doubt—or possibly
c
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as a metaphysical question to which there is no answer.
It is impossible to forget the existence and the breadth
of the tendency of "free thinkers in classical Islam"
(see on this subject, D. Urvoy, Paris 1966), when contemplating this famous quatrain.
This same rubcfi was to be taken up by another
RazI, Nadjm al-Dfn Daya, in the work in Persian
which he completed in 620/1223 (Mirsdd al-cibdd, 31),
adding to it another rubcfi (Dashtl, no. 2) which he
also attributed to Khayyam, as a means of further
justifying his indignation as a believer confronting such
manifestations of atheism. The second rubcfi cited ("In
the circle whither we enter and whence we depart")
could have followed the passage dedicated by c Attar
to Khayyam.
The 7th/13th century was the time when there appeared, in the pattern which has been seen to evolve,
the best-formed quatrains. Without naming Khayyam,
Rawandi, in his Rahat al-sudur of 599/1202 (425), presents a Bacchic quatrain ("A mouthful of old wine is
better than the new empire", absent from Dashtf).
Before 622/1225, Warawfnf, in his Marzban-nama (ed.
Rawshan, 501), without naming Khayyam, quotes the
fine quatrain (absent from Dashtl) spoken by a fisherman, complaining of_his old age to a fish. In 629/
1231, cAbd al-Kadir Aharf, in al-Aktdb al-kutbiyya (ed.
Danish-Pazhuh, 121), attributes to Khayyam two Sufi
quatrains, one of which is definitely the work of Sana3!.
On the other hand, without naming Khayyam, he
quotes from two of his quatrains, one being that cited
(above) by the two Razfs (Dashtf, no. 1), the other
retained by tradition "Heaven has nothing to offer
me [here below]" (absent from Dashtf).
A new development took place in the Khayyamian
tradition with the proliferation of anthologies. That
of Khalfl-i Shirwanf, the Nuzhat al-mad^dlis (written
before 649/1251), a collection of 4,000 rubd'is, includes
a bab devoted to Khayyam by name and containing
31 quatrains, presented as a choice made from those
of the poet. While five are problematical, the other
26 quatrains are of the best quality (see M. Farzana,
Khayydm-shindkht, Tehran 1974, 153-65). There must
have been other anthologies in which Khayyam had
his place. One which has survived and which dates
from the following century (741/1340), was written
by Muhammad b. Badr al-Djadjarmf, Mu'nis al-ahrdr
(ii, 1144-6). It is composed of a choice of the poems
of a great many authors, among whom Khayyam is
mentioned and his work illustrated by the quotation
of 13 quatrains, some of which have been mentioned
above, and all of which are of superior quality. But five
out of the 13 quatrains have already discarded the
rhyme scheme a-a-a-a in favour of a-a-b-a.
Henceforward, Khayyam enters the storehouse
raided by other men of letters for quotations which
serve their purpose. Thus cAta3 Malik Djuwaynf, the
historian of the Mongols, in his Tdnkh-i ^ahdngushdy
(i, 128, written before 681/1281) puts into the mouth
of a spectator of the atrocious massacres committed
by the Mongols at Nfshapur the superb rubcfi beginning Tarkib-i piydla ki. . . (Dashtf, no. 3), attributed to
Khayyam by name. For his part another eminent historian, Rashfd al-Dfn Tabfb (d. 718/1318) in his
Djdmif al-tawdnkh (in the section devoted to the
Isma'flfs, ed. Danish-Pazhuh, Tehran 1356/1977, 11011) quotes an anecdote explaining the reasons for the
assassination of Nizam al-Mulk by Hasan Sabbah.
The whole episode is supposed to be based on the
fact that these two individuals, in their childhood,
were close friends of c Umar Khayyam; when he was
at the zenith of his power, Nizam al-Mulk kept the

promise he had made to help his friends in regard
to Khayyam only, not to Hasan Sabbah. This fictitious account is the origin of the legend which was
to develop of the three companions (cf. H. Bowen,
The sargudhasht-i sayyidna, the "Tale of the three schoolfellows". . ., mJRAS [1931], 771-82), and it may have
been inspired by the story of the three companions
of the fig-tree recounted in the 4th/10th century by
al-Djahshiyarf (K. al-Wuzam3 wa }l-kuttdb, ed. Cairo,
96). It is found fully developed in the work of Dawlat
Shah (Tadhkirat al-shucard\ 153). Sayff-i Harawf wrote
in 720/1320 a history of Harat (ed. Siddikf, 129) in
which he quoted, without naming Khayyam, a quatrain
subsequently held by tradition to be attributable to
him "The misery of the world is poison (zahr-ast), and
wine is my antidote to poison". Yet another historian,
Mustawff-i Kazwfnf, in his Tdnkh-i Gu&da (written in
730/1329), devoted a feature to Khayyam, presented
as a scholar and a poet, and quoted two of his rubd'is,
one the famous "Every atom upon the earth has been
a being on the face of the sun" (Dashtf, no. 4), and
the other a more dubious one, supposedly composed
at the time of his death by "Khayyam who stitched
the tents of wisdom . . .".
Also worthy of mention among the original recorders
of the quatrains of Khayyam is cUbayd-i Zakanf [q.v.~\,
the satirical poet of the 8th/14th century. In his Akhldk
al-ashrdf ed. Ikbal-i Ashtiyanf, Tehran 1953, 14, 19,
without naming Khayyam, he supplies the quatrain
(Dashtf no. 16) already recorded by Zahfrf in his
Sindbdd-ndma, and another of dubious authenticity
which tradition does not retain.
Though the links in the chain are lacking, it is not
hard to envisage the process whereby, over two centuries, the collection of quatrains attributed to cUmar
Khayyam was considerably expanded. The celebrated
Oxford manuscript used by Fitzgerald, dating from
865/1460, contains 158 rubd'is. In manuscripts also
dating from the 9th/15th century, in Istanbul, in the
B.N. of Paris or in private collections in Tehran and
Lucknow, collections have been found ranging from
56 to 315 quatrains. Subsequently, the tally expanded
still further, exceeding the figure of 500. But an interesting turn of events, which put the brakes on this
expansion, came between 1947 and 1952, when three
manuscripts came on the market, dating respectively
from 604/1208, 613/1216 and 658/1259. Also announced in Tehran in 1959 was the existence of a
manuscript dating from 654/1256. Khayyam was
named as the sole author of quatrains totalling 252
items. V. Minorsky took the bearings of this issue (The
early collections of 0. Khayyam, in Tddndme-yi Jan Rypka,
Prague-The Hague 1967, 107-23) on which there is
little point dwelling, although Minorsky's encouraging
conclusions, which include the following, may be noted:
the comparative tables between these manuscripts,
drawn up by AJ. Arberry, will serve as references
for research, and credit is due to the imitators of
Khayyam for having preserved a living tradition based
on a root which was well documented.
The English translation by AJ. Arberry of the
Cambridge manuscript, erroneously dated to 604/1208,
then the French translation by Pierre Pascal, with an
edition of the manuscript in Rome in 1958, then the
edition of the manuscript by Muhammad cAbbasf in
Tehran in 1959 and by Aliev and Osmanov, with
Russian translation, at Moscow in the same year, are
useful works in that they present the provisional corpus of quatrains relating, with a few evident exceptions, to the Khayyamian tradition. The figure of 252
rubd'is is clearly disproportionate in terms of the num-
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her of ruba'is found in texts between the 6th/12th
and 8th/14th centuries which could have been composed by Khayyam—an approximate total of 25 items,
of which fewer than ten are explicitly mentioned by
the sources as being the work of the poet himself, if
the Nu^hat al-madj_dlis of ShirwanT is left out of the
equation.
What is needed is a revised edition of the Cambridge
manuscript which takes account of the readings offered
by the ancient texts. It would be necessary to eliminate the quatrains which are not part of the Khayyamian tradition, such as nos. 131-2, 134, 151-8, etc.
(Moscow ed.). Also required is a clearer identification
of what is most central in the Khayyamian tradition,
not only in the text itself, but in the evident influence of this tradition on the thinking of major authors
such as Hafiz. It is seen, for example, that the invisible is that which is questioned by the man whose
knowledge reveals his ignorance. This invisible is
presented as inadmissible, since it is a secret kept
elsewhere; it is a destiny which, in justifying itself,
denounces the one whom it overwhelms. All men
need a share of terrestrial good fortune, and the therapy for guilt is to enjoy this share immediately.
Religious practice is then devoid of cause and effect
(no. 140), profitable time is only that of the moment
(no. 200, for example), and thinking of God evokes
the idea that in His place the poet would have made
the world otherwise (no. 228, for example). Several
quatrains place the poet among those who are in neither total certainty nor total doubt, but steer a path
between the two extremes.
Bibliography: 1. Bibliographies. A.G. Potter,
A bibliography of the Rubaiyat of Omar Khayyam. Together
with kindred matter in prose and verse pertaining thereto.
Collected and arranged by . . ., London 1929, repr. 1994;
Y.M. Nawabi, A bibliography of Iran, ii, Tehran 1971,
285 ff. (more than 1,600 entries under the name
of Khayyam, including the 342 editions of Fitzgerald's translation); F. de Blois, Persian literature, v/2,
London 1994, 356-80.
2. S t u d i e s . V. Zukovski, tr. E.D. Ross, Umar
Khayyam and the "wandering" quatrains, in JRAS, xxx
(1898), 349-66; Browne, LHP, ii, 246-59; A. Ghristensen, Critical studies in the Rubd'iydt of cUmar-iKhayydm. A revised text with English translation by . . .,
Copenhagen 1927; H. Ritter, ^ur Frage der Echtheit
der Vier^eiler C0mar Chajjdms, in OL£, xxxii (1929),
cols. 156-63; H.H. Schaeder, Der geschichtliche und
der mythische Omar Chajjam, in 2T)MG, Ixxxviii (1934),
*25*-*28*; Chr. Rempis, Beitrdge zur HayydmForschung, AKM, xxii/1, Leipzig 1937; H. Masse, Le
"Naurouz-ndme" de Omar Khayyam. "Le Livre du Nouvel
An", in AIEO, iii (1937), 238-57, with appendix by
J.-M. Faddegon, La date de Naurouz, 258-65 (it is
now reckoned that the Nawruz-ndma was written
after the death of Khayyam); Swam! Govinda Tlrtha,
The nectar of grace. C0mar Khayyam's life and works,
Allahabad 1941; AJ. Arberry, The Ruba'iyat of Omar
Khayyam, edited from a newly discovered manuscript dated
658 (1259-60) in the possession of A. Chester Beatty Esq.,
with comparative English versions by Edward Fitzgerald,
E.H. Whmfield and the Editor, London 1949; M. Mu'fn,
Khwd^_a Imam cUmar-i Khayydmi, in Nizamf-i c Arudf,
Cahar makdla, ed. M. KazwTnl, 3Tehran 1333/1954,
292-364; M. c Abbas!, Kulliyydt-i dthdr-i pdrsi-i hakim
c
Umar Khayyam, Tehran 1338/1959; c Umar Khayyam, Rubd'iyydt. Tahyl-i main, tard^uma-yi rusl, pishguftdr
wa hawdshi bi ihtimdm-i Rostam fAliof wa M. Nun
Osmanof, bi rahban-i T. Bertel's, Moscow 1959, i, 43
(facsimiles in ii, 89-96); Dh. Safa, Tdnkh-i adabiyydt dar

j
j
j
|
j
i
j

831

Iran, ii, Tehran 1339/1960, 523-35; CA1I Dashtl, Dami
bd Khayyam, 'Tehran 1345/1966, 2nd expanded ed.
1348/1969, English tr. L.P. Elwell-Sutton, In search
of Omar Khayyam, London 1971; idem, The "Rubd'i"
in early Persian literature, in Camb. hist. Iran, iv,
Cambridge 1975, 633-57; J.A. Boyle, 'Umar Khayyam:
astronomer, mathematician and poet, in ibid., 658-64;
J.C.E. Bowen, A new selection from the Rubaiyat of
Omar Khayyam. Rendered into English verse by . . ., Warminster 1976; A.M. Piemontese, Omar Khayyam, 10481132 (- 465-526), in Dictionnaire universel des litteratures, Paris, ii (1994), 2634-5; S. cAli Mlrafdall,
Rubdciydt-i asil-i Khayyam kuddm-ast?, in Nashr-i Danish,
xv/5 (1374/1995), 4-16; G. Lazard, Omar Khayyam.
Cent un quatrains, traduction du persan, Paris 1997.
(Cn.-H. DE FOUCHECOUR)
3. M a t h e m a t i c s
The main contributions by Khayyam in science are
related to mathematics and astronomy. His first extant
mathematical treatise is a "Treatise on the division
of a quadrant of a circle" (Risdla fi taksim rubc aldd'ird), which was devoted to the theory of algebraic
equations. Algebra, as important part of mathematics, appeared in the treatise of Muhammad b. Musa
al-KhwarazmI under the name al-d^abr wa 'l-mukdbala
[q.v.]. Al-Khwarazmi himself solved only linear and
quadratic equations, but some classical and mediaeval mathematicians solved separate cubic equations;
thus the first cubic equation x3 = 2a3 was solved in
the 4th century B.C. by Menaechmus and led him
to the invention of conic sections.
The single manuscript of this treatise by Khayyam
is located in the Library of Tehran University. It was
published, with a French translation by R. Rashed
and A. Djebbar. In it, a geometric problem of division
of a quadrant of a circle was reduced to the cubic
equation x3 + 200x = 20x2 + 2000. The complete classification of cubic equations with positive roots was
also given, and the equation in question was solved
by intersection of an equilateral hyperbola and a circle.
Khayyam found also the approximate numerical solution of this equation. There are also Persian, English
and Russian translations.
The complete theory of cubic equations was set
forth by Khayyam in his Arabic "Treatise on the
proofs of problems of algebra and almucabala" (Risdla
f i 'l-bardhin cald masd'il al-ajabr wa 'l-mukdbala] written
in Samarkand and dedicated to the judge Abu Tahir,
extant in manuscripts in Paris, Cairo, London, Leiden
and the Vatican, and published by F. Woepcke. There
are also English, Russian, and Persian translations. This
treatise contains the complete classification of linear,
quadratic, and cubic equations with positive roots.
This classification consists of 25 equations: one linear
ax = b; five quadratic ax2 = bx, ax2 = c, ax2 + bx =
c, ax2 + c = bx, and ax2 = bx + c; five cubic equations which can be reduced to linear and quadratic:
ax3 + bx3, ax3 = bx2, ax3 = ex, ax3 + bx2 = ex, ax3 + ex
= bx2; and 14 cubic equations which cannot be reduced
to linear and quadratic: ax3 = d, ax3 = bx2 + ex, ax3 =
bx2 + d, ax3 = ex + dx, ax3 + bx2 = ex, ax3 + bx2 = d,
ax3 + ex = d, ax3 = bx2 + ex + d, ax3 + bx2 + ex = d,
ax3 + bx2 + d = ex, ax3 + ex + d = bx2, ax3 + bx2 =
ex + d, ax3 + ex = bx2 + d, ax3 + d = bx2 = ex. In all
these equations, all coefficients, a, b, c, d are positive. For quadratic equations, Khayyam gives solutions
according to the treatises of al-Khwarazmf and Thabit
b. Kurra; for cubic equations which are not reduced
to linear and quadratic ones he gives solutions by
means of conic sections: parabolas with diameters parallel to axes Ox or Oy, circles, and equilateral hyperbolas
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with axes or asymptotes parallel to axes Ox and Oy.
For instance, the equation x3 + d = bx2 he solves by
means of the parabola y2 = D(b-x) and the equilateral
hyperbola xy = D, where D3 = d. For each equation
he considers cases, when this equation has one, two,
or no positive roots (for our example in these cases,
the hyperbola and parabola touch at a point, intersect at two points, and do not meet, respectively).
The case when a cubic equation has three positive
roots, Khayyam does not notice.
Before his "Treatise on the proofs of problems of
algebra and almucabala", Khayyam wrote a treatise
on arithmetic. In this he mentioned that the Indians
know methods for extracting square and cubic roots
based on small induction and knowledge of the products of the first nine numbers, and that he had written a treatise with the proof of these Indian rules and
generalised them for finding "bases of square-squares,
square-cubes, cube-cubes and so on, as much and as
many as you like", that is, for the extraction of roots
of any integer power. Since such methods in the works
of Nasfr al-Dfn al-Tusf and Djamshfd al-Kashf are
based on the binomial formula for (a + b)n, this treatise
apparently contained also the exposition of the binomial formula. This treatise is not extant, but its title
was apparently "Difficult problems of arithmetic"
(Mushkildt al-hisdb); this last is written on the title page
of the Leiden University Library ms. containing a
manuscript of Khayyam's geometric treatise. Therefore
in V. Minorsky's £7' art. C0mar Khaiydm it was written
erroneously that a manuscript of this treatise is extant
and located at Leiden.
Khayyam's geometric treatise is his "Commentary
on difficulties in introductions to the Book of Euclid"
(Shark md ashkala min musddardt kitdb Uklidis), finished
at Isfahan in 469/1077, with manuscripts located in
Paris, Leiden and in the Haydarabad Salar Djang
Library; the Arabic text was published by T. Erani
in Tehran and by A.I. Sabra in Alexandria. There
are also Russian and incomplete English translations
of this treatise. The treatise is devoted to commenting
on Euclid's Elements and consists of three chapters:
(1) on parallel lines, (2) on the definition of ratio and
(3) on compound ratios, these three problems being
indeed the most difficult ones in the Elements.
The first relates to Euclid's postulates. In his introduction to the first book of his Elements, Euclid formulates five postulates, that is, geometric axioms: (1) any
two points can be joined by a straight line, (2) any
straight line can be continued indefinitely, (3) there
is a circle with any centre and any radius, (4) all
right angles are equal and (5) if a line intersects with
two lines in a plane and forms interior one-side angles
less than two right angles, these lines, if they are continued, will meet. The fifth postulate is formulated in
a more complicated way than the first four, and many
mathematicians tried to prove it as a theorem. In the
introduction to this chapter, Khayyam formulates five
"principles borrowed from the Philosopher". This
Philosopher is undoubtedly Aristotle, since four of
these five principles are in Aristotle's works. Only the
fourth principle is not found there: "Two convergent
straight lines meet and it is impossible for two convergent straight lines to diverge in the direction of
convergence"; evidently this "principle" was formulated by Aristotle in a work no longer extant. This
principle is equivalent to postulate V of Euclid, but
is more obvious. Khayyam proposes a proof of Euclid's
postulate V based on it. Note that many proofs of
postulate V were based on the logical error of petitio
principii, that is, it implicitly contains an assertion equiv-

alent to the postulate to be proved. Khayyam was
one of the first mathematicians whose proof did not
contain this error and who explicitly replaced postulate
V by an equivalent assertion. In his proof, Khayyam
first considered a quadrilateral with equal sides, with
two right angles at the base and two equal angles at
the upper side, and three hypotheses on these upper
angles, i.e. the hypotheses of acute, obtuse, and right
angles, and he refutes the first two hypotheses by
means of the fourth "principle of the Philosopher".
From the existence of the rectangle he easily proves
the postulate V. Note that the hypotheses of acute
and obtuse angles are fulfilled in hyperbolic and elliptic non-Euclidean geometries respectively, and in his
proof Khayyam actually proves the first theorems of
these non-Euclidean geometries. The Khayyam quadrangle was later used by Nasir al-Din al-Tusi, J. Wallis
and G. Saccheri, and is therefore known also as the
"Saccheri quadrangle".
The second of these problems is the problem of
definition of the equality of two ratios of continuous
magnitudes. In ancient Greece, there were two solutions of this problem, those of Theaetetus and Eudoxus. The way of Theaetetus was forgotten by the time
of Khayyam, and Khayyam discovered it anew and
proved the equivalence of both definitions. Note that
Theaetetus's definition admits the calculation of approximate rational values with any required degree of
precision.
The third of these problems is the problem of the
definition of "compound ratios". In Book V of his
Elements, Euclid defined "double", "triple", and "multiple" ratios for a/c, if a/b = b/c, for a/d if a/b =
b/c = c/d, etc., and in Book VI he wrote that a
ratio a/b is "compound" from ratios c/d and e/f if
there are magnitudes k, 1, m such that a/b = k/m,
c/d = k/1, and e/f = 1/m. For the creation of a new
theory of these ratios, Khayyam introduced an abstract
1 and connects with each ratio a/b of continuous
magnitudes an abstract magnitude g, such that (1/g) =
(a/b). He calls the magnitude g "number" but "not
a number absolute and true" (for him "absolute and
true" numbers were only integer numbers). Thus he
introduces generalised numbers which now are called
"real numbers". He calls a ratio "compound" from
two given ratios if the "generalised" number for the
first ratio is the product of analogous numbers for
the second and third ratios; undoubtedly, since he
could calculate approximate rational values of ratios,
he understood by "the product of two generated numbers" the number determined by a product of approximate rational values of ratios forming the compound
ratio. The notion of real numbers appeared in Europe
only in the works of Descartes, Wallis, Newton and
Leibniz, and became the basis for the creation of differential and integral calculus.
Thus Khayyam's commentary on Euclid played a
very important and creative role for the discoveries
of European mathematicians such as non-Euclidean
geometry and calculus.
4. Astronomy and the calendar
In 466/1074 Khayyam was invited by the Saldjuk
sultan Malik Shah [q.v.] to his capital for organising
an astronomical observatory and for reforming the
Persian solar calendar necessary for agricultural work.
The new observations of the motion of the sun led
to a more accurate measurement of the length of the
solar year, and the spring equinox of 471/1079 became
the first day of the new era called "Malikf" or
"Djalalf" (in honour of Malik Shah, who also had the
honorific of Djalal al-Dawla). The reform was not
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carried out finally, but the alternation of leap years
in this calendar was normally 4, 8, 12, 16, 20, 24,
28, 32 (this calendar diverges from the astronomical
solar calendar by one day every 5,000 years, whereas
this divergence is reached after only 3,333 years in
the Gregorian calendar). The observatory was destroyed after Malik Shah's death in 485/1092.
In this observatory, Khayyam compiled his "Astronomical tables for Malik Shah" (^idj. Malik-Shdhi) mentioned by HadjdjI Khalifa. Only one fragment of these
tables is extant: the catalogue of 100 of the brightest
stars, located in an anonymous manuscript written by
the Isma'flfs (now in the B.N., Paris); there is a
Russian translation of this catalogue.
After the destruction of his observatory, Khayyam
wrote in Persian his Nawruz-nama "Book of the New
Year", devoted to the Persian solar calendar. There
is a single manuscript in Berlin; the text was published in Tehran in 1933. Undoubtedly, this treatise
was written to attract the attention of the successors
of Malik Shah to problems of the Persian solar calendar and to prompt them to restore the observatory.
5. Mechanics, n a t u r a l s c i e n c e s , music
In the period when the capital of the Saldjuk sultanate moved to Marw, the works of Khayyam relating to mechanics were written. There worked in Marw,
at the court of Sultan Sandjar, Khayyam's pupil cAbd
al-Rahman al-Khazinf [q.v.], the author of the "Astronomical tables for Sandjar" and a treatise on mechanics, "The balance of wisdom". Al-KhazinT's "Balance
of wisdom" contains the texts of two of Khayyam's
treatises on mechanics "The balance of wisdoms"
(Mizdn al-hikam) and "On right balance" (Fi 'l-kustds
al-mustaklm). Both are devoted to the theory of the
level balance, and there are also separate manuscripts
of the first treatise under the title "On the art of
defining quantities of gold and silver in a body consisting of them" (Fi ihtiydl ma'rifa mikddray al-dhahab
wa 'l-fidda fi d^ism murakkab minhuma}. Khayyam solved
this problem by weighing the alloy in air and in
water, and he named the balance for this weighing
the "balance of wisdom", whence also the title of
al-Khazinf's book. In the second treatise, a balance
with a moveable weight is considered. The first of
these treatises has been published in Arabic text and
translated into English, German, and Russian; the second is also published in Arabic text and in Russian
translation.
The treatise on music "Reasoning on kinds [formed]
by quarts" (al-Kawl cald 'l-aajnds allati bi }l-arbaca) is
extant in two Arabic manuscripts in Manisa and in
Tehran University Library; it is published in Arabic
text and Russian translation. Perhaps this treatise is
a fragment of the "Treatise on difficulties from the
book on music" (Sharh al-mushkil min kitdb al-musika]
mentioned in the treatise of Khayyam on geometry.
The historians al-Bayhakf and al-Tataw! mention
also natural scientific (physical or biological) and geographical treatises of Khayyam, Mukhtasarfi 'l-tab^iyydt
"Concise treatise on nature" and Lawdzim al-amkina
"Necessary information on places". Khayyam was also
a physician and treated the sons of Malik Shah, Berkyaruk, Muhammad and Sandjar.
6. Philosophy
Besides philosophical quatrains, Khayyam also wrote
philosophical treatises, in which he appears as a pupil
of Ibn Sfna (Avicenna), that is, as an adherent of
Eastern Aristotelianism. The first treatise "On being
and obligation" (Risdlat al-kawn wa 'l-taklif), was written in 472/1080 at the request of the judge and imam
of Fars, Abu Nasr Muhammad b. cAbd al-Rahim al-
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| Nasawi, who was also a pupil of Ibn Sina. Al-Nasawi
asked Khayyam to explain his opinion on God's wisdom in the creation of the world and man, and on
| the obligation of men to pray. This request may possibly be explained by the contents of some quatrains
composed by Khayyam or ascribed to him, and the
judge, as a pupil of Ibn Slna, wanted to free Khayyam
from suspicions of heresy. Khayyam substantiates the
necessity of God, like Aristotle and Ibn Sma, as being
the final cause, the cause of all causes, because the
chain of causes must have an end, that is, it cannot
be infinite or circular. He names this chain of causes
the "chain of order" and says that the upper links of
this chain are noble (the uppermost link is God), and
the lower links are not noble (the lowest link is dust).
The necessity to pray Khayyam explains by the necessity always to remember God and to obey His laws.
The second treatise, "An answer to three questions:
the necessity of contradiction in the world, determinism and permanence" (Diawdb can thaldth masd'il: darura
al-tadddd f i 'l-'dlam wa 'l-d^abr wa }l-bakdy] is connected
with the first treatise. Apparently Khayyam's answer
satisfied the imam, and he proposed to Khayyam
three new, more difficult, questions. The first is the
problem of evil in the world. Khayyam believes that
even an all-powerful God cannot operate without evil
and to refuse a great good owing to a small evil is
itself a great evil. An analogous problem was discussed later by Leibniz in his Theodicy. Regarding
determinism, Khayyam says only that "determinism
first looks as if it were nearer to truth, but indeed
declines into the absurd and is very far from the
truth". The problem of permanence, that is, the stability of phenomena, is one of the most important problems of all philosophical systems; Khayyam, like all
Muslim philosophers, was reduced to explaining per| manence by the will of God.
j
In this treatise, Khayyam considers the important
problem of universal notions. Ibn Sma believed that
universal notions are threefold: "before things", in the
mind of God, like Plato's ideas, "in things", and "after
things", in the mind of men, that is, as an abstraction of concrete things. Khayyam considers only two
forms of the existence of general notions, "in things"
and "in the soul", that is, in the mind of men. In
mediaeval Europe, the doctrine of Ibn Sma was appre| hended by the "realists", who believed that universal
j notions really exist, i.e. in the mind of God, e.g. by
Aquinas, and the doctrine analogous to that of Khayyam, i.e. the doctrine that universal notions are only
! names, was the doctrine of the "nominalists".
Both these treatises are written in Arabic. Their
j Cairo manuscripts are now lost, but were printed at
Cairo in 1335/1917 in the collection of treatises of
I Ibn Sma, Khayyam, and other Muslim philosophers
j called Djdmi' al-badd3ie, and reprinted in the books of
al-NadwI and, with English translation, of Swami
Govinda Tirtha. There are also Persian and Russian
translations.
The third of his philosophical treatises, "The light
of intelligence concerning the subject of universal
knowledge" (al-Diyd* al-aklifi mawdff al-cilm al-kulli), also
in Arabic, is likewise printed in the above-mentioned
collection, and reprinted by al-NadwT. There are also
Persian and Russian translations. The manuscripts of
Khayyam's fourth philosophical treatise, "On existence"
(Risdla fi '1-wudj.ud], also in Arabic, are located in
Berlin and the Tehran Madjlis Library, reprinted by
al-NadwI, and, with English translation, in the book
of Swami Govinda Tirtha. There are also Russian
translations.
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His fifth philosophical treatise is written in Persian,
with manuscripts in London, Paris, the Tehran Madjlis
Library and in the Khayyam Library. These manuscripts have three titles: Risdla f i kulliyydt al-wuajud,
Darktfdst-ndma, and Risdla-yi silsilat al-tartib. It is also
published in the books of al-Nadwf and, with English
translation, by Swami Govinda Tirtha. There are also
French and Russian translations. It was written for
the son of Mu'ayyid al-Mulk, vizier to the later Saldjuks, and contains a detailed exposition of Ibn Sfna's
theory of "chain of order": the links of this chain are
connected with celestial spheres, each link has a mind
and soul, and is moved by activity and love. It also
contains the classification of existing bodies and, following al-Ghazalf, a classification of "men who strive
to know truth", comprising (1) the mutakallimun, (2) scientists and philosophers, (3) the Isma'flfs and (4) the
Sufi's (although Khayyam himself was a scientist and
philosopher, in this treatise, following al-Ghazalf, he
believes that the highest place belongs to the Suits).
Bibliography: 1. Editions and t r a n s l a t i o n s .
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A. Christensen (tr.), Un traite metaphysique de C0mar
Hayydm, in MO, i (1908), 1-16; D.S. Kasir, The
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C
UMAR MARRAM, AL-SAYYID (ca. 1755-1822), the
charismatic leader of the common people in
Cairo between 1791 and 1809. He mediated the
return to power in 1791 of the banished amin Ibrahim
Bey [q.v.] and Murad Bey, with whom he maintained
a long and friendly relationship, became Egypt's naklb
al-ashrdf [q.v] in November 1793 and continued a
political career that took him to a peak of political
influence in the chaotic period between the arrival of
the French in 1798 and his banishment in 1809.
He helped to organise popular resistance to the
French, fled Cairo twice, in 1798 and 1800, and returned triumphantly with the Ottoman governor in
1801. Re-appointed naklb al-ashrdf in April 1802, he
played a major role in organising the armed resistance of the citizenry against the Ottoman governor

Khurshid Ahmad Pasha, in offering the governorship
to Muhammad CA1I [q.v.] in 1805, in rallying the people behind the new governor when the central government tried to transfer him the following year, and
in leading resistance to the British in 1807. He was
one of Muhammad 'All's major intermediaries with
the dissident Mamluk amirs who controlled the countryside and became a primary agent in assigning and
collecting taxes and "loans" for Muhammad cAlf.
As al-Sayyid cUmar's popularity increased among
the common people, whom he tried to protect from
the excesses of the period, he felt secure enough to
oppose some of Muhammad "All's demands for increased taxes, and in a particular dispute that erupted
in 1809 refused to attend the governor in the citadel.
Perceiving him as a political threat, Muhammad CA1I
courted al-Azhar's [q.v] scholars who, jealous of alSayyid c Umar's popularity, political influence and
wealth, connived with the governor to dismiss and
banish him. He was expelled to Damietta in August
1809 and moved to Tanta in April 1812. His dismissal ended the influence which the culamd3 exerted
on Muhammad CA1I. He was permitted to return to
Cairo in January 1819 prior to undertaking the
Pilgrimage, but was still popular among the people.
He was banished again to Tanta in April 1822 and
died there that same year.
Bibliography: Djabartf, cA^d}ib al-dthdr, ed. Bulak,
tr. M. Perlman and T. Philipp; Muhammad Farid
Abu Hadfd, al-Sayyid cUmar Makram, Cairo 1951;
c
Abd al-cAzfz Muhammad al-Shinnawf, cUmar Makram, batal al-mukdwama al-shacbiyya, Cairo 1967.
(D. CRECELIUS)
C
UMAR AL-NUCMAN, an Arabic romance of
a chivalric nature which forms part of the 1001
Nights (nights 44 to 146 in the Bulak ed., Chauvin
no. 277), but also with independent attestations.
The intrigue, which is particularly complex (resume
in Chauvin, Bibliographie, vi, 112-24), falls within the
general framework of the Arab-Byzantine wars, like
the romance of Dhu '1-Himma [q.v.], but unlike this
last, has no reference to any recognisably historical
substratum; the events narrated are in a vague past
"before the caliphate of cAbd al-Malik b. Marwan"
but after the advent of Islam. This said, the romance
deals with several themes and motifs common to Dhu
'1-Himma (see R. Paret, Der Ritter-Roman von 'Umar anNucmdn und seine Stellung zur Sammlung von 1001 Nacht,
Tubingen 1927, ch. ii; M. Canard, Delhemma, Sayyid
Battdl et Vmar al-Nocmdn, in By Caution, xii [1937], 183 ff.),
as also with the great Arabic epic romances, like
c
Antara, Baybars and even Sayf b. Dhf Yazan [q.v.].
In addition to what can be called proper chivalric
themes, an important role is given to ruses, manipulations and disguising; in the story, these are essentially the devices of Dhat al-Dawahi, mother of the
Byzantine king of Caesarea, an implacable enemy to
c
Umar and his family. This elderly personage, malevolent and diabolically full of ruses, clearly reminds
one of Dalfla, the protagonist of the story of the same
name of the 1001 Nights (Chauvin, no. 147); but it
also closely recalls, except for the sex, the kadi cUkba
of Dhu '1-Himma and the priest Djawan of Baybars.
As against this maleficent personage, the first part of
the story brings forward the chivalric figure of the
Byzantine Amazon Abrfza, granddaughter of Dhat alDawahf, who gives hospitality to Sharr Kan, eldest
son of c Umar al-Nucman, and protects him against
her own father's troops before accompanying him to
Baghdad. This thematic material appears, however,
combined with a complicated family intrigue, sc. the
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latent conflict between c Umar's two sons, Sharra Kan,
son of a legitimate wife, and Daw al-Makan, son of
a concubine, which is to be resolved in the next generation, and after many vicissitudes, by the marriage
of the daughter of the first, Kudiya Fa-Kan (herself
the issue of an involuntary incestuous marriage with
Nuzhat al-Zaman, full sister of Daw al-Makan), with
the son of the second, Kan wa-Kan. This last regains
the throne of his grandfather cUmar, which had been
seized by a usurper, with the help of the Byzantine
king of Caesarea, Rumazan, who avers that he himself was born of a fleeting liaison between c Umar and
Abrlza. This schema is in fact a more complicated
version of the story of Nur al-Dm and Shams al-Dfn
(Chauvin, no. 270).
The insertion of the romance of c Umar al-Nucman
into the Nights has especially engaged the attention of
orientalists because of the questions which it raises
concerning the elaboration of the collection. For one
thing, the story contains in effect several tales set
within a frame, with the number varying with the
different recensions. The most frequently found are:
"The awakened sleeper" (Chauvin, no. 155), "The
hashish eater" (no. 278) and "Tadj al-Muluk" (no.
60, itself containing " c Azfz and cAzIza", no. 71). Several mss. add to this list "Ghanim" (no. 188), which
the late Egyptian recension (ZER, the "Zotenberg Egyptian Recension"), notably represented by the Bulak
edition, places, in its own series, just before " c Umar
al-Nucman" (cf. Paret, op. cit., ch. iii). Secondly, the
presence and the position of " c Umar" in the Nights
constitutes a test which allows us to classify the ms.
recensions. The tale seems to be absent from the
oldest recension, represented by the Galand ms. (ed.
M. Mahdi, 3 vols., Leiden 1984; cf. especially, ii,
294-5), admittedly incomplete. On the other hand, it
figures in the mss. considered as intermediate in date
between the oldest recension and ZER (cf. D.B.
Macdonald, A preliminary classification of some MSS of the
Arabian Nights, in A volume of Oriental studies presented to
E.G. Browne, Cambridge 1922, 304-21, and idem, The
earlier history of the Arabian Nights, in JRAS [1924], 35397). Amongst this group figures the Tubingen ms.,
which allows us to restore a long passage of " c Umar"
which has disappeared from ZER (cf. Paret, op. cit.,
ch. i). In these mss., however, it seems to be further
on in the text than in ZER and, in particular, in
Bulak. One of them, the Benoit de Maillet ms., shows
in this place serious disturbances in the numbering of
the nights, indicating that the copyist combined several different recensions of the collection, one of which
contained, amongst other things, the romance of cUmar
al-Nu c man (cf. A. Chraibi, Note sur I'edition des Mille et
une nmts de M. Mahdi, in SI, Ixxii [1990], 172-97). It
all seems as if this ms. bears witness to a stage when
" c Umar al-Nucman" began to be integrated within
the "standard" recension of the Nights without having
yet found the definitive place which it has in ZER.
Bibliography: Given in the article.
(J.-P. GUILLAUME)
'UMAR-SHAYKH MIRZA, the name of two
T f m u r i d princes.
1. c U m a r - S h a y k h M l r z a I, usually given as the
eldest son of Amir Tlmur and said to have been born
in 1354. He receives scattered notices in the histories
of Tlrnur, such as Sharaf al-Dfn CA1T Yazdl's £qfarndma, for a good showing in battle in Turkistan and
at the Battle of Kundurca.
In 795/1393 he was appointed governor of Shiraz.
He was killed at Khurmatu in Kurdistan in RabTc I
796/January 1394. First buried in Shiraz, his body
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was later taken to Kish (Shahr-i sabz) for interment.
Among his sons who played prominent roles in
Tfmurid history were Plr Muhammad, Rustam and
Iskandar, and he was the ancestor of Sultan Husayn
Mfrza of Harat.
Bibliography: Mu'izz. al-ansdb (ms., B.N. Paris);
Sharaf al-Dln 'All Yazdl, £afar-ndma.
2. c U m a r - S h a y k h M f r z a II Kiiragan, born
in 860/1456 in Samarkand, the fourth of the Tfmurid
sultan Abu Sacld Mfrza's many sons. To cement relations between the Tfmurids and the Caghatayid hhdm
of Mogholistan, Abu SacTd Mfrza married three of
his sons to three daughters of Yunus Khan of Mogholistan. In this exchange, cUmar-Shaykh Mlrza was
married to Kutlugh-Nigar Khanim in 880/1475-6,
and by this marriage he gained the title of kiiragan
(Cingizid son-in-law). Kutlugh-Nigar Khanim became
the mother of Khanzada Begim, who was married to
the Uzbek Muhammad Shaybanf (or Shfbanf) Khan,
and of Babur [q.v.], who founded the Mughal dynasty
in India.
As a child, cUmar-Shaykh Mfrza was appointed
governor of Kabul. Later, duplicating Amir Temiir's
appointment of his son cUmar-Shaykh as governor of
the Farghana Valley, Abu Sa'Id Mfrza appointed his
son cUmar-Shaykh as governor there under the tutelage of KhudaberdI TughcT Temiirtash. After Abu
Sa'fd's death in 1469, cUmar-Shaykh Mfrza quarrelled often with his brother Sultan-Ahmad Mfrza,
who had inherited the throne in Samarkand, and usually summoned his father-in-law Yunus Khan to assist
him. Once cUmar-Shaykh Mfrza had induced Yunus
Khan to come and had assigned him a livelihood in
Akhsl; but when Sultan-Ahmad retreated, cUmar-Shaykh
Mfrza rebelled against Yunus Khan, and the two fought
(at a date unspecified in the sources) at the Battle of
Takka Segritkii, in which cUmar-Shaykh was taken
prisoner but was magnanimously set free by his fatherin-law.
On 4 Ramadan 899/8 June 1494, cUmar-Shaykh
Mfrza's dovecote in Akhsf(kat) on the Syr Darya collapsed with him in it, and he was hurled down the
ravine into the river to his death. His amir?, immediately appointed Babur as his successor. Babur characterises his father as a pious Hanaff who was devoted
to the Nakshbandf Khwadja cUbayd Allah, fond of
literature, so fat that he could scarcely fasten his coat
and generous to a fault.
Bibliography: Babur, Bdbur-ndma; Khwandamfr,
Habib al-siyar; Mirza Haydar Dughlat, Tdnkh-i
Rashidi.
(W.M. THACKSTON)
C
UMARA B. WATHIMA b. Musa b. al-Furat alFarisf, Abu Rifa'a, m e d i a e v a l Islamic h i s t o r i a n ,
b. at Fustat, where his father had installed himself,
d. 23 Djumada II 289/4 June 902.
Few biographers mention him separately from his
father. His birth date is unknown, nor is anything
definite known of his life. On the other hand, we
owe to him one of the oldest compilations on the
history of the Biblical prophets, the oldest which has
survived in Islam in book form: the K. Bad3 al-khalk
wa-kisas al-anbiyd3 (ed. R.G. Khoury, Les legendes prophetiques en Islam, 1978). c Umara was part of the school
of disciples of the great Egyptian masters, such as
Abu Salih cAbd Allah b. Salih al-Djuhanf (d. 222/836
or 223/837), the secretary to al-Layth b. Sacd, the
great Maecenas and "uncrowned prince" of Egypt,
with access to the celebrated private library of another
great master, cAbd Allah b. Lahlca, one which contained many original mss. and copies of originals of
Egyptian provenance and from other Islamic lands
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(see Khoury, eAbd Allah b. Lahfa, 26 ff.). 'Umara's other
masters were connected with his own father, who was
the most important amongst them and on whom we
have much more information; cUmara transmitted the
whole of his book. For more detail on the father and
his book, and for bibliography, see WATH!MA B. MUSA.
(R.G. KHOURY)
C
UMARA AL-YAMANI, ABU HAMZA B. CALI b.
Ahmad al-Hakami, Nadjm al-Dfn, A r a b i c poet and
prose w r i t e r , b. 515/1121 at Murtan in Yaman,
killed at Cairo in 569/1174.
In 531/1136-7 he began to study Shafi'f Jfyh at
Zabid, and then worked as a teacher, as a jurisprudent giving fatwds and as a trader, travelling between
Zabfd and Aden, this being in the time of Nadjahid
rule there [see NADJAHIDS]. As well as connections with
these last, he thus also acquired connections with the
Shi c f Zuray'id ruler in Aden Muhammad b. Saba3
as well as with CA1I b. Mahdf of the Mahdids [q.v],
and was already addressing verses to local figures.
Threats to his life compelled him to leave for Mecca
and the protection of its amir al-Kasim b. Hashim b.
Fulayta, on whose behalf he started travelling to
Fatimid Egypt in 549/1155, arriving in Cairo just
after the murder of the caliph al-Zafir and the regency
of the Armenian commander TalaY b. Ruzzfk [q.v]
for the child al-Fa'iz. After a second journey in
552/1157 he was to remain there for the rest of his
life. Although still apparently adhering nominally to
his Sunn! and ShafTf madhhab, he adjusted to the
intellectual and religious climate of Fatimid Egypt and
began addressing eulogies to both the caliph and
Tala5ic; in those for the latter, like his master a Shf c f,
he mourned the Ahl al-Bayt, and after Tala°ic's death,
which he hymned in several impressive marthiyas or
threnodies, he praised his son Ruzzlk. When the
vizieral line of Tala5ic was overthrown, c Umara remained persona grata at the Fatimid court, having
adapted to the new regime under the Arab Shawar
[q.v.'], and likewise wrote eulogies of him.
Much information on cUmara's contemporaries can
be gleaned from his poems (Diwdn, ed. H. Derenbourg,
very incomplete, his Memoirs (al-Nukat al-casriyyafi akhbar
al-wuzard3 al-misriyyd) and nine rasa'il or epistles (see
Derenbourg, C0umdra du Yemen., sa vie et son ceuvre, i,
Autobiographic et recits sur les vizirs d'Egypte. Choix de poesies,
Paris 1897; ii (Partie arabe] Poesies, epitres, biographies,
notices en arabe par C0umdra et sur C0umdra, 1902; (Partie
francaise) Vie de C0umdra du Yemen [unfinished], 1904.
The Memoirs, in particular, written in the first person
and interspersed with 'Umara's own poetry, paint an
interesting picture of court life and intrigues in Cairo.
Another prose work of his is the Tctnkh al-Yaman (also
known in its time as al-Mufid f i akhbar ^abid], ed., tr.
and notes by H.C. Kay, Yaman, its early mediaeval history by Najm ad-Din C0mdrah al-Hakami, also the abridged
history of its dynasties by Ibn Khaldun and an account of the
Karmathians of Yaman by Abu cAbd Allah Baha ad-Din
al-Janadi, London 1892. It covers events in both northern and southern Yaman and a period of time stretching from before the author's time into his lifetime. It
was written in 563/1167-8 at the instigation of alKadf al-Fadil [q.v.], who had been Ruzzfk's chancellor and was later to become chief secretary for the
Ayyubid Salah al-Dfn. 'Umara's Memoirs contain what
are sometimes sharp evaluations of leading personages
in the state, whilst his poetry ranges from eulogies of
these statesmen to satires on those who tried to keep
him from the ruler or who were niggardly in paying
his court allowances and a few ghazals or love poems,
including a moving elegy on his wife's death.

When the Ayyubids came to power in Egypt,
Umara tried to adjust to the new regime under Shfrkuh and then Salah al-Dfn [</.w.], but did not have
much success with his poems addressed to them, hence
composed an cayniyya of complaint, shikdya, to the sultan; a lamiyya lamenting the fall of the Fatimids and
expressing Isma'fli religious concepts cannot have
helped his position. In one verse of a poem, lamenting the last Fatimid caliph al-cAdid's death, he regretted the increase of what he called "the welfare of the
depraved one" (saldh al-fdsid), thereby giving offence
to Salah al-Dfn himself (see ms. St. Petersburg, fol.
56b). Another verse was seized on by the orthodox
c
ulamd3, who secured a fatwd against cUmara accusing
him of kufr (though al-Makrfzf, al-Mukqffd al-kabir, ed.
Muhammad al-Yaclawf, Beirut 1991, viii, 755, considered this verse to have been inserted by the poet's
enemies). This in itself might explain 'Umara's conviction and subsequent crucifixion by the sultan in
569/1174, but it is also possible, allege the historians, that he took part in an intended coup against
the Ayyubids; in any case, the intercession of al-Kadf
al-Fadil, who had speedily learnt to serve new masters, could not save him.
Bibliography (in addition to references in the
article): 1. Sources. There are relevant passages
in the historians of the late Fatimid and early Ayyubid periods, see Ibn Wasil, Mufarric^ al-kurub, ed.
Shayyal, i-ii, index; Abu Shama, Rawdatayn, Cairo
1288, i, 124 ff., 219 ff.; Makrizf, al-Mukaffd al-kabir,
viii, 740-56, and Itti'az al-hunafd\ Cairo 1973, iii,
224-5; Tmad al-Dfn al-Isfahanf, Khandat al-kasr, kism
shu'ard* al-Shdm, iii, 101-41; Ibn Khallikan, ed.
'Abbas, iii, 431-6, no. 489; Nuwayrf, Nihdya, xxviii,
Cairo 1992, 325 ff.
2. S t u d i e s . Muh. Kamil Husayn, Ft adab Misr
al-fdtimiyya, Cairo 1950; Dhu '1-Nun al-Misrf, cUmdra
al-Yamani, Cairo 1966; MJ.L. Young et alii (eds.),
The Cambridge history of Arabic literature. Religion, learning and science in the 'Abbasid period, Cambridge 1990,
184-5; P. Smoor, The poet's house. Fiction and reality
in the works of the "Fatimid poets", in Quaderni di Studi
Arabi, Venice, x (1992), 45-62; idem, "Master of the
Century". Fatimid poets in Cairo, in U. Vermeulen and
D. De Smet (eds.), Egypt and Syria in the Fatimid,
Ayyubid and Mamluk eras, Leuven 1995, 139-62; Brockelmann, I2, 406-7, S II, 570. A historical novel
dealing mainly with cUmara was written by cAlf
al-Djarim, Sayyidat al-kusur, dkhir ayydm al-Fdtimiyyin
bi-Misr, Silsilat Ikra', Cairo n.d.
(P. SMOOR, shortened by the Editors)
AL-CUMARI [see IBN FADL ALLAH AL-CUMARI],
C
UMAYR B. SHUYAYM [see AL-KUTAM!].
UMAYYA B. CABD AL-cAzTz, ABU 'L-SALT ALDAN! AL-IsHBlLl, Spanish Muslim scholar who
has left especially significant works in the fields of
medicine, the natural and astronomical sciences and
music (460-528/1068-1134).
1. Life
Probably born at Denia, he acquired a vast knowledge from his teacher, the kadi al-Wakkashf [q.v.],
inheriting from him an encyclopaedic knowledge of
the sciences. He may have studied at Seville, but in
489/1096 arrived in Fatimid Egypt, where the caliph's
vizier al-Afdal had a lively interest in astronomy and
soon introduced Abu '1-Salt to the caliphal court. It
was in Egypt that he lectured and composed his most
important works. But in ca. 500/1106-7 he fell into
disgrace, allegedly, says Ibn Abf Usaybi'a, because he
failed to make materialise his promise to raise and
keep afloat a ship with its valuable cargo which had
c
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sunk off Alexandria. He was imprisoned by the angry
caliph for three years, which he used for study and
composition. On being freed, he intended to return
to al-Andalus via al-Mahdiyya [q.v.], capital in Tunisia
of the Zlrids, but was so well received by the ruler
c
Ali b. Yahya that he remained at his court, as eulogist and chronicler, for the rest of his life, dying there.
Abu '1-Salt had a son, cAbd al-cAzrz, who was also
a great poet. On both the historical and literary levels,
Abu '1-Salt was an important source for many later
authors, such as Ibn Abl Usaybi'a, Ibn al-Kiftl, etc.,
and in their works numerous fragments of his works
are given.
He was an abundant and eclectic author—medical
man, philosopher, astronomer, musician, historian and
poet, though he had no interest whatever in the religious sciences.
2. Works
Medicine, (a) K. al-Adwiya al-mufrada, of which Latin
and Hebrew trs. were made, partial ed. Ibrahim b.
Murad, in al-Haydt al-Thakafiyya, iv/3 (1979), 153-68,
ed. al-Khattabi, in al-Aghdhiya wa 'l-adwiya, 8. See
Steinschneider, in Archiv far Pathologische Anatomic und
fur Klimsche Median, xciv (1883), 28-50. (b) K. al-Intisar
li-Hunayn b. Ishdk cald Ibn Ridwdn. (c) Fi 'l-tibb wa 7tanajim wa 'l-alhdn. (d) K. al-Intisar fi usul al-tibb. On
his place in the history of medicine, see Leclerc, Histoire
de la medecine arabe, Paris 1876, ii, 74-5.
Philosophy, (a) Takwim al-dhihn, a treatise on
Aristotelian logic, Span. tr. and study by A. Gonzalez
Palencia, Rectification de la mente, Madrid 1915.
History, (a) al-Risdla al-misriyya, describing all he
saw and those he met in Egypt, dedicated to the
Zlrid prince Yahya b. Tamim, father of CA1I b. Yahya,
often cited by al-MakrlzI in his Khitat, ed. Cairo 1951,
and also in Harun, Nawddir al-makhtutdt, i, 5056, partial tr. in A.L. de Premare, in MIDEO (1964-6), 179208. (b) al-Dibdaja fi mafdkhir Sanhdaja, on the Zlrid
dynasty, known from citations in later North African
historians; see Idris, prides, i, Introd. pp. xvii ff. (c) Fi
'l-adab wa 'l-carud wa 'l-ta'nkh. (d) Ta'rikh, cited by Ibn
al-Abbar and al-Balafikl.
Literature, (a) K. Hadika, a poetical anthology on the
model of al-Thac alibi's Tatima, extracts cited by clmad
al-Dln in his Khandat al-kasr, kism shifard* Misr, Cairo
1951-2, and ed. al-Dasukl and cAbd al-cAzim, Cairo
1964. (b) K. al-Mulah al-casriyya, dedicated to the poets of
al-Andalus. (c) Eulogising poems addressed to al-Afdal
and Yahya b. Tamim, plus many other poems on varied themes. All these are now lost, but with numerous
extracts in Ibn Abl Usaybica and al-Makkarl. (d) Diwdn,
ed. M. al-Marzuk, Tunis 1974, and see J. Calvo Puig,
in Canfali (1985), 16. (e) Different meanings of the
word nukta. (f) Diwdn rasd'ilihi. (g) Fi 'l-junun.
Astronomy, (a) R. f i 'l-camal bi 'l-asturldb, analysis
in J.M. Millas Vallicrosa, Assaig d'historia de les idees
Jisigues i matematiques a la Catalunya medieval, Barcelona
1931, 75-81. (b) Sifat camal safiha ajdmi'a takawwama
bihd dj_dmic al-kawdkib al-sabca, the last of the equatoria
of al-Andalus, studied by E.S. Kennedy, in Physis, xii
(1970), 73-81, repr. in Studies in the exact sciences, Beirut
1983, 481-91, and by M. Comes, Ecuatorios Andalusies:
Ibn al-Samh, al-^arqalluh y Abu-al-Salt, Barcelona 1990,
1991. (c). K. al-Wadjiz fi cilm al-hay'a, a summary of
astronomy, regarded, however, as useless by the Fatimid
astronomer Ibn al-Halabl. (d) Aajwiba can masd'il su'ila
c
anhd fa-aajdba, the solution of six astronomical problems with the help of geometrical drawings.
Geometry, (a) K. fi 'l-handasa (waajiz). (b) al-Iktisdr
fi 'l-handasa. (c) A mukhtasar of Euclid's Elements, according to Ibn Khaldun.
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Music, (a) R. f i 'l-musika, see on it H. Avenary,
in Musica Disciplina, vi (1952), 27-32, and in Tuval, iii
(1974), 7-84; also I. Adler, Hebrew writings concerning
music in manuscripts and printed books from Geonic times up
to 1800, in Repertoire internat. des sources musicales, serie B,
ix/2, Munich 1975, 9-35.
According to the Arabic sources, Abu '1-Salt played
the lute very well, and he seems to have introduced
AndalusI music into Tunisia. He seems also to have
undertaken the composition of an encyclopaedia on
the scientific disciplines of the Quadrwium, and from
some indications in Hebrew translations of his works,
it apparently dealt with geometry, astronomy, arithmetic and music. The major part of the Hebrew
translation made in 1395 by Benvenist ben Lavi of
an arithmetical commentary by Abu '1-Salt (and also
of a musical text) is in fact a translation of the relevant section of Ibn Srna's Shifd3. See T. Langermann,
Un nouvel extrait de I'ouvrage des nombres amiables. Le
temoignage des textes hebreux medievaux, in Arabic Science and
Philosophy, vi (1996), 63-87. On Abu '1-Salt and the
history of science in Muslim Spain, see J. Samso, Las
ciencias de los antiguos en al-Andalus, Madrid 1992, 31017. Abu '1-Salt is cited by many Jewish authors, such
as Samuel of Marseilles and Isaiah ben Isaac ben
Nathan of Cordova (both 14th century) and Profiat
Duran (15th century).
Bibliography (in addition to references in the
article): 1. Sources. Ibn al-Abbar, Takmilat al-Sila,
Algiers 1920, 539; Dhahabl, Siyar acldm al-nubald3,
xix, 634-5 no. 375; Yakut, Irshdd, ed. Margoliouth,
ii, 361-3 no. 133; Ibn Khallikan, ed. 'Abbas, i,
243-7 no. 104, tr. de Slane, i, 228-30; Ibn al-Kiftl,
237; Ibn Sacld, Mughnb, Cairo 1953, i, 256-7, no.
186; Safadl, Wdfi, ix, 402 no. 4333; Ibn al-clmad,
Shadhardt, iv, 83-5, 144; Suyutl, Husn al-muhddara, i,
232; HadjdjI Khalifa, vi, 430.
2. S t u d i e s and r e f e r e n c e w o r k s . Pons
Boigues, 198-201 no. 159; Suter, Mathematiker, 115
no. 272; Steinschneider, in Virchows Archiv, xciv, 2865; J.A. Sanchez Perez, Biogrqfias de matemdticos arabes
que florecieron en Espana, Madrid 1921, 130-2; Brockelmann, I2, 641, S I, 889; Zirikll, A'lam1, ii, 23; MJ.
Rubiera Mata, Literatos del Sharq al-Andalus. Abu-sSalt de Denia e Ibn Dihya de Calpe, in Revista del
Institute de Estudios Alicantinos, xxxvi (1982), 33-43;
M.I. Fierro, HATA (database of AndalusI scholars,
in course of preparation).
(MERGE COMES)
UMAYYA B. £ ABD SHAMS, a n c e s t o r of the
U m a y y a d s , the principal clan of the K u r a y s h
of Mecca. His genealogy (Umayya b. cAbd Shams
b. cAbd Manaf b. Kusayy) and his descendants are
given in Wiistenfeld, Geneal. Tabellen, U, V, and Ibn
al-Kabbl, in Caskel-Strenziok, i, nos. 8 ff. Like all
other eponyms of Arab tribes and clans, his actual
existence and the details of his life have to be accepted
with caution, but too great scepticism with regard to
tradition would be as ill-advised as absolute faith in
its statements. As those Umayyads who were living
at the beginning of the Muslim epoch were only in
the third generation from their eponym (e.g. Abu
Sufyan b. Harb b. Umayya), there is nothing improbable in the latter's being a historical personage; besides,
there is nothing in tradition to suggest he was a mythical individual or a later invention. The name Umayya
is common in Arab nomenclature, and is found in
both northern and southern tribes; the meaning which
anti-Umayyad polemic gives to it (a diminutive of ama
"slave-girl") would make it a sobriquet; we also have
the positive form Banu Ama as the name of a tribe
(cf. Ibn Durayd, Kitdb al-Ishtikdk, 34).
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Umayya was the cousin on the father's side of
Hashim b. cAbd al-Muttalib, and tradition relates that,
being jealous of the latter's influence, he challenged
him to a mundfara, the judge of which was to be a
kdhin of the Khuza'a. Being defeated, Umayya had
to exile himself from Mecca for ten years (cf. alTabarf, i, 1090; Ibn Sacd, i/1, 43-4). This story is
evidently only an anticipation of the rivalry between
the Umayyads and Hashimids ('Alids and cAbbasids)
which forms the centre of the political struggle in the
Arab empire during the first two centuries of the
Hidjra (see al-Makrfzf, K. al-Tandzif wa 'l-takhdsum Jima bayna Bam Umayya wa-Bam Hashim, ed. Vos, Leiden
1888, Eng. tr. and commentary, C.E. Bosworth, AlMaqnzi's "Book of contention and strife. . .", Manchester
1981); it looks like a legend of learned origin. Similarly,
the story of the embassy of Umayya and his nephew
c
Abd al-Muttalib b. Hashim and other chiefs of
the Kuraysh to the Himyarite king Sayf b. Phi Yazan
after the latter had defeated the Abyssinians (al-Azraki,
in Chron. d. Stadt Mekka, ed. Wiistenfeld, i, 99; Agharii1,
xvi, 75-7; Ibn cAbd Rabbihi, al-clkd al-farid, Cairo
1293/1876, i, 131-3, etc.) is only intended to enhance
the prestige of the Kuraysh and to prophesy the coming of Islam. Lastly, the truth seems very problematic to us of the stories of alleged eye-witnesses who
had seen Umayya, a decrepit old man going through
the streets of Mecca leaning on his son Abu cAmr
(according to the historian al-Haytham b. cAdr, this
was really his slave whom he afterwards adopted; cf.
al-Taban, i, 967; Agham1, i, 7-8).
We come down to historical ground with the statement (Azrakf, 71, etc.) that Umayya, like his father
c
Abd Shams, commanded the Meccan army in time
of war (al-kiyada), a post which was later transmitted
to his son Harb and his grandson Abu Sufyan.
Although we perhaps should not interpret this literally as implying a permanent military post (it seems
to have been rather an occasional appointment), and
although we find alongside of descendants of Umayya
as military leaders, numerous members of other clans
and even hulafd' (clients) (see on this question, Lammens, Les "Ahdbis" et ^organisation militaire de la Mecque,
in UArable occidental avant I'hegire, Beirut 1928, 273-

93), there is nothing improbable in the story, especially if we regard the kiydda as the direction of the
military affairs of the community rather than the actual
command of troops in the field. As a matter of fact,
the descendants of Umayya never lacked talent either
for military organisation or for politics.
At the beginning of Islam, the clan of the Banu
Umayya appears as the most powerful in Mecca; it
was represented by two main branches: the Acyas and
the cAnabisa (plural a potion from the name 'Anbasa
common in the family). The former claimed to be descended from a son of the eponym whose names come
from the same or a similar root (a common occurrence in Arabic nomenclature): Abu 'l-cls, al-cUways,
al-cAsf and Abu 'l-'Asf; the others were represented by
families of Harb, Abu Harb, Sufyan, Abu Sufyan
(with his name cAnbasa, uncle of the celebrated Abu
Sufyan b. Harb), cAmr and Abu cAmr (the latter, whose
name is said to have been Dhakwan, was probably,
as already mentioned, an adopted son of Umayya).
From a son of Abu 'l-cAsf, al-Hakam, are descended,
through Marwan b. al-Hakam, the Umayyad caliphs
who succeeded Marwan, as well as the amtrs (later
caliphs) of Andalusia. Some branches of the family of
the caliphs settled in Egypt and Persia; although the
greater part of the family was exterminated in 1327
750 by the 'Abbasids, some of its members survived
into much later times: among these were Abu '1-Faradj
al-Isbahani, the author of the Kitdb al-Aghdm, a descendant of a brother of Marwan I; his Shlcf views contrasted strangely with his descent. Another son of Abu
'l-cAsi cAf!an, was the father of the caliph cUthman;
his descendants are numerous (among them the poet
al-Ardjf; cf. Aghdm\ i, 153-66), and several of them
held important offices under the Umayyads. Of the
line of al-cAs b. Umayya, the most celebrated member is Sacrd b. al-cAs b. Sacfd b. al-cAs, governor of
Kufa under 'Uthman, whose misdeeds were one of
the main causes of the rebellion against the latter.
The family of Abu 'l-cls also produced a number of
notable individuals under the Umayyads who were all
descended from Asld b. Abi Vis.
As to the cAnabisa branch, its most illustrious family is undoubtedly that of Harb, whose son Abu Sufyan
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plays so remarkable a part in the story of the origin j
of Islam. Through his son Mu'awiya, he is the founder
of the dynasty of Sufyanid caliphs, which early became
extinct with Mu'awiya II, son of Yazld I. Another
son of Yazld, Khalid, has a legendary reputation as
the founder of Arabic alchemy, and a grandson, Abu I
Muhammad Ziyad b. cAbd Allah b. Yazld al-Sufyam,
was slain by the cAbbasids at Medina in 132/750 I
(al-Tabarf, iii, 54). YazTd b. Abl Sufyan, who was j
Mu'awiya's predecessor in command of the army of |
Syria in cUmar's reign, left no descendants. Of the |
other sons of Abu Sufyan, cUtba, cAnbasa, Yazld, !
Muhammad, cAmr, only the two first had issue. A i
collateral branch of the Banu Umayya, descended j
from Abu cAmr b. Umayya, whose paternity, as we j
have seen, was not absolutely certain, included among !
its members al-WalTd b. cUkba b. AbT Mucayt b. AbT j
c
Amr, governor of Kufa under c Uthman and later a j
favourite of Mucawiya during his caliphate, also known I
as a poet (Aghani1, iv, 175-90). His father cUkba had j
been made prisoner at the battle of Badr and put to
death by Muhammad, who could not forgive the I
insults which he had heaped upon him at the beginning of his preaching in Mecca; the shameful memory of the father weighed heavily on the son, and is
often revived in cAlid polemics against the Banu 1
Umayya. A son of al-WalTd, Abu Katifa c Amr, is also !
known as a poet (Aghani1, i, 7-18). All the members
of the line of Abu cAmr settled in clrak and al-Djazira. |
Bibliography. Ibn Durayd, K. al-Ishtikdk, ed. j
Wiistenfeld, 45-50, 103-4; Mus c ab al-Zubayrl,
K. Nasab Kuraysh, ed. Levi-Provenc.al, 97-192; Ibn j
al-Kalbl, in Caskel and Strenziok, Gamharat an-nasab, \
i. Tafeln, nos. 8-16, ii. Register, 131 (cAbd Shams), |
569-70 (Umayya); Baladhurf, Ansdb al-ashrdf, iv/1,
ed. I. cAbbas, Wiesbaden 1979,.containing the part
earlier ed. M. Schloessinger and MJ. Kister,
Jerusalem 1971; G. Rotter, Die Umayyaden und der
zweite Burgerknege (680-692), Wiesbaden 1982, 10826, 253 ff. (detailed genealogical tables); and various references in the works of H. Lammens: Etudes
sur le regne du calife omaiyade Mo'dwia Ier, Paris 1908;
Le califat de Yazid Ier, Beirut 1921; and La Mecque j
a la milk de I'Hegire, Beirut 1924, 53, 196-7.
|
(G. LEVI BELLA ViDA-[C.E. BOSWORTH])
|
UMAYYA B. ABI 'L-SALT b. Abi RabTca, p r e - |
I s l a m i c p o e t and m e m b e r of the T h a k i f [q.v.]
t r i b e of a l - T a ' i f , related, through his mother
Rukayya bt. cAbd Shams, to the Meccan aristocracy,
with whom he enjoyed a close affinity, if his panegyrics |
on the notables cAbd Allah b. Dju'dan and Harb b. I
Umayya [q.v.] and his threnody for the Meccans slain j
at Badr [q.v.] are genuine.
Umayya's existence has never been questioned (he j
is lauded in a poem by Suraka b. Mirdas [<?.y.]),
although every aspect of the traditional picture of him
(given by Ibn Kutayba, al-Shicr, 279 as "he had read j
the ancient scriptures of the scriptures of Allah and I
loathed the worship of effigies... In his poetry he I
would tell tales (kisas) of the prophets and produce I
many terms unfamiliar to the desert Arabs which he !
had derived from the ancient scriptures and stories !
which he had derived from those of the People of
the Book") has been subjected to sceptical scrutiny. |
Some 900 of his verses are extant, his poetry having
been collected in dlwan form by Muhammad b. Hablb.
T. Seidensticker, The authenticity of the poems ascribed to
Umayya Ibn Abi al-Salt, in J.R. Smart (ed.), Tradition
and modernity in Arabic language and literature, Richmond
1996, 87-101, argues "that there might well be some
authentic material" (96) among them.
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Five elements should feature prominently in an
assessment of what may plausibly be expected of
Umayya's poetry: the religio-cultural environment of
al-Ta'if, Umayya's traditional identification as a hamf
[q.v], his dealings with Muhammad, the fragmentariness of his poetic remains and the motives for falsification. Umayya was a contemporary of Muhammad,
and they were reputedly hostile rivals: this would
preclude influence on the latter by the former, as
stipulated by Cl. Huart, Une nouvelle source du Qoran,
in J4, ser. 10, vol. iv (1904), 125-67: see E. \Vagner,
Grundziige der klassischen arabischen Dichtung. Band II. Die
arabische Dichtung in der islamischer £eit, Darmstadt 1988,
8-9. Umayya's non-traditional, so-called "religious" verse
(if genuine) may attest to the circulation, in Mecca
and its environs, if not throughout the peninsula, of
the kisas [see KISAS AL-ANBIYA'] elements of the Kur'an.
There is at times considerable divergence between
Umayya's poetic version of a tale and that in the
Kur'an. Legendary material contained in tafsir [q.v] is
often adduced as a source, though this material must
itself have a source, and J.W. Hirschberg's championing of pre-Islamic Haggadic material remains attractive (Jildische und christliche Lehren im vor- und fruhislamischen
Arabien, Cracow 1939). Discussions of Kur'anic echoes
and ideas in Umayya's poetry should take account of
research into such features of the poetry of the Mukhadramun [q.v.]: see J.E. Montgomery, The vagaries of the
Qasidah (forthcoming), ch. 6, and might necessitate a
revision of Umayya's floruit and his (spurious?) laudation of the Prophet. Only snippets of his verse have
survived and although some long poems have been
reconstructed, it is impossible to draw any conclusions
as to their narrative style and techniques and also to
determine whether the legendary "religious" material
ever formed part of a (traditionally conceived) polythematic kaslda [q.v.]. F. Schulthess (Umajja ibn Abi s Salt,
Leipzig 1911, 5-6) thought that he could discern in
the clumsiness of Umayya's versification proof that he
had taken his narrative materials from prose versions.
Any emotional or character analysis of Umayya on
the basis of such shakily attested texts is unwise.
Bibliography: Given in the text. See further the
Bibl. given by Seidensticker in the article cited.
(J.E. MONTGOMERY)
UMAYYA B. KHALAF b. Wahb b. Hudhafa
al-Djumahi, rich t r a d e r and c h i e f of the clan
of D j u m a h in Mecca at the time of the Prophet.
He is known in early Islamic historical writing and
the Sira as an opponent of Muhammad at the opening of his prophethood. He was a member of the
delegation of Kuraysh to Abu Talib complaining about
Muhammad's activities in Mecca. At the time of the
first revelations he is said to have mocked the Prophet
and defamed him, hamazahu wa-lamazahu. Consequently,
Ibn Ishak [q.v.] sees this as having been the occasion
for the revelation of sura CIV (al-Humaza). Traditional
Kur'an exegesis is not so sure as Ibn Ishak about this
(see e.g. al-Taban on sura CIV). According to the
Sira and to exegesis, he was moreover one of the
Meccan ashrdf to whom sura CIX was addressed. His
name is regularly linked with Bilal [q.v.], Muhammad's
mu'adhdhin and one of the best-known representatives
of the mustadcafun, the social group of the weakest
Meccans, whom Umayya is said to have caused to
be tortured after Bilal's conversion. It was to be Bilal—
but according to other accounts, Khubayb b. Yasaf—
who killed Umayya with his own hands at the battle
of Badr [q.v.]. Although the relevant reports on this
are controversial, they nevertheless state indubitably
that Umayya's killing at Badr was understood as an
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act of revenge on the part of the so-called mustad'afun.
Umayya appears, moreover, in history as the ra'is
al-kufr.
Bibliography. Ibn Hisham, Sim, ed. Sakka et
alii, i, 295, 317, 356, 362, 619, 631-2, 665; Wakidf,
Maghazi, ed. Jones, i, 83, 112, 144, 151, 258, 282;
Bukharf, Sahih, k. al-maghdzi, bdb 2, tqfsir sura LIII,
bdb 4; Baladhurf, Ansdb, i, ed. Hamfdullah, nos.
251-2, 275, 283, 297, 466-73, 502; Ibn Sacd, i/1,
133; Bayhakf, Dald'il al-nubuwwa, ed. CA. al-R. Muh.
'Uthman, Cairo 1969, ii, 53-6, 95-6, 364-5; Abu
Nucaym al-Isbahanf, Hilyat al-awliyd3, i, 148; Ibn
al-Athir, ii, 98-100; W.M. Watt, Muhammad at Mecca,
Oxford 1953, 94, 123.
(M. MURANYI)
UMAYYADS (BANU UMAYYA), the d y n a s t y of
caliphs which, from its centre in Syria, ruled the
whole of the Arab Islamic territories from 41/661 to
132/750. All of the caliphs during this period are
descendants of Umayya b. cAbd Shams [q.v.], a preIslamic notable of the tribe of Kuraysh of Mecca, but
they represent two distinct lines within the clan of
Umayya: the first three caliphs, descended from Abu
Sufyan b. Harb [q.v.], are referred to as Sufyanids;
the remaining eleven, descendants of Marwan b. alHakam b. Abi 'l-cAs [q.v], as Marwanids. For convenience, a list of the Umayyad caliphs and the dates
generally given for their caliphate is provided below;
for detailed information on each caliphate see the
article s.v.
41-60/661-80
60-4/680-3
64/683
64-5/684-5
65-86/685-705
86-96/705-15
96-9/715-17
99-101/717-20
101-5/720-4
105-25/724-43
125-6/743-4
126/744
126/744
127-32/744-50

Mucawiya I b. Abi Sufyan
Yazfd I b. Mu'awiya I
Mu'awiya II b. Yazfd I
Marwan I b. al-Hakam
c
Abd al-Malik b. Marwan I
al-Walfd I b. cAbd al-Malik
Sulayman b. cAbd al-Malik
c
Umar II b. cAbd al-cAzfz
Yazld II b. cAbd al-Malik
Hisham b. cAbd al-Malik
al-Walfd II b. Yazfd II
Yazfd III b. al-Walfd I
Ibrahfm b. al-Walfd I
Marwan II b. Muhammad
b. Marwan I

1. The Umayyads in Western scholarship
Serious modern study of the period of the Umayyad
caliphs began with the publication of Wellhausen's
Das arabische Reich und sein Sturz in 1902. In that work,
Wellhausen sought to recover the earliest layers of
Muslim tradition relating to the period, to assess the
historical value of variant accounts of events, and to
write Umayyad history on the basis of the most reliable surviving evidence. It was made possible by the
completion of the Leiden edition of the Ta'nkh of alTabarf, which drew on, and made available to its
readers, a large selection of no longer extant material from the late Umayyad and early cAbbasid period
compiled by traditional scholars. Wellhausen's book
conveys a rather favourable image of the Umayyads
and their officials as pragmatic politicians, creators
and leaders of an empire based on the idea of Arab
domination over non-Arabs, and largely unconcerned
with religious matters unless forced to be by their
pietist opponents. That image was shared by a number of Wellhausen's contemporaries and presented in
a more exaggerated form in the many publications
of the Belgian Jesuit scholar Lammens.
Although studies of aspects of Umayyad history not
very different in method from that of Wellhausen (but

making use of the greater number of traditional sources
made available since his time) continue to appear,
understandings of the period have naturally changed
and developed in what is now more than ninety years
since his book was published.
Wellhausen had assumed that an event could be
reconstructed once the earliest available account of it
had been discovered. Much of the work of Goldziher
and Schacht, however, has shown that the religious
and legal traditions about early Islam often represent
a retrojection of later ideas and circumstances, and
recent work, notably that of Albrecht Noth, has focused
on the literary character of the traditional historiography, drawing attention to its stereotyped themes and
forms and its nature as a continuously developing tradition difficult to assign to individual scholars, times
or places. These arguments, although not specifically
concerned with the period of the Umayyads, have
nevertheless led some to question the basis upon which
Wellhausen sought to isolate individual biases and
viewpoints within the tradition and also the possibility of recreating the Umayyad period in detail from
source material which dates, in the form in which we
have it, from after the dynasty had been overthrown.
Discussions of the motivation or moral evaluation of
events or of individuals are especially difficult given
the fundamentally hostile attitude to the Umayyads
in the tradition (see below).
Responding to such problems, Patricia Crone has
suggested the adoption of a prosopographical approach
and exploitation of the minutiae which the Muslim
literary sources contain about things such as the tribal
and family background of individuals and their connexions through marriage. Another response has been
a renewal of interest in other types of evidence (which
Wellhausen also used)—non-Muslim literary materials,
coins, inscriptions, art and archaeology. The Umayyad
period is the first one of Islamic history for which
such evidence is relatively substantial.
Wellhausen and others shared a view of the
Umayyad empire as an expression of Arab national
consciousness (as Levi Delia Vida in his article Umaiyadt,
in EI{ termed it) and an embodiment of the principle of the rule of Arabs over non-Arabs. That has
sometimes been conceived in racial terms and the
overthrow of the Umayyads portrayed as the defeat
of the Arabs by their subject peoples, particularly the
Persians. While it still seems true, however, that
the Umayyad state was founded on the principle of
the rule of conquerors (Arabs) over conquered (nonArabs), the term "Arab" is now understood as much
as a cultural as an ethnic category, and the way in
which under Umayyad rule Arabs and non-Arabs
became assimilated to form a new Islamic society
seems the most significant aspect of the period. As
people of originally non-Arab descent formed genealogical links with Arab clans and tribes, as Arabic became
the normal means of communication in large areas
ruled by the Umayyads, and as the Arabs moved out
of their garrisons and merged into the societies they
had conquered, so a new "Arab" identity came to be
formed, although its bearers would probably not have
referred to themselves as Arabs.
The idea that the caliphs had little concern for
religion, already criticised by Levi Delia Vida, seems
to have been the result of a too ready acceptance of
the Muslim traditional view that the Umayyads generally were enemies of Islam. The work of Patricia
Crone and Martin Hinds has drawn attention to the
Umayyad (and later) caliphs' claim that they were
God's deputies on earth. But questions about the way
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in Medina increased in spite of their opposition, train which Umayyad rule contributed to or affected the
dition tells us, the leading Umayyads reluctantly and
development and spread of Islam remain. In general,
at a late stage bowed to the inevitable and accepted
it is likely that Islam as it came to crystallise in the
Islam with questionable sincerity. Accounts vary confirst two centuries of the "Abbasid caliphate owes much
cerning the precise moment when individual Umayyads
to circles opposed to the Umayyads, although they
like Abu Sufyan and his two sons Yazld and Mu'awiya
responded to initiatives coming from the dynasty and
finally professed Islam, but generally it is associated
its supporters. Schacht's discussion of "Umaiyad pracwith the events leading up to the Prophet's conquest
tice as the starting-point of Muhammadan jurispruof Mecca. The derogatory name al-tulaka\ sometimes
dence" (in his Origins of Muhammadan jurisprudence,
2
applied to the Umayyads by their opponents in the
Oxford 1967, 190 ff.) portrays the early Muslim legal
traditional reports, is explained as a reference to the
scholars endorsing, modifying or rejecting Umayyad
fact that, in theory, they had become the property
practice as they thought fit. In particular the anachroof the Prophet as a result of his conquest of Mecca
nism of regarding the Umayyads as representatives of
but he had then magnanimously chosen to set them
Sunn! Islam is obvious, since the Sunn! tradition did
free (tallakahum). The Kur'anic phrase al-mu"'allafa
not emerge in a developed form until after the fall
kulubuhum (IX, 60 [q.v.]), with reference to one of the
of the dynasty, and the Umayyad conception of
categories of those entitled to receive payments from
caliphal authority was at odds with that developed
the collection of alms (sadakdt), is also often (but not
later by the Sunn! scholars. We can only see the
always) associated with the Umayyads' acceptance of
Umayyads' own understanding of the religion of which
Islam: it is explained that the Prophet wished to attract
they claimed to be the leaders indirectly, because
certain prominent opponents, among them Abu Sufyan,
Muslim tradition reflects the views of the dynasty's
to Islam by making them gifts, that being a necesopponents rather than that of the caliphs. In his artisity for maintaining their adherence.
cle in EI\ Levi Delia Vida stated that "it was preHaving accepted Islam, certain Umayyads, includcisely under their regime and partly under their
ing Abu Sufyan, are reported to have been entrusted
stimulus that Islam established itself as a universalist
with important tasks and offices by the Prophet and
religion", but it is not easy to generalise about the
the early Rdshidun caliphs [see AL-KHULAFA' AL-RASHIexact relationship between Umayyad rule and the
DUN, in Suppl.]; in particular, YazTd and Mucawiya
development of various aspects of Islam.
were sent by Abu Bakr [q.v] among the leaders of
Stress on the way in which Islam, both as a relithe army sent to Syria. Nevertheless, the traditional
gion and as a culture, was still developing, and on
texts, in varying degrees, imply that the rise of
the importance of the Umayyad period for its develMu'awiya to the caliphate in Syria was a result of
opment, has brought a greater interest in elements of
trickery and scheming as much as of his own talents.
continuity between the pre-Islamic and Islamic Middle
The murder of the caliph c Uthman, it is sometimes
East. The Umayyad caliphate itself is now often undersuggested, was exploited, perhaps desired or even
stood as part of the period of transition between the
orchestrated, by his Umayyad relatives in order to
classical world of Greece and Rome and that of Islam,
call 'All's title to the caliphate into question, and the
frequently referred to as Late Antiquity.
2. The Umayyads in Muslim t r a d i t i o n
rather ambiguous reports about the raising of the
masdhif at Siflm [q.v] and the ensuing meeting of the
The image of the Umayyads which Muslim tradition presents is generally a negative one although
arbitrators [see ADHRUH] merge to convey the impressometimes alleviated by material which is implicitly
sion that Mucawiya and his supporters duped the pious
or explicitly more favourable and which may be
but gullible proponents of cAh".
accounted for in various ways. Among a number of
The negative portrayal of the Umayyads in tradiKur'anic passages sometimes explained as alluding to
tion is evident above all in the refusal to recognise
them, the most commonly cited is probably "the tree
their rule as true caliphate and to insist that it was
cursed in the Kur'an" (al-sha^ara al-malfunafi 'l-kur3dn)
merely kingship (mulk): they were secular kings like
in sura XVII,'60.
the Byzantine and Sasanid rulers. This accusation is
Symbolically, the enmity between the branch of
associated particularly with Mucawiya's introduction of
Kuraysh to which the Umayyads belonged (the Banu
the principle of hereditary succession when he named
c
Abd Shams) and the Banu Hashim, the branch which j] his son Yazld to succeed him, the assumption being
engendered the Prophet, the cAlids and the cAbbasids, I that the Sunn! theory of an elective caliphate had
is represented by the blood which flowed when the
previously been established and that Mu'awiya was
Siamese twin brothers cAbd Shams and Hashim, sons
acting against it. A similar assumption underlies the
c
of Abd Manaf, were separated by a sword cut. The
view that the use by the Umayyads of the title Khali historical conflict between the Umayyads and reprefat Allah was a corruption of the proper title Khalifat
sentatives of the "House of the Prophet" is thus porRasul Allah motivated by arrogance. The same motive
trayed as having its roots in the time of the two
is also adduced to account for such things as the cusancestors. According to the tradition, although they
tom of the Umayyads and their governors to sit on
had been outdone in generosity and nobility of spirit
the minbar [q.v] while delivering a khutba and, furtherby their Hashimi rivals, by the time of the rise of
more, to put the khutba before the prayers on the two
c
the Prophet's power in Medina the Umayyads and
id$. Individual Umayyads, like Yazld, are attributed
Banu cAbd Shams in general had established themwith habits and characteristics such as drunkenness
selves as the leaders of the Kurashl opposition to
and wantonness which were repulsive from an Islamic
Islam. Abu Sufyan, the father of the first Umayyad
point of view, but the emphasis on these in some
caliph, is shown as leader of the Meccan armies which
reports is perhaps more a reflection of, than a reason
attacked the Prophet at the battles of Uhud and alfor, the traditional refusal to accept the Umayyads as
Khandak [</.ro.], while the story of Mucawiya's mother,
caliphs in a full sense.
Hind bt. cUtba [q.v.], who chewed the liver of the
As for the policies and actions of the Umayyads,
c
slain uncle of the Prophet, Hamza b. Abd al-Muttalib,
there are several which, for Muslims of later time,
at Uhud, is notorious.
would carry the message that these were not propAs the power, authority and prestige of the Prophet
erly Islamic rulers. The army sent by YazTd to the
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Hidjaz, which sacked Medina and went on to besiege
Mecca, bombarding the holy city with rocks from
catapults (mad}amk) and damaging the Kacba so badly
that it had to be demolished and rebuilt, is an obvious example. A similar bombardment is reported when
Mecca was again besieged by an Umayyad army commanded by al-Hadjdjadj some ten years later. The
killing of the grandson of the Prophet, al-Husayn b.
C
A1I, together with a large number of his household
and supporters, at Karbala' [g.v.] is another crime
laid at their door. The recurrent refusals to allow the
non-Arabs to enter Islam as mawdli [see MAWLA] would
appear similarly as un-Islamic. The caliph al-Walid
II was even accused of shooting at the Kur'an with
an arrow.
Literary works were produced containing lists of
these and other misdeeds of the Umayyads before
and after their entrance into Islam, sometimes comparing them with the succeeding dynasty of 'Abbasid
caliphs. Among such works were the Risdla fi 'l-ndbita
(Risdlafi bam Umayya) of al-Djahiz [q.v.] and the Kitdb
al-Niz,ac wa 'l-takhdsum fimd bayna bam Umayya wa-bani
Hdshim of al-Makrfzi [q.v.]. A similar but shorter text
was the so-called Kitdb fi sha'n bam Umayya which was
issued by the 'Abbasid al-Muctadid in 284/897 at the
same time as he ordered the cursing of Mucawiya
from the minbars (al-Tabarf, iii, 2164-78).
Any general summary of the image of the Umayyads
in Muslim tradition must also, however, take account
of elements which might alleviate the negative judgments resulting from the above. Among the caliphs
of this dynasty, cUmar II b. cAbd al-cAzfz and, to a
lesser extent, Yazfd III b. al-Walid, are presented
more favourably and given legitimacy as caliphs in the
tradition. The former in particular, a grandson of the
first cUmar on his mother's side, is a significant figure in Sunnf tradition and is sometimes referred to
as the fifth of the Rightly-Guided Caliphs. Even certain Umayyad caliphs to whom tradition does not
grant legitimacy might be respected for aspects of
their achievements. Thus the 'Abbasid al-Mansur is
said to have admired the fiscal prudence and administrative capacity of the Umayyad Hisham, while some
positive judgement of both Mu'awiya and cAbd alMalik is implied in the designation "year of unity"
(cdm al~dj_amdca) for the years in which they ended the
discord and civil war (fitna) which each had faced
before establishing himself as caliph.
Any attempt to understand the image of the
Umayyads in Muslim tradition must take account of
a number of factors. In the first place, the historical
tradition which has come down to us largely emanates
from circles hostile to the dynasty, was transmitted
and committed to writing mainly by religious scholars, and achieved the form in which we know it under
the caliphate of the "Abbasids. On the other hand,
the rise to predominance of the Sunnf form of Islam
and the increasing differentiation between it and the
Shf c f tradition, opposition between Sunnf traditionalists and some of the cAbbasid caliphs, and a general
concern for the historical legitimation of the Sunnf
Islamic community as the direct descendant of that
of the Prophet, may have been factors working to
moderate the general hostility of the tradition to the
Umayyads.
Above all, however, in attempting to understand
the treatment of the Umayyads in tradition account
has to be taken of the changing nature of Islam. The
Umayyads were judged according to criteria which
were a concomitant of the development of Islam during their rule.

3. H i s t o r i c a l survey
Given the origins and character of the historical
tradition, and the date in which it achieved the form
in which we know it, discussions of Umayyad history
need to be tentative. It is reasonable to suppose, however, that the events reported in the Muslim literary
tradition, the names referred to and, generally, the
dates supplied, reflect an historical reality. When it is
possible to check the basic details against the evidence
of such things as coins, inscriptions and non-Muslim
literary works, they are generally confirmed.
The Sufydnid period
The most likely explanation for the emergence of
Syria [see AL-SHAM] as the political centre of the Arab
empire following the First Civil War was the fact that
it had been the seat of Mu'awiya, the victor in the
Civil War, for over 20 years before he obtained the
caliphate. Beyond that, and partly explaining Mucawiya's victory, there were conditions which made Syria
different from the other territories conquered by the
Arabs. Syria must have had a relatively large Arab
population, some of it dating from before the conquest, distributed across the whole country rather than
enclosed within garrison cities. Furthermore, central
Syria was dominated by one tribal group, the Kudaca
[q.v.], rather than divided between a multiplicity of
competing ones. Taken together, these facts would
have allowed Mu'awiya to establish his court in an
existing administrative centre, to continue the administrative tradition which had existed under Byzantine
rule, and to avoid the need constantly to play off the
local tribal groups against one another.
From Syria, Mu'awiya and his immediate successors exercised control through a small number of
powerful governors. Prominent among them were the
Thakaffs [see THAK!F] Ziyad b. Ablhi [q.v] and then
Ziyad's son 'Ubayd Allah b. Ziyad [q.v]. These governors appointed sub-governors and sought to control
the Arab tribes by means of the powerful tribal notables, the ashrdf[see SHARIF]. The non-Arabs, the majority of the population, were regarded mainly as a
source of revenue for the elite, the Arabs.
It has become common to portray this period as
one during which the caliphs were little more than
glorified tribal shaykhs, indicated by the standard references to Mu'awiya's hilm [q.v] and the delegations
(wufud) of tribal notables to his court. Mu'awiya himself may have encouraged this image, for the so-called
Maronite Chronicle refers to his refusal to wear a
crown (CSCO, Scr. Syri, 3rd series, iv, 71 (text) = 56
(tr.)), and the reference to him as protosymboulos by the
Byzantine chronicler Theophanes is well known.
Nevertheless, it is obvious that the human and material resources available to Mu'awiya made his power
and authority much greater than that of even the
most important tribal leaders.
In their administration, the Sufyanid caliphs seem
to have continued largely with the personnel and systems which they had inherited from the Byzantines
and Sasanids. Government records [see DIWAN] continued to be maintained in the languages used before
the coming of the Arabs, and coins minted under the
previous regimes continued in circulation [see DAR ALDARB]. The Maronite Chronicle refers to the refusal
of the Syrians to accept a coin issued by Mucawiya
since it did not bear a cross (CSCO, Script. Syri, 3rd
series, vol. iv, 71 = 55-b).
Apart from that connected with Hudjr b. cAdf [q.v.],
the period saw little opposition to Umayyad rule until
after the death of Mu'awiya. During his own lifetime
he had been largely successful in preparing the sue-
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cession of his son Yazid, but on the latter's accession
opposition was manifested, not by tribal figures, but
by a small group of descendants of some of the leading companions of the Prophet in Medina. Chief
among them were al-Husayn b. CA1I and cAbd Allah
b. al-Zubayr [q.vv.]. Al-Husayn's revolt was crushed
at Karbala5, but Ibn al-Zubayr fled to Mecca and
was still refusing to accept YazTd's caliphate when the
latter, who had sent an army to the Hidjaz [see ALHUSAYN B. NUMAYR; MUSLIM B. CUKBA] in order to enforce
recognition of him by Ibn al-Zubayr and others, died.
Although YazTd was succeeded in Syria by his son
Mu'awiya II, the new caliph received limited recognition and was shortlived. The death of Yazid in effect
marked the temporary collapse of the Umayyad caliphate and opened the period of the Second Civil War.
The Second Civil War
The period between the death of Yazid b. Mu'awiya
and the final defeat of Ibn al-Zubayr in 73/692 saw
the takeover of the caliphate by Marwan b. al-Hakam
and then his son cAbd al-Malik, of the Abu 'l-cAs
branch of the Umayyad family. Those two oversaw
the gradual reimposition of Umayyad control in all
of the territories which had been ruled by Mu'awiya.
The way in which the succession was transferred to
Marwan and then to his descendants was complex
and is to some extent obscure, but ultimately depended
on the fact that he was supported by the leader of
the Kuda c a, Hassan b. Malik [q.v], and on the victory of the forces of the Kuda'a over those of the
rival confederation of Kaysf tribes, supporting Ibn alZubayr, at the battle of Mardj Rahit [q.v.] in 64/684.
Marwan, who ruled only for about nine months,
restored Umayyad control over Egypt, but cAbd alMalik's achievement in destroying Zubayrid rule in
c
lrak and the Hidjaz was a more drawn-out process,
interrupted by the need to enforce his authority in
Syria, where his right to the caliphate was challenged
by his relative c Amr b. SacTd al-Ashdak [q.v.]. The
defeat of Mus'ab b. al-Zubayr [q.v.] in 'Irak in 71/691,
however, was followed by the dispatch of an army
under al-Hadjdjadj [q.v.] against the rival caliph himself, who was killed in the fighting which led to alHadjdjadj's capture of Mecca in the following year,
The Second Civil War was significant for the future
of the Umayyad caliphate in a number of ways. First,
the breakdown of Umayyad authority and the struggles over the succession had been accompanied by
the polarisation, for the first time, in Syria, in clrak
and in Khurasan, of the Arabs into two main hostile tribal groups. These had different names in different regions: in Syria, Kalb (the dominant tribe of
Kuda c a) and Kays, in c lrak and the east, Tamim and
Azd [^.yy.] or, more generally, Mudar and Yaman
[</.yy.]. The formation of these groups, probably ultimately a result of migrations and struggles for influence, land, and wealth which had been taking place
under the Sufyanids, now acquired a new importance
as the various parties involved in the civil war sought
to establish and maintain their position by winning
the support of one tribal group or another.
Secondly, the movement led by al-Mukhtar \q.v.],
who had seized control of al-Kufa during the Zubayrid
interregnum in Trak, although it had been suppressed,
had demonstrated the potential importance of the
mawdli for the first time and, furthermore, provided
the basis from which sprang the later movement of
the Hashimiyya [q.v.], instrumental in organising the
revolt which was eventually to overthrow the Umayyad
caliphate.
Thirdly, the collapse of Umayyad authority revealed
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the weakness of the rather loose and decentralised
administrative structure which had characterised the
Sufyanid period. Throughout the territories over which
the Umayyads claimed authority, the lack of commitment to the Umayyads on the part of many of
the ashrdf had been demonstrated. The extension of
central authority and movement towards a more
formally-organised army under the Marwanids was
probably a reaction to that.
The Marwdnid restoration
The caliphates of cAbd al-Malik and his son al\Valrd, linked by the presence of al-Hadjdjadj as governor of clrak and the east from 75-95/694-714, were
distinguished by significant developments in the administration and in the public face of the Umayyad state.
It is to this period that the introduction of the first
properly Islamic coinage and the beginning of the
keeping of the government records in Arabic are dated,
and the Dome of the Rock in Jerusalem [see AL-KUDS] ,
built by cAbd al-Malik in 72/691-2, represents the emergence of a recognisably Islamic style of architecture.
Furthermore, its inscriptions are the first dateable evidence of substantial Kur'anic material and of the use
of the word isldm, apparently as the designation of
the religion which the caliph represented. Other major
public buildings dating from this period are the Aksa
mosque, the mosque of Damascus (incorporating the
former church of St. John), and the mosque of the
Prophet in Medina [see MASDJID].
The breakdown of order in Trak during the Second
Civil War had allowed the appearance of a significant Kharidji threat [see AZARIKA; KHARIDJITES; SHAB!B
B. YAZID] and al-Hadjdjadj's first major task in Trak
was to defeat it, using the military talents of alMuhallab [q.v.]. To that end he put considerable pressure on the local ashrdf who were refusing to participate
in the campaigns against the KharidjTs and, furthermore, brought troops from Syria to Trak. Thus a new
way of ensuring Umayyad authority in the provinces
was introduced. Subsequent reinforcements brought
from Syria made necessary the construction of a new
garrison town to quarter them [see WASIT].
It was probably the resentment of the ashrdf at the
intensification of government pressure which was the
main cause of the revolt which al-Hadjdjadj had to
face from cAbd al-Rahman b. al-Ashcath and the army
with which he had been sent to Afghanistan [see IBN
AL-ASHCATH]. This revolt, which attracted diverse elements opposed to the government and took on a significant religious tone, eventually aimed at removing
not only the Trakf governor but also the caliph cAbd
al-Malik himself, and it came close to achieving its
aims. Its defeat only led to the further strengthening
of government control.
A significant element in Ibn al-Ashcath's revolt was
the non-Arab mawall. Some 19th century scholars even
interpreted his movement as an expression of their
discontent, and, although that interpretation no longer
seems tenable, it is true that under al-Hadjdjadj the
problem of the non-Arabs who wished to enter Islam
(whatever that involved at the time) became increasingly apparent. Wre hear of the attempt by many nonArab cultivators to leave their lands and enter the
garrison cities of clrak, attempting to join the Arab
soldiers there as clients and claiming the status of
mawdli. Al-Hadjdjadj's response was to round them
up and have them sent back to their lands. The
motive for this flight from the land to the towns was
certainly a desire to avoid taxation as well as to find
an alternative source of income, and al-Hadjdjadj's
actions represent a realisation of the consequences for
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the treasury if the non-Arabs were allowed to abandon their lands and villages in this way. The manifestation of the problem at this time may well reflect
the increasing fiscal demands of the state as well as
greater efficiency in tax collection in the early Marwanid period.
The nature and development of the taxation system
[see DARIBA; DJIZYA; KHARADJ] under the Umayyads
has been a subject of debate. D.C. Dennett sought
to refine what he saw as the over-simple presentation of Wellhausen, and argued that there was a variety of systems of taxation, differing from province to
province, but that, almost everywhere, at the level of
the taxpayer there was a dual system of poll tax and
land tax. In spite of the detail amassed by Dennett
and the clarity with which it is presented and interpreted, however, it is difficult to see that his conclusions make a great difference to our understanding
of the actions of the non-Arabs who wished to leave
their lands and accept Islam. Acceptance of Islam
would only result in a substantial alleviation of or
escape from taxation if it was acompanied by flight
from the land.
The development of factionalism
tinuing problem of the mawalf

in the army and the con-

Hostility between Mudar and Yaman became more
prominent in the eastern territories of the caliphate
in connection with the career of Yazfd b. al-Muhallab
al-Azdi [see MUHALLABIDS] . As a result of his efforts
to establish a strong position for his family and tribe
in Khurasan, Ibn al-Muhallab came to be regarded
as a champion of the Yaman in general. His complicated and vacillating relationship with the Umayyad
caliphs and their representatives culminated in his
revolt, centred on Basra, in the caliphate of Yazfd
II. Although, like Ibn al-Ashcath, he won the support
of diverse elements, his identification with the Yaman
had the result that his defeat was regarded as a humiliation for them, and the coming of the Kays! c Umar
b. Hubayra [see IBN HUBAYRA] as governor to clrak
resulted in the installation of predominantly Kays!
governors in the east. Furthermore, the army which
had been sent from Syria to defeat the revolt, being
drawn from the Syrian-Mesopotamian frontier region,
was also predominantly Kaysf. Revenge for the
Muhallabids was one of the slogans of the Yamanl
supporters of the movement which overthrew the
Umayyad caliphate in 132/749-50.
From this point onwards, the appointment of governors in clrak and the east was associated with changes
in the position of one of the factions relative to the
other. The appointment of Khalid b. cAbd Allah alKasrf [q.v.] at the beginning of the caliphate of Hisham
b. cAbd al-Malik, however it was intended, was interpreted as a reversion to a pro-Yamanf policy, while
the removal of Khalid in favour of Yusuf b. c Umar
al-ThakafT in 120/738 signalled the restoration of
Mudarf domination.
The nature of the groups designated by names such
as Yaman and Mudar has been debated. The assumption that they represented real tribal alliances has been
challenged by Patricia Crone's argument that they
should be understood as factions in the army, certainly related to the tribal groups whose names they
bear, but not identical with them. A group in the
army called Tamfm would be likely to have originated from the tribe of TamFm but their aims and
interests were not identical with those of Tamfmfs
outside the army. M.A. Shaban's suggestion that the
groups had distinct political programmes, the Yaman
being broadly against military expansion and in favour

of liberal policies towards the mawali, the Mudar
favouring an imperialist and pro-Arab policy, has also
been strongly argued against by Crone.
The acceptance of Islam by non-Arabs, at various
times and places, continued to be a problem and
seems to have taken on a more religious significance
with the passage of time. The attempts of Umayyad
governors to deny or restrict the rights claimed by
the mawali came increasingly to be portrayed by opponents of the dynasty as attempts to deny access to
Islam in a religious sense, and the pious depicted the
Umayyads as enemies of Islam. Complaints about the
behaviour of the governor of Khurasan al-Djarrah b.
c
Abd Allah al-Hakamf [q.v.'], who sought to limit or
ignore the claims of the local mawali to be freed from
payment of the kharadj_ and to receive pay for their
fighting alongside the Arabs in the army, were led by
Abu '1-Sayda5 al-Dabbf, who is portrayed as a spokesman of the pious. In response to the complaints, the
caliph c Umar II removed al-Djarrah from his governorate. A similar episode about a decade later when
al-Ashras b. cAbd Allah al-Sularrn was governor of
Khurasan led to a rising which, in conjunction with an
invasion by the Turks, resulted in the loss of territory
and considerable military embarrassment. It is remarkable that local non-Arab leaders are reported to have
urged the Umayyad governor to be firm against the
demands of the mawali^ fearing that they would be
unable to met the financial demands made on them by
the government if large numbers of their communities
were allowed to become "Arabs" and share in the privileges of the Arabs. Discontent among the mawali could
be used by Arab opponents of the Umayyads [see ALHARITH B. SURAYDJ] and was eventually a powerful element in the movement which overthrew their caliphate.
It is generally accepted that cUmar II pursued a
more sympathetic policy towards the demands of the
mawali than did other Umayyad rulers. In tradition,
he appears as a champion of the equality of Arabs
and non-Arabs within Islam. The nature of the evidence, however, makes it difficult to be precise about
the measures he adopted. The fiscal decree reported
by Ibn cAbd al-Hakam (see H.A.R. Gibb, The fiscal
rescript of cUmar II) leaves many unanswered questions
and its authenticity is debatable, and the shortness of
his caliphate perhaps limited the effect of any measures he introduced. However we regard his caliphate,
the episode associated with al-Ashras al-Sulaml shows
that he did not solve the problem, and it is reported
that when Nasr b. Sayyar [q.v.] became governor of
Khurasan he found many Muslims paying taxes while
some non-Muslims were able to avoid them.
The Third Civil War
The ingredients of the Third Civil War, which
began with the rebellion against al-Walfd II in 126/744
and lasted until Marwan II had, by about 129/747,
established control over the central provinces of the
caliphate, were in some respects similar to those of
the second. It did not, however, conclude with the
re-establishment of Umayyad rule on a firm footing
but with the beginning of its end. Although Marwan
II emerged victorious, the events leading up to that
can, in retrospect, be seen to have fatally weakened
the Umayyad caliphate in its heartlands and made it
incapable of resisting successfully the revolt which
shortly afterwards began in its far north eastern
province of Khurasan. The most important consequences were that the Yamanf-Mudar factionalism,
which after the First Civil War had been confined to
the eastern caliphate, now infected Syria again, and
that the unity of the Umayyad house itself was shat-
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tered. Different members of the family competed and
fought for the caliphate, and possibly fortuitous and
accidental alignments between contenders and factions
came to harden so that by the time of his victory
Marwan II was positively identified with the interests
of Kays (Mudar). In general, the result of the period
between 744 and 747 was to reduce Syria to the level
of the other provinces. The special conditions which
had given strength to Mu'awiya, and supported the
dynasty thus far, no longer pertained. In the fighting major Syrian centres like Hims, Damascus and
Jerusalem were damaged, and it is of more than symbolic significance that Marwan II established his court
at Harran [q.v.] in the Djazlra rather than in Syria.
The fall of the dynasty

Although there are still many obscurities and unanswered questions about the development and nature
of the movement which destroyed the Umayyad
caliphate [see CABBASIDS], in general terms the fall of
the dynasty can be understood as a result of the conjunction of a number of the themes which had developed during its period of power.
One of those was the factionalism among the fighting men. Mistrust of Marwan II and his Kays! regime
(his governor in clrak was Yazld b. c Umar b. Hubayra,
whose father had supplanted the AzdT Ibn al-Muhallab
in the same post) by Yamanls in the Khurasan! army
led to a revolt against the governor of the province,
Nasr b. Sayyar. The governor was pushed out of the
provincial capital, Marw, and, although an agreement
between him and his opponents among the soldiers
was patched up when they heard the news of the rising of the Hashimiyya in the villages outside Marw,
it was not long before the leader of the Hashimiyya
was able to exploit the divisions and, in effect, to
recruit the Yamanls to his cause.
The Hashimiyya was another manifestation of support for the claims of cAlids and members of the ahl
al-bayt to the imamate against those of the Umayyads.
In particular, it was linked with the movement led
by al-Mukhtar in Kufa at the time of the Second
Civil War. Support for the Hashimiyya appears to
have come initially from the mixed Arab and nonArab population of Khurasan, alienated by Umayyad
policies towards the non-Arabs who wished to accept
Islam. By the time the revolt in Khurasan began in
129/747, the driving force behind, if not the official
leader of, the Hashimiyya there was Abu Muslim [q.v.].
By allying with the Yamanf faction in the army,
led by the Azdl CA1I b. Djuday' al-Kirmanl, Abu Muslim was able to enter Marw and shortly afterwards
to send an army commanded by Kahtaba b. ShabTb
al-Ta'f [q.v.] westwards in pursuit of Nasr b. Sayyar
and his supporters who had fled to Nishapur. That
army, having taken Nishapur, continued its progress
through north-western Persia and into c lrak, defeating Umayyad armies at Kumis and Nihawand, and
eventually took Kufa, where, in Rabf c II 132/November 749, Abu 'l-cAbbas al-Saffah was proclaimed as
the first cAbbasid caliph.
At the beginning of the following year, the defeat
of the Umayyad army at the decisive battle on the
Upper Zab led to the flight of Marwan II through
Syria to Egypt, pursued by an cAbbasid force. Of the
Syrian towns, only Damascus offered much resistance
to the new power. Tracked down in Egypt, Marwan
II and a few followers were killed.
4. A r a b i s a t i o n and I s l a m i s a t i o n u n d e r the
Umayyads
The importance of the period of the Umayyad
caliphate lies chiefly in the fact that it was during it
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that the lands extending from central Asia to the
Maghrib and al-Andalus were first significantly Islamised and Arabised, both processes which could be
analysed as consisting of various components and
achieving various levels of fulfilment. The most obvious indicator of Islamisation would be acceptance of
Islam by an individual or a community, while Arabisation would be most obviously indicated by adoption
of Arabic as the normal language for everyday use.
At this most obvious level, it is clear that at the beginning of the Umayyad period there must have been
a relatively small number of people who regarded
themselves as Muslims or who spoke Arabic; by the
fall of the dynasty both categories had expanded
considerably. Our evidence for both processes is
patchy and questionable and our conclusions necessarily impressionistic, but that general conclusion
seems sound.
Although often connected, Islamisation and Arabisation in this period were not necessarily simultaneous processes, and not all the regions under
Umayyad rule were affected by them to the same
extent or at the same speed. Islam developed as a
way of life in which religion was an important but
not the only element, so that for some communities
Islamisation might be envisaged as a process of cultural adaptation not necessarily involving a formal
acceptance of Islam; and the development and spread
of Arab identity in the regions under Arab rule had
consequences not always identical with the spread and
development of the Arabic language itself.
When one reads about individuals or groups entering or accepting Islam in the Umayyad period (or
attempting to do so), it is therefore advisable to avoid
the primarily religious connotations of the word "conversion"; the concept of Islamisation allows us to envisage a process of social change which may or may
not have included a conscious change of religious
identity but which would often have prepared the way
for it. In its primary sense, the Arabic word is lam
means "submission" and, at a time when Arab armies
were establishing their political and military control
over large areas of western Asia and north Africa,
the ambiguity of the word seems obvious. In a similar
way, the concept of Arabisation may usefully include
such things as the adoption of the Arabic script and
of a substantial Arabic vocabulary by a people, such
as the Persians, who nevertheless did not come to
speak Arabic.
Neither process should be envisaged as a simple
imposition by the conquerors on the conquered or as
a mere borrowing from the rulers by their subjects.
Both Islamisation and Arabisation took place as a
society and culture embracing Arabs and non-Arabs,
conquerors and subjects, formed, and both elements
of the population were affected by them. To say that
the Arabs were subject to Arabisation and Islamisation
just like the non-Arab peoples over whom they ruled
may seem paradoxical, but makes sense if one considers that both Islam and the forms of Arabic known
to us were an outcome of the emergence of the new
society and culture. As the Arabic language [see CARABIYYA] came to be used by non-Arab populations
under Arab rule, the language evolved into different
forms and dialects as it was developed and expanded
for new purposes and subjected to local variations of
pronunciation, vocabulary and grammar. In the same
way, Islam should be understood as a religion and
way of life which developed as the Arabs and nonArabs gradually coalesced into a common society, both
influencing and contributing to it.
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In our Muslim literary sources the territorial expansion of Arab Muslim rule is the aspect of Islamisation
and Arabisation under the Umayyads which receives
the most consistent attention. In the west, following
the foundation of the misr of al-Kayrawan [q.v.] in
50/670, the Berbers of the Maghrib were gradually
subdued and recruited to fight alongside the Arabs.
By the late Ist/early 8th century, in the caliphates
of cAbd al-Malik and al-Walfd, Arab control of the
region was secure enough for Arab and Berber armies
to cross to the Iberian peninsula and begin the conquest of what was to become al-Andalus. Around the
same time, major advances were made in Afghanistan
and Transoxania. Al-Hadjdjadj was responsible for
sending armies under generals such as Ibn al-Ashcath,
Kutayba b. Muslim and Muhammad b. al-Kasim [q.vv.]
which laid the foundations for the subsequent development of caliphal authority and of Islam in central
Asia. The caliphate of Hisham saw the strengthening
of Arab Muslim control in Soghdia and Tukharistan
against a threat from the Turkish tribes of the Tiirgesh
[see TURKS]. In contrast, the Umayyad attacks upon
Byzantine territory to the north of Syria, involving
attacks on Constantinople [see KUSTANTINIYYA] itself,
were unsuccessful.
The entry into Islam of the non-Arab population
under the rule of the Umayyads is less fully documented. In the traditional Muslim sources, it is alluded
to mainly by reports about the actions of Umayyad
governors and officials trying to hinder the non-Arabs
from acquiring the status of mawdli. In Christian
sources, the spread of Islam is suggested by occasional
reports telling of the people of a particular town or
region abandoning their faith at a particular time, by
discussions concerning whether a person who had
apostasised to the religion of the Arabs and wished
to return to Christianity needed to be rebaptised (an
abjuration ritual for such cases has been preserved,
see E. Montet, in RHR, liii [1906] and F. Cumont,
in ibid., Ixiv [1911]), and by appeals by Christian religious authorities for their followers to avoid too close
a contact with the Arabs (e.g. Athanasius of Balad,
cited in Crone and Cook, Hagarism, 13).
One difficulty lies in envisaging what was involved
in the acceptance of Islam. Since the religion and culture of Islam was forming at the same time that it
was spreading, Islamisation involves development as
well as extension. The Sunni form of Islam, with its
emphasis on the sunna of the Prophet as a source of
law and upon the religious scholars as the tradents
and interpreters of the law, seems to have begun to
develop in the later Umayyad period and in opposition to the actions and claims of the Umayyad caliphs
[see FIKH]. So far as one can tell from the sources,
there was relatively little attention paid, at least by
the earlier Umayyad caliphs and their representatives,
to the Prophet as a source of authority. That the
Umayyad idea of caliphal authority gave the caliph
superiority over the Prophet is suggested not only by
the Khalifat Allah title but by specific reports in the
literary sources which have caliphal representatives
stressing the superior position of a khalifa over a rasul
(see e.g. Khalid al-Kasn quoted in al-Taban, ii, 1199).
Movements sometimes regarded as manifestations of
Shf'ism under the Umayyads are so diverse in aims,
practices and doctrines that, taken together with the
fact that there is no Sunnism with which to contrast
them, it is difficult to see them as having much more
in common than the idea that legitimate authority
belonged to the family of the Prophet rather than
that of the Umayyads (W.M. Watt, Shfism under the

Umayyads, in JRAS [I960]). It was only in cAbbasid
times that the Sunni and Shl'I traditions stabilised in
the forms we consider as characteristic.
Evidence of development in the area of ritual and
practice under the Umayyads is relatively sparse and
susceptible of various interpretations [see e.g. HADJDJ;
KIBLA; RAMADAN; SALAT; SAWM]. The same might also
be said regarding matters of theology and belief, but
the evidence at least suggests that debates and arguments about such questions as the status of the Muslim
who has sinned [see TMAN], anthropomorphism [see
TASHBIH], and human free will and divine predestination [see KADARIYYA] were taking place in the Umayyad
period and possibly affected, at least in the forms they
took, by the policies and claims of the caliphs.
Perhaps the most obviously striking feature of the
Umayyad concept of Islam which is not compatible
with later understanding, however, is that it was the
religion of the Arabs and that entry to it involved
assimilation to Arab society. For a non-Arab nonMuslim to enter Islam, it was necessary to become
the client of an Arab and thereby become attached
to an Arab tribe. Religious and ethnic identity were
thus closely linked in a way similar to that in Judaism.
The move from this concept to one which distinguished between religious adherence and ethnic identity, and made Islam a religion open to all whether
Arab or not, is the most important development of
the Umayyad period. It occurred beyond the control
of the caliphs and has much to do with the weakening of Umayyad authority and the image which the
dynasty came to acquire in Muslim tradition.
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UMAYYADS. In Spain.
The Umayyads of Spain ruled in al-Andalus 138422/756-1031, the following being a table of the
rulers:
138/756
172/788
180/796
206/822
238/852
273/886
275/888
300/912
350/961
366/976
399/1009

'Abd al-Rahman I b. Mu'awiya, Abu
'1-Mutarrif al-Dakhil
Hisham I b. 'Abd al-Rahman I, Abu
'1-WalId
al-Hakam I b. Hisham I, Abu 'l-'AsI
'Ab'd al-Rahman II b. al-Hakam I,
Abu '1-Mutarrif al-Mutawassit
Muhammad I b. 'Abd al-Rahman II,
Abu 'Abd Allah
al-Mundhir b. Muhammad I, Abu
'1-Hakam
'Abd' Allah b. Muhammad I, Abu
Muhammad
'Abd al-Rahman III b. Muhammad,
Abu '1-Mutarrif al-Nasir
al-Hakam II b. 'Abd al-Rahman III,
Abu '1-Mutarrif al-Mustansir
Hisham II b. al-Hakam II, Abu
'1-Walld al-Mu'ayyad, first reign
Muhammad II b. Hisham II, alMahdi, first reign
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Sulayman b. al-Hakam, al-Mustacm,
first reign
400/1010
Muhammad II, second reign
400/1010
Hisham II, second reign
403/1013
Sulayman, second reign
407/1016
'All Ibn Hammud, al-Ndsir, Hammudid
c
408/1018
Abd al-Rahman IV b. Muhammad,
al-Murtada
408/1018
al-Kasim Ibn Hammud, al-Ma3mun,
Hammudid, first reign
412/1021
Tahya b. cAli, al-Muctali, Hammudid,
first reign
413/1023
al-Kasim, Hammudid, second reign
c
414/1023
Abd al-Rahman V b. Hisham, alMustazhir
414/1024
Muhammad III b. cAbd al-Rahman,
al-Mustakft, d. 416/1025
416/1025
Tahya, Hammudid, second reign
418-22/1027-31 Hisham III b. Muhammad, alMuctadd, d. 428/1036
Muluk al-Tawa'if
400/1009

1. The e s t a b l i s h m e n t of the new dynasty
The governors of the Iberian peninsula, whether
they were directly dependent on Damascus or whether
they had assumed jurisdiction from the governor of
Ifrfkiya, enjoyed considerable autonomy because the
area was so remote. The fall of the Umayyad dynasty
in Syria, overthrown by the "Abbasids, only served to
reinforce this autonomy.
It took on the appearance of actual independence
from the time of the government of Yusuf b. cAbd
al-Rahman al-Fihn, who combined all the conditions
necessary to become the founder of a dynasty in
Andalusia. He was a Kurashf [q.v.], the great-grandson of the great cUkba b. Nafic, the son and nephew
of the conquerors of al-Andalus, whose uncle, Habfb
b. Abf cUbayda, was one of those who killed cAbd
al-cAzIz, the son and successor of Musa b. Nusayr,
and he was elected governor with the almost unanimous support of the Arabs of al-Andalus. But this
unanimity rapidly disappeared thanks to the sectarian
politics of his lieutenant al-Sumayl b. Hatim.
Another, even more far-reaching factor was added
to this, the arrival on the scene of the young Umayyad,
c
Abd al-Rahman b. Mu'awiya, the grandson of the
caliph Hisham b. cAbd al-Malik: he had fled 'Abbasid
persecution and had been wandering around the
north of Africa accompanied by a faithful servant, his
emancipated slave, Badr. He had tried as a fugitive
to establish himself in Ifnkiya but the governor of that
province, cAbd Allah b. Habfb al-Fihn, forced him to
continue his flight, fearing correctly that if he allowed
him to settle in that province the same fate would overtake him as destiny had reserved for his cousin Yusuf
b. cAbd al-Rahman. Seeing that his hopes of seizing
government in Ifnkiya were dashed cAbd al-Rahman
commenced his wanderings amongst the various Berber
tribes of the Maghrib, an experience which convinced
him not to try to restore Umayyad government in
these regions. The task of creating a "state" from
nothing and of unifying the numerous Berber tribes
was evidently much more laborious than that of seizing a province which was already supporting a certain political organisation. Given that Ifnkiya, because
of the rapid and determined action of its governor,
was out of the question, there was only one possible
region left to satisfy the ambitions of the fugitive, and
that was al-Andalus.
When Badr had crossed the Strait of Gibraltar to
investigate his master's chances of success, the welcome

he received from the Umayyads was enthusiastic and
they themselves contacted the strongman of al-Andalus,
al-Sumayl, to negotiate the conditions under which the
Umayyads could come to the Peninsula. At the start,
al-Sumayl was in favour of this, but he quickly realised
that his presence in al-Andalus would lead sooner or
later to the end of the controlled anarchy which prevailed there, and in which he was able to function
perfectly. He therefore announced that he was totally
opposed to the project, after which the Umayyads
decided to support the faction opposed to al-Sumayl.
This was traditionally identified as the Yemenite party,
though they were almost exclusively Umayyads, who
did all the work until cAbd al-Rahman b. Mucawiya
had crossed the Strait and had become firmly established. From this time onwards, numerous people joined
his cause, but previously nobody besides his close followers had been able to show clearly the position he
held.
At the end of the summer of 138/755, cAbd alRahman landed at Almufiecar and took refuge without delay in the home of one of his followers, £Ubayd
Allah b. c Uthman at Torrox, which was in a very
mountainous and inaccessible region. Until then the
governor Yusuf b. cAbd al-Rahman knew nothing
about the whole affair and ignored the advice of alSumayl, who had urged him to act speedily against
the newcomer before he managed to gain firmer support. He decided to wait until the end of the winter,
for his troops had only recently returned from one
campaign and were reluctant to undertake another.
This delay proved fatal for the governor, who was
obliged to watch the gradually increasing forces of the
Umayyad pretender, until the final foreseeable result,
the overthrow of Yusuf and of al-Sumayl, who came
again to the region of Cordova on 10 Dhu '1-Hidjdja
138/14 May 756. At first the life and also the liberty of the Fihrite were respected, but when he quickly
attempted revolt he was again defeated and then at
last killed.
From this time onwards the destiny of the Umayyads
of al-Andalus was to be closely bound up with the
town of Cordova. The revolt of Cordova, that is, of
its suburb (al-Rabad], was to be the most dangerous
of those which the first three sovereigns had to oppose
before they could achieve peace in the territory, but
it was also to be the last. It was Cordova which much
later, in the most difficult moments of the reign of
c
Abd Allah, allowed the dynasty to survive and wait
for better times. It was also Cordova that became weary
of the interminable succession of transitory caliphs during the Jitna and decided to terminate the government
of the Umayyads. It is very significant that after the
Cordovans had proclaimed that their city had ceased
to be the capital of the Umayyad dynasty, no serious
attempt was made in any other town to restore the
Umayyad caliphate. The Umayyads disappeared from
the scene; but out of this divorce Cordova came off
worse and never again regained the political role which
it had enjoyed during the first three centuries of
Muslim presence in the Iberian peninsula.
It is possible to distinguish three major stages in
the histroy of the Umayyads of al-Andalus. The third
is obviously the fitna and the troubled years which
followed it, from the first removal from power of
Hisham II in 399/1009 until the abolition of the
caliphate in 422/1031. As for the first two stages they
coincided broadly with the traditional division into
the period of the amm and the period of the caliphs,
even though the validity of such a categorisation may
be challenged inasmuch as it neither uniquely nor
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principally draws attention to the adoption of the title
of caliph by cAbd al-Rahman III. These two periods
are at one and the same time relatively similar and
yet different; they are similar because both reproduce
the usual cycle of ascension, then splendour, then
decadence; but they are also different because of,
among other things, the localisation of the centre of
interest of its governors and the problems which they
confronted.
For the first Umayyads, the amirs, the object of their
attention was al-Andalus, and all their activity was
carried out within its frontiers. Later, once their successors the caliphs had restored peace in the Peninsula
at the beginning of the reign of cAbd al-Rahman III,
they embarked on aggressive foreign politics which
were designed to obtain control of the distant Maghrib.
This initially produced relative success but later was
indirectly one of the causes of the fitna.
2. The U m a y y a d a m l r a t e
From the accession to the throne of cAbd al-Rahman
I to the death of his grandson, al-Hakam I in 206/822,
the history of al-Andalus is reduced to a recital of
the perpetual succession of revolts and uprisings which
culminated in the famous day of the Suburb of Cordova. For three quarters of a century, tireless efforts
were made by the three Umayyad sovereigns in the
face of all sorts of opposition to ensure the total domination of the territory. To do this cAbd al-Rahman
b. Mu'awiya had to quash revolts by the partisans of
Yusuf, by some of those who had fought on his side
against Yusuf, by the Berbers, and even by partisans
of the cAbbasid cause, not forgetting the internal conspiracies within the Umayyad family itself. The result
of all these revolts, and perhaps the cause of some
of them, was that cAbd al-Rahman did not want to
show preference by relying for support on one of the
many parties fighting at that time for the domination
of the country. He quickly formed an army made up
of slaves and Berbers which freed him from his exclusive dependence on the dj_undi$. However, it seems that
he did not suppress the system of military service
which the members of the different councils had to
perform in turn.
At the end of his reign in 172/788, the dynasty
appeared to be firmly established and all difficulties
surmounted. His opponents had been killed or conquered and no exterior threat was looming. However,
the reign of al-Hakam I was to provide proof that
all dissidents had not been stifled as had been thought,
and before that the brief period of government of
Hisham I produced dynastic problems which took a
long time to resolve.
Hisham I [q.v.~] was not the eldest son of cAbd alRahman. He was born in al-Andalus and was thirty
years old when his father died, whereas his brother
was more than forty. Most of the chronicles show
that Hisham had been named by his father as his
successor, yet the possibility cannot be dismissed that
his accession to the throne may have owed much to
the speed with which he came to Cordova when he
heard of the death of his father. Hisham was in
Merida and his brother Sulayman at Toledo. Whatever the reasons, it is certain that the elder son was
not pleased with how events had gone. Helped by a
younger brother cAbd Allah, nicknamed al-BalansT (the
man from Valencia), he started a revolt in Toledo,
a city which had always been ready to offer asylum
to anyone prepared to rebel against the might of
Cordova. Toledo had already revolted once in the
reign of cAbd al-Rahman I, and it was to continue to
do so repeatedly, but this latest attempt by Sulayman
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and cAbd Allah failed and was quickly stifled. Both
of them were exiled to North Africa, from where they
would return on the death of their brother Hisham
to contest the throne with their nephew al-Hakam.
Sulayman was killed, but cAbd Allah established his
headquarters at Valencia; he made a somewhat timid
reappearance at the beginning of the reign of cAbd
al-Rahman II, but died a natural death before this
action could be accorded any importance.
The reign of Hisham I was relatively peaceful,
marked only by minor troubles in the Upper March,
problems with the Berbers of Ronda, and several
unexceptional reprisal campaigns against Christians
in the north. However the reign of his son and successor al-Hakam I [q.v.] was to be very different. As
already stated he began his reign by opposing the
aspirations of his two uncles to become involved in
curbing the secessionist tendencies of the three Marches,
the principal towns of which were Saragossa, Toledo
and Merida. The submission of Toledo on the renowned "day of the ditch" in 181/797 is particularly
famous; on that occasion a considerable number of
important citizens of Toledo were executed on the
initiative of the governor of the city, a muwallad called
c
Amrus b. Yusuf in the presence of the future cAbd
al-Rahman II, who had arrived in the town with an
army which he was leading to the frontier. This was
used as a pretext for the governor to gather together
on the spot all those Toledans who had had recourse
to arms. The subduing of Toledo was rather more
bloody than effective, and fifteen years later it had
scarcely any value for that town again caused problems for Cordova. Apart from the special ferocity with
which the Toledans were suppressed, it is certain that
these revolts in the regions farthest away from the
Umayyad capital, particularly Toledo and the Upper
March, were a constant feature of the general history
of al-Andalus, until cAbd al-Rahman III arrived to forstall such centrifugal tendencies; nevertheless in the
future, after the fall of the Umayyad dynasty, they
were to go on reappearing uncontrollably.
It has been suggested that the conflicts with the
cities of the Marches were not exceptional and that
it seemed to be the custom for it to fall to the amir
of the day to find some solution to them. It was
al-Hakam I who was confronted with the first great
crisis of the Umayyad dynasty in al-Andalus, a crisis
motivated by the discontent of the Cordovan population, who formed a conspiracy to bring down the
amir in 189/805. The latter retaliated by executing
62 people among whom were several distinguished
fukahd'. But this was only an early warning. Some
years later a real uprising took place against al-Hakam,
the Revolt of the Suburb (202/818), the culmination
of a series of increasingly serious incidents between
the population and the troops of the amir. Finally all
the revolts were brought to an end, though not without difficulty, and harsh punishment was meted out
to the participants. Three hundred of them were executed and the entire population of the suburb was
forced to leave Cordova, while that district was completely razed to the ground.
The Arab chronicles attribute popular discontent
against the raising of new, severe taxes on the population as the original cause of this revolt. What is more,
those taxes were to be collected by a Christian about
whom very little was known but who was to play a
very important role in that period. This was the comes
Rablc, who was also commander of the Palatine Guard
of al-Hakam, which was made up of slaves. We are
not sufficiently well informed to accept unreservedly
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that aggravation over the taxes was the only or principal cause of discontent. It was more the case of the
last straw that broke the camel's back, and the discontent had much more distant origins. Indeed, since
the time of the conspiracy of 189/805 various relatively serious incidents had occurred. Popular rumour
blamed the comes Rabrc as the cause of all the problems, but the amir made not the slightest alteration
to his policy in the wake of the Day of the Suburb,
and he kept the Christian in his post to show that
the serious danger which had threated his throne had
in no way perturbed him. When his son and successor cAbd al-Rahman II acceded to power, apparently
a few days after the death of his father in 206/822,
he ordered Rablc to be crucified. Apart from its practical and ethical implications this measure seems to
have demonstrated his undoubtedly clear wish to be
reconciled with the Cordovans and to make a final
and unequivocal end to the distance which had been
created between the city and the Umayyad dynasty.
The thirty years' reign of cAbd al-Rahman II [q.v.]
embodied the first golden age for al-Andalus. A complete appeasement of the Muslim territory was not
obtained, for various attempted risings were reported
in the Marches, especially in the Upper March. There
the family of the Banu KasF [q.v.] made its appearance and went on to secure its seignorial rights over
the region, claiming an autonomy that was sometimes
recognised but sometimes also disputed by the amir
of Cordova. The campaigns against the Christians followed one another in an almost routine fashion.
Unproductive victories alternated with failures of little significance. The only unpredictable event of the
reign was the appearance of the Normans, who came
to sack Seville in 229/844 by sailing up the river
with a fleet of about fifty boats. The Umayyad troops
were first taken by surprise, but once this had passed
they arrived quickly on the scene to rout the pirates
[see AL-MADfus]. On the whole, the reign of cAbd alRahman II was relatively peaceful, which allowed the
sovereign to proceed with the reorganisation of his
administration inspired (though probably less than is
usually thought) by the cAbbasid model. New magistrates were created, court protocol was regulated, procedural norms were established for the chancellery,
etc., so that the developing political and economic
structure could be placed in the hands of a body of
civil servants whose ranks were constantly being augmented. All this seems to have produced a notable
increase in state expenditure, but in contrast to the
period of al-Hakam the increase in fiscal revenue grew
proportionally, so that no financial disequilibrium
ensued.
When cAbd al-Rahman II died in 238/852 there
was an atmosphere of court intrigue concerning the
succession. However, once his son Muhammad had
been proclaimed as successor, all opposition rapidly
disappeared and for many years to come the situation in al-Andalus preserved the status quo of the
previous regime. Toledo, always a rebellious city, was
the only source of trouble, when a new revolt broke
out a few days after the accession to the throne of
the amir Muhammad. This revolt was unusual in that
it went beyond the confines of the city and the rebels
managed to seize Calatrava (which was very quickly
recovered) and then went on to rout a Cordovan army
at Andujar. The reaction of the amir was swift and
the following summer he overcame the Toledans at
the battle of Guazalete, an important victory though one
which in no way put a stop to the secessionist aspirations of the city. Ibn Marwan al-DjillfkT made his

appearance in that period in the Lower March, though
more as a local leader than as a rebel. In the Upper
March the Banu Kasf remained loyal to the amir of
Cordova, though sometimes only in name.
In the final years of the reign of Muhammad, however, this panorama of relative normality was to change
radically. Individuals like Ibn Marwan, who had previously been little more than bandits, became increasingly bold; they sought to take advantage of the deep
dissatisfaction among the population of certain rural
areas and the inability of the Umayyad army to confront these small bands successfully. They seized more
and more of the outlying, rich territories.
By the time of the death of Muhammad in 273/886
the situation was no longer a cause for alarm. At
that time his son al-Mundhir was at Alhama, besieging some rebels, among whom was cUmar b. Hafsun
[q.v.]. He acceded to power with the firm intention
of putting an end to these revolts. His first objective
was rightly Ibn Hafsun, the leader of a sizeable army
who had taken possession of a vast territory. During
the summer of 275/888 the rebel was besieged in
his fortress at Bobastro [see BUBASHTRU, in Suppl.],
having lost other strongholds, such as Iznajar and
Archidona. Realising his perilous position he decided
to solicit help from the amdn of al-Mundhir. This was
granted him, but at the last moment Ibn Hafsun
broke the treaty, fled from the amir's camp and took
refuge again at Bobastro. At that point, with the siege
again in place, al-Mundhir suddenly died. When the
amir had begun to notice the first symptoms of his
illness his brother cAbd Allah had hurried from Cordova, but he found it difficult to reassemble the army
in the capital amongst such trouble and disorder.
The accession to the throne of cAbd Allah was the
beginning of a long series of conflicts which were seriously to endanger the Umayyad dynasty. A great number of revolts broke out all over al-Andalus which the
Cordovan state proved unable to cope with, to the
extent that at various times the amir even lost effective control of the city of Cordova. Fortunately for
the authorities, most of the rebels were too preoccupied with internal questions or with conflicts with their
neighbours to try hard to destroy the ruling dynasty.
Only Ibn Hafsun attempted to seize Cordova, but he
was promptly defeated at the battle of Poley (278/891)
by an army chiefly made up of Cordovan volunteers.
Thus defeat in no way put an end to the rebellion which lasted until the beginning of the reign of
al-Nasir, but rather allowed cAbd Allah to preserve
his capital city. If it had fallen this would have meant
the end of the Umayyads of al-Andalus, but it would
probably also have provoked the beginning of a general civil war, for Ibn Hafsun, though he had numerous partisans, at the same time elicited total rejection
from other sectors of opinion. 'Abd Allah managed
to ward off this mortal blow but his capacity for
action remained very limited. He was so constrained
by circumstances that all he could do was to try to
manoeuvre events in the most favourable direction.
In this way he sometimes arbitrated between his adversaries but sometimes he let them wear each other
down in internal conflict. He conceded to the strongest
a de facto autonomy within their territories, and he
despatched his army to fight against the weakest. In
short he was weak but he knew it and tried not to
exceed his own limitations.
His aims were not helped by internal quarrels within
his own family, which ended in the death of his sons
Muhammad and al-Mutarrif and the assassination of
some of his brothers. But despite all this, when he
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control of the Umayyad dynasty, and cAbd al-Rahman,
died in 300/912, his grandson cAbd al-Rahman, the
from then on proclaimed caliph, could afford to pay
son of the previously assassinated Muhammad, sucless attention to internal politics and devote himself
ceeded him, and the political situation, though far from
to external problems. For the first time in the hisbeing good, appeared to be stabilised. The greater
tory of the Umayyads of al-Andalus the main attenpart of al-Andalus lay outside the effective control of
tion of the sovereign was not drawn abroad to the
Cordova but everyone seemed satisfied with the state
Christians in the north but to the neighbouring
of things and relative peace reigned.
Maghrib, a region which up until then had hardly
3. The C a l i p h a t e
existed in the eyes of the Andalusians. Contrary to
From the time he was proclaimed caliph cAbd alwhat could have been expected from the deep inRahman III [q.v.] made his intentions clear. Without
cursions of Ordono II into Muslim territory at the
waiting for the coming of spring, he sent detachments
beginning of the reign of cAbd al-Rahman II, the Christo combat the rebels in the region nearest Cordova.
tian kingdoms of the Peninsula no longer represented
The most important of these contingents, under the
a serious danger, at least to the Muslim state, even
order of his hadjib Badr, peacefully occupied the city
though the personal position of the caliph had been
of Ecija in the middle of winter (on 1 January 913,
affected by his resounding defeat at Alhandega in
two and a half months after his accession to power).
The measures taken after the conquest of this city I 327/939, to the point where he no longer led any
were a good indication of the policy he would adopt I more military expeditions. Despite this, neither the
unfortunate battle nor the frequent victories of the
in future for most of his conquests. Indeed, he favoured
caliph's armies produced any significant changes in
a policy of appeasement and agreed to avoid excesthe frontier demarcation, and the only results were
sive retribution on a population which had surrenbooty and captives.
dered to him without very much resistance. Though
The danger to the Umayyad dynasty did not come
the walls of the town were destroyed, those of the
from its Christian adversaries in the north, but from
citadel were preserved, and the Umayyad governors
the Fatimids of Ifrfkiya, who gradually extended their
were installed there.
acquisition of land over the vast territory of the
With the arrival of spring, cAbd al-Rahman perremotest Maghrib. This constituted a danger at least
sonally led a campaign against the small rebel groups
in the eyes of cAbd al-Rahman III, who saw in it
of the kiiras of Jaen and Granada, many of whom
not only the risks of military confrontation, but also
were allies of Ibn Hafsun. In the months that folthe threat of the Shlcf propaganda, which was problowed, the town of Seville was recovered, and here
ably even more dangerous than their armies. As long
the same policy was used as with Ecija, sc. no reprisals
as the Umayyad sovereign had been occupied with
against the population but the destruction of the city
c
the struggle against the revolt of the Banu Hafsun,
wall. In the first year of his reign Abd al-Rahman
his intervention in the Maghrib had been limited to
had succeeded in breaking the isolation of Cordova
supporting from a distance the petty North African
and in commencing an authentic "reconquest" destined
kings who opposed the advance of the Fatimids. But
to bring the whole of al-Andalus under the authoronce the south of the Peninsula had been pacified
ity of the Umayyads. This was not an easy task and
and was under control, cAbd al-Rahman al-Nasir had
the difficulties entailed in this enterprise combined
his hands free to put into practice different politics
with other unexpected problems, like the famine
in respect of the southern bank of the Strait of
which prevailed in the Peninsula in the early years,
Gibraltar. The peaceful occupation of Ceuta in 319/
or the aggressiveness of the king of Leon, Ordono II,
993 represented the beginning of the Umayyad interwho destroyed Evora in 301/913, and only just failed
vention in the Maghrib, which would last until the
to do the same in Merida two years later.
end of the dynasty.
But these difficulties in no way altered the plans
of the amir of Cordova, whose first objective was to
The capture of Ceuta should not be seen as the
establishment of a bridgehead from which to launch
secure control of the south of al-Andalus. This required
firmly putting an end to the insurrection of Ibn Hafsun.
the conquest of the Maghrib. It does not seem to have
During the first fifteen months of his reign he conbeen the intention of al-Nasir (nor that of his successors
centrated all his efforts to this end, firstly by fighting
al-Hakam al-Mustansir and Hisham al-Mu'ayyad) to
against Ibn Hafsun himself and then, after the latter's
seize territory on the other side of the Straits. Their
death in 305/918, against his son. The fortress of
strategy was rather based on the establishment of a
Bobastro was permanently seized by the Umayyad
protectorate for the Berber tribes with the intention
troops in 319/928, and despite all that this revolt had
of setting up a security zone on the southern borders
represented to the Umayyad dynasty, cAbd al-Rahman
without any expansionist ambitions. In other words,
granted amdn to Hafs b. 'Urnar b. Hafsun.
the control that Cordova meant to exert on the
During all these years the Christians had not ceased
Maghrib lay more in diplomacy than in military force,
attacking the frontiers, but the reaction of Cordova
which is why it seems logical to suppose that the adopwas limited to two campaigns which were led in pertion of the title of caliph by al-Nasir was connected
c
son by Abd al-Rahman, one in Muez in 308/920, and
with this policy.
the other in Pamplona. Furthermore on a few occaTraditionally, the victory over the Hafsunid rebels
sions less important expeditions were undertaken, one
and the proclamation of cAbd al-Rahman III as caliph
of which resulted in the terrible rout of the vizier Ibn
are linked. However, it is certain that, if the conquest
Abl cAbda in 305/917 at Castro Muros. Once the
of the rebel fortress of Bobastro is to be considered
south of the Peninsula was pacified, the Marches,
an important event for the pacification of the realm,
which up until that time had been constantly rebelling
it must be seen as merely the first step on a long road
against the power of Cordova, formed the next objectowards that goal. The capture of Bobastro took place
tive. Merida submitted in 316/928; Badajoz surrenin 315/928 and the proclamation of the caliphate in
dered to the Cordovan troops in 318/930; Toledo
316/929. At this point the Marches were not under
resisted until 320/932; and Saragossa capitulated in
control, and prior to the capture of Saragossa in 326/
326/937 (the text of the treaty is still extant).
937 it was not possible to say that al-Nasir was effecThe whole of al-Andalus was now back under the
tively in control of the whole country. Even if only
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within the context of his internal policies, the adoption of the title of caliph cannot be explained satisfactorily. However, even in the struggle for power
which was played out in the Maghrib at that time,
recourse to the high position of caliph as an argument in the judicial and religious propaganda takes
on its full significance, especially in view of the fact
that the rival to be conquered, the Fatimid sovereign,
also gave hiniself the title of caliph.
As a general rule, the North African policy of the
Umayyads was not particularly profitable. It only
served to establish unstable and fleeting allliances with
Berber leaders of dubious trustworthiness who were
unable to oppose any real resistance to the Fatimids.
Al-Andalus was sheltered, but the attention of the
Fatimid Mahdl was directed more to the east than
to the Maghrib, and even less towards al-Andalus. In
fact the threat to the Umayyad dynasty was not imminent. However, the human resources employed to
serve the North African policy, while not negligible,
were never enormous, and it was only at the end of
the government of the hat/jib al-Mansur, in the reign
of Hisham III, that Umayyad troops intervened in an
active and direct manner. They even managed to
seize Fez during a campaign directed by the son of
the dictator cAbd al-Malik. But it appears that the
economic cost of this policy was considerable, and
the successes appeared frequently to be more costly
than the defeats. Support for tribal chiefs had to be
generously paid for, adherents had to be bought and
help had to be recompensed. Moreover, the Umayyad
army permanently billeted in Ceuta also represented
an important expense for the state coffers.
The North African adventure was in the end one
of the factors that contributed the most to the brutal fall of the Umayyad dynasty. Not only by the fact
of the economic extortion which the pursuit of this
policy exacted but also because Cordova began to be
inhabited by an endless stream of Berber mercenaries who were numerous and influential and who formed
a foreign element in Cordovan society. They were to
play a decisive role in triggering the fitna which put
an end to the Umayyad state.
The reign of the successor to al-Nasir, al-Hakam II
al-Mustansir (350-66/961-76), was undoubtedly the
period of greatest splendour in all aspects of Andalusian
history. That part of the volume of the Muktabis which
has been preserved and which is devoted to it is a
minutely detailed chronicle of the activity of a court
which was apparently happy and absolutely free of
any problems. In its pages, the Christians in the north
appear merely as humble vassals who came to the
capital to present their homage to the sovereign, or
even to ask him to intervene as arbiter in their internal quarrels. But constantly interspersed between these
accounts are to be found accounts of the war in
Africa, which in that period took the form of harsh
confrontation with the Idrfsid al-Hasan b. Gannun.
Attention is drawn by the repeated mention of the
sending of troops and especially of money.
There is also a very significant paragraph in a letter
from the caliph himself to his general Ghalib, who
led the Andalusian troops in the Maghrib: "Do not
worry about the money or the troops as both will
arrive at regular periods [...]. Even if it meant emptying the coffers full of treasure and the brimming
granaries of al-Andalus the caliph would send you all
they contained" (see the translation of Garcia Gomez,
Andes Palatinos, 165). The detailed statements which
Ibn Hayyan made of these constant despatches of significant sums of money demonstrate that the words

of the caliph were not pure rhetoric, but that they
reflected his firm resolve to maintain at any price his
influence on the Maghrib. It is not easy to assess precisely how much influence the financial cost of the
North African policy had on the fall of the dynasty.
It is, however, beyond question that this policy had
another consequence, evidently related to the triggering
of the fitna: the incorporation of important contingents of Berber troops into the Cordovan army. The
same Ibn Hayyan, who probably wrote this very volume of the Muktabis in the middle of the fitna, explained
in a well-known passage how the process began:
c
Abd al-Rahman al-Nasir had always been opposed
to the recruitment of Berbers into the army; there
was only a reduced number of soldiers of Berber
origin called the "men of Tangiers" and they occupied the lowest position in the hierarchy. In the
beginning al-Hakam al-Mustansir took the same
line, not hesitating at public demonstrations to pour
scorn on anything relating to the Berbers. But at
a certain point his opinion changed radically and
he became their most ardent supporter, and then
he set about incorporating them into his army in
considerable numbers. When Ibn Abf cAmir came
to power this tendency was increased to take account
of the desire of the most powerful hat/jib to have
at his disposal a personal army which would raise
no obstacle to his desire to marginalise completely
the caliph Hisham al-Mu'ayyad (see the translation
of Garcia Gomez, Al-Hakam IIIy los bereberes, in alAndalus [1948], 209-26).
It is certain that from the time of cAbd al-Rahman
I the Umayyads used mercenaries in their armies as
much to limit the power of the groups that made up
the djund as to have a reliable personal guard. These
mercenaries were mainly slaves, whether freed or not,
prisoners of war and Berbers, but there were always
in the ranks other individuals of very diverse origin,
without any sort of internal cohesion and totally private links. The new power of recruitment of al-Hakam
corresponded to a total break with the previous regime,
because from that time onwards these people whom
he incorporated into his army were no longer isolated
individuals but family groups or complete clans, endowed to a very great extent with internal solidarity
and whose allegiance to those who paid them was
always less than their allegiance to their kawm. On
the one hand the Berbers of the Cordovan army were
very united among themselves, but on the other hand
the relationship with the Cordovan population was
at best cold and often strained. It is therefore not
surprising that opposition between Andalusians and
Berbers finally broke out. It was the first act, ajid the
most important act, of the Jitna, which in a very few
years put an end to the Umayyad dynasty and to
the Cordovan state. But before this terrible end, there
were years when Cordova continued to exist and in
which the military power of the state appeared to be
indestructible.
On the death of al-Hakam al-Mustansir in 336/976,
his only surviving son Hisham II al-Mu'ayyad [q.v.]
acceded to the throne. He was then a child of eleven
years. The logical consequence to this situation, where
the sovereign was a minor, was a series of numerous
intrigues in court, in which some tried to replace the
caliph with another member of the Umayyad family
more fit for government, and others tried to seize the
government for themselves. The final victor of all
these intrigues was Muhammad b. Abf cAmir, a person who had held ever more important posts in the
administration since the reign of al-Hakam, until he
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obtained the post of hadjib with absolute power and
he could adopt the title of al-Mansur [q.v.].
The most outstanding and specific characteristic of
the government of al-Mansur was the tireless military
activity against the Christian kingdoms. He personally led more than fifty campaigns, during which he
penetrated deeply into enemy territory, reaching cities
as far away as Santiago de Compostela, Astorga, Leon,
Pamplona and Barcelona. However, just as during the
whole history of the Umayyad dynasty in al-Andalus,
these resounding victories did not result in any territorial gain for Hispanic Islam. The objectives of these
campaigns were to weaken the enemy and especially
to obtain booty and captives, perhaps in a desperate
attempt to compensate for the enormous expense to
the public treasury occasioned by the intervention in
North Africa.
On the death of Ibn Abl cAmir in 392/1002, the
Umayyad state seemed to be on solid foundations.
Within its frontiers there was total peace. The Christians were terrorised and humiliated. In the Maghrib
the situation was also quite good. During the six years
of his government the successor to Ibn Abl cAmir,
his son cAbd al-Malik [see AL-MUZAFFAR] , followed his
father's policy without any significant changes, but his
premature death in 399/1008 marked the beginning
of the ruin of the Umayyad state.
4. The fitna and the demise of the dynasty
After his death it was his brother cAbd al-Rahman,
known as Sanchuelo, who replaced cAbd al-Malik alMuzaffar in the office of hadjib. His qualities as governor were shown to be very much inferior to those
of his father and brother. During the six months of
his mandate he managed to squander the political
heritage which he had received from his predecessors
and to lead al-Andalus to the brink of civil war. His
conduct was not only despotic and iniquitous but he
also forced Hisham II to appoint him as heir to the
caliph, an action which finally earned for him the
hatred of all sections of Cordovan society. While he
was on campaign against Christian territory, the population of the capital rose up against him, under the
orders of one of the numerous Umayyad descendants
of cAbd al-Rahman II, Muhammad b. cAbd al-Djabbar,
and this last was to make his appearance on the scene
during these years of trouble, taking the title of Mahdl.
Revolts overwhelmed the city without any opposition,
and cAbd al-Rahman b. Abi cAmir was arrested and
executed when he tried to return to Cordova, having
been abandoned by the Berber troops who had been
his last support.
Muhammad al-Mahdl secured the abdication of
Hisham II and remained sole caliph; but immediately
he became the target of a conspiracy provoked by
an unfortunate policy which engendered hostility towards
him from, among others, the Berbers. They decided
to put an end to the reign of al-Mahdl and to look for
a candidate in the Umayyad family. The man chosen
was another great-grandson of al-Nasir, Sulayman b.
al-Hakam al-Musta c fn, who seized Cordova in Rabf c I
400/November 1009. From then until the leaders of
Cordova decided to finish with the caliphate at the
end of 422/1031, there was an interminable series of
political changes. Those involved were firstly the three
caliphs of the fitna: Hisham II, al-MahdT and alMustacm; then the members of the family who was
descended from the Idnsids, the Banu Hammud; and
then, finally, some other Umayyads like al-Mustazhir,
al-Mustakfif and al-Muctadd.
During these years the most notable event was the
bloody sacking of Cordova by the Berber troops of
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al-Mustacm in Shawwal 403/May 1013. In addition
to this terrible blow to the city the incessant conspiracies, revolts and uprisings which took place at that
time led the Cordovan leader to decide to abolish
the caliphate. All this reinforced the belief that every
effort to restore the Umayyad state was doomed to
failure. For many years all the struggles for the throne
of Cordova did not get beyond the level of internal
quarrels in the city, for the rest of Andalusia had taken
an independent path. Once again, the tendency
towards disintegration which had marked the entire
history of Andalusia, though it seemed to have been
surmounted during the reign of cAbd al-Rahman alNasir, triumphed, this time permanently.
Bibliography: 1. Sources. The basic, almost
unique text for information on the Umayyad period
in al-Andalus is the work of Ibn Hayyan, brought
together under two titles, al-Muktabis, a compilation of all the earlier history, and al-Matm, a chronicle of events personally witnessed by the author.
Unfortunately, the greater part of this historian's
work has not been preserved. We only have fragments of four of the volumes of the Muktabis,
sc. those on the reigns of cAbd al-Rahman II to
Muhammad I (ed. Makkl, Beirut 1973),' c Abd Allah
(ed. al-cArabT, Casablanca 1990), cAbd al-Rahman
III (ed. Chalmeta, Corriente and Subh, Madrid
1979) and al-Hakam II (ed. al-HadjdjI, Beirut 1965).
As for the Matin, nothing remains except for numerous, lengthy citations in other authors, above all
Ibn Bassam in his Dhakhira (ed. cAbbas, Beirut
1979). In reality, we can aver that almost all we
know of the chronicles on the history of the
Umayyads in al-Andalus comes from Ibn Hayyan,
because he gathered together everything which had
been previously written and because he served as
a direct or indirect source for most subsequent
works.
2. Studies. All the general studies on al-Andalus
devote particular attention to this period, such as
Levi-Provencal's Hist. Esp. mus., which remains the
most detailed one, but which should be completed
with the help of more recently-edited texts, and the
work of M.CA.A. clnan, Dawlat al-hldm fi 'l-Andalus,
i-ii, Cairo 1969; R. Arie, Espana musulmana (siglos
VIII-XV) = vol. iii of the Historia, ed. Tunon de
Lara, Barcelona 1982; and J. Vallve, El califato di
Cordoba, Madrid 1992. On the Umayyad family,
see S.D. al-Munadjdjid, Mutant Bam Umayya, Beirut
1970; E. Teres, Dos familias marwdnies en al-Andalus,
in al-And., xxxv (1979), 93-117; and A. Urquica,
La familia umaya en al-Andalus, in Estudios onomdsticobwgrdficos de al-Andalus, v (1992), 373-432. For the
question of the caliphate, see M. Fierro, Sobre la
adopcion del titulo calif al por cAbd al-Rahman III, in
Sharq al-Andalus, vi (1989), 33-42; and DJ. Wasserstein, The caliphate in the West. An Islamic political institution in the Iberian Peninsula, Oxford 1993, see also
two reviews of this last work, by E. Manzano, in
BSOAS, lix (1996), 143-4, and L. Molina, in AlQantara, forthcoming. For chronology and genealogy,
see Bosworth, The Mew Islamic dynasties, Edinburgh
1996, 11-13 no. 4.
See also the greater detail and more specific
Bibls. in the articles on individual Umayyads and
c
Amirids.
(L. MOLINA)
UMM AL-KAYWAYN, a shaykhdom of the
Gulf, named after its coastal capital situated between
c
Adjman (23 km) [q.v. in Suppl.] and Ra's al-Khayma
(42 km) [q.v.], and since 1971 one of the seven United
Arab Emirates (UAE). Its territory extends some 30 km
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along the coast and stretches some 50 km inland
(south-east). Some 45 km inland lies the oasis of Faladj
al-Mucalla, the emirate's most fertile area. The emirate's surface of 777 km2 (1% of the UAE total) makes
it larger only than cAdjman. In population (3,700 in
1968; 29,299 in 1985 census, or 1.8% of the UAE's
population), wealth and political weight, Umm alKaywayn is the smallest of the seven shaykhdoms. It
also remains the least developed and most traditional.
Fishing is the traditional industry (the town was an
important boat-building centre in the early 20th century), along with some pearling, date growing and
light industry. Since the 1980s, cement production
and related activities have become the dominant sector of the economy. The first oil well was drilled in
1981, but the emirate's only hydrocarbon resources
in 1997 remained its 10% share (representing 3,000
b/d in 1975, but down to less than 1,000 b/d by
1995) in the Mubarak field off Abu Musa island. With
a Gross Domestic Product since the 1970s on average only 0.5% of the UAE's total, the emirate's expenditure is in large part covered by Abu Zaby/Abu
Zabf [q.v.].
A majority of the population belongs to the Al CA1I
tribe (also found elsewhere); the tribe's and the emirate's ruling family is the Al Mu'alla, which saw its
status recognised by Britain in 1820, after al-Sharika
[q.v.] failed to impose its control. Shaykh Rashid b.
Ahmad Al Mu'alla has ruled since the death in 1981
of his father, Shaykh Ahmad b. Rashid Al Mucalla,
who had been Amir since 1929. Along with the other
shaykhdoms, Umm al-Kaywayn became a signatory
to the 1820 General Treaty of Peace with Britain,
followed by the Perpetual Truce in 1853, and the
Exclusive Agreements in 1892—the latter, in fact, at
least partly inspired by reports that French representatives had obtained a site in the shaykhdom.
Bibliography. D. Hawley, The Trucial States,
London 1970; M. Sadik and W. Snavely, Bahrain,
Qatar and the United Arab Emirates, Lexington 1972;
J. Anthony, Arab states of the Lower Gulf, Washington
1975; R. Said Zahlan, The origins of the United Arab
Emirates, London 1978; F. Heard-Bey, From Trucial
States to United Arab Emirates, 2London 1996.
(G. NONNEMAN)
UMM KHALIL [see SHADJAR AL-DURR].
UMM AL-KITAB (A.), an expression which means
literally "the mother of the book". It appears three
times in the Kur'an (III, 7; XIII, 39; XLIII, 4), but
has no equivalent in the earlier Semitic languages.
1. In general usage
It appears in about forty hadtths, but it should be
noted that, there also, the expression retains an enigmatic character. This explains why all authors (mufassirun, philologists, mystics, etc.) generally interpreted
it in a number of different ways. It most often denotes
the heavenly prototype (asl) of the Kur'an, and is
identified as "The Well-Guarded Tablet" (al-lawh
al-mahfui [</.#.]), on which the future fate of all creatures is consigned. This interpretation, which is corroborated by several hadiths, is expressed especially
well in sura XIII, 39: "God effaces or confirms what
He wishes: The Umm al-Kitdb is with Him" (cf. e.g.
al-Taban, Qdmic al-baydnfi to/sir al-Kur'dn, Beirut n.d.,
xiii, 171; al-Kurtubf, al-^amic li-ahkdm al-Kurydn, Cairo
1967, ix, 331-3; al-Nasafi, Maddnk al-tanzil, Beirut n.d.,
ii, 252; see also L. Massignon, La passion de Halldj,
2nd ed. Paris 1975, iii, 133). In an extension of this
meaning, certain authors, particularly the mystics,
define the Umm al-Kitdb as the first intellect (al-cakl alawwal) or the supreme Pen (al-kalam al-acld) which

writes down the destinies on the tablet (Ibn al-cArabl,
Mifdt aljdrifin, ms. cited by S. al-Haklm, al-Mucajam
al-sufi, Beirut 1981, 122; al-Kashanl, Istildhdt al-sufiyya,
Cairo 1981, 32; al-Djurdjam, Tacnfdt, Beirut 1991,
50). In this respect, the Umm al-Kitdb corresponds
equally well to "pre-existent divine knowledge" (al-cilm
al-azali; cf. al-Alusf, Ruh al-macdm f, to/sir al-Kur'dn alc
a£im wa 'l-sabc al-mathdni, Beirut 1398/1979, xiii, 64).
In a parallel course, Muslim authors emphasise an
etymology of the word Umm to denote "that which
puts together and synthesises" (the terms ajdrni' and
ajumla/iajmdl are used alternatively). In conformity with
the Islamic tradition, which claims to recapitulate previous messages, they therefore see in the Umm al-Kitdb
not only the celestial "matrix" of the Kur'an but also
of all the revealed books (Ibn al-cArabf, al-Futuhdt almakkiyya, Cairo 1329/1911, ii, 134-5; Ibn Kathir,
Mukhtasar tafsir Ibn Kathir, Beirut 1981, i, 264; al-Alusf,
op. cit., xiii, 64). Al-Zamakhsharf even implies that it
constitutes "the basic principle of all writing" (asl hull
kitdb); cf. al-Kashshdf, Beirut 1995, ii, 513.
Adopting a similar semantic orientation, certain
authors attribute a more tangible definition to the
expression Umm al-Kitdb, and this most often breaks
away from the Prophetic tradition. The subject in
question is the Fdtiha, the preliminary sura of the
Kur'an, which contains the entirety of the Book
(cf. e.g. al-Razi, Mafdtih al-ghayb, Cairo 1308/1890-1,
i, 173-5; Ibn Manzur, LCA, Beirut 1988, i, 218;
T. Noldeke, Geschichte des Qordns, Leipzig 1909-38, repr.
Hildesheim-New York 1970, i, 110), Ibn al-'Arabi
teaches that all the revealed books are absorbed in
the Fdtiha (Futuhdt, ii, 134). Elsewhere he goes as far
as identifying the Umm al-Kitdb as "the point under
the bd}" (J) of the basmala (cf. Mir'dt al-cdrifin, cited
by S. al-Haklm, op. cit., 123). To the Sufis, this point
symbolises the first determination of the Universal
Manifestation, and therefore the essence of all writing.
Bibliography: Given in the article.
(E. GEOFFROY)
2. Amongst the S h i c a
c
Different Shf f communities, including the Ithna
c
ashariyya and the Isma'iliyya, like other Muslims,
have acknowledged and used Umm al-Kitdb in its
Kur'anic senses. However, Umm al-Kitdb is also the
title of an enigmatic Shlcf book associated with the
early Shi c f ghuldt of southern 'Irak. Originally produced in Arabic, only a later enlarged version of this
Umm al-Kitdb, written in archaic Persian, has been
preserved by the Central Asian Nizarf Isma'fll communities of the mountainous regions of the Pamirs,
Karakorum, and Hindu Kush, in present-day Tadjikistan, Afghanistan, and northern areas of Pakistan.
In its extant Persian version, the Umm al-Kitdb contains the discourses of the imam Muhammad al-Bakir
on the secrets of cosmology, eschatology and soteriology, in response to questions posed by an anachronistic circle of disciples, including Djabir b. cAbd Allah
al-Ansarf. Reminiscent of certain apocryphal Gospels
relating to Jesus, the imam al-Bakir appears here in
the guise of a five-year-old child. The Umm al-Kitdb is
a syncretic gnostic work reflecting the influences of the
early Shi'I ghuldt as well as diverse non-Islamic traditions, such as Valentinian Gnosticism and Manichaeism.
The authorship and the precise date of composition of the Umm al-Kitdb remain unknown. By analysing its terminology and its cosmogonic doctrine as
expressed in the form of a gnostic myth, however, recent scholarship has attributed the origins of the Umm
al-Kitdb to certain Kufan-based Shf c r ghuldt circles of
the second half of the 2nd/8th century which, like
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the Khattabiyya, emerged on the fringes of the Imamiyya and gave rise to the extremist tradition designated by the heresiographers as the Mukhammisa [q.v.~\
or Pentadists. The Mukhammisa generally espoused
the divinity of the five members of the ahl al-kisd*,
namely, the Prophet Muhammad, CA1T, Fatima, alHasan and al-Husayn, which is also a recurrent theme
of the Umm al-Kitdb. In addition to its pentadist
doctrines, the attribution of the Umm al-Kitdb to the
Mukhammisa tradition of the ShT c f ghuldt is supported
by other doctrinal features of this text, such as its
propagation of metempsychosis (tandsukh [<7.z>.]), its
gnostic-cabbalistic elements, and the important roles
it assigns to Salman al-FarisT and Abu '1-Khattab. In
fact, Salman, whose gnostic name here is al-Salsal,
and Abu '1-Khattab are mentioned jointly and frequently in a sacred formula throughout the text, which
also states that the Ismacilf religion (madhhab) was
founded by the disciples of Abu '1-Khattab. It is interesting to note that the early Imam! heresiographer
Sa'd b. cAbd Allah al-Kumml (K. al-Makdldt wa 'l-Jirak,
ed. M.Dj. Mashkur, Tehran 1963, 56-60) identifies
the Khattabiyya with the Mukhammisa. At any rate,
the doctrines of the Mukhammisa, especially regarding creation, as reflected in the Umm al-Kitdb are quite
distinct from those of the early Isma'Tlfs, who also
had fundamental doctrinal differences with the early
Khattabiyya.
By the earlier decades of the 6th/12th century, the
original Umm al-Kitdb had been translated into Persian
in an expanded version; and this final redaction of
the text eventually found its way into the literature
of the IsmacflTs of Badakhshan and other regions of
the upper Oxus, who now adhered to the Nizan
branch of Isma'Tlism. Henceforth, the Central Asian
Isma c flfs claimed this book as their own, even though
it did not contain any known Ismacflf doctrines. Since
the opening decade of the 20th century, manuscripts
of the Umm al-Kitdb have been recovered from
Shughnan, Rushan, Wakhan, Chitral, Hunza and other
areas of Central Asia; four copies are currently found
in the manuscript collections of the Institute of Ismaili
Studies in London.
Bibliography: The Persian text of the Umm alKitdb was edited by W. Ivanow, in Isl, xxiii (1936),
1-132, Italian tr. P. Filippani-Ronconi, Ummu 'l-Kitdb,
Naples 1966. For studies on this text, see W. Ivanow,
Notes sur ri(Ummu }l-Kitdb}> des Ismaeliens de I'Asie centrale, in REI, vi (1932), 419-81; idem, Ismaili literature. A bibliographical survey, Tehran 1963, 193-5;
Filippani-Ronconi, Mote sulla soteriologia e sul simbolismo
cosmico dell3 "Umm ul-Kitdb", in AIUON, xiv (1964),
111-34; idem, The soteriological cosmology of Central
Asiatic Ismdcilism, in Ismd'ili contributions to Islamic culture, ed. S.H. Nasr, Tehran 1977, 101-20; E.F.
Tudens, Der mythologisch-gnostische Hintergrund der «Umm
al-Kitdb», in Acta Iranica, 3rd Ser., xvi (1977), 241526; H. Halm, Kosmologie und Heilslehre der friihen
Ismdciliya, Wiesbaden 1978, 142-68; idem, Die islamische Gnosis, Zurich 1982, 113-98, 218-30 (also containing a partial German tr. of the Umm al-Kitdb);
F. Daftary, The Ismd'ilis. Their history and doctrines,
Cambridge 1990, 25-26, 100-2, 105, 440-1.
(F. DAFTARY)
UMM KULTHUM, d a u g h t e r of the P r o p h e t
M u h a m m a d and his first wife Khadldja [q.v.]. Little
is known of her and much of this is similar to traditions about her sister Rukayya [q.v.]. Umm Kulthum
is said to have married a son of Abu Lahab [q.v]
but to have been divorced by him by his father's
orders before the marriage was consummated. Her
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brother-in-law 'Uthman (later the third caliph) married her after Rukayya's death during the Badr campaign. She died in Sha'ban of the year 9 without
having borne a son with him.
Classical Muslim scholars connected Umm Kulthum
to traditions about multiple marriage ties between the
Prophet and 'Uthman (with political-religious ramifications) and related details about garments she wore
and about her burial that appear to be precedents
for later custom. Some expressed doubts about her
place among Muhammad's daughters and discussed
the discrepancy between her alleged age at different
events in her life and the dates reported. An isolated
tradition adds a miraculous dimension to her marriage to c Uthman and another links her to a Kur'anic
passage.
In a hypercritical study, Lammens implied that
Umm Kulthum's existence as an historical person was
doubtful. The modern Egyptian scholar Bint al-Shati',
on the other hand, fills out the minimal details of
Umm Kulthum's life with other information about
the Prophet's family from classical sources to sketch
a sensitive, human portrait. A popular Arabic series on
Muhammad's family, however, couples Umm Kulthum
with Rukayya, reflecting the paucity of information
and relative unimportance of the two.
Bibliography: Ibn Hisham, 121; Ibn Sacd, viii,
25-7; Taban, iii, 2302; Ibn cAbd al-Barr, Istfdb,
Cairo, 'l957-60, iv, no. 4201; Dhahabl, Siyar acldm
al-nubald3, Beirut 1981-8, ii, no. 30; Ibn Hadjar al'AskalanT, Isdba, Cairo 1970-2, vii, no. 12222; H. Lammens, Fatima et les filles de Mahomet, Rome 1912, 3,
4, 8, 10,'19, 22, 34, 52, 122, 130; G. Stern, Marriage in early Islam, London 1939, 80, 135; Bint alShati', Bandt al-Nabi, Cairo 1959, 175-90; Ahl al-Bayt.
Rukayya wa-Umm Kulthum, Beirut and Cairo n.d.
(FR. BUHL-[ RUTH RODED])
UMM KULTHUM (1904?-1975), the most famous
Egyptian s i n g e r of her time.
Born to a poor village family, Umm Kulthum
attended Kur'an school (kuttdb [q.v]) and learned religious songs (al-inshdd al-dini, al-kissa al-nabawiyya alsharifa [see NASHID]) from her father, the village imam
and a singer for weddings. He took her with him,
dressed as a boy, to perform at weddings and other
special occasions. The family toured the eastern Delta
of Egypt until about 1923, when they moved into the
lucrative world of commercial music in Cairo. By
1928, Umm Kulthum was established at the top of
the ranks of performers in the city. Her artistic authority as a gifted, well-schooled and experienced singer
developed in the 1930s and 1940s when she was at
the height of her vocal power. Throughout her career,
she made extensive use of the mass media; she
appeared in six films, made 300 recordings and broadcast monthly concerts "live" that became primary
social occasions throughout the Arabic-speaking world.
She cultivated a public persona of great dignity and
cast herself as a "real" Egyptian, untainted by the
foreign.
A wildly popular singer, she also became a cultural leader. After the Egyptian Revolution in 1952,
she supported the initiatives of the new regime under
President Djamal cAbd al-Nasir. Following the defeat
in the 1967 war with Israel, she toured the Arab
world, donating the proceeds of her concerts to the
Egyptian government. These trips resembled state
visits.
Umm Kulthum was known throughout her life for
her powerful voice, her clear diction and her ability
to use melody and improvisation to bring out the
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meaning and mood of a poem. These skills, believed
to be rooted in religious recitation and song, were
honed by the composers Abu '1-Tla Muhammad,
Dawud Husnf and Muhammad al-Kasabdjf. At the
height of her career, she sang religious kasd'id [see
KASIDA] by such poets as Ahmad Shawkf [q.v.] set to
music by Riyad al-Sunbatf, alongside clever ^ad^ah by
Bayram al-Tunisi composed by Zakariyya3 Ahmad. In
1964, she began a very famous collaboration with
Muhammad cAbd al-Wahhab and sang "modern"
songs—lengthy love songs with simple lyrics—which
were popular with the younger generation.
Bibliography. N. Fu'ad, Umm Kulthum wa-casr min
al-fann, Cairo 1976; M. Shusha, Umm Kulthum: hay at
naghm, Cairo 1976; G. Braune, Die Qaslda im Gesang
von Umm Kultum: die arabische PQesie im Repertoire der
grossten agyptischen Sangerin unserer ^eit, Hamburg 1987;
idem, Umm Kultum: ein ^eitalter der Musik in Agypten:
die moderne agyptische Musik des 20. Jahrhunderts,
Frankfurt am Main 1994; R. al-Hifm, Umm Kulthum:
mu'ajizat al-ghind3 al-carabi, Cairo 1994; V. Danielson,
"The Voice of Egypt": Umm Kulthum, Arabic song and
Egyptian society in the 20th century, Chicago 1997.
(VIRGINIA DANIELSON)
UMM AL-KURA (A.), lit. "the mother of settlements/villages/towns", a K u r ' a n i c e x p r e s s i o n . It
occurs as such in VI, 92 and XLII, 5/7, in which
the Prophet Muhammad is commanded to warn the
people of the umm al-kurd [of God's punishment for
disobedience], whilst in XXVIII, 59, it is said that
God did not destroy the kurd until He had sent to
them a messenger (rasul) reciting God's miraculous
signs. Although taken by the commentators to mean
the town of Mecca, an interpretation followed in the
art. KARYA (and used as such at the present day, Umm
al-Kurd being the title of an official weekly newspaper
published at Mecca after the Su'udf conquest of the
Hidjaz, see DJARIDA. I. A, at Vol. II, 468b, and there
being now the Umm al-Kura University in Mecca),
Richard Bell pointed out that the idea of a cluster
of settlements or hamlets fits much better the topography of the Medinan oasis in Muhammad's day,
since this comprised scattered agricultural settlements
with fortified towers [see AL-MAD!NA. (i). 1], whereas
Mecca was from early times a nucleated town within
a hollow surrounded by hills [see MAKKA. 1]; moreover, all three of these passages are Medinan. See
Bell, The Qur'dn translated, Edinburgh 1937-9, i, 124
n. 3, ii, 484 n. 3; idem, A commentary on the Qur3dn,
ed. C.E. Bosworth and M.E.J. Richardson, Manchester
1991, i, 198, ii, 224.
For the Hebrew and Syriac cognates of the Arabic
word karya, pi. kurd, see KARYA, to the references in
whose Bibi should be added A. Jeffery, The foreign
vocabulary of the Qur'dn, Baroda 1938, 236 (it is, in
fact, uncertain whether karya is a loan word from e.g.
Syriac, or whether the Syriac pi. form kuryd of the
sing, kntha is a loan word from Arabic, or whether
the words are cognates).
Bibliography: Given in the article.
(C.E. BOSWORTH)
UMM AL-RASAS, the present Arabic name for a
late Roman fortress of Jordan, i n h a b i t e d into
early Islamic times. It is situated 27 km/17 miles
south-south-east of Madaba at a point equidistant
between the "old" and "new" roads running from
"Amman to the south of Jordan.
As Kastron Mefaa, it was built at the end of the
3rd or opening of the 4th century A.D. It has the
form of a large quadriliteral 158 m x 139 m/578
feet x 456 feet surrounded by a solid wall with quad-

rangular bastions. Eusebius of Caesarea states that, in
the 4th century, it had a Roman garrison, more precisely, a squadron of locally-recruited cavalry, according to the Notitia dignitatum. The area within the Roman
walls became gradually filled with buildings, so that
there remain only very narrow allies between houses
grouped round interior courts. Four churches were
built within the walls and a dozen (most of them excavated by P. Michele Piccirillo) in an exterior quarter to the north of the fortification. The mosaics from
one of these, St. Stephen, confirm that churches were
being rearranged and remodelled at least into the 8th
century A.D., but the site was abandoned in cAbbasid
times.
Bibliography: M. Piccirillo, Madaba, le chiese e i
mosaici, Milan 1989; idem, The mosaics of Jordan,
'Amman 1993; idem and E. Alliata, Umm alRasas/Mayfa. I. Gli scavi del complesso di Santo Stefano,
Studium Biblicum Franciscanum, Jerusalem 1994;
J. Bujard, La fortification de Kastron Mayfaa/Umm arRasas, in Studies in the History and Archaeology of Jordan,
v (1995), 241-9; idem, Les eglises geminees de la forteresse de Kastron Mefaa/Umm er-Rasas (Jordanie), in
Antiquite Tardive, iv (1996), 172-7.
(J. BUJARD)
UMM SALAMA HIND BT. ABI UMAYYA B.
Mughfra, one of M u h a m m a d ' s wives. She was
of the Makhzum clan of the noble tribe of Kuraysh
[q.v], most of whom were bitter enemies of the
Prophet. She accompanied her first husband, Abu
Salama cAbd Allah b. cAbd al-Asad, on both emigrations of Muslims to Abyssinia. She was one of the
first, if not the first, Muslim woman to join her husband in Medina, after her kin forcibly separated her
from him and his family took her child away. In all,
she had three sons and a daughter by Abu Salama.
After the death of her husband from wounds
received at the battle of Uhud [q.v.], she married the
Prophet in 4/626. Numerous traditions linked to this
event relate how the widow is consoled by God's providing her with another, even a superior, husband.
Some sources report that she offered herself in marriage to Muhammad, while others have the Prophet
proposing. Many note that she initially refused to
marry the Prophet because of her jealous nature, her
orphan children, her advanced age and the absence
of her family. Muhammad refused to consummate the
union until she stopped nursing her daughter, setting
a precedent against sexual relations with a nursing
mother.
Umm Salama was second only to cA3isha [q.v]
among the female sources of hadith; she transmitted
over 300, a handful of which are from her alone.
Classical Muslim scholars counted her among the
legists (fukahd*} of the female Companions, a woman
of intelligence and sound judgement. She was the last
of the Prophet's wives to die, in 59/679, 60/680 or
after the massacre of Karbala5 [q.v], according to various authorities.
Bibliography. Ibn Ishak, tr. Guillaume, 150,
153, 213, 229, 536, 546,' 589, 680; Ibn Sacd, viii,
60-7; Tabarf, i, 1113, 1172, 1460, 1489, 1549,
1618, 1628, 1671, 1771, 1780, 1785, 1793, 1809,
2000, 3095, 3101, 3451, iii, 2346, 2356, 2357,
2384, 2442-4, 2471, 2488, 2537, 2543, 2546, 2553;
Dhahabr, Siyar acldm al-nubald\ Beirut 1981-8, ii,
no. 20; Ibn Hadjar al-cAskalam, Isdba, Cairo 1970-2,
vii, nos. 11845, 12061;'idem, Tahdhib al-tahdhib,
Haydarabad 1907-9, vii, nos. 2905, 2953, 3043;
G. Stern, Marriage in early Islam, London 1939, 76,
79, 90, 97, 107, 121; Umm al-Masdkln wa-Umm
Salama, Cairo 1983.
(Rura RODED)

UMM AL-SAMlM — UMM AL-WALAD
UMM AL-SAMIM, an e x t e n s i v e , l o w - l y i n g
area of q u i c k s a n d s and salt-flats (sabkha [q.v.]}
in the interior of c Uman and on the fringes of the
"Empty Quarter" [see AL-RUBC AL-KHALI] , centred on
lat. 21° 50' N. and long. 56° E. It spans the undefined border beween the Sultanate of Oman and the
easternmost part of Saudi Arabia. To the north and
east of Umm al-Samlm lie the territories of the mainly
Ibadl Ghafirf tribe of al-Duruc or al-Dirc! and the
Sunn! tribe of c lfar [</.TO.].
Bibliography: See those to AL-DURUC, AL-CIFAR
and

AL-RUBC AL-KHALI.

(ED.)

UMM AL-WALAD (A.), denotes in classical Islamic
law a s l a v e - g i r l who has b o r n e her m a s t e r
a c h i 1 d.
1. The p r e - I s l a m i c p e r i o d
The master's right to take his slave-girls as concubines was recognised by Muhammad in continuation of a general practice of Arab paganism. In regard
to the position of the children of such unions, a
change of view had been perceptible among the Arabs
in the period just before the coming of Islam. In
place of the previous unrestrictedness in marriage and
concubinage, a certain decree of regulation had grown
up, and a higher value began to be attached to marriage with free women and to good birth on the
mother's side also; corresponding to this, however, the
position of the children of slaves became worse; they
were as a rule called only after their mother and not
after their father, and only received their freedom
when expressly recognised by their father (this condition probably always held) and even then were not
fully privileged; the slave-girl, it was argued, must not
give birth to her future master, as the son would
reveal the qualities of a slave like his mother. The
position of such a slave was not at all a privileged
one. Even her designation umm al-walad ("mother of
children") is in contrast to umm al-banln ("mother of
sons") as the name for a free woman. Although the
personal position of a woman taken in war was hardly
different from that of a slave, we frequently find a
marriage in this case instead of concubinage, and her
sons were considered free men, although they were
as a rule only called after their mother and not
regarded as having full privileges; an endeavour was
often made to remove even this stain due to the irregularity of the union by a new regular marriage.
2. U n d e r Islam
This state of affairs was continued under Islam
without any essential change at first. The Kur'an
permits concubinage with a man's own slaves in several passages dealing with the limits of lawful sexual
intercourse as against zind (IV, 3, 28-9; XXIII, 6;
LXX, 30, all Medinan; see the references in NoldekeSchwally, Gesch. d. Qordns, i); the passage specially
addressed to the Prophet (XXXIII, 49-51) expressly
describes them as prisoners of war. In Islam therefore there was no distinction in theory between the
slave-girl and the concubine taken in war, which is
not surprising after the above remarks; in practice,
the old procedure towards a woman taken in war
remained in operation (cf. e.g. Wellhausen, Vakidi, 178;
idem, in NGW Gott. [1893], 436; although not always
historical in the particular case, yet typical). In the
Kur'an, the position of the umm al-walad is not defined
and it is certain that the Prophet issued no decree
altering her position or that of her children. That he
is said to have set free the slave-girl Mariya when
she had borne him his son Ibrahim (cf. Ibn Sacd,
viii, 155 1. 18, also 156 1. 4) should not in any case
be taken as a general rule; this episode is not at all
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prominent in the material of tradition relating to the
umm al-walad. The story that the Prophet recognised
Mariya's son only after serious consideration (ibid., 154
1. 25) might be possible as regards substance but is
incredible in the form in which it is given.
That an umm al-walad should become free ipso iure
on the death of her master, and no longer liable to
be sold (or given) was first ordained by the caliph
c
Umar (see below). The starting point for this ordinance must be found in a hadlth transmitted by Abu
Dawud (cAtdk, bab 8) and Ibn Hanbal (vi, 360), the
genuineness of which is thereby rendered certain (a
later recasting: Kanz al-cummdl, iv, 5126). According to
this, a woman, who had been sold in the pre-Islamic
period by her uncle as a slave had borne her master a son and now on the death of her master was
to be sold again to pay his debts, lamented her sad
lot to the Prophet; the latter ordered the administrator of the estate to manumit the woman and gave
him a slave in compensation. Ibn Hanbal observes
on this case with justice that the different possible
interpretations of the Prophet's treatment of the case
gave rise to later ikhtildf; there is no doubt that it
was a decision for this one case only. A tradition
given by al-Bukhan (cltk, bab 8; and several other passages) and al-Tahaw! (Shark ma'dni 'l-dthar, ii, 66) deals
with a dispute over the paternity of a child of a
slave-woman; Sacd b. AbT Wakkas claimed it as the
illegitimate child of his dead brother c Utba, in accordance with the latter's last wish, while cAbd b. Za c ma
claimed it as the legitimate child of his deceased father
by his concubine. In spite of the child's resemblance
to c Utba, the Prophet decided on the principle al-walad
li 'l-firdsh ("the child belongs to the [legitimate] bed").
In view of the difficulties of interpretation raised by
this hadith (see the commentaries, especially al-cAym,
on al-Bukhan) it might be in the main genuine (the
secondary recast form which al-TahawT, ii, 67, also
gives is certainly not genuine); in any case there is
no mention of the manumission of the slave-woman
here.
The above-mentioned ordinance of c Umar is certain from numerous accounts, although the details
vary and are embellished with legends (see especially
Kanz, iv, 5118, 5122, 5124; al-Sancam, Subul al-saldm,
kitdb al-buyuc, on no. 11). Setting aside the settlement
of the question whether it was preceded by another
divergent ruling (Kanz, iv, 5118), the story that c Umar
ordered the umm al-walad to be free from the birth
of her child (al-Khvvarazrm, Djdmic masdmd al-imdm ala'zam, ii, 166; also Kanz, v, 5116) must be regarded
as a product of the later dispute over this question.
For c Umar's decree in no way made a final settlement;
it gave trouble under c Uthman (Kanz, iv, 5122), and
C
AH again diverged from it (ibid., 5129-31). Ibn "Abbas
is specially mentioned as another opponent of c Umar's
view among the Companions of the Prophet. In the
dispute that now arose between the different opinions, the attempt was made on the one side to ascribe
c
Umar's decision to the Prophet (ibid., 5115, 5117)
and to ascribe the same opinion even to CA1I and Ibn
'Abbas (CA1T: ibid., 5132; Ibn c Abbas: ibid., 5039-41;
Ibn Hanbal, i, 303; Ibn cAbbas from the Prophet:
al-Darimi, 18, 38; Ibn Madja, cltk, bab 2; Ibn Sacd,
viii, 155 1. 20; Ibn Hanbal, i, 317), on the other
hand, it was insisted, sometimes quite polemically, that
the Prophet approved the sale of the umm al-walad
(Ibn Madja, ibid.', Ibn Hanbal, iii, 321; al-Tayalisf,
no. 2200; Kanz, iv, 5125, 5127); against this, evidence
was quoted to show that the Companions of the
Prophet gave approval to c Umar's ordinance (Abu
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Dawud, cAtak, bab 8; al-cAynf giving al-Bukharf as
authority, cltk, bab 8). But these were not the only
two theses put forward: another view ascribed to
c
Umar has already been mentioned (some traditions
make the Prophet utter a corresponding opinion but
one easily distorted to mean something else: Ibn Madja,
c
ltk, bab 2; Ibn Sacd, viii, 155 1. 17 both transmitted
through Ibn 'Abbas; also Kanz, iv, 5128); CA1I is credited with having said: "If the master wishes, he can
set free his umm al-walad and consider her manumission as her bridal gift" (Kanz, iv, 5133) and Ibn Mascud
held the view that the umm al-walad should be manumitted at the expense of the share of the estate
falling to her child (presumed free) (al-'Aym, ibid.),
both variants of the fundamental thesis. From the
point of view of the criticism of Muslim Tradition,
none of these hadiths is unimpeachable with the exception of the one quoted above in section 3, which itself
is not free from ambiguity, so that it is usually preferred simply to quote c Umar and his ray as authority for the view that later prevailed.
3. The legal views
Al-cAynf (on al-Bukharf, cltk, bab 8 at the end) is
therefore able to give a list of seven different expressions of opinion on the umm al-walad in addition to
c
Umar's from the period of the earliest jurists before
the origin of the madhdhib: 1. The master may release
her for money (i.e. as mukdtaba); 2. She may be sold
without restriction; 3. The master may sell her at any
time during his life-time and when he dies she becomes
free (she is thus regarded as mudabbara; al-Shaficr is
said to have held this view); 4. She may be sold to
pay a debt due by the estate; 5. She may be sold,
but if her child is alive at the death of his father and
her master, she is manumitted at the expense of any
share he may have in the estate and inherits with
him; 6. She can only be sold on condition she is set
free; 7. Even if she is contumacious and runs away,
she cannot be sold, but only if she is immoral or
becomes an unbeliever (according to al-Muzani; alShafTf could not come to a decision on this point).
But even by this time the thesis that the umm al-walad
could not be sold but became free on the death of
her master, had won most supporters, among whom
al-Hasan al-Basrf, cAta5, Mudjahid, al-Zuhrf, Ibrahim
al-Nakhacf (cf. on him al-Khvvarazmf, op. cit., ii, 167;
Kitdb al-Athdr, 71, 102) and others are specially mentioned. Particular questions which now arise for the
first time are referred back to older authorities, such
as the decision no. 5 to Ibn Mas'ud, Ibn cAbbas and
Ibn al-Zubayr (ibid.), decision no. 6 to £ Umar (ibid.',
also Kanz, iv, 5123), other details also to c Umar
(Muwatta3, vulgate, cltk, bab 8, riwaya of al-Shaybanf,
kitdb al-buyuc, bab bayc ummahdt al-awldd, al-Khvvarazmf,
ibid., etc.).
In the time of the formation of the madhdhib, the
view that the umm al-walad cannot be sold is held
by Abu Hanffa with Abu Yusuf, Zufar, al-Shaybanf
and their colleagues, al-Awzacf, al-Thawrf, al-Hasan
b. Salih, al-Layth b. Sacd, Malik (Muwatta3, loc. cit.;
Mudawwana, viii, 23) and his colleagues, Abu Thawr
and Ibn Hanbal. This is also the final opinion of
al-Shafi c f and therefore that of his colleagues and
pupils, while he, according to a reliable tradition, had
previously sanctioned the sale of the umm al-walad
(al-cAynf on the authority of al-Bukhan, cltk, bab 8;
al-Nawawf, Madjmu', ix, 243; see also above); the liberation of the umm al-walad was deduced from this in
three ways (al-Nawawf, ibid.) so that in all we have
four different opinions attributed to al-ShafTf (alShawkanf, Nayl al-awtdr, kitdb al-citk, bab umm al-walad,

on no. 7). According to Dawud, also, and the Zahins,
the Shf c f Imams and the Twelver Imamfs (here, however, sometimes with the qualification that she becomes
free if she was still in the possession of her master
at his death and her child is alive) and the Mu'tazilis
(al-Shawkani, op. cit.), she can be sold. Although the
four Sunnf madhdhib in the end all declared that the
umm al-walad could not be sold, the existence of iajmdc
on this point is nevertheless sometimes doubted
(al-Sancanf, op. cit., on no. 12; al-Shawkanf, op. cit.),
sometimes, however, also definitely asserted (al-Nawawi,
op. cit.). The verdict of a kadi who gave a decision
opposed to this teaching is not absolutely without support (see e.g. NawawF, op. cit., etc.).
In order to prevent the birth of a child the practice of cazl [g.v.] or coitus interruptus was frequent in
intercourse with slave-girls, and it is therefore often
discussed in connection with the umm al-walad. The
most important of the references in tradition on this
subject have been collected by Wensinck, Handbook of
early Muhammadan tradition, s.v. Intercourse; here it is sufficient to say that cazl was considered to be permitted with a slave-girl. To prevent a slave-girl becoming
umm al-walad, the master had also the possibility of
not acknowledging the paternity of her child; this goes
back to a similar usage in the pagan period (see
above, section 1). While this was never so rigidly regulated as the case of disputing the paternity of a wife's
child (see Wensinck, op. cit., s.v. Child, and LICAN),
nevertheless an effort was made to restrict the right
of disputing the paternity in the case of the umm
al-walad also. Hadiths are quoted from c Umar and Ibn
c
Umar to the effect that no one who has had intercourse with a slave-girl has the right to dispute the
paternity of her child, even if he says he used cazl or
there is another paternity possible. The Malikfs and
ShafTfs agree with this. The HanafTs, on the other
hand, hold the view that the paternity of the child
and the character of the slave as umm al-walad in this
case depends entirely on an acknowledgment by the
master. For this they cite traditions to the effect that
Ibn cAbbas and Zayd b. Thabit had disputed the
paternity of children of their slave-women on the
ground that they had used cazl. This question is discussed by al-Tahawf (op. cit., 66, 68) and the traditions cited.
That the child borne by a slave to her master (on
the assumption that his paternity is established) is free,
has always been recognised in Islam without any difference of opinion and in the discussion of the position of the umm al-walad it is regarded as a presumption
and argument for her not being sold. The deduction
is natural that the father's recognition of children born
in concubinage (see above, section 1) must as a rule
have been regarded as a matter of course in the days
just before Islam; the survival of a considerable possibility of disputing paternity with regard to a concubine seems to have actually been caused primarily by
the considerable improvement in the position of the
umm al-walad under Islam at the expense of her master.
The details of the teaching of fikh about the umm
al-walad are as follows. Every, even non-Muslim,
slave-girl who has borne her master (even after his
death) a child is considered umm al-walad', on the death
of her master she becomes ipso iure free (so that she
can neither be sold to pay off debts on the estate
[cf, however, below] nor can she be included in the
third of the estate set aside for legacies); a legacy set
aside by her master in her favour is therefore valid,
as tradition even from cUmar's time shows (al-Darimf,
Wasdyd, bab 27); all legitimate and illegitimate chil-
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dren whom she has after becoming pregnant by her
master are likewise free, in so far as they are not
already free as children of her master. Even in the
case of a stillborn child, the mother becomes umm
al-walad; opinions differ regarding a miscarriage. There
is also a difference of opinion in the case where a
man marries a foreign slave, makes her pregnant, and
then sells her, as well as in the case where a man
makes his son's slave pregnant. From the umm al-walad's
expectancy of reversion to freedom, it follows that she
cannot be sold or pledged; if she commits a crime
the master cannot evade his responsibility for her by
disposing of her. In other respects she remains a slave:
she has no right to property; the diya or arsh paid
for injuries to her belong to her master, etc. On the
question whether the master may marry her without
her consent, opinions differ. In any case, the master
has the right to her body and to her labour, but the
Malikfs allow him only to demand light work from
her and prohibit him hiring her out. On the legal
position of the umm al-walad of a mukdtab and that of
a non-Muslim who adopts Islam, opinions vary. Apart
from the fact that the umm al-walad can be sold to
pay debts which her master had incurred before she
became pregnant, she loses her reversion to liberty
only, in the opinion of the Hanafts and Malikfs, if
she deliberately kills her master. According to the
Hanaffs, in this case she is liable to kisds, but in the
case of accidental killing, nothing is done to her;
according to the Malikls, in the case of deliberate
killing she becomes the slave of the heirs who can
kill her or not; if they leave her alive, she receives
100 lashes and is put in prison for a year. According
to the Shaftc Is, she has to pay diya in both cases and
among the Hanbalis, according to one riwdya, not
more than her own value or the diya, according to
another riwdya, her own value. On the opinion of the
Shf'f imams, which differs not inconsiderably, see
Querry, Droit musulman, ii, 147 ff.
In Muslim law, a most rigid distinction is made
between marriage and concubinage, so much so that
the master cannot enter into marriage with his slave
at all. Divergences from this rule are extraordinarily
rare. Shadhad b. Hakim (d. 210/825), a companion
of Zufar's, is said, when he bought a slave, to have
married her on the ground that "perhaps she may
be a free woman" (cAbd al-Kadir, al-L^awdhir al-mudi'a,
i, no. 668; Ibn Kutlubugha, ed. Fliigel, no. 81); and
the Fihrist (207, 15) records with reservation of alTahawl (d. 322/934) that he wrote a work in which
he justified marriage with slaves (but probably one's
own). But the authenticity of such stories is not certain; the first is among a number of anecdotes and
the second is based on hearsay only. A trace of the
old Arab custom of a concubinage merging into a
marriage (see section 1) is not necessarily, however,
to be seen in this; the first story would be explained
by the excessive scrupulousness often shown by religious people in secular affairs, and the second by the
also not rare complaisance towards princes, which
could be attributed to al-TahawT in polemics.
In spite of all the ameliorations which the development of Muslim law brought to the position of
the umm al-walad, the old contemptuous feeling towards
a union with a slave and the children born from it
long remained. Among the hadlths which condemn
the maintenance of concubines, one with a doubtless
anti-'Abbasid bias survived down to al-Bukhan (Iman,
bdb 37; cltk, bab 8) and Muslim (Iman, trads. 1, 5, 7),
but had its meaning distorted. This was the last echo
of the old pre-Islamic point of view. Under the com-
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j pletely changed social conditions, the absolute equality
of the children born from a marriage with a freewoman and in concubinage has now been long completely established.
Bibliography: For the pre-Islamic period and for
the later Islamic situation, see H. Lammens, Le
berceau de I'hlam, Rome 1914, 276-306; W. Robertson
Smith, Kinship and marriage in early Arabia1, 89-91;
Wellhausen, in NGW Gott. (1893), 435-6; Snouck
Hurgronje, Mekka, ii, 136. The most important traditions are in Wensinck, Handbook, s.w. Manumission,
Slaves. On the regulations of fikh, cf. in addition to
the Arabic works, to which now may be added for
the HanbalTs Ibn Kudama's al-Mughm, xii, 488 ff.,
especially Juynboll, Handleiding*, 236, 238 (Handbuch2,
206, 236); Sachau, Muhammedamsches Recht, 127, 168
ff; Santillana, Istituzioni, i, 123-4; Schacht, An introduction to Islamic law, Oxford 1964, index at 303.
(J. SCHACHT)
UMM AL-WALID, a s e t t l e d site of J o r d a n ,
j
! dating back to Roman times and occupied for sevj eral centuries after the advent of Islam. It lies 13 km/
8 miles southeast of Madaba in lat. 31° 39' N., long.
35° 52' E.
Two Roman temples and a mausoleum have been
j
discovered there. It seems to have been little inhabited in Byzantine times, but enjoyed an important
development in Umayyad times, when there grew up
i a village with three forts or kusur and a mosque.
There was a modest reoccupation of the site in
Mamluk times, but it was thereafter abandoned.
Excavations were carried out there by a Swiss team
from 1988 to 1997. The eastern kasr, the largest, is
\ a square with sides each 70 m/230 feet, with a sur| rounding wall reinforced by semicircular buttresses. A
single entrance leads to a great central court with
access through doorways to five lateral courts connected with five bayts each of five or six rooms.
Important discoveries of ceramics, glassware and bronze
objects have been made in this kasr. The other two
i kusur are of smaller size (46 m/150 feet and 48 m/157
I feet square, respectively) and are without buttresses,
but have similar plans to the eastern kasr. The
Umayyad period mosque has an almost square plan,
with two transverse arches supporting a flat roof and
a semicircular mihrdb, exactly like the mosques of Khan
al-Zablb 25 km/16 miles to the southeast of Umm
| al-Walld and of Djabal Says [q.v. in Suppl.]. There
are traces of an earlier, rectangular mosque.
The village of Umm al-Walld was the centre of largescale agricultural activities, as witness the two imposing stone dams a kilometre apart on the Wadf Kanatir,
2 km northwest of the village. The upper one, 135 m/
515 feet long, 9 nr/30 feet high and 5.8 m/19 feet
wide, was built in the Umayyad period and raised
by 3 m/10 feet; the lower one, of Umayyad construci tion, is narrower in width and less high but, at 187
m/613 feet, longer. A grape press from the Umayyad
period has been found at the side of the lower dam.
Bibliography: M.-A. Haldiman, Les implantations
omeyyades dans le Balqa: I'apport d'Umm el-lValid, in
Annual of the Dept. of Antiquities of Jordan, xxxvi (1992),
307-23; J. Bujard and F. Schweizer, Entre Rylance
et rIslam. Umm er-Rasas et Umm el-Walid, fouilles genevoises en Jordanie, Catalogue, Musee d'Art et d'Histoire et Fondation Max van Berchem, Geneva
1992; Bujard and W. Trillen, Umm al-Walid et Khan
e^-^ebib, cinq qusur omeyyades et leurs mosquees revisitees,
in ADAJ, xli (1997), 357-74.
(J. BUJARD)
UMMA (A., pi. umani), in its meaning of "people,
community", is possibly derived from Hebr. ummd or
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Fig. 2. Schematic plan of the two superimposed Umayyad mosques. Drawing: Gerard Deuber

UMM AL-WALlD

Fig. 3. Reconstruction of the second Umayyad mosque. Drawing: Wilfried Trillen

Fig. 4. Reconstruction of the eastern kasr. Drawing: Wilfried Trillen

861

862

UMMA

Aram, umetha (Horovitz, 190), and ultimately from
Akkad. ummatu (Jeffery, 69). Additional meanings (from
Ar. amma, drawn principally from Lane) are: a mode
of acting (cf. sunnd)\ a morally exemplary person; tallness, beauty, and justice of stature of a person. In
the K u r ' a n , umma u s u a l l y refers to c o m m u n i t i e s s h a r i n g a c o m m o n religion, whereas in
l a t e r h i s t o r y i t a l m o s t always m e a n s t h e
Muslim c o m m u n i t y as a whole while admitting
of regional, essentially non-political expressions (as
"the Umma in North America", the American "Prison
Umma" and so forth). The pi. umam, although occurring in the Kur'an, means "nations" in modern usage
and is therefore distinct from the Islamic meaning
normally associated with umma (e.g. al-Umam alMuttahida, "the United Nations").
1. In the K u r ' a n . The word occurs some 62
times in the Kur'an in the sense of religious community, as well as instances where it means "fixed
term" (XI, 8; XII, 45) and communities of animals
like unto human groups (VI, 38). Umma also refers
to the Patriarch Abraham as a model of righteousness (XVI, 120). The Kur'an teaches that each umma,
perhaps in the sense of a generation of contemporaries sharing a common belief and value system, has
an appointed term decreed by God. "When their term
is reached, not an hour can they cause delay, nor
advance it in anticipation" (VII, 34; cf. XV, 5). Moreover, to every community has been sent a prophetic
messenger bearing God's teaching. "When their messenger comes before them, the matter will be judged
between them with justice, and they will not be
wronged" (X, 47). In both Meccan and Medinan passages (following Gesch. des Qor. chronology), umma may
refer to the archetypal or potential unity of mankind
and prophetic religion, using the phrase umma wdhida.
In XXIII, 52 (Meccan), the fellowship of prophetic
messengers (rusul) is described as a "single umma" (cf.
XXI, 92), whereas in XVI, 120 (Med.), we read that
"mankind was one umma" before God sent messengers with the Book. Sura X, 19 reads: "Mankind was
but one umma, but differed [later]". Prophets and other
agents (e.g. ajinri) are often associated with ummas in
pre- and post-hidj_ra passages but nowhere as frequently
as the third Meccan period (e.g. XLI, 25; XVI, 36,
63; XVI, 84, 89; XXVIII, 75). In XLIII, 22, 23,
umma is equivalent to milla and means "traditional
religion" of a people, and by extension "guidance"
(hudd), however inferior compared to divine prophecy.
There is in passages like this a foreshadowing of the
full message of Islam as a restorer of the archetypal
spiritual and moral unity of humans.
There is in the Kur'an a chronological development of the meaning of umma from generic application to religious communities to a more focused
reference to the emerging Muslim community. So we
have here a matter of umma not essentially changing
its meaning as religious community throughout the
chronological development of the Kur'an so much as
having its meaning progressively augmented as the
prophetic message reaches its fullest development. That
is, if by the Medinan period umma tends to refer more
exclusively to the Muslims, it nevertheless also carries
with it the more inclusive meaning of humanity in
its potential toward becoming Muslim. The Kur'an
does not thus apply umma exclusively to the Muslims.
But it does appear to hold up umma, by Medinan
times, as a special term that may refer only to the
godly component within a religious community. In
III, 104, umma refers to a hoped-for mature cohort
of Muslim believers who, after experiencing God's

grace and protection, strive after righteousness. In V,
66, both Jews and Christians are acknowledged to
have members comprising a "rightly balanced community" (umma muktasidd), but many others pursue evil.
In II, 128, Abraham and Ishmael pray, after erecting the Kacba: "Our Lord, make us submissive (muslimin] to You, and of our progeny a people submissive
(umma muslima) to You". The sense of historical Islam
as being rooted in the archetypal religion of Abraham,
including employment of the phrase umma muslima, is
a characteristically Medinan representation as it also
validates the restoration of ancient Ka'ba-oriented religious rites (mandsik) within a recovered monotheistic
context. Although umma muslima may be translated as
"Muslim community", it is erroneous to imbue it with
the kind of meaning the phrase would later have,
after Islam had become institutionalised and Kur'anic
references such as this-—however authoritative—had
become historically reified. The climactic point of the
Kur'anic use of umma referring to the Muslims occurs
in III, 110, where those who "die not save as Muslims"
(III, 102), and who "enjoin the right and forbid the
wrong", and who are "successful" (al-mujlihuri) (III,
104), are characterised, in comparison with the People
of the Book (Jews and Christians), as "the best umma
evolved for mankind". Finally, the Muslim umma has
been established by God as a "midmost community"
(ummatan wasatm), usually understood as justly balanced
and in a mediating position, "that you might be witnesses over mankind, and the Messenger a witness
over yourselves" (II, 143). This passage closes with
the reminder that the kibla [q.v.] of the Sacred Mosque
(al-masajid al-hardm) in Mecca has been appointed as
the ritual centre of the Muslim community, demarcating it from other peoples and unifying it from all
directions. The direction of salat and the performance
of the haajaj have continued to the present to have
an incalculably great impact in marking off the global
Muslim community, and maintaining its unity and
common purpose by transcending the racial, ethnic,
cultural, and national differences among Muslims.
W.M. Watt has analysed the Medinan umma as an
innovative, theocratic politico-social order, similar in
some ways to the Israelites under Moses (although
not intentionally based on it), that transcended tribalism by basing itself on common faith rather than
kinship. God is characterised by Watt as the "head
and director" of the umma and all who participate in
it enjoy divine security and protection (dhimmd).
(Muhammad at Medina, Oxford 1956, 238-44).
2. In HadTth. There is not, in the hadlth literature, the range of meanings of umma that is found in
the Kur'an. However, the word occurs frequently
there, most often with reference to the Muslim community. Perhaps the most fateful hadlth on this topic
is "Truly my umma will never agree together on an
error" (inna ummati Id taaj.tamifu cald daldlatin, cited by
Wensinck, Concordance, only from the Sunan of Ibn
Madja, Fitan}, a vox populi vox Dei formulation that
has played importantly in Sunn! jurisprudence under
the category of consensus or agreement (iajmdc) as a
source ofjikh. A soteriologically-orientated tradition is
"Everyone of my umma will enter the Garden except
one who rejects [sc. disobeys] me" (al-Bukharf, Fitan).
Other traditions speculate as to whether the Muslim
umma will constitute a certain proportion (a quarter,
a third, a half?) of Paradise (e.g. see Muslim, Imdn).
Ibn Madja (%uhd) preserves a tradition that claims
one-third of the inhabitants of the Garden as "from
this [i.e. the Muslim] umma", with the remainder coming from "the rest of the ummas" (min sd'ir al-umam).
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Ibn Madja (ibid.) also includes a hadith that declares:
"On Resurrection Day there will be, finally, seventy
ummas, (of which) we [i.e. the Muslims] shall constitute their last and their best."
Another tradition tells of the assembled masses of
resurrected persons on Judgement Day imploring the
former messengers Adam, Noah, Abraham, Moses and
Jesus, to intercede with God for their salvation. One
by one they decline, citing their disqualifications.
Finally, Muhammad is asked by the people to undertake the task and, upon accepting the responsibility,
he prostrates himself before the Lord, Who then says:
"Muhammad, raise thy head; ask and it would be
granted; intercede and intercession would be accepted.
I would then raise my head and say: O my Lord,
my people, my people (ummati!, ummati!)." (Muslim,
I man). It is, of course, possible to understand "My
people, my people" to refer exclusively to the Muslims.
But since Muhammad is the last to be asked and the
only one of the prophetic lineage to accept the charge,
"My people" should be understood to be all whom
God has resurrected on the Last Day.
The cultivation of Muhammad's Sunna and its
enshrining in the hadith literature, and even more in
the habits of the hearts and bodies of Muslims, is the
most powerful expression imaginable of the transfer
of charisma from a religious founder to his community of followers. In this sense, even with all the political and other divisions and disagreements among
Muslims through time, there is utter consensus concerning the Muhammadan nature, in the proper sense,
of the Muslim umma. This does not in any way imply
idolatry, for the Kur'an itself commands the believers to obey God and His Messenger (III, 132), and
to embrace Muhammad as a "beautiful pattern"
(uswatun hasanat"", XXXIII, 21) of conduct. It may be
held that the Kur'an contains the basic doctrine of
the umma within the divine plan of guidance for
mankind, whereas the Sunna of Muhammad—by
which is not meant simply hadith^ that mention the
word umma—provides inspiration and instruction on
how Muslims individually and collectively can realise
the umma.
3. Umma in l a t e r I s l a m i c d i s c o u r s e . The
ummd^ establishment as a community with political
authority and autonomy, as well as religious and social
characteristics, was in Medina. The important document, contemporary with the Kur'an, widely known
as the "Constitution of Medina", described the Medinan community as a whole as an umma, with the Jews
there constituting an umma alongside the main body.
Mutual defence and security were crucial elements in
the arrangement.
Although other concepts relate to an understanding of umma—such as ddr al-hldm vs. ddr al-Harb,
khildfa and ajama'a—throughout Islamic history the
umma has usually been thought to possess final authority (under God) with respect to overseeing the leadership of the Muslims. The consensus has favoured a
unified umma as an ideal that transcends a particular
period's limitations and divisions. Colonialism's challenge instigated a great renewal of umma awareness
among Muslims, and modern Muslim thinkers since
the 19th century have sustained a variety of discourses
on the political as well as other meanings of the concept of umma for today, including particularly whether
and to what extent it contains democratic principles.
Bibliography (of works not mentioned in the
article): See for the legal, political, and social understandings of umma the excellent brief survey, with
discriminating bibl., of A.S. Dallal, Ummah, in Ency.
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of the modern Islamic world, Oxford and New York
1995, iv, 267-70.
1. K u r ' a n i c c o n c o r d a n c e . M.F. cAbd alBaki, al-Muc^am al-mufahras li-alfdz al-Kur'an al-Kanm,
Beirut 1994, s.v. umma, at 102-3.
2. M o d e r n s t u d i e s . F.M. Denny. The meaning
of ummah in the Qur'dn, in History of Religions, xv
(1975), 34-70; idem, Ummah in the constitution of
Medina, in JJVES, xxxvi (1977), 39-47; idem, Some
religio-communal terms and concepts in the Qufan, in
Numen, xiv (1977), 26-59; L. Gardet, La cite musulmane, Paris 1954; J. Horovitz, Jewish proper names
and derivatives in the Koran, in HUCA, ii (1924), repr.
Hildesheim 1964; A. Jeffery, The foreign vocabulary of
the Qufan, Baroda 1938; L. Massignon, L'umma et
ses synonymes: notion de communaute sociale en Islam, in
REI (1947), 152; C.A.O. van Nieuwenhuijze, The
ummah: an analytic approach, in SI, x (1959), 5-22;
F. Rahman, The principle of shura and the role of umma
in Islam, in Amer. Jnal. of Islamic Studies, i (1984),
1-9; Ridwan al-Sayyid, al-Umma wa 'l-ajamdca wa
'l-sulta: dirdsdtfi 'l-fikr al-siydsi al-carabi al-isldmi, Beirut
1984. _
'
(F.M. DENNY)
UMMI (A.) "illiterate" or "belonging to a
people w i t h o u t a revealed book". This relative
adjective appears five times in the Kur'an. It is used
only once, in the singular, in regard to the Prophet;
since the phrase al-nabl al-ummi has attracted varying
interpretations, it will be treated later.
1. The ummiyyun (pi. of ummi} denote in some contexts the Jews who o n l y k n o w the T o r a h
i m p e r f e c t l y (II, 78), and in others the Arab polytheists of the pre-Islamic period (III, 20; LXII,
2). These last, however, unlike the Jews and Christians, do not have a revealed scripture; see e.g. alTaban, Tafsir, Beirut n.d., iii, 214-15, xxviii, 94;
al-Zamakhshan, Kashshaf, Beirut 1995, i, 158, 341;
Ibn Kathfr, Mukhtasar tafsir Ibn Kathir, Beirut 1981, i,
81, 273. This latter application is corroborated by III,
75, where the term ummiyyun is probably placed in
the mouths of the Jews of Medina to describe nonJews, sc. the "Gentiles" or pagans (Noldeke, G. des Q.,
i, 14; R. Paret, El1 art. Ummi; S.H. Boubakeur, Le
Coran, Paris 1979, ii, 1825).
At the same time, the commentators stress that the
Arabs are described as ummiyyun in the Kur'an because
few of them knew how to write; cf. the hadith, given
by al-Bukhan and Muslim, "We are an illiterate community (umma ummiyya), for we do not know how to
write or count." The term ummi is, in fact, generally
set forth as coming from umm, meaning basically
"mother" in the Semitic languages (see e.g. W. Baumgartner, Hebrdisches und aramdisches Lexikon zum Alien
Testament, Leiden 1967, i, 59). An illiterate person is
thus one who remains in the same state as when his
mother bore him (LCA, Beirut 1988, i, 220; al-KurtubT,
al-Qdmi( li-ahkdm al-Kur'dn, Cairo 1967, ii, 5, vii, 298-9),
and such was the state of the Arabs from the midst
of whom Muhammad was raised up. In this respect,
Boubakeur remarks that one should distinguish between
ummi "one ignorant on the intellectual plane" and
ajdhil "one ignorant on the moral plane", cf. his Coran,
i, 519.
2. As applied to the P r o p h e t (Kur'an, VII,
157-8), ummi involves two important cruces. For most
Muslim authors, it involves Muhammad's illiteracy,
confirmed by XXIX, 48, "Before [the Kur'an] you
could not read any book nor trace the line with your
right hand." The greatest miracle (mucdj.izd) of the
Prophet thus resides in the fact that the Book was
revealed to him (al-Khattabi, Baydn ica^d^ al-Kur'dn,
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PLATE XXXIX

Fig. 5. The second mosque after excavation. Photo: Fabienne Bujard-Ebener
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tr. C. Audebert, Al-Hattabi et I'inimitabilite du Goran,
IFEAD, Damascus 1982^ 140; L'A, loc. cit.). Moreover,
this illiteracy proves that Muhammad could not have
had any direct knowledge of the Judaeo-Christian
scriptures, hence could not have plagiarised them
(R. Blachere, Le Goran, traduction selon un essai de reclassement des sourates, Paris 1947, 8). For Ibn Khaldun,
Muhammad's ummiyya is not a deficiency in him, as
it would be with the rest of mankind, but is a sign
of his perfection (kamdl) (cf. Mukaddima, Beirut n.d.,
465). For his part, al-Alusi remarks that the epithet
ummi has no pejorative tinge at all when applied to
the Prophet (Ruh al-macdni fi tafsir al-Kufdn al-ca^im
wa 'l-sabc al-mathdm, Beirut 1398/1979, v, 79).
Muhammad's illiteracy is not regarded with certainty by orientalists (Noldeke, op. cit., i, 15; Blachere,
op. cit., 8-11) nor even by Muslim authors (al-Alusf,
loc. cit.). The Persian historian and vizier Rashld alDfn Fadl Allah (d. 718/1318) thought it hardly likely
that "the best of created beings" should not have
known the art of writing (see al-Maajmuca al-rashidiyya
al-sultdniyya, ms. B.N. Paris, Ar. 2324, fol. 227a). The
Sufis regard this question as a futile debate: that
Muhammad, as a Meccan merchant, should more or
less have known how to read and write, does not
bring into question his spiritual virginity, by virtue of
which he was the receptacle for the Revelation (Ibn
al-cArabI, al-Futuhdt al-makkiyya, Cairo 1329/1911, ii,
644, tr. in W. Chittick, The Sufi path of knowledge,
Albany 1989, 235-8; A. Ibn al-Mubarak, al-Ibnz mm
al-kaldm sidi al-ghawth cAbd al-cAziz al-Dabbdgh, Damascus
1984, i, 188). This virginity, which recalls that of
Mary (A. Schimmel, Mystical dimensions of Islam, Chapel
Hill, N.C, 1975, 26-7), has caused the Prophet to be
compared to "a white sheet of paper before the divine
Pen" (F. Schuon, Comprendre I'Islam, Paris 1976, 118).
Certain orientalists have seen in al-nabl al-ummi
"the prophet of the Gentiles", i.e. one sent to a people without any revealed book (A. Badawf recounts
and refutes this position in his Defense du Goran contre
ses critiques, Paris 1989, 14-18). This hypothesis, conformable to what has been said above about the plural
ummiyyun, does not contradict the acceptance of "the
illiterate prophet", and Muslim authors themselves
attribute a number of senses to the phrase nabi ummi
(one may cite, e.g., the meaning of "Meccan", ummi
coming in this case from Umm al-Kura, cf. al-Kurtubf,
op. cit., vii, 299; al-Alusr, xiv, 93). The sense of "illiterate" was to bring it nevertheless into the heart of
the Muslim community fairly quickly. One should further cite the fact that, for Badawl, 19-21, ummi is a
relative adjective from umam, pi. of umma, "nations,
peoples", an interpretation which can be justified grammatically, cf. Wright, Arabic grammar, ii, 162-3. According to this view, which clearly corresponds to
that of the Kur'an, the Prophet's message was thus
intended for the whole of mankind and not just for
the Arabs.
The spiritual interpretation of the nabi ummi, as formulated by the Muslim mystics, was to determine for
them the type of the shaykh ummi: whether he was
really illiterate or not, this last receives the "knowledge emanating directly from God" (al-cilm al-ladum).
Divine inspiration (ilhdm) thus replaces—admittedly to
only a slight degree—the prophetic wahy (on the shaykh
ummi, see E. Geoffroy, Le soufisme en Egypte et en Syrie
sous les derniers Mamelouks et les premiers Ottomans, IFEAD,
Damascus 1995, 299-307.
Bibliography: Given in the article, but see also
Su'ad Hakim, al-Mutyam al-sufi, Beirut 1401/1981,
s.v. ummiyya.
(E. GEOFFROY)

C
UMRA (A.), the "lesser pilgrimage", al-had^d^ alsaghir, one of the acts of d e v o t i o n (cibdda [q.v.])
forming part of the Muslim ritual.
1. Etymology
Muslim scholars claiming authority in linguistic matters put forward two possible original senses of the
word 'umra. The first is that the term is said to have
had, like the word haajaj. [q.v.] "pilgrimage", the sense
of "making one's way towards some place or person"
(al-kasd}. The second, more frequently proposed, is
that the term would mean more precisely "visit" (alZiyard}. See al-Azharf, al-^ahir fi ajfdg al-Shdfifi, Beirut
1994, and al-Nawawf, Tahrir alfag al-Tanbih, Damascus
1988, 133.
2. The ceremonies of the cumra
The 'umra, like the haajaj, can only be performed
in a state of ritual purity (ihrdm [q.v.]). On assuming
the ihrdm, the pilgrim (mu'tamir) must make up his
mind whether he is going to perform the eumra by
itself or in combination with the haajaj and express
his intention in an appropriate niyya [q.v.]. If he combines the (umra with the haaja^ (see below) he can
assume the ihrdm for both pilgrimages at once; in the
other case, the ihrdm must be specially assumed for
the 'umra in the unconsecrated area (hill) outside of
the haram of Mecca. This holds also for native Meccans
who, when they are going to perform the had^dj., can
assume the ihrdm within Mecca. Three places are preferred for the assumption of the ihrdm for the cumra:
Dji'rana, Hudaybiya and especially Tan'fm. The latter place was therefore also known as al-cUmra. With
the utterance (3f the labbayka [see TALBIYA] formula,
the actual ceremony of the pilgrimage begins. The
muctamir goes to Mecca in order first of all to circumambulate the Kacba [see TAWAF]. He enters the
mosque through the north door of the north-east side
(Bab al-Salam), goes under the portal of the Banu
Shayba to the Black Stone built into the wall of the
Kacba and, turning right, begins the sevenfold circumambulation of the Kacba, saying prayers all the
while. The first three circumambulations are performed
at a rapid pace (ramal), the last four at an ordinary
rate. After this is finished, in order to acquire a special blessing, he presses himself against the part of
the Kacba wall which lies between the Black Stone
and the door of the Kacba. In conclusion, he prays
two rakcas behind the Makdm Ibrahim, drinks a draught
of the holy Zamzam water and touches once again
in farewell the Black Stone (these last ceremonies are,
however, not considered absolutely necessary). The
muctamir now leaves the mosque through the great alSafa door in order to perform the second essential
part of the cumra, the running between al-Safa and
al-Marwa [see SACY]. He goes to the hill al-Safa and
utters a few prayers there. He then goes to the hill
al-Marwa, over 400 yards farther north, past the northeast side of the mosque. A short low-lying stretch at
the east corner of the mosque is covered at a more
rapid pace (harwala or khabab). Reaching al-Marwa,
the muctamir again utters a prayer. He then returns the
same way in the reverse direction and so on until he
has covered the distance seven times and ends at alMarwa. He has thus completed the ceremony of the
c
umra, and has only to have his hair cut or be shaved
by one of the barbers waiting there. If he is making
the cumra in combination with the hadjdi, he only has
his hair trimmed and has the proper cutting done on
10 Dhu '1-Hidjdja at the end of the haa^aj.
3. The h i s t o r y of the cumra and its relation to the hadj.di
The ceremonies which make up the Muslim cumra
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are undoubtedly for the most part taken over from
the pre-Islamic period. They completely lack any close
connection with the religion preached by Muhammad,
except for the Islamic prayers used in them. The
Prophet did not alter these practices but only assimilated them to his teaching. This he could all the
more readily do as their original significance seems
to have been only obscurely understood by his contemporaries. That he allowed them to persist at all
is probably less to be attributed to his personal reverence for them than to his political instinct which
made him respect the traditions of his conservative
fellow-countrymen.
The Muslim fumra as a group of ceremonies forming
a single whole also goes back to a pre-Islamic institution. This is shown by the very fact that Muhammad
refers to it by a name which in his time seems already
to have been a special term and enables us to assume
that the thing itself was well known. This, however,
does not mean that the separate parts of the preIslamic cumra exactly corresponded to those of the
Muslim cumra. The two institutions, so far as we can
see, did not exactly coincide. It is, however, very difficult to make out in what the difference lay, as we
do not even know the earliest form of the Muslim
c
umra, much less of that of the Djahiliyya. We have
therefore to make up for the lack of authentic sources
by deductions from material which is not absolutely
above reproach.
The pre-Islamic cumra probably consisted of ritual
acts performed in a state of ihram within Mecca and
including the tawdf of the Kacba. On the other hand,
the course between al-Safa and al-Marwa (scfy) does
not seem to have been included. This follows from
the text of sura II, 153/158, which clearly distinguishes between hadj_dj_ and eumra on the one hand
and the course between al-Safa and al-Marwa on the
other and describes the performance of the latter in
connection with the haajaj or cumra as irreproachable,
indeed even meritorious, but still as a work of supererogation. Muhammad himself performed it in 10/632
following the tawqf and thus by his example gave a
further stimulus to the incorporation of the scfy into
the Muslim cumra. If the Muslim cumra in this respect
shows an accretion compared with that of the preIslamic period, it seems also to have lost something.
For the (umra in the Djahiliyya can hardly have consisted of the tawdf alone. Probably an additional essential element in it was the sacrifice of animals bought
for the special purpose, a custom which was later
mainly confined to the haajaj. Muhammad himself
brought sacrificial animals to the unfortunate (umra of
al-Hudaybiya and a year later to the so-called cUmrat
al-Kadd3.
As to the relation of the cumra to the haajaj, the
very similarity of these two institutions has contributed
to confuse them and to blend their distinguishing features. Their reciprocal fusion had already begun in
the last years of the Prophet. Muhammad began the
only haajaj, in which he took part as head of the
Muslim community shortly before his death, by performing the tawdf and scfy after his arrival in Mecca,
ceremonies which did not originally form the beginning of the haajaj but were elements of the Muslim
c
umra. He thereupon put off the ihram and said that
the ceremonies so far performed formed an cumra.
When, moreover, c Umar and others of those with him
did not approve of putting off the ihram and did not
follow him, this clearly shows how closely the ceremonies of the cumra were associated with those of the
haajdi for them and that, in their view, these holy
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acts should be performed in one and the same ihram.
If we reflect that the revelation announced on this
occasion (II, 192/196) laid down a penance for using
the hadj_di for the cumra in this way and that Muhammad to some extent acknowledged himself guilty, then
it is natural to suppose that Muhammad had only
put off the ihram in order to be able to associate with
his wives who were there and not with the object of
keeping cumra and haajdj. absolutely distinct (see Snouck
Hurgronje, Het Mekkaansche feest, 83-102). In any case,
Muhammad in the year 10/632 made the (umra precede the performance of the haajaj and thus put his
approval on the combination of haajaj and cumra. This
combination had a deeper cause: Muhammad on the
one hand proclaimed Mecca with the Kacba as the
centre of the worship of Islam, and on the other,
took over the haaj_aj_, which originally had very little,
if anything at all, to do with Mecca, into Islam. He
had indeed every reason to bring the Muslim haajdj.
into connection with the sanctuary of Mecca. The
more he succeeded, however, the more the cumra lost
its raison d'etre as a special pilgrimage to Mecca. It
was therefore quite a natural development when the
Muslim cumra became more associated with the Muslim
haajaj and original elements of the cumra were absorbed
by the corresponding elements of the haajaj, as was
presumably the case with the sacrifices (see above).
The cumra and the haajdj. did not, however, absolutely
combine into one. This was prevented by, amongst
other things, the fact that Muhammad in the pilgrimage above mentioned drew a line of separation between
the two by discarding the ihram.
In the consensus (iajmac) of Muslim opinion, two
ways of combining the cumra with the haajaj came to
be recognised in course of time: tamattuc and kiran.
The former term was applied, following II, 192/196
(man tamatta'a bi ;l-umratl ild 'l-haajdj.1), to the way which
Muhammad had actually followed, namely, combining cumra and hadj_aj_ with a break in the ihram. c Umar
threatened during his caliphate to punish its observance with the punishment of stoning and even under
the early Umayyads it does not seem to have been
usual. Kiran is the name given to the combination of
c
umra and had}dj. without breaking the ihram. In this,
the ihram is assumed for the 'urnra and the haajaj at
the same time. As in the Muslim hadj_dj_ the ceremonies which constitute an cumra are also performed
according to the prevailing view an cumra is completely
carried out when they have been performed, so that—
if the niyya of kiran has been taken—the haajdji is completed. Some authorities, however, demand that the
ceremonies of the cumra should be specially carried
through. The ihram must not be broken in any circumstances.
The cumra, in spite of its partial absorption into the
had^di, has however retained its independence, although
only to a limited degree. When the haajaj is performed as ifrdd, i.e. by itself (in contrast to tamattuc
and kiran), the cumra also must be performed separately. Pilgrims who come from outside to Mecca
seem as a rule in this case to perform the cumra after
the completion of the haajaj ceremonies so that they
naturally have to assume the ihram again. In the course
of time, this independent cumra ceremony seems to
have become gradually confined to such Muslims as
were permanently or for a considerable time resident
in Mecca or came there at a time other than that
of the haajaj. But it was just this local limitation of
the independent cumra, that favoured the survival of
traditions from the pre-Islamic period. If we therefore learn that the cumra for centuries was celebrated

866

C

UMRA — CUMUM WA-KHUSUS

as an independent ceremony, preferably in the month
of Radjab, we can probably see in this a survival of
pre-Islamic tradition: the cumra in the time of Djahiliyya
was presumably a ceremony observed annually in
Radjab and therefore had nothing to do with the
hadj_dj_, the pilgrimage in Dhu '1-Hidjdja (cf. also the
tradition according to which 'Ukkasha had his hair
cut in Radjab of the year 2 to make himself look
like a pilgrim). As Muhammad could only prepare
the way for the combination of the cumra with the
hadjdj. but not complete it, the old tradition of performing it in Radjab survived for centuries later. It
is only in comparatively modern times that Radjab
seems to have lost its significance for the performance
of the 'urnra. The custom of the Meccans of journeying to the holy places of Medina in Radjab perhaps broke it down. When 'umras are now performed
in dissociation from the ha^dj. (i.e. in ifrdd), the nights
of the months of the fast (Ramadan) are specially
favoured for this purpose, and especially the last ten
which are connected with the Iqylat al-kadr [see
RAMADAN] .
4. The significance of the pre-Islamic and
the Islamic cumra
If the pre-Islamic eumra was annually performed in
Radjab, and also if the calculation is correct which
places Radjab originally in the spring, its similarity
with the Jewish Passover strikes one at once. The
animals which are sacrificed at it were perhaps, as in
the Jewish ceremony, originally first-borns (cf. Wellhausen, Reste, 98-9; W. Robertson Smith, Lectures on
the religion of the Semites^ 227-8, 464). In Muhammad's
time, however, the original significance of the cumra
seems to have been practically forgotten and it no
longer fell in the spring.
The Islamic cumra is an expression of piety, mainly
of a personal nature, especially if it is undertaken separately and not with the haajdi, the ceremony observed
annually by the Muslim community together. Probably
this individual character is the result of the fact that
it lost its independence in time, and so far as it was
not associated with the ha^aj, constituted a work of
supererogation. Before Islam the cumra had probably
a more collective character.
5. The legal status of the cumra
The Kur'anic injunction wa-atimmu 'l-ha^dj. wa
'l-cumra li 'lldh "complete the pilgrimage and the 'umra
for God" (II, 192/196), is, in regard to the 'umm's
legal status, fairly ambiguous (the status of the haajdi
being completely firmly established through other
sources). In effect, the imperative verb used in this
verse is that meaning "to bring an enterprise to its
conclusion" (atamma), so that, on a completely rigorous basis, one should not take the order as "to accomplish the cumra" but only, independent of its obligatory
character or not, that of "to carry it through", leaving nothing out from the moment when the believer
has embarked on its accomplishment. In sum, the
obligation would concern the modalities of the cumra
but not the act itself (the hermeneutic principle applied
here being that a prescription regarding the modalities
of the accomplishment of an act has no implications
about the status of the act itself). Moreover, relying
on a saying of the Prophet transmitted by Djabir, Abu
Hamfa, Malik and al-Shaficf in his "ancient doctrine"
would thus consider that the cumm was a supererogatory pious act (tatawwif) but not an obligation. Another
reading of II, 192/196 (which could yield "carry
through the pilgrimage to its end, and the cumra is for
God") would end up with the same conclusion. Other
jurists, including Ibn Hanbal, al-Thawrf and al-ShafTf

in his "new doctrine", held, on the contrary, that the
verb "to complete" could in this context have the extended meaning of becoming a synonym of "to accomplish", and, equally arguing from other sayings of the
Prophet, they ended up by stressing the strict obligation of the "lesser pilgrimage". See al-Djassas, Ahkdm
al-Kur'an, ed. Bar al-Fikr, n.p. n.d., i, 263-71; alShfrazi, al-Mudhabhab, ed. Dar al-Fikr, n.p. n.d., i,
194-5.
Bibliography. Th.W. Juynboll, Handbuch des
islamischen Gesetzes, Leiden-Leipzig 1910, 138 ff.;
[Wizarat al-Awkaf, Kism al-Masadjid], al-Fikh cald
'l-madhdhib al-arbaca, kism al-cibdddt, Cairo 1928,
664-9, 676-86, 692-8; Bukhan, ed. Krehl, i, 443-9;
Muslim-NawawI, iii, 216-18; Nasir-i Khusraw, Safarndma, ed. Schefer, 66-7, Eng. tr. W.M. Thackston,
Albany 1986, 68-9; Ibn Djubayr, Rihla, ed. Wrightde Goeje, 80-1, 128-37; Ibrahim Rifat Basha, Mir3at
al-Haramayn, Cairo 1925, i, 99, 101, 337; Burton,
Personal narrative of a pilgrimage to Mecca and Medina,
iii, Leipzig 1874, 122-8; E. Rutter, The Holy Cities
of Arabia, London-New York 1928, i, 96-114; Snouck
Hurgronje, Mekka, ii, The Hague 1889, 55, 70,
75-6, 83-4; idem, Het Mekkaansche feest, Leiden 1880
(= Verspreide geschriften, i, 1 ff.); Wellhausen, Reste arabischen Heidentums2, 78-9, 84, 98; M. GaudefroyDemombynes, Le pelerinage a la Mekke, Paris 1923,
esp. 192 ff., 304 ff.; H. Lammens, Le culte des betyles
et les processions religieuses chez les Arabes preislamites, in
BIFAO, (1910), 39-101, esp. 64, 78; idem, Les sanctuaires preislamites dans I'Arabie occidental, in MFOB,
xi/2 (1926), esp. 119, 129-33; C. Clemen, Der
ursprungliche Sinn des hagg, in Isl., x (1920), 165-7.
(R. PARET-[£. CHAUMONT])
C
UMUM WA-KHUSUS (A.), literally "generality
and specificity", a term of Islamic legal interpretation.
In the literature of usul al-fikh [q.v.]—the Muslim
discipline which lays out the principles governing
the interpretation of texts—great attention is lavished
upon the subject of the generality (cumum) and specificity (khusus) of terms. These categories emerge incessantly throughout the religious disciplines of Islam,
since interpretation of the Kur'an, the Sunna and
other texts is an on-going task in those disciplines.
However, they have special importance in legal science (fikh), since they bear upon the scope of applicability of rules of law (ahkdm).
The majority of the classical scholars subscribed to
the notion that the Arabic language contains general
expressions, that is to say, expressions which by virtue
of their form signified a class of individuals comprehensively and ail-inclusively. The various forms which
such expressions could assume were called siyagh alc
umum "forms of generality". The literature of usul alfikh provides exhaustive lists of these forms. Examples
include the indefinite plural (e.g. muslimun "Muslims";
dardhim "dirhams"), the definite plural (e.g. al-muslimun,
"the Muslims"; al-dardhim, "the dirhams"), the definite
singular (e.g. al-muslim, "the Muslim"; al-dirham, "the
dirham"), and the definite plural with "all" (e.g. kull
al-muslimun "all the Muslims"; kull al-dardhim, "all the
dirhams"). In contrast to these forms stand expressions that clearly are specific, such as proper names,
personal pronouns, and demonstrative pronouns.
According to the majority view, whenever an interpreter came across a general expression in a text, he
had grounds for an initial presumption to the effect
that the author of the text intended an all-inclusive
reference. For example, upon encountering the expression "the thief in "As for the thief, male and female,
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cut off their hands" (Kur'an, V, 38), he would begin
his interpretative deliberations by positing a presumptive general reference to all thieves. If he subsequently
discovered a contextual clue indicating that specificity
rather than all-inclusiveness was intended, he would
then have grounds for setting aside this initial presumption. Otherwise, the initial presumption would stand.
Many pages in the usul al-fikh literature are devoted
to the subject of "particularisation of the general expression" (takhsis al-(dmm). An interpreter was always
obliged to look for a "particulariser" (mukhassis, dalll
al-takhsis) in the context before making a final conclusion concerning the scope of reference of a general
expression. When a particulariser was found, the general expression was said to have been diverted from
its normal all-inclusive reference to a specific reference.
Particularisers were divided into two types: the
"attached" and the "detached" particulariser. The former was part of the immediate context and is best
illustrated by the exceptive phrase (istithnd3), as in the
phrase "all Muslims except those over the age of
forty". The latter had to be sought after in remoter
contexts. It could be found anywhere within the body
of authoritative texts. An example is the Prophet's
saying "Amputation is to occur only where an amount
worth a quarter of a dinar or more has been stolen",
which is used to overturn the presumption of an allinclusive reference for "thief" in Kur'an, V, 38, and
establish that the expression has a specific reference
to thieves who have stolen the amount indicated by
the Prophet.
A minority school of thought denied the existence
of any truly all-inclusive expressions in the Arabic Ianguage and insisted that the expressions classified by
mainstream scholars as general were in fact inherently specific. Although this point of view had few
adherents, its mere existence was sufficient to create
a dialectical climate within which the commonly
accepted way of thinking would have to be argued
with great thoroughness.
Bibliography: 1. Sources. Sayf al-Dfn al-Amidl,
al-Ihkdm fi usul al-ahkam, Cairo 1914, ii, 286-495;
Nasir al-Dln al-Baydawf, Mi'rdaj al-Alinhdaj (- a
commentary on his own Minhdaj al-wusul ild cilm
al-usul), ed. S.M. Isma'fl, Cairo 1993, i, 345-99;
Muhibb Allah al-Biharf, Musallam al-thubut, with
commentary by Muhammad al-Ansan (this text and
commentary occupies the bottom portion of the
pages; the top portion is occupied by al-Ghazalfs
al-Mustasfd, see next title), Bulak 1913, repr. Baghdad
n.d., i, 255-360; Ghazalf, al-Mustasfd (see preceding title for bibliographical information), ii, 32-185;
Ibn al-Hadjib, Mukhtasar al-Muntaha al-usuli, with
commentary of cAdud al-Dln al-Idjf and the glosses
of Sacd al-Dln al-Taftazam and CA1I al-Djurdjanl,
ed. S.M. Isma'il, Cairo 1973, ii, 101-54; Fakhr alDln al-Razi, al-Mahsul fi cilm usul al-fikh, ed. F. al'Alwam, Beirut 1992, ii, 307-401; Muhammad b.
'All al-Shawka.nl, Irshad al-fuhul ild cilm al-usul, Cairo
1937, 112-64.
2. Studies. Mohammad H. Kamali, Principles of
Islamic jurisprudence, Cambridge 1991, 104-13; B.C.
Weiss, The search for God's law. Islamic jurisprudence in
the writings of Sayf al-Din al-Amidi, Salt Lake City
1992, 389-446.
(B.C. WEISS)
UMUR PASHA, Baha3 al-Dm c Umar (709-497
1309-48), e a r l y T u r k i s h c o r s a i r and w a r r i o r
and son of Mehemmed, founder of the Aydin-oghullari
[see AYDIN-OGHLU] .
The main source on him is the Turkish epic poem,
unique of its type, the Dustur-ndme, completed by its
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author, Enwen, in 869/1464. Also, the Byzantine historians Gregoras and Cantacuzenus, his contemporaries, offer rich items of information on Umur,
especially from 741/1341 onwards, when he was a
participant in the Byzantine civil war. He received
from his father the region of Smyrna, where he built
a fleet and began the corsair warfare against the
Christians which the Turkish maritime beylifa were
waging. His activities disturbed the Westerners, especially the Venetians, and an alliance against the Turks,
the Sacra Liga, was formed and a Latin fleet assembled in the Aegean Sea; after some successes against
the Turks, it secured a great victory near Adramyttion
(autumn 735). Umur soon began corsair activity again,
and in 740/1340 was lord of the islands and the
Aegean littoral, which paid him important annual
tribute. His intervention in the Byzantine civil war
(1341-7) as ally of Cantacuzenus was decisive for the
latter's victory, and this increased his reputation as a
warrior in all the \Vest as well as in the Balkans.
Meanwhile, the Turks' destructive raids once more
led the Christian states to organise a Crusade whose
main objective was Smyrna, and in October 1344 the
Crusaders occupied the port and the lower citadel.
In an attack launched against the Crusaders, Umur
was killed by an arrow (April 1348).
Enwen presented Umur as the ideal warrior for
Islam. The Byzantine historians often call him "the
barbarian", but Gregoras (ed. Bonn, ii, 649) remarks
that "his conduct was not that of a barbarian" and
that he was "civilised and close to Greek culture".
An anonymous chronicle of Naples contains a description of Umur probably based on the impressions of
Western ambassadors who visited him in 1346: seated
on the ground, he ate a dish which resembled rice
and milk; he was well-dressed, with an embroidered,
purple silk robe; he used a golden spoon and all his
tableware was valuable and adorned; he wras stout
and somewhat fat. He declared that he was not afraid
of the Christians because he always had two powerful friends, Guelfo e Gibellino. We thus have some idea
of the luxury of the court of the Aydin-oghullari (already noted by Ibn Battuta in 733/1333), and can
discern that they were well-informed about the political differentiations amongst the Christians.
Bibliography: Muratori, Historiae romanae fragmenta, in Antiquitates italicae medii aevi, iii, 371, 1740;
Irene Melikoff-Sayar, Le Destan d'Umur Pacha (Dusturname-i Enveri), Bibl. byz., Documents 2, Paris 1954;
P. Lemerle, L'emirat d'Aydin, Byzance et I'Occident.
Recherches sur "!M geste d'Umur Pacha", Bibl. byz.,
Etudes 2, Paris 1957; Ibn Battuta, tr. Gibb, Cambridge 1962, ii; H. Akin, Ay dm ogullan tarihi hakkinda
bir ara^tirma, AUDTCF Yayinlan 60, Tarih Enstitusii
6, 2 Ankara 1968; E.A. Zachariadou, Trade and
Crusade. Venetian Crete and the emirates of Menteshe and
Aydm (1300-1416), Venice 1983.
(ELIZABETH A. ZACHARIADOU)
UNAYF B. DALDJA b. Kunafa al-Kalbl (full genealogy in al-Taban, ii, 204, 428, and see Ibn al-KalblCaskel, i, Table 286, ii, 572), tribal chief of the
Kalb in Syria [see KALB B. WABARA], Jl. in the
early part of the 7th century. His son Bahdal was
the father of Maysun [q.v.], wife of the Umayyad
caliph Mucawiya I and mother of Yazfd I, and a
strenuous supporter of the Sufyanid cause.
Bibliography: See also H. Lammens, Etudes sur
le regne du calife Mocdwia Ier, in MFOB, iii (1908),
150.
(£D.)
C
UNAYZA, an i m p o r t a n t town of the emir a t e of a l - K a s T m in Nadjd, Saudi Arabia. The
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town is situated about 350 km north-west of the capital, al-Riyad (Riyadh) and 40 km south of the major
town Burayda (Farsi, National guide and atlas of the
Kingdom of Saudi Arabia, Jeddah 1989, map 51-2;
Hussein Hamza Bindagji, Atlas of Saudi Arabia, Oxford
1980, 39).
Undoubtedly an ancient site, the name occurs in
pre- and early Islamic poetry: Hamdsa, ed. Freytag,
211, 501; Imru3 al-Kays, ed. Ahlwardt, The Divans,
no. 34.3; Nakcfid ^anr wa 'l-Farazdak, ed. A.A. Bevan,
Leiden 1905-12, 3 vols., i, 334, ii, 964; Aws b. Haritha
in Hamdanf, 172. The dual form cUnayzatayn occurs
in the Mu'allaka of cAntara, 1.9, a form which both
Bakrf, Mu'ajam, 670, and Yakut, iii, 739, accept as
being the same place name as cUnayza. The latter
tells us also that the town belongs to the B. cAmir
b. Kurayz, and the mediaeval geographers in general
mention cUnayza as a watering-place "between alBasra and Mecca". Al-Hamdanf says (178) that it belonged to Kalb.
c
Unayza is mentioned briefly by Niebuhr (Beschreibung
von Arabien, Copenhagen 1772, 344), who describes it
as situated ten days' journey from al-Basra. It is really
only in the early 19th century, however, that accurate accounts of the area begin to appear and this
as a direct result of the Turco-Egyptian operations
there against the Wahhabls. In 1816, Ibrahim Pasha,
the eldest son of Muhammad cAlf, advanced against
the Wahhabfs under cAbd Allah, son of Sucud, and
c
Unayza and soon the rest of al-Kasim fell to the
Turco-Egyptian forces. It was to be 1849 before TurcoEgyptian influence disappeared and the area once
more was incorporated into the Wahhabf state.
Doughty, who was able to spend some months in
c
Unayza between April-July 1878, wrote at some length
on the town at that time (Arabia Deserta, London 1936
ed., 357 ff., a chapter entitled "Aneyza" and one
"Life in Aneyza"). He describes the town itself and
its walls, the streets, the houses, the wells and water
supply and the date groves around the town. He also
paints a vivid picture of the life of the inhabitants,
their qualities, manners and customs, their food and
clothing, their religious and secular life. He emphasises the tribal nature of life in the town. Commerce
was particularly well developed, and foreign as well
as local merchants operated there; the town lay
on the caravan route between al-Basra and Mecca.
Doughty also mentions the artisans working in the
town: agricultural labourers, masons, gold- and silversmiths and workers in fine crafts. From his account,
it is clear that the town occupied an important position in the commercial and cultural life of Central
Arabia. There is little information on cUnayza after
Doughty other than a few brief notes of travellers.
'Unayza is now the second town of al-Kasfm after
Burayda and the area is an important agricultural
centre. Apart from the production of dates, poultry,
cereals and wheat are the main products.
Bibliography: References are given above and
the full list of sources mentioned in the El1 article should be noted.
(J. TKATSCH-[G.R. SMITH])
UNITED ARAB EMIRATES [see AL-IMARAT ALC

ARABIYYA AL-MUTTAHIDA, in Suppl.].

AL-UNKALI, UNKURIYYA [see MADJAR].
C
UNNAB (A.) is the j u j u b e , the fruit of the varieties of zizyphus cultivated in many countries with a
rather warm climate, in particular Zjzyphus vulgaris
Lam. and ^jzyphus jujuba Mill, (^izyphus saliva Gaertn.),
Rhamnaceae. Its name is connected with einab because
of its grape-like inflorescence and its sour-sweet taste.

The synonym zqfzufand its diminutive zufqyzifis probably to be derived from Greek ^(^(pov. It is already
found in Pliny, Nat. hist, xv, 14, as ziypha, and lives
on in Spanish azofaifa (Dozy-Engelmann, Glossaire des
mots espagnols et portugais derives de I'arabe, Leiden 1869,
228).
The most comprehensive compilation of the varieties of the jujube shrub is to be found in Ibn cAbdun,
'Umdat al-tabib, ms. Rabat, Bibl. Gen. 3505 D, fol.
117b, 11. 16-26 (condensed in the following): a big
bush with many varieties, wild and cultivated, white
and red. There are five varieties of the red jujube:
the first has fruits of the size of the hazelnut, is fleshy,
has small seeds and grows in the region of Granada
and Algeciras; the second is known as the "mountain
jujube", has fruits the size of the bean (al-bdkilla), is
round, has a thin skin and many seeds which have
an astringent effect; the third is known as "the thorny
one" (al-shawki), has fruits the size of peas, with large
seeds and little flesh, is found frequently in Toledo,
is effective against chronic diarrhoea originating from
a weak stomach, and staunches the loss of blood (nazf
al-dam); the fourth is called al-burajm (Romance, see
A. Dietrich, Dioscurides triumphans, Gottingen 1988, i,
92), has small fruits with a violent astringency, spreads
on the ground and grows to the height of sitting
(ka'da); the fifth is al-sidr, cf. Renaud, Tuhfa, nos. 293,
302.
The fruit contains a mucous substance and serves
of old in medicine as a mucilaginosum against catarrh
and as tonic. The fleshy, ripe and highly sweet jujubes
are considered to be the best varieties. They calm
down the "boiling of the blood" (§halayan al-dam) and
are effective against disorders of the bronchial tubes
in that they eliminate the latter's hoarseness (khushuna).
Further therapeutic properties concern the liver, the
bladder and the kidneys, and several complaints of
the abdomen. The leaves, too, are therapeutic: chewed,
they are effective against offensive (al-bashfa, disgusting) drugs and against vomiting; crushed and sprinkled on ulcers, they are immediately effective.
Bibliography. Razf, Hdwi, Haydarabad, xxi, 198;
Ibn Sma, Kdnun, Bulak^ i, 399; Ibn al-Ashcath, alAdwiya al-mufrada, ms. Rabat, Bibl. Gen. 291, 989; Blrunl, Sqydana, Arab. 274, Eng. 232, Russ.
no. 731; Ibn Samadjun, ^dmic al-adwiya al-mufrada,
Frankfurt 1992, iii, 144-7; Ibn Hubal, Mukhtarat
Haydarabad, ii, 153-4; Idrfsf, al-Djdmic li-sifdt ashtdt
al-nabdt, Frankfurt 1995, ii/2, 364; Maimonides,
Shark asmd3 al-cukkdr, ed. Meyerhof, Cairo 1940,
no. 291; Ibn al-Baytar, ^dmic, Bulak, iii, 140(tr. Leclerc, no. 1594); Ghassanf, Mu'tamad, Beirut
1975, 340-1; Suwaydl, Simat, ms. Paris arab. 3004
(= Suppl. 877), fol. 213a, 11. 9-13; Antakf, Tadhkira,
Cairo 1371/1952, i, 241; Tuhfat al-ahbdb, ed. Renaud
and Colin, nos. 293, 302; H.A. Hoppe, Drogenku
8th ed., i, 1155-6.
(A. DIETRICH)
C
UNSUR (A., pi. candsir), a term of Islamic
philosophy.
As a general term, it may be translated as "origin", "family", "race", "constituent", "ingredient". Lane
provides the example of fuldnm kanm al-cunsur, "Such
a one is of generous origin or race". The plural in
modern Arabic may also be rendered as "nationalities". Philosophically, the word means "element" and
is the equivalent of the Latin elementum, the Greek
oioixeiov and its Arabic form (via Syriac) ustukuss. It
is a non-Kur3anic word used to specify in Arabic the
four Empedoclean elements of fire, air, water and
earth. cUnsur can also be translated as "matter"; thus
we find that both al-cunsur al-awwal and al-hayuld al-
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ula may be used in Arabic to render the Greek Ttpcbrn
\)\r\ (prime matter), while ajawhar cunsuri was a useful
Arabic rendition of the Greek <yuaia \)Aiicf|, a material substance.
The word cunsur was a commonplace in the philosophical lexicon of the early and later Arab and Islamic
philosophers. For example, al-Kindi's Rasd'il, collected
and edited by Abu Rida, include the following titles
(tr. Atiyeh): "On the exposition that the nature of the
heavens is contrary to that of the four elements" and
"On that element of the four elements that has colour
by nature and causes colour in the others". Of the
latter Risdla, Atiyeh observes: "Al-Kindf maintains that
the earth is the only element with colour and that
the colours we see in the other elements are there
due to their mixture with earth." Elsewhere, al-Kindl
also uses cunsur in the sense of "matter". Some centuries later, Shihab al-Dln al-Suhraward! [q.v.] held
that the Intellect (al-cakl) was "the highest element"
(al-cunsur al-acla}. By contrast, Ibn Rushd used the word
in a way which has been variously translated as "basic
principle" or "ultimate basis of existence". Thus in
his commentary on the Metaphysics of Aristotle, we
read: "Also, since a thing can be resolved into its elements, substance would sometimes be resolved into
relation and relation into substance; this is necessary
in the kind of thing which is basic principle Cunsur),
not in that which is form" (tr. Genequand). Also, elsewhere he observed in his Tahdfut al-Tahdfat that "[The
philosophers] believed therefore that all active and
passive bodies are composed of twro natures, one active
and the other passive, and they called the active
nature form, quiddity and substance, and the passive
part subject, ultimate basis of existence (cunsur) and
matter" (tr. Van den Bergh).
Bibliography: 1. A r a b i c and t r a n s l a t e d
sources. Ibn Rushd, Tahdfut al-Tahdfut; tr. S. Van
den Bergh, Averroes' Tahdfut al-Tahdfut (The Incoherence
of the Incoherence], London 1978; Ch. Genequand,
Ibn Rushd's Metaphysics. A translation with introduction
of Ibn Rushd's commentary on Aristotle's Metaphysics, Book
Lam, Leiden 1984; Kind!, Rasd'il al-Kindl al-falsafiyya,
ed. M.A.H. Abu Rlda, Cairo 1950-3; A.L. Ivry,
A I-Kindt's Metaphysics. A translation of Tacqub ibn Ishdq
al-Kindi's treatise "On First Philosophy" (Fi 'l-falsafah alUld] Albany 1974; N. Rescher and H. Khatchadourian, Al-Kindl's Treatise on the distinctiveness of the
celestial sphere, in Islamic Studies (Karachi), iv/I
(1965), 45-54; Shihab al-Dln Yahya al-Suhrawardl,
K. Hikmat al-ishrdk, ed. H. Corbin, Tehran 1954;
A.-M. Goichon, Lexique de la langue philosophique d'Ibn
Sind, Paris 1938, nos. 466-7.
2. S e c o n d a r y s o u r c e s . S. Afnan, A philosophical lexicon in Persian and Arabic, Beirut 1969, s.w.
'unsur, cunsun; G.N. Atiyeh, Al-Kindl, the philosopher of
the Arabs, Rawalpindi 1966; Lane, Lexicon, s.r. c-s-r.
See also HAYULA.
(I.R. NETTON)
C
UNSUR AL-MACALI KAY KA'US [see KAY KA'US
B. ISKANDAR[.
C
UNSURI, ABU 'L-KASIM HASAN b. Ahmad, Persian
poet at the G h a z n a w i d c o u r t during the early
5 t h / l l t h century.
The external information about his life is mostly
anecdotal. It is said that he was born at Balkh, became
an orphan at an early age and in his youth earned
a living as a merchant. A story, told in some sources,
about a robbery during one of his travels was mistakingly associated with him (cf. Storey-de Blois, v/1,
234-5). His career as a poet began under the patronage of the Amir Abu '1-Muzaffar Nasr (d. 4127
1021-2), the military governor (sipahsdldr) of his brother
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Sultan Mahmud [q.v.] in Khurasan, who introduced
Unsur! to the sultan's court at Ghazna. Both Hamd
Allah Mustawfi and Dawlatshah state that cUnsur!
served Mahmud as his amir or malik al-shucard} [q.v.],
a function which included the supervision of all the
poets attending the court. He was also admitted to
the sultan's inner circle as a drinking companion (nadim
[q.v.]). Two particularly famous anecdotes tell how he
and other poets tested Firdawsfs poetic skills (first
recorded by Hamd Allah Mustawfi) and how, after
the favourite slave Ayaz [q.v.] had cut his beautiful
locks, he wras able to change Mahmud's bad mood
by means of an improvised quatrain (Nizami-yi c Arudi,
55-7). The lavish rewards which he earned with his
art made him a very rich man. He and the Samanid
poet Rudak! [q.v] are often named together as the
two most successful Persian court poets ever. A contemporary confirmation of his predominant position
among the Ghaznawid court poets of the time is the
eulogy which Manucihr! [q.v] wrote for him. On the
other hand, his status was not entirely unchallenged,
as appears from an exchange of polemic poems with
Ghada'iri, another contemporary poet (cf. Rida Kul!
Khan, ii, 921-9). cUnsur! remained active at least till
the cid al~fitr celebration of 422/1031, when Mascud
I rewarded him with a thousand gold coins (Bayhaki,
ed. Ghani and Fayyad, 274, ed. Nairn, i, 329). In
an elegy on the death of Farrukhl [q.v], which
occurred in 429/1037-8, the poet Lablbl [q.v] called
'Unsuri an old man (Raduyam, 32 of the printed
Persian text). The dating of his death in 431/103940 by Dawlatshah and Rida Kul! Khan seems therefore likely, though the year 441/1049-50 has also
been mentioned by Takl al-Dln Kashan! and other
ladhkira writers (cf. A. Sprenger, A catalogue of the. . .
manuscripts of the libraries of the King of Oudh, i, Calcutta
1854, 528).
According to Dawlatshah, c Unsun wrote 30,000 distichs. If this is a correct estimate, little more than onetenth of his work has survived in various selections,
none of which are older than the Safawid period.
Additionally, a number of fragments and single lines
have been preserved in anthologies and sources which
quote them in evidence. Notable among the latter
are the rhetorical textbook Tarajumdn al-baldgha by
Raduyan! [q.v] and the lexicon Lughat al-Furs by Asadl
[q.v], both compiled in the late 5th/llth century,
and the anthology Mu3nis al-ahrdr of Djadjarm! [q.v.
in Suppl.]. The data concerning the textual tradition
point to a changing pattern in the reception of his
poetry. There can be no doubt about the great influence that cUnsur! exerted on Persian court poets of
the Ghaznawid and early Saldjuk period. But already
Khakanl (d. 595/1199 [q.v]) criticised the one-sidedness
of £UnsurI's panegyrics because of his neglect of the
loftier themes favoured by later poets (Diwdn, 926-7).
A further indication of the decline of his reputation
is that in the Mu'ajam of Shams-i Kays (Jl. early
7th/13th century [</.y.]), the kasidas of Anwar! [q.v],
instead of those of c Unsun, have become the most
important source of examples for the use of rhetorical figures. A remarkable revival occurred during the
neo-classical period in the history of Persian poetry
(mid-18th to mid-20th centuries) when he was appreciated again as one of major representatives of the
so-called Khurasan! style. In recent literary criticism,
however, his poetry has been condemned for being
too rational and adding little to the conventional
imagery of the Arabic and Persian tradition (see especially, ShafTi Kadkani, 526-39).
The lyrical poetry which is still extant consists
c
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mainly of kasidas and rubaciyydt. Most panegyrics are
addressed to Sultan Mahmud and Amir Nasr. Only
a few poems to other patrons are known, among
whom are Sultan Mascud I and the wazlr Ahmad b.
Hasan Maymandl [q.vv.]. His style shows a great dexterity in the construction of panegyrical reasonings.
Several poems are structured according to rhetorical
devices such as question and answer (su'al wa ajawdb)
and the enumeration of qualities in pairs (taksim alsifdt). His themes are characteristic of court poetry
and include the celebration of Sultan Mahmud's victories. cUnsurf also had a reputation as a writer of
anacreontic verse, specimens of which are to be found
in the nasibs of his panegyrics.
c
Awfi~ makes mention of three romantic mathnawis
dedicated by cUnsurf to Sultan Yamfn al-Dawla Mahmud and named collectively Khizdna Yamin al-Dawla.
Their titles refer to the pairs of lovers featuring in
them: Wamik u 'Adhrd, Khing-but u Surkh-but ("White
Idol and Red Idol", presumably inspired by the statues of the Buddha at Bamiyan) and Shdd-bahr u cAyn
al-haydt. In an inventory of his own works, al-Birunf
[q.v.] refers to translations (presumably into Arabic)
made of the same three stories (Risala li 'l-Birum fl
fihrist kutub Muhammad b. ^akanyya> al-Rd^i, ed. P. Kraus,
Paris 1936, 39). No more than a few scattered lines
from these romances have been preserved. However,
ca. 1950, sheets from an old manuscript of Wamik u
c
Adhrd were retrieved by MawlawF Muhammad Shaft'.
The Persian poem appeared to be founded on a Greek
story. T. Hagg and B. Utas have identified the latter with the Hellenistic novel of Metiochus and
Parthenope, which is also only preserved in fragments.
The Diwdn has been printed several times since the
19th century. The most recent editions were published by Yahya Karib (ed. Tehran 1323 sh./ 1944-5,
2
1341 sh./1962-3) and Muhammad Dabfr-Siyaki (ed.
Tehran 1342 ^./1963, 21363 ^.71984). The latter
is based mainly on Mad^ma1 al-kasd^id, an anthology
of kasidas compiled by Takf al-Dfn Muhammad alHusaym (d. 1022/1613-4), who also wrote an introduction to the section dealing with 'UnsurT (cf.
Dabfr-Siyakl, introd., Diwdn, ix-x; see also A. Gulcfn-i
Ma'anf, Tdnkh-i tadhkirahd-yi fdrsi, Tehran 1348 sh./
1969, i, 554-5).
Bibliography. Manucihn, Diwdn, ed. M. DabfrSiyakl, Tehran 1347 ^.71968, 70-78; Raduyam,
Tarajumdn al-baldgha, ed. A. Ate§, Istanbul 1949;
Nizamf-yi 'Arudf, Cahdr makdla, Tehran 1955-7;
Khakam, Diwdn, ed. D. Sadjdjadl, 2Tehran 1357
^.71978, 926-7; c Awfi, Lubdb, ii, 29-32; Hamd Allah
MustawfT, Tdnkh-i gu&da, i, 822-3; Djadjarml,
Mu3nis al-ahrdr fl dakd'ik al-ashcdr, i, Tehran 1337
^.71958, 129, 214-5; Dawlatshah, 44-7; Rida Kulf
Khan, Maajrna' al-fusahd', ed. by M. Musaffa, Tehran
1339 ^.71960, ii, 897-921; Dh. Safa, Tdnkh-i
adabiyydt dar Iran, i, 4Tehran 1342/1963, 559-67;
Maulavi M. Shafi (ed.), Wdmiq-o-Adhrd, Lahore 1967;
J. Rypka, History of Iranian literature, Dordrecht 1968,
174-5; M.-N.O. Osmanov, Castotniy slovar3 Unsuri,
Moscow 1970 (a statistical lexicon based on DabfrSiyakf's first edition of the Diwdn); B. Furuzanfarr,
Sukhan wa sukhanwardn, 2Tehran 1350 sh./\97\, 11221; B. Utas, Did fAdhrd remain a virgin? in Orientalia
Suecana, xxxiii-xxxv (1984), 429-41; idem, The ardent
lover and the virgin—a Greek romance in Muslim lands,
in Ada Orientalia Ac. Scientiarum Hungaricae, xlviii
(1995), 229-39; M.R. ShafTl Kadkam, Suwar-i khiydl
dar shifr-i fdrsi, 3Tehran 1366 ^.71987; E.E. Bertel's,
Khakim cUnsuri iz Balkha, in Izbrannle trudl. Istoriya
literatun i kuUturl Irana, ed. G. Aliev and N. Prigarina,

Moscow 1988, 8-206; Storey-de Blois, v/1, London
1992, 232-7 (with further bibliographical references).
(J.T.P. DE BRUIJN)
C
UNWAN (A., pi. candwin), originally means "trace,
sign, indication", from one of the senses of the root
c
-n-w "to show, set forth a thing" (Lane, 2178-9), but
it has come to denote the address or s u p e r s c r i p t i o n at the head of a d o c u m e n t .
1. In correspondence and diplomatic
Here it denotes the direction or address, part of
the introduction of a document. See for this DIPLOMATIC and INSHA', and add to the Bibls. there EIr,
art. Alqdb va candwin, esp. ii. cAndwln (A. Asraf).
2. In m a n u s c r i p t p r o d u c t i o n
Here it is commonly used for the title of a composition and is thus one of the terms used for an
illuminated frontispiece or headpiece, with or without
the title of the book inscribed in it. According to various Arabic and Persian sources, the other technical
terms used are: tar^ama, turra, tughrd, sarlawh, dibdaja,
shamsa and turanaj. However, there is no consensus as
to the exact meaning of some of these terms. Apart
from shamsa and turanaj, which are medallions of round
(circular) or oval shape, the other terms may refer to
any type of illumination preceding the main text or
a section of it. Thus Akimushkin and Ivanov use the
term cunwdn for the illumination of the upper part of
fol. Ib and sarlawh for the entire page, whereas for
B.W. Robinson, cunwdn is an illuminated one- or double-page opening, and sarlawh confined to the upper
part of the page.
A composition or text begins, in the large majority of Arabic, Persian and Ottoman Turkish manuscript codices, on the verso of the first folio. In those
manuscripts copied for regular scholarly use, the recto
of the first folio (known as £ahr or ^ahriyya], as well
as the wide upper margin of the verso, were usually
left blank. This seems to have been a practice taken
over from the preparation of documents. Since titles
of works were often embodied in the introductory
matter or preface of compositions and not infrequently
rubricated, there was less need to repeat this information anywhere else. Nevertheless, these two large
blank areas in the codex often "begged" to be filled in
with writing and decoration. Decorated titles, located
in various forms of frontispieces, began to appear most
probably in the 5 t h / l l t h century and were limited
to de luxe copies produced for wealthy private patrons
and for major (usually royal) libraries. One of the
earliest known illuminated headpieces carrying the
title of the book can be found in a copy of Kitdb
Khalk al-Nabi wa-khulkih (Leiden Univ. Library, no. 437)
executed for the Ghaznawid amir cAbd al-Rashid
(r. P440-3/? 1049-52). The decoration in these "secular" manuscripts was modelled on the illumination
employed in the production of copies of the Kur'an
and consisted of geometric, including architectural,
and vegetal motifs. The earliest inscription encountered in frontispieces of illuminated Kur'ans is innahu
la-Kurgan Kanm (LVI, 77). It is most probably this
title-inscription which lies at the origin of illuminated
titles in non-Kur'anic codices.
The study of the non-figurative illumination of nonKur'anic manuscripts has been greatly neglected in
comparison with the study of painted illustrations.
Apart from the work of R. Ettinghausen and, later,
Akimushkin and Ivanov (see below), no other systematic study has yet been done in this field, even
though most major collections of Islamic manuscripts
would count a sizeable number of illuminated pieces
among them. Hence e.g. the collection of some 390
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Persian manuscripts in the Bibliotheque Nationale in
Paris, as described by F. Richard (see below), has 89
illuminated manuscripts from the 7th/13th to the l l t h /
17th centuries. Among them there are six medallions,
nine double-page illuminations and 74 codices having
one or more headpieces (sarlawh). In 28 cases the titles
appear in the illuminated pieces. Except for one case
involving a medallion (no. 14), all the other titles are
inscribed in cartouches within headpieces. In 18 cases
the inscription in the cartouche is the basmala [q.v]
or some other invocation.
From an analysis of the above and other collections, three major types of illuminated decorations
which carried the title of the book there emerge:
1. "Title-page" illumination (fol. la). Here, several varieties are known:
(a) A large rectangular panel, composed of several
constituent pieces (occupying most of the page). It is
divided into an upper piece; a medallion or rosette
occupying the centre; and a bottom piece, although
the latter is not always present. The title, in most
cases, is placed in the upper piece but sometimes
in the medallion. The medallion is more often used
as an ex-libris, usually beginning with the expression
bi-rasm (i.e. "on the order of, for") or it contains the
authorship statement. The rectangular panels occupying the large part of the front page (fol. la)
were very popular from the 7th/13th to the 9th/15th
centuries in Egypt, Syria and Turkey, and Persia.
Some of the best examples of this type of illumination are illustrated in al-Munadjdjid's work (see Bib I.}.
In Maghrib! manuscripts, the full-page panel carries
the basmala and tasliya (upper portion) and the hamdala
[q.v.] and tasliya (lower portion), the centre (usually a
medallion) being occupied by the title or statement
of authorship (kdla fuldn ibn fuldri).
(b) Various geometrical forms usually occupying the
upper part of the page. Here we find a square or
rectangular panel(s) enclosing the title and often the
author's name, or an upper panel on its own or with
a medallion underneath.
(c) A medallion of a circular or oval form, often
with pendants and scalloped edges or a pointed star,
on its own.
2. Double-page opening illumination (fols. lb-2a). In most
cases this consists of identical decorations arranged
symmetrically.. Here the title is inscribed in the inside
(cartouche) of the headpiece or the upper panel.
3. A headpiece (fol. Ib) above the text proper, surrounded
by a frame or a thick rule-border running down the
page to enclose the text. Headpieces were executed
in a variety of shapes and sizes. Here we encounter
e.g. one or two rectangular panels placed one above
the other, a rectangular panel with a decorative band
above or a rectangular panel surmounted by triangular, W-shape and dome (semi-circular) pieces. Often
the cartouche within the panel is left blank or carries
the basmala or some other inscription in the form of
an invocation. In Maghrib! manuscripts, the basmala
and tasliya are inscribed in the upper part of the piece,
above the main panel or cartouche, while the cartouche proper carries the statement kdla fuldn ibn fuldn.
As regards the colour spectrum of illuminated titles,
we find that characters in gold, often outlined in black
ink, predominate. Other pigments, such as e.g. white,
contrasting with a blue, red or even green background,
were also often used. The scripts employed for this
purpose were either Kufic (often stylised and floriated),
or thuluth/tawkf-based. Illuminated titles in Maghrib!
manuscripts were calligraphed almost invariably in the
so-called al-khatt al-mashriki.
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(A. GACEK)
2. L i t e r a r y aspects of book t i t l e s
During the first four Islamic centuries, the titles
given to Arabic literary products (books and briefer
treatises, henceforth "books") tend to be matter-of-fact
to the point of clumsiness; cf. the many thousands of
items listed in the indices of Sezgin, GAS. With books
from this early period, generally preserved only in
later manuscripts, the title may be a later addition;
accordingly, we cannot be sure at what time it became
customary to provide books with titles. That at first
a title was not considered indispensable is witnessed
by the fact that Sibawayh's all-important grammar of
Arabic produced towards the end of the 2nd/8th century has never received a title, being simply designated as Kitdb Sibawayh. It must also be remembered
that, even for later times, it is often impossible to
decide whether a book title was chosen by the author
or added by a later scribe, because the mention of
the title in the body of the book (especially in the
preface, if there is one) is, although not uncommon,
by no means the rule (and autographic manuscripts
are rare exceptions). Also, it is of very common occurrence that manuscripts of one and the same book
bear different titles, in which case all, or some, or
none, may go back to the author.
Soon after the re-emergence, in the middle of the
4th/1 Oth century, of rhymed prose (sadf) as the principal formal means of embellishing prose texts, it
became standard procedure to provide a book with
a title exhibiting at least one instance of rhyming.
These rhymed book titles never totally replaced
unadorned prose titles, but became so common that
they may be considered as typical. The popularity of
providing books with rhymed titles began to wane
only during the 19th century; at present this usage
has become obsolete, albeit not wholly extinct.
The information given below stems from a survey
of 1,690 titles culled from Brockelmann (all subsequent page numbers refer to Brockelmann, II) belonging to the 5th-12th/llth-18th centuries; cf. A. Ambros,
Beobachtungen zu Aufbau und Funktionen der gereimten klassisch-arabischen Buchtitel, in W%KM, Ixxx (1990), 13-57.
The syntactic structure of the title is almost invariably that of a noun-phrase or a series of noun-phrases
linked by wa- "and" (e.g. Mukid al-adhhdn wa-muki^
al-wasndn "Kindler of the intellects and awakener of
the sleeper", 30), into which prepositional phrases are
frequently embedded (e.g. 1 lam al-sd^id bi-ahkdm almasddjid "Information of the prostrate concerning the
rules of the mosques", 112). Extremely common (found
in more than half of the titles surveyed) is the case
of a dichotomous title consisting of two noun-phrases,
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the latter of which is dependent on the preposition
ft "concerning, about". In this case the two phrases
are semantically and syntactically independent, the
second phrase forming a sort of subtitle (so that fi
must by no means be misunderstood as "in"). While
the second phrase gives an indication of the subject
matter of the book, the first phrase, the title in the
narrower sense, is meant to generate, by mentioning
things that are beautiful, pleasant, valuable, or helpful, a positive feeling towards the book, thereby enhancing its "image" and publicity. Three examples:
al-Qiawdhir al-mudiyya fi tabakdt al-Hanafiyya "The brilliant jewels: about the classes of the Hanafts" (97),
Katr al-sayl fi amr al-khayl "Droplets of the torrent:
about the matter of racing horses" (88); al-Djawhar alfard fimd yukhdlif fih al-hurr al-cabd "The unique jewel:
concerning the differences between freeman and slave"
(119). The leading phrases, and especially their headnouns, tend to become stereotyped (in the survey, the
two most popular head-nouns were found to be dun
"pearls" with 59 occurrences and tuhfa "gem" with
49). The titles tend to be rather short, the average
number of nouns in the titles surveyed amounting to
4.75. Of course, the various rhetorical devices employed in poetry and rhymed prose (such as muwazana,
ajinds, tarsi", iltizdm) are all commonly found in rhymed
book titles.
Bibliography. The Arabic book title has so far
been very little studied. In addition to the survey
mentioned above, see A. Carmona Gonzalez, La
estructura del titulo en los libros drabes medievales, in
Estudios Romdnicos, iv (1987-9), 181-7.
(A.A. AMBROS)
C
UNWAN, JVfUHAMMAD RIDA, also known by
his surname Calabl, 1 7 t h c e n t u r y P e r s i a n p o e t ,
died probably between 1078/1667 and 1083/1672.
Lutf CA1I Beg Adhar, in his tadhkira, includes the poet
among those of Adharbaydjan, and refers to him as a
native of Tabriz (Atashkada^ i, ed. Hasan Sadat Nasirf,
Tehran 1336/1957, 132). Muhammad Tahir Nasrabad!
reports having met cUnwan in Mashhad, where the
latter's father, Muhammad Salih Tabriz!, a wealthy
individual, had sought residence (Tadhkira-yi Nasrdbddi,
ed. Wahid DastgirdI, Tehran 1361/1982, 396-7). Not
much is known regarding 'Unwan's life except that
towards the end of his life he gained nearness to Dhu
'1-Fakar Khan, governor of Kandahar. He died at that
place; his body was transferred to Mashhad, and buried
there in the vicinity of Imam Rida's mausoleum.
Reports indicate that c Unwan left behind a collection of poems containing some 5,000 couplets. However, Gulcln-i Ma'am, who has made a study of the
poet's manuscripts, expresses his inability to find a
complete copy of his poems (Nashriyya-yi Ddnishkada-yi
Adabiyydt-i Tabriz, xi/4 [1338/1969-70], 402-3). In his
poetic style, c Unwan seems to have been influenced
by Sa'ib, whom he praises in some of his verses, and
who is said to have met him in Mashhad.
Bibliography: Given in the text, but see_ also
Muhammad CA1I Tarbiyat, Ddnishmanddn-i Adharbdy^dn, Tehran 1314/1935-6; cAziz Dawlatabadl,
Sukhanwardn-i Adharbdyajdn, Tabriz 1355/1976; Muhammad Dayhim, Tadhkira-yi shucard-yi Adharbdyajdn,
ii, Tabriz 1367/1988-9.
(MUNIBUR RAHMAN)
URA-TUBA [see Suppl.].
C
URABI PASHA, AHMAD, E g y p t i a n n a t i o n a l i s t
l e a d e r and army officer, d. 1911. He was born
in 1841, the son of an Egyptian shaykh. He entered
the Cairo Military Academy in 1854, and after graduating, rose to the rank of colonel (kd'im-makdm), being
the first native Egyptian to reach that rank. He served
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in several capacities in the army and took part in the
Egyptian campaign in Abyssinia in 1875.
In Egypt, the Khedive Isma'il [see ISMA'IL PASHA]
was leading the country into bankruptcy with his profligate ways. A number of army officers formed a
group to rally round and express their discontent with
the Khedive. cUrabI probably supported (if not joined)
them. In his memoirs, he certainly writes of Isma'Il
knowing of their discontent and of his taking measures to combat it. The aim of the group was to
destroy foreign influence in Egypt and to further their
interests in the army. In February 1879 army officers
protested to the Minister of Finance with a demand
for the reinstatement of their pay which had been
halved.
Ismacll was succeeded by Tawfik [see TAWF!K PASHA]
in June 1879. The situation was critical for Egypt.
The country was declared insolvent, the Assembly was
seeking greater powers and the army was discontented.
The history of the next two years is of a struggle
between the Khedive, civilian politicians and the army
with the European powers as virtual arbiters. The
army under cUrabI gradually became stronger and
more extreme in its demands. Tawfik was in a weak
position and sought to bolster his authority by appointing a strong Prime Minister, Riyad Pasha, who had
served under Isma'll.
Members of the Assembly held secret meetings
with c Urabi and others opposed to Tawftk, and in
November they issued a manifesto which demanded
more control over the Khedive and the curbing of
European influence. Tawfik opposed these demands
and hit back at the army by limiting military service
to four years. The £ UrabI faction took this as an
attack on their promotion prospects and demanded
the dismissal of the War Minister, 'Uthman Rifkl, a
Circassian who, they believed, was working against
them. In his place they wanted Mahmud SamI alBarudl [</.^.], an ambitious Egyptian officer who was
willing to support cUrabI. Tawfik dismissed the army
demands and in February 1881 ordered the arrest of
the rebellious leaders. The army, on learning of this,
and whilst c UrabI and two other colonels were being
court-martialled, stormed the Ministry of War and
released their officers. The Khedive was forced to dismiss Rifkl, and al-Barudl became Minister of War.
He tried to satisfy army demands—more pay, better
promotion prospects—but by now some of the troops
had become too rebellious to control. They mutinied
in Alexandria in July and al-Barudl was sacked. Army
unrest grew, and a large demonstration was organised in September to put new demands before Tawfik.
c
Urabi led this movement, claiming that he was
acting as a national leader. Tawfik gave in, Muhammad Sharif returning as Prime Minister with al-Barudl
as War Minister with cUrabI as his deputy. cUrabl
continued to agitate against the policies of Sharif, and
was virtual spokesman for a national revolution against
the Khedive and European influence, addressing crowds
and threatening to use force to achieve the nation's
goals. Sharif tried to bolster the authority of the government, but a joint Anglo-French note of January
1882 assuring the Khedive of their support worsened
the situation. It annoyed the army nationalists who,
with cUrabI at their head, were strong enough to outface the Khedive. Sharif was dismissed and al-Barudl
was appointed Prime Minister with 'Urabl as War
Minister. Together they forced through army promotions and began the attempt to remove European
influence from Egypt. The rift between Tawftk and
'Urabl widened. Britain and France demanded that
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the latter be dismissed and threatened to send a naval
fleet to guarantee the Khedive's safety.
c
UrabT and the Egyptian government resigned in
protest against Tawftk's reliance on Europe. 'UrabT
and his troops surrounded the cAbdm Palace and successfully demanded that cUrabf be re-appointed as
War Minister. Tawfik felt so threatened that he left
for Alexandria and the protection of the European
fleet, and cUrabl assumed virtual control of the country as the leader who, it was hoped, would expel the
foreigner from Egypt. Riots broke out in Alexandria,
and Britain demanded that measures be taken to protect both its citizens and the Khedive, insisting also
that 'UrabT be dismissed. The Khedive resisted these
demands and was accused by the British of not taking strong enough measures to calm the situation in
Alexandria. In July 1882 the British fleet bombarded
the city; c Urabf ordered mobilisation and attempted
to depose the Khedive.
The British occupied the city and saved Tawfik,
who ordered the dismissal of cUrabT, who was attempting to raise the Egyptians against the British and the
Khedive. The Egyptian army was no match for British
troops, who quickly occupied Isma'Tliyya and crushed
c
Urabf and his forces at Tall al-Kabfr in September
1882. cUrabf surrendered and was put on trial for treason against the Khedive, found guilty and exiled to
Ceylon. He was allowed to return to Egypt in 1901
but took no further part in politics, and died in obscurity in 1911.
He is now regarded in Egypt as the first of those
native Egyptian leaders (with Sacd Zaghlul [q.v.~\ and
c
Abd al-Nasir [q.v. in Suppl.]) who opposed the foreign
occupation of their country.
Bibliography: A.M. Broadley, How we defended
Arabi and his friends, London 1884; Ahmad 'Urabi,
Mudhakkirdt 'Urabi, Cairo n.d.; W.S. Blunt, Secret history of the English occupation of Egypt, London 1907;
PJ. Vatikiotis, The history of modern Egypt from Muhammad Ali to Mubarak, London 1991.
(D. HOPWOOD)
URAL RIVER [see YAYIK].
URDJUDHUNA, also URSHUDHUNA (with variants:
Ardjudhuna, -idhuna, Arshidhuna, etc.), a town and
m o u n t a i n stronghold (see Levi-Provencal, Hist. Esp.
mus., ii, PL II) in a l - A n d a l u s . It corresponds to the
modern Archidona (lat. 27° 06' N., long. 4° 23' W.)
in the province of Malaga and is situated some 37
km/22 miles to the north of the provincial capital
Malaga, near the source of the Guadalhorce and
between Antequera and Loja on the Rio Genii. Its
pre-Islamic name, said by Simonet (p. 124) to derive
from Esteleduna, meaning "olive-oil factory" (an Iberian
word?), is still not known for certain.
It was in 92/711, shortly after their invasion of
Spain that the Muslims took Archidona and, possibly
for good strategic reasons, made it their capital of
the mountainous province of Rayya (or, as some have
it, Rayyu), a region roughly corresponding to the modern province of Malaga [see MALAKA]. Almost two
centuries later, it played a significant part in the rebellions fomented by the muwailad cUmar b. Hafsun [q.v.],
leader, from his headquarters in the stronghold of
Bobastro [see BUBASHTRU, in Suppl.], of Andalusian
resistance to the Umayyads of Cordova from 267/880
until his death in 305/917, when it fell to his sons
to pursue his cause in a struggle that ended only with
the surrender of Bobastro to cAbd al-Rahman III on
21 Dhu 'l-Kacda 315/17 January 928.
From the effects of the great Andalusian rebellion
Archidona never fully recovered. It was to lose its
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status as provincial capital to the expanding and
increasingly prosperous Malaga, which duly regained
the importance it had enjoyed before the advent of
Islam.
In later times as the boundaries of al-Andalus
receded, Archidona came to serve a new purpose as
a frontier fortress (hisri) in the Nasrid kingdom of
Granada [see NASRIDS]. From this period there survives an interesting legal instrument dated 856/1452,
making the inhabitants of the fortresses beneficiaries
of a wakf (Seco, 12-14). Be that as it may, on 30
September 1462 Archidona was taken by Don Pedro
Giron, Grand Master of the Order of Calatrava, and
thereafter remained—at times uneasily—in Christian
hands.
Bibliography: F.J. Simonet, Descripcion del reino de
Granada, 2Granada 1872; Levi-Provencal, Hist. Esp.
mus., index, s.v. Archidona; F. Guillen Robles,
Malaga musulmana, Malaga 1957, index; R. Arie,
L'Espagne musulmane au temps des Nasrides (1232-1492),
2
Paris 1990, index; L.P. Harvey, Islamic Spain 1250
to 1500, Chicago-London 1990, index; A.T. Tibi,
The Tibydn. Memoirs of cAbd Allah b. Buluggm, last
Zind Amir of Granada, Leiden 1986, 105, 108, 235;
Idrfsl, Maghrib, 174, 204, tr. 209,251; cAbd alKanm, La Espafia musulmana en la obra de Tdqut
(s. XII-XIII], Granada 1974, 64, 65, esp. n. 1, 90,
170; idem, Al-Andalus en el "Mu'yam al-bulddn" de
Tdqut, Seville 1972, 55 f; Himyarf, al-Rawd al-mi(tdr,
ed. and tr. E. Levi-Provencal, 12, tr. 17; Ibn alKhatfb, Micydr al-ikhtiydr, ed. and tr. Muh. K.
Chabana (Shabbana), Rabat 1977, 66; L. Seco de
Lucena, Documentos ardbigo-granadinas, Madrid 1961.
(C.F. SEYBOLD-[J.D. LATHAM])
URDJUZA [see RADTAZ].
URDU, the p r e m i e r l a n g u a g e of I s l a m i c
religious and c u l t u r a l e x p r e s s i o n in m o d e r n
South Asia. In its contemporary significance in the
wider Islamic world, it may be ranked immediately
after Arabic and English. Urdu is the national language of Pakistan and it has official status under the
eighth schedule of the Constitution in India, the home
of the majority of its native speakers. Its great geographical range is now extended to the South Asian
diaspora, notably in Arabia and the Gulf states, in
the United Kingdom and in North America. The first
part of this article traces the peculiarly complex historical evolution and current sociolinguistic situation
of Urdu, then outlines some features of the language
most likely to be of interest to Islamicists. The second
part is intended to supplement previous articles on
individual genres and authors by providing a summary
overview of Urdu literature, whose main phases of
development are characterised with reference to leading authors and the defining genres of belles-lettres.
1. Language
Urdu is most simply defined by its combination of
a vocabulary very extensively derived from Persian
and Arabic with a linguistic base which is firmly IndoAryan in terms of its core word-stock as well as its
phonology, morphology and syntax.
This combination clearly owes its genesis to the
peculiar circumstances of the Muslim dominion over
the Indian subcontinent, which was both profound
and long-lasting without ever completely attaining
either religious or linguistic hegemony. Urdu may be
said, however, to have become fully self-defined only
when this dominion was eventually ended by the
British conquest of India, resulting in the most sustained exposure of any part of the ddr al-isldm to
Western colonial rule. It was then that the constellation
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of forces between the colonial state, the Muslims of
South Asia and the majority Hindu population had
profound linguistic as well as political effects. These
have endured since 1947 and continue to shape the
profile of Urdu in Pakistan and in independent India.
Modern definitions of Urdu and understandings of
its history are consequently liable to be confused by
the partisan views characteristically associated with
language issues in modern South Asia, particularly
when, as in this instance, these are intimately related
to questions of religious identity. Besides these factors
and the difficulty of assembling and analysing the
necessary textual materials, the need for further caution is signalled by the inconsistency with which overlapping labels are applied to overlapping varieties of
language, in particular to the highly-charged modern
distinction between Urdu and Hindi [q.v].
Throughout the period of Muslim rule in South
Asia, the principal written standard language was
Persian, with the numerous Indo-Aryan languages
[see HIND. iii. Languages] having rather restricted literary functions, typically as vehicles of popular religious verse. Little concerned with distinctions between
the genetically related indigenous languages of North
India, most Muslim writers were content to refer to
them simply as "Hindi" or "Hindawl", i.e. "Indian" as
opposed to Persian (or Arabic). These labels are used
indifferently not just for varieties of language which
would now be described as early forms of Urdu or
Hindi, but also for others which are clearly different,
e.g. PandjabI or Radjasthanl. Contemporary terminology is thus no guide to mediaeval linguistic realities, which must be reconstructed largely by supposition
from such evidence as is available. Fragments of speech
embedded in Suff malfu^dt and other Persian texts
from northern India are usually much distorted by
the scribal tradition, but are sufficient to support the
commonsense inference from historical data that the
Muslim conquests had brought into being a spoken
lingua franca which incorporated many Persian loanwords and was probably based chiefly on the KhafI
boll dialect of the Dihll region. Although this language later achieved some literary currency in the
popular verse of the nirgun bhakti tradition of Kablr
[q.v. in Suppl] and Nanak [q.v.], it was otherwise
largely disregarded before the 18th century in northern India. The courtly literature produced under
Mughal patronage was chiefly in Persian, but also
included the cultivation of "Hindi" poetry in the then
fashionable Bradj bhasha, distinguished where necessary as "Bhak(h)a".
The situation was, however, quite different in the
Dakhan [q.v.], where the conquests of the Dihll Sultans
[see DIHL! SULTANATE] in the early 14th century had
established a Muslim colonial presence in the linguistically alien territory of Telugu and other Dravidian
languages. This presence found its linguistic expression in the successor states of the BahmanI kingdom,
at Bidjapur under the cAdil Shahis (895-1097/14901686 [q.v]) and at Golkonda under the Kutb Shahl
dynasty (918-1098/1512-1687 [q.v]). As a clearly deliberate cultural policy, these rulers patronised not only
Persian letters but also the production of an extensive literature in the language of (northern) India, then
usually termed "Hindi", but which is normally distinguished by modern authorities as "Dakhini" (in
Urdu more usually written "Dakanl"). This largely
poetic literature in Classical Dakhini Urdu (CDU) provides most of the available direct evidence for the
earlier history of the language. This evidence is not
altogether straightforward, since CDU is attested in a

wide range of texts dating principally from the 17th
century (although including significant earlier examples), whose language is far from being fully systematic in orthography and is distinguished from later
varieties of Urdu both by archaisms and by innovations peculiar to itself.
The quite broad dialectal base on which CDU collectively rests has also permitted the development of
theories, usually perceived to carry a more or less
explicit modern contemporary relevance, which suggest a more westerly origin for this older Urdu than
the KhafI boll which underlies the modern standard.
Thus the relative prevalence of forms cognate with
modern PandjabI encouraged Sherani to suggest that
Urdu could be dated back to the settled Muslim military presence first established in northern India by
the Ghaznawids of Lahawr. This theory naturally continues to enjoy considerable popularity in Pakistan,
from whose territory it suggests the national language
first sprang, whereas in India greater favour is given
to Mascud Husayn Khan's later suggestion of an origin in Hariyanawl, a geographical compromise between
PandjabI and KhafI boll which does more convenient
justice to the variety of the CDU evidence. But modern dialect studies are not always sufficiently precise
to support any definitive explanation of Urdu origins,
and the task is further obscured by the phonetic imprecision of the Perso-Arabic script and by the scarcity
of critically edited texts in CDU or in other relevant
literary traditions.
The conquest of the Dakhan under Awrangzlb
(r. 1658-1707) was followed around 1700 by a major
literary and linguistic shift away from the poetry in
CDU cultivated alongside Persian in Bidjapur and
Golkonda. The Mughal court now for the first time
itself became the centre of a poetic literature in Urdu.
This northern Early Modern Urdu (EMU) is sometimes referred to as "Hindi" by the writers of the
late Mughal period, but they more commonly term
it '"Rekhta" (i.e. "mixed [language]"). It is only later
that the term "Urdu" itself first comes to be used as
the name of the language, as a shorthand for the
earlier zabdn-i urdu-i mu'alld "language of the Imperial
Camp" (< Turkish ordu), the first such attested use
being in a verse of Mushafi (1750-1824 [</.#.]), kahen
kis munh se ham ay Mushafi urdu hamdn hay "How can
I dare to assert, Mushafi, that Urdu is my language?",
Bailey, 1938, 3). Cultivated first in Dihll, then also
in Lakhna'u (Lakhnaw), capital of the Nawwab-Wazfrs
of Awadh, Urdu came increasingly to replace Persian
as the preferred vehicle for courtly poetry, doubtless
in part as a nativist reaction to the devastation wrought
by the Persian-speaking Nadir Shah and his successors. The concern of the early apologists for Urdu as
a poetic medium seriously able to rival Persian, like
the influential Khan-i Arzu (d. 1756), had the paradoxical effect of bringing it into closer line with the
latter. Nevertheless, the EMU of 18th-century poetry,
although considerably closer than CDU to the modern standard, shows a number of archaic features and
others now regarded as vulgarisms as the result of
their successful proscription by later linguistic purists
(see further under 2. below). These more extreme
Persianising trends reached their apogee in early 19thcentury Lakhna'u under the poet Nasikh (d. 1838
[q.v]) and his contemporaries. Thus by the time of
the collapse of the Kings of Awadh in Lakhna'u in
1856 and of the vestigial Mughal court in Dihll in
1857, a standardised literary language had become
fully established in poetry, and was also beginning to
be used alongside Persian in prose belles-lettres.
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This was also the initial period of establishment of
British rule in northern India after the victories at
Plassey (1757) and Baksar (1764). While the East India
Company's legalistic exercise of executive power
(diwani) on behalf of a titular Mughal sovereign was
accompanied by a continuing use of Persian as the
language of official record until 1837, the practicalities of direct administration demanded the use of a
lingua franca. It was "Hindustani" [q.v.], the preferred
British name for Urdu, which came to fulfil this role
as the spoken language of the Mughal aristocracy and
service classes with whom British officials had most
dealings. The latters' needs were catered for both by
native instructors (munshi [q.v.]) and by European Ianguage teachers, of whom the best known was John
Borthwick Gilchrist, author of a Hindustani dictionary (1787-90) and grammar (1796) before a brief but
influential official appointment as principal of Fort
William College in Calcutta (1800-4), where he sponsored a series of translations from Persian into an
easy Urdu suitable for elementary textbooks which
long remained in use in British India.
When Persian was removed from official use after
1837, its place in the law courts and government
offices came to be taken by Urdu over much of the
Bengal Presidency, including Bihar, the North-Western
Provinces later joined with Awadh as the United
Provinces (U.P.), together with the Pandjab after its
conquest in the 1840s. Urdu thus came to play a
central role in the workings of the colonial state, and
a continual stream of textbooks and grammars written in English besides bilingual Urdu-English dictionaries (culminating in Platts, 1884) serviced this role,
which was crucial in fully fixing the character of
Modern Standard Urdu (MSU) as it entered its heyday in the later 19th century. With the abolition of
the major Muslim courts, Urdu came to be increasingly identified with the traditional urban service
classes, including both the educated Muslim ashraf
[see SHARIF] and those Persianised Hindus closely identified with them in culture, notably the scribal caste
of Kayasths and certain Brahmin groups. The strong
economic interests of these groups in preserving the
official status of Urdu came, however, to be challenged with increasing success by the protagonists
of Modern Standard Hindi, a language consciously
evolved from exactly the same linguistic base as a
mirror-image rival to Urdu which would be true to
Hindu cultural tradition in using the Nagarl script
and Sanskritic vocabulary. This pressure resulted in
the official replacement of Urdu by Hindi in Bihar
(1880) and the accord of equal status to both in U.P.
(1900), leaving Urdu unchallenged only in the Pandjab.
Concomitant with the vigorous development during these decades of journalism and modern literary
styles, the growing strength of this challenge from
Hindi provoked the Muslim leaders of northern India
into an increasingly explicit association of religious
and linguistic identity. A particularly important role
in this identification of the Urdu cause with that of
Islam was played by the modernist Sayyid Ahmad
Khan (1817-98 [</.».]), under the auspices of whose
followers the Andjuman-i Tarakki-yi Urdu came into
existence in 1903. Under its leader Mawlawl cAbd alHakk (1870-1961), whose tireless achievements earned
him the deserved sobriquet "Baba-yi Urdu", it became
the leading organisation devoted to the promulgation
of Urdu in British India. cAbd al-Hakk was also associated with the patronage of Urdu by the Nizam of
Haydarabad, where Urdu was the official language of
the state and was for the first time developed from
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1918 as a medium of higher education at 'Uthmaniyya
University. Like all subsequent attempts to develop
the language in India and Pakistan, this initiative relied
heavily on loans and coinages from Arabic and Persian,
since the sociolinguistic situation of Urdu in South
Asia largely precludes the exploitation of native wordbuilding resources on the model of modern Turkish
or Persian.
Despite the further expansion of Urdu in the last
years of British India into the new media of films
and radio, the partition of 1947 proved to be a severe
reversal for its cause in India, where its position was
much weakened by the emigration of many Urduspeaking Muslims to Pakistan. As the national language, Hindi has been actively promulgated at the
expense of Urdu in the latter's historical areas of
strength in Bihar and Uttar Pradesh, with the result
that many younger Urdu-speaking Indian Muslims are
literate only in Nagarl. Urdu has full official status
as a state language only in Djammu and Kashmir.
The 1981 Census records 35 million speakers (5% of
the total population), sufficient to constitute the largest
linguistic minority as against the majority Hindi in
Uttar Pradesh (11 million: 10%) and Bihar (7 million: 10%), to MarathI in Maharashtra (4 million:
7%), and to Telugu in Andhra Pradesh (4 million:
8%), where modern DakhinI continues to be spoken
as the urban colloquial most different from MSU
norms.
In Pakistan, the position of Urdu has been defined
by its unresolved relationships with English, which it
has yet fully to displace as an elite language, and
by the claims of the country's indigenous languages.
Before Bangladeshi independence in 1971, Urdu had
been first displaced as the sole national language by
prolonged pro-Bengali agitation, but Urdu had been
imposed as the official language of the whole of West
Pakistan since 1954. At the national level its status
as a medium of administration and education was
enhanced under the Islamicising regime of Zia (Diva*
al-Hakk, 1977-88 [see ZIYA AL-HAKK]), which further
encouraged its development through such initiatives
as the establishment in 1979 of the National Language
Authority (Muktadira Kawml J?abdn). Urdu is, however,
a learned second language for most Pakistanis other
than the Urdu-speaking migrants (muhad^iruri) from
India and their descendants, who numbered only 7
million in 1981 (some 8% of the total population),
chiefly settled in the cities of Sindh, especially KaracI,
where they form a majority (54% in 1981). While
this continuing diglossia between spoken and formal
languages remains largely accepted in the Pandjab,
where it has had important effects on the developing
character of the local languages [see LAHNDA; PANDJABI] ,
ethno-linguistic tensions have surfaced elsewhere, particularly between Urdu and SindhI [see SIND. 3 (a)].
Peculiar therefore both in its unique relationship
to Hindi and in being now chiefly cultivated as the
national language of a country other than that inhabited by most of its native speakers, Urdu is also more
fixed in its standard form than most South Asian
languages with their proliferation of regional dialects.
Regional deviations from the standard language of
educated native speakers, the proudly self-proclaimed
ahl-i zabdn, the MSU for which Dihll usage is the
traditional standard, are generally quite minor, e.g.
the treatment of the infinitive-gerundive in -na as
invariable in the rival Lakhna'u standard, or the preference among Pandjabl speakers for the subjunctive
over the imperative in -iye. The greater divergence of
DakhinI in such characteristic features as its avoidance
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of the ergative construction and weak marking of the
sentation of final -i, while final -e (also final -ay) is
feminine gender can be attributed to the prolonged
represented by a variant form of y with straight reverse
diglossia with Telugu. In contrast to MSU with its
stroke (called bail ye], thus enabling the distinction in
high awareness of Perso-Arabic norms, uneducated
writing of the important grammatical contrast between
Urdu speech everywhere naturally displays a higher
masculine plural -e and feminine -£, e.g. acche lafke
proportion of South Asian linguistic features, e.g. in
"good boys" and acchi larki "good girl". Since the
the avoidance of final consonant clusters (thus cilam
Persian iddfa is normally pronounced as -e in Urdu,
"knowledge" for MSU eilm).
it is written with this ban ye after final -d and -u.
Since its phonetic repertoire and its script are genUrdu handwriting styles are typically based upon
erally recognised by its speakers as being the chief
Persian nasta'lik. Though formerly also widely used for
defining characteristics of Urdu in South Asia, these
both official and informal purposes, shikasta has become
two features deserve a summary profile here. The
obsolete over the last fifty years. The introduction of
Urdu vowel system is of the familiar North Indian
hot metal printing into India in the early 19th centype with the same ten members as pre-modern and
tury was followed by the British-sponsored production
Indian Persian, viz. adiiuueayo aw, with phoneof numerous Urdu textbooks and other printed matemic contrast between simple and nasalised long final
rials in naskh-based types. This style was, however,
vowels. But it is the consonants which provide the
never to find the same level of favour as it quickly
main shibboleths of Urdu. Aspiration and voicing disattained in the Middle East for the printing of Arabic,
tinguish the four members of the basic Indo-Aryan
Turkish or Persian. Most Urdu publishers and readers
five-term set, written as velar k kh g gh, palatal c ch
have continued to prefer nasta'lik, traditionally reprodj. ajh, retroflex / th d d'h, dental t th d dh, labial p ph I duced lithographically from the calligraphy (kitdbat) of
b bh. The chief phonetic distinction between all cula professional scribe (kdtib). Lithography gave way to
tivated registers of Urdu and most other South Asian
photo-offset reproduction, before this was itself overlanguages is the careful distinction in pronunciation
taken by the more recent successful development of
of the fricatives kh gh z (= written dh d g) f, origicomputer-generated nasta'lik fonts.
nally loan-phonemes from Persian and clearly disWhile the core Indo-Aryan vocabulary of hightinguished in the script, so that strict observance of
frequency items like verb stems and basic syntactic
the contrasts kh/kh gh/g z / j f/ph (also sh/s), though
markers is common to Hindi and to Urdu, the latseldom phonemically crucial, is an important sign of
ter is distinguished by its very large number of Persoeducated Urdu speech. A further shibboleth is proArabic loans, amounting to some 70% of the
vocabulary of most formal writing. There has long
vided by the loan-phoneme k, both in Arabic words
been a considerable literature on this defining comand in others of Turkish origin adopted through
Persian, e.g. hull "porter". This is carefully distinponent of the language, with much nice pedantry
devoted to such points of pronunciation as the Urdu
guished in the cultivated Urdu of northern India as
(and also Persian) preference for -i- in the third syla voiceless uvular plosive in phonetic contrast with k.
lable of masdars of the third form (e.g. mushd'ira "poetic
But the contrast is lost in many other educated regional
pronunciations, so graphic k in words of Arabic or
contest" [</.£.])) or to sucn vexed questions of orthography as the correct spelling in Urdu of nashd "develPersian origin is pronounced as k in the Pandjab and
most of Pakistan, as kh in the modern DakhinT of
opment" (< Arabic nosh3a).
Most of these Arabic and Persian loans are adjecHaydarabad.
tives and nouns, with the latter becoming subject to
While older manuscripts attest the original use of
Urdu rules of gender and inflection, so that e.g. kitdb
the unmodified Persian script to write Urdu, a series
"book" is feminine (by analogy with Sanskritic pothl\
of additional signs and other adaptations introduced
with plural kitdben, and so too all masdars of the secfrom the 18th century onwards have resulted in the
ond form are also feminine e.g. ta'lim "education".
modern orthography, which has become fully standArabic nouns with final td marbuta are fixed through
ardised since the early 20th century. Three new letPersian as having either final -a, assimilated to the
ters are added to the Persian alphabet to represent
indigenous class of masculines with final -d, plural
the retroflex set / d f. Placed alphabetically after t d r
-e, or else final -at in which case they are feminine,
respectively, these letters are distinguished as a set by
with indigenous plural -aim, e.g. cimdrat "building",
the use of the same diacritic over the base forms,
plural 'imdraten. The Arabic sound plural 'imdrdt is
long standardised as a small superscript / (formerly
also common in Urdu, where the formation is freely
either four superscript dots arranged in a square, or
extended to other classes, e.g. makdndt bard-yi farokht
a horizontal line above two superscript dots). Graphic
by direct analogy with English "houses for sale").
variants of three other letters have been evolved to
Loans are also abundant even in such core lexical
denote different phonetic values. Final n is written
classes as postpositions (ke bd'ith "because of"), conwithout its dot to indicate nasalisation of the prejunctions (lihddhd "therefore"), pronouns (khud "self"),
ceding vowel (called nun ghunna, here transcribed n),
and numerals (hazdr "thousand"). While there are only
thus man "mother" versus man "pride". In most styles
a very few nativised verb stems like farmdnd "to comof Urdu writing, distinctive use is made of two forms
mand" (< Persian farmd-), the Persian model of comof the letter h, the antepenultimate letter of the Urdu
pounding loans with a few native stems like karnd
alphabet, where it is placed between w and hamza,
c
"to do" and hond "to be" is very freely used, yieldwhich like written ayn has no independent phonetic
ing many such pairs as transitive malum karnd "to
value in Urdu. The independent aspirate is indicated
inform", intransitive ma'lum hond "to be known". Arabic
by the straight form of h with subscript hook (shosha),
in particular, which has become increasingly exploited
while the curled form (called docashmi he) is used to
as a direct source of loans with the disappearance of
denote the aspirate consonants bh ph th th ajh ch, etc.,
Persian from the education system in both India and
which are single phonemes in the language and are
Pakistan, furnishes enormous numbers of words to the
written as distinctive single consonants in the Nagarf
modern written language. These relate not just to
alphabet. Thirdly, while there is no agreed convenobviously Islamic contexts but embrace a vast range
tion for distinguishing u from o, or medial -i- from
of abstract vocabulary and institutional terminology,
-e-, the normal form of final y is reserved for repre-
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as often as not calqued on a English word which will
be in more common colloquial use. A superfluity of
synonyms is thereby created, with many Arabo-Persian
coinages of more than doubtful currency helping to
make up the inflated lists promulgated by officially
sponsored word-manufacturing agencies.
Bibliography: Shabana Mahmud, Urdu language
and literature: a bibliography of sources in European languages, London 1992. For further bibliography, cf.
also the survey by M.H. Khan, "Urdu", in T.A.
Sebeok (ed.), Current trends in linguistics, The Hague
1969, V, 277-83; earlier articles HIND. iii. Languages;
HINDI; besides URDU in El1 (by cAbd al-Hakk); and
C.P. Masica, The Indo-Aryan languages, Cambridge
1991, which provides a good comparative context;
also relevant is J.R.L. Breton, Atlas of the languages
and ethnic communities of South Asia, New Delhi 1997.
To such classic sources for the history of Urdu
as M. SheranI, Pandjab men urdu, Lahore 1928, and
the articles assembled in T.G. Bailey, Studies in North
Indian languages, London 1938, should be added
Mascud Husayn Khan, Mukaddima-yi tdnkh-i zaban-i
urdu, 6Aligarh 1988 [originally 1948], and in English
A. Rai, A house divided: the origins and development of
Hindi-Urdu, Delhi 1991, valuable for its assemblage
of so many early texts (in Nagarf script) though
naive in its ill-founded hypothesis of the destruction of a common mediaeval linguistic heritage by
the 18th-century protagonists of a purified Urdu.
Gilchrist's work is described in S.R. Kidwai, Gilchrist
and the language of Hindustan, New Delhi 1972. The
Hindi-Urdu struggles of the 19th century are well
analysed in K. Dittmer, Die indischen Muslims und
die Hindi-Urdu Kontroverse in den United Provinces,
Wiesbaden 1972; P.R. Brass, Language, religion and
politics in North India, Cambridge 1974; and C.R.
King, One language two scripts: the Hindi movement in
nineteenth century North India, Bombay 1994. Thoughtful
analyses of the changing status of Urdu are provided by D. Lelyveld, Eloquence and authority in Urdu:
poetry, oratory and film, in K.P. Ewing (ed.), Shaffat
and ambiguity in South Asian Islam, Berkeley 1988,
98-113; idem, The fate of Hindustani: colonial knowledge and the project of a national language, in C.A.
Breckenridge and P. van der Veer (eds.), Orientalism
and the postcolonial predicament: perspectives on South Asia,
Delhi 1994, 189-214; eidem, ^abdn-e urdu-e mucalld
and the idol of linguistic origins, in Annual of Urdu Studies,
x (1994), 107-17; and in J. Majeed, The jargon of
Indostan: an exploration of jargon in Urdu and East India
Company English, in P. Burke and R. Porter (eds.),
Languages and jargons, Cambridge 1995, 185-205. For
contemporary developments in India, cf. M. Zakir,
Urdu: between survival and reform: the Indian situation, in
I. Fodor (ed.), Language reform: history and future, iii,
Hamburg 1983, 423-9; M.K.A. Beg, Sociolinguistic
perspective of Hindi and Urdu in India, New Delhi 1996.
For Pakistan, cf. C. Shackle, Punjabi in Lahore, in
Modern Asian Studies, iv (1970), 239-67; M. Geijbels
and J.S. Addleton, The rise and development of Urdu
and the importance of regional languages in Pakistan,
Rawalpindi 1986 (repr. from Al-Mushir, xxvii-xxviii
[1985-6]); Tariq Rahman, language and politics in
Pakistan, Karachi 1996; idem,- The Urdu-English controversy in Pakistan, in Modern Asian Studies, xxxi (1997),
177-207.
No descriptive grammar in English is comparable
in scope to that of the still indispensable J.T. Platts,
A dictionary of Urdu, classical Hindi and English, Oxford
1884, whose contemporary counterpart is the pioneering monolingual dictionary by MawlawT Sayyid
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Ahmad, Farhang-i asafiyya. Many aspects of the modern language are, however, usefully covered in some
depth in M.A.R. Barker et al., A course in Urdu,
Ithaca, N.Y. 1975. C. Shackle and R. Snell, Hindi
and Urdu since 1800: a common reader, London 1990,
contains annotated key passages by Urdu writers
on the language, and provides a systematic introduction to the Sanskrit, Arabic, Persian and English elements in the two languages. cAbd al-Hakk,
Kawd'id-i Urdu (1914, repeatedly reprinted) remains
the normative grammar in Urdu. Classical DakhinI
Urdu is dealt with in A.N. Shamatov, Klassiceskiy
Dakkhim (Yuzhniy Khindustani XVHv.), Moscow 1974,
to be used with some caution; Early Modern Urdu
is described on the basis of selected texts in M.K.A.
Beg, Urdu grammar: history and structure, New Delhi
1988; Modern Dakhim Urdu is well treated in R.L.
Schmidt, Dakhim Urdu: history and structure, New Delhi
1981, and its interaction with Telugu is exemplified in V.S. Lakshmi, Influence of Urdu on Telugu,
Haydarabad 1984; short accounts of a metropolitan substandard preserving many EMU features are
provided in G.C. Narang, Karkhanddri dialect of Delhi
Urdu, Delhi 1961, and Bahadur Singh, The dialect
of Delhi, New Delhi 1966. Changing styles of printing and writing are illustrated and analysed in W.L.
Hanaway and B. Spooner, Reading nasta'liq: Persian
and Urdu hands from 1500 to the present, Costa Mesa
1995. The classic exemplification of modern wordformation is Abdul Haq, The standard English-Urdu
dictionary, Awrangabad 1937 (with several later Indian
and Pakistani editions); the process is surveyed in
M.H. Zaidi, Word-borrowing and word-making in modern
South Asian languages: Urdu, in I. Fodor (ed.), op. at.,
399-421, and is further usefully illustrated in M.A.R.
Barker et al., An Urdu newspaper word count, Montreal
1969.
2. L i t e r a t u r e
Most South Asian literatures developed as products
of the interaction between local folk elements and
adaptations of the Sanskrit or the Persian learned tradition. Urdu literature, by contrast, owes much less
to indigenous cultural patterns. Four main phases in
its evolution may be usefully distinguished, naturally
with some overlap between the approximate dates
indicated:
(1) DakhinI Urdu literature of the independent
Muslim kingdoms of peninsular India (1500-1700);
(2) classical Urdu literature of northern India with
its twin centres in the semi-independent courts of Dihll
and Lakhna'u (1700-1860);
(3) early modern Urdu literature of the colonial
period produced in many cities of British India (18601940);
(4) modern Urdu literature increasingly centred in
Pakistan (1940-present).
Apart from writings on Islamic subjects which have
always looked naturally to Arabic, the largely poetic
classical literature of the two pre-British periods was
produced under the overwhelming influence of Persian,
while from the later 19th century English literature
has been an increasingly dominant model. This is particularly true of prose belles-lettres, where Persianate
styles were less well established in Urdu than in the
long poetic tradition which continues to be the literature's chief cultural marker, and wrhich therefore
forms the principal theme of the following summary
outline.
Driven mainly by philological concerns, the 20thcentury re-discovery of the DakhinI Urdu literature,
which became isolated from later developments owing
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to its separate geographical location and its archaic
tage in the gha^al. Prose is generally very much less
language (see 1. above), has yet to lead to comparasignificant during this period, although the all-round
ble critical insights. In terms of literary history, the
development of the literature is signalled by the rapidly
16th century is marked by a remarkable variety in
increasing momentum of both prose and verse transthe types of poetry produced first by Sufi" authors
lations from other languages, including not only many
then also at the royal courts, embracing both popuPersian classics but also Arabic Islamic texts, most
lar and sophisticated styles, with the latter including
notably the first Urdu translations of the Kur'an (see
poems very similar in language and character to the
KURGAN. 9.b.2, also the final section of the bibliograimportant contributions being made by northern Indian
phy below).
Muslims to the literature now unambiguously classed
At the end of the classical period, there was a final
as Hindi [q.v.]. But Persianate genres became increasflowering of the Dihli court under the titular last
ingly dominant, with systematic royal patronage
Mughal sovereigns Akbar II (r. 1806-37) and his son
encouraging a remarkable flowering of the mathnawi
Bahadur Shah II (r. 1837-58 [q.v.]), himself a wellon both historical and romantic subjects [see
known ghazal poet under the pen-name Zafar, though
MATHNAWI. 4]. Although these achievements in narhardly one of the same calibre as his laureate Dhawk
rative poetry were hardly matched in the ghazal, a
(1790-1854 [q.v.]), chiefly remembered for his kasidas,
particular interest attaches to the extensive dlwan of
or his ingenious contemporary Mu'min (1800-51 [q.v.]).
the Kutb Shahf ruler Muhammad-kull Macanf (1566All these have, however, been far surpassed in sub1611) as the poetic creation of an unusually gifted
sequent reputation by Ghalib (1797-1869 [q.v.]), whose
royal ruler, whose largely direct and unsophisticated
own pride in his neo-classical Persian verse has been
lyrics are typical of the Dakhinf style.
largely forgotten in his posthumous elevation to abThis was the style cultivated towards the end of
solute supremacy in the classical Urdu pantheon. Few
this period in Awrangzfb's new capital at Awrangabad
Urdu poems have achieved such enduring currency
in the northern Dakhan, most notably by the poet
as the best known examples from Ghalib's slim Urdu
Wall Awrangabadr (1688-1707). Waifs later ghazak
diwdn, while in prose his Urdu letters reveal both the
are the first to show significant cross-fertilisation from
workings of his great poetic intelligence, and the prothe sophisticated Persian models then in vogue in
gressive collapse of the culture which had nurtured
Dihlf, with sufficient success as to help inaugurate the
the poetic art he lived to practise.
development there of courtly poetry in Urdu. WholeThe classical period of Urdu poetry was marked
by an ever stricter codification of rules, both linguissale adoption of the fashionable rhetoric of the sabk-i
hindi [q.v.] elaborately cultivated by the Persian poets
tic and prosodic. Thus many of the colloquial Indian
words and forms common in the poetry of Mir and
of the Mughal court made it possible for the latters'
artistic achievements to be matched in the Urdu poets
Sawda (e.g. ink "just, a little", niddn "at last", sahi
of the next generation. The canonical "four pillars"
"correct") came to be replaced by Perso-Arabisms in
(cahdr sutun) of early classical Urdu poetry include
later verse (dhard, dkhir, sahih). This reinforced the general favouring of Persianisms as a marker of poetic
besides Mazhar Djandjanan (1700-81 [q.v.]) the three
language (e.g. cashm, dost, shab, besides dnkh "eye", hath
great poets Dard (1720-85 [q.v.]), the Nakshbandl
"hand", rat "night") and was paralleled by ever stricter
shaykh who was the unrivalled master of the Urdu
insistence on the scansion of words being governed
mystical ghazal; Mir Muhammad Taki (1713-1810
by classicising rules, e.g. in the preservation of final
[q.v.]), the immensely prolific master of the amatory
consonant clusters.
ghazal and the short romantic mathnawi; and the even
Urdu prosody shows a similar relationship to Persian
more creative Sawda (1713-81 [q.v.]), unrivalled in the
c
arud rules as that of Ottoman Turkish, with special
kasida, both panegyric and satirical, as well as in such
adaptations hardly masking a fundamental identity.
strophic genres as the shahr-dshob [see SHAHRANG!Z. 3],
Apart from the special case of the rubd'i [<?.#.], the
elegies inspired by the devastation of Dihlf.
same few metres are used for the vast majority of
The impoverishment of the Mughal capital forced
poems. Probably the most popular is the almost symboth Mfr and Sawda to seek new patrons in Awadh,
metrically regular form of muddrf (illustrated below)
and Lakhna'u became the chief centre of Urdu poetry
scanned maf'ulufd'ildtu mafd'ilu fd'ilun according to the
in the following generations, in which the leading
afdcil system generally preferred to the elaborate terrivals were first Insha' (ca. 1756-1818 [q.v.]) and
minology of the prosodists, closely followed by ramal—
Mushafi (1750-1824 [q.v]), then Khwadja Haydar cAlf
both mahdhuf and makhbun, hazadj.—usually muthamman
Atish (1785-1847) and Nasikh (d. 1838 [q'v.]). In significant keeping with the effective political emasculasdlim, mudj.tathth, khqfif and mutakdrib. But whereas
Turkish phonetic patterns yield an excess of short
tion of the Awadh kingdom, all these were primarily
vowels, the reverse is true of Urdu, where there is
ghazal poets. Although often displaying a remarkcorrespondingly rather greater cultivation of symmetable inventiveness in surface ornamentation, as in the
rical longer metres which are less popular in Persian
titillating rekhti style of "women's Urdu" developed
by Insha' and Rangfn (1736-1835 [q.v.]), most later [ or Ottoman Turkish, e.g. the twenty-syllable kdmil
with four feet of mutafd'ilun, or the formally similar
critics have found the Lakhnawf ghazal excessively
metre with four feet scanning ^ - ^ - -, where the
artificial in its elaborate word-plays and conceits and
absence of classical precedent necessitates awkward
over-trivial in its concern with meeting purely techanalysis as mutakdrib shdnzdah-rukm, or four repetitions
nical challenges, like those imposed by awkward comof the sequence fa'al fa'ulun. Written quantities are
binations of metre and rhyme (sangldkh zaminen). The
carefully observed in the scansion of Arabic and Persian
strongly Shic f atmosphere of Lakhna'u encouraged the
words, but for native words a general licence permits
deployment of a similarly elaborate sabk-i hindi rhetoric
all written final long vowels to be scanned as either
to nobler effect in the strophic marthiya (see MARTHIYA.
long or short, and the same license applies to several
4), whose magnificent development by Anls (1801-74
of the commonest monosyllables like the possessive
[q.v.]) and Dabfr (1803-75 [q.v.]) constitutes the most
kd (ke), se "from", voh "that", hay "is". Poetic doublets
significant exception to the two general rules of clastaken over from Persian like gar for agar "if" also
sical Urdu poetry, that it is very closely modelled on
include such common native shortened forms as ik
Persian originals and that it appears to best advan-
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for ek" "one" pa for par "on", tira for tera "thy", van
for vahan "there". The following verse from Mu'min
in mudari' illustrates the operation of several of these
licences:
kuce se apne ghayr ka munh hay haid sake
c
dshiq ka sar lagd hay tire naksh-i pa ke sdth
Not quite all metrical Urdu poetry is composed according to these adaptations of Persian carud with their
carefully prescribed patterns of long and short syllables, since use is sometimes made in the ghazal of
metres of the usual South Asian type which rely
instead upon the count of metrical instants (mdtrd),
one to a short syllable and two to a long. The commonest type has 30 instants per line, divided by a
strong caesura as 16 + 14. The free substitutions of
two shorts for a long are illustrated in the alternations of dactyls and spondees in the following wellknown matlcf by Mir:

ulli ho ga'in sab tadbiren kuch na dawd ne kdm kiyd
dekhd is biman-yi dil ne dkhir kam tamam kiya
These metres are often loosely termed "Hindi metres",
certainly a more appropriate designation than the
prosodists' attempts to analyse the above example as
mutaddrik shdn^dah-rukm. This single intrusion of a South
Asian element apart, however, both the prosodic and
the rhetorical structures of classical Urdu poetry are
exactly modelled on Persian patterns.
The ghazal was by far the most significant genre
of the classical period, when the production of poetry
rested upon the established system of courtly patronage, with the ruler and his laureate (malik al-shucard))
at its apex, and with the craft of versifying transmitted
from master (ustdd) to pupil (shdgird). Besides extensive informal circulation, both orally and in manuscript until the advent of lithography after the 1820s,
public performances of the ghazal took place either at
the formalised poetic contests called mushd'ara [q.v] or
in the entertainments (mahfil) whose chief attraction
was the performance (mudj,rd) of song and dance by
trained courtesans (tawd'if).
While this aristocratic style continued to be practised by poets like Dagh (1831-1905 [q.v.]), laureate
to the Nizam of Haydarabad, the onset of the early
modern period was marked by substantial shifts in
the institutional basis of Urdu literature as well as in
genres, styles and themes, where prose writing and
English models are of ever increasing significance. The
advent of print capitalism gave enormous new significance to major publishers, especially to the press
founded at Lakhna'u in 1858 by Munshf Nawal Kishor
(1836-95), a Bhargava Brahmin from a Persianate cultural background. His publication of so many original and translated Urdu titles performed a vital role
in preserving major parts of the old oral culture, like
the vast ddstdn stories of the Amir Hamza cycle, while
his new initiatives helped support Urdu prose writers
in the new style, like Ratan Nath Sarshar (1845-1903),
author of the sprawling modern picaresque Fasdna-yi
Azdd (1880), or cAbd al-Hallm Sharar (1860-1926),
pioneer of the Urdu historical novel and memorialist
of the old Lakhna'u, who were both editors of Nawal
Kishor's newspaper Awadh akhbdr.
Most of the major Urdu writers of the period were
drawn at some stage into the service of the colonial
state or into the new-style private or princely organ-
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isations it called into being. Thus the remarkable translator and moralistic novelist NadhTr Ahmad (1836-1912
[q.v.]) owes his title "Deputy" to his quondam appointments in the education and finance departments, while
the noted Islamic historian and critic of Persian literature Shibll Nu c mam (1857-1914 [q.v.]) worked for
a while as a teacher, and the restless Ruswa (18581931 [q.v.]), whose Umrd'o Qdn Add (1899) is a matchless memoir of the life of a courtesan in pre-Mutiny
Lakhna'u, found eventual refuge in the cUthmaniyya
Bureau of Translation in Haydarabad. Service in the
Pandjab education department in Lahawr was Crucially influential both for Muhammad Husayn Azad
(1834-1910 [q.v.]), whose pioneering Ab-i haydt (1881)
remains central to the historiography of classical Urdu
literature, and for Altaf Husayn HalT (1837-1914
[q.v.]), the literary critic and biographer who was the
leading poetic spokesman of Sayyid Ahmad Khan's
'Alfgarh movement and whose Musaddas (1879) in the
revolutionary new style of "natural poetry" (necaral
shd'in) is the most important Urdu poem of the late
19th century. Even on the conservative side, the anti'Allgarh satirist Akbar Allahabad! (1846-1921 [q.v.])
worked for many years as a judge.
Many of the characteristic tendencies of this first
part of the early modern period of Urdu literature,
its seriousness of purpose and content, its sober
exploitation of new stylistic resources, above all its
central concern with re-interpretations of the Islamic
past capable of addressing the issues raised by the
colonial present, find their culmination in the linguistically varied output of Muhammad Ikbal (18791938 [</.».]), whose undoubted intrinsic importance
as a philosopher-poet has been much inflated by the
subsequent official cult of him in Pakistan. In spite
of the international repute of his lengthy Persian
mathnaws, his most vital poetic achievements are in
his Urdu collections, particularly the great poems in
the second part of Bdng-i dard (1922) and in Bdl-i
Qiibnl (1935). Consisting of both ghazak and strophic
forms, these deploy to nobly rhetorical effect a grandiloquently Persianised diction which proved far more
successful than Hall's bare style in articulating the
elevated sense of a truly national poetry, however that
Muslim nation (kawm) was to be defined in South
Asia.
IkbaFs literary presence was of that overwhelming
kind which ends an era rather than directly inspiring
new beginnings. The modern period proper of Urdu
literature, which can here be described only in very
summary outline, dates from the 1930s and 1940s,
when a new vogue for social realism was set by the
many talented authors associated with the Progressive
Writers Movement (Tarakki-pasand Tahrik). As in many
other literatures of the period, those who fairly soon
developed ideological differences with the movement's
prescriptive Marxism generally produced artistically
more successful work than those who stayed closest
to the party line.
Two outstanding writers associated early in their
careers with the Progressives of the time characterise
both through their own work and through their influence on their successors the different dynamics of
poetry and of prose in modern Urdu literature. The
leading young poet of the war years was Fayd Ahmad
Fayd (1910-84), born like Ikbal in Sialkot in the
Pandjab, but whose style looked back pkst the latter
to Ghalib while also drawing on English examples.
Using both the ghazal and free verse (dzdd na^rn) to explore the modern conflict between private sensibility
and public engagement, Fayd's poetry soon acquired an
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extraordinarily enduring popularity both in Pakistan
and amongst the Indian Urdu public (which continues to extend far beyond the circles of self-proclaimed
Urdu speakers). Fayd's influence remains palpable in
the work of most contemporary poets throughout the
international Urdu literary world, where young litterateurs continue to be drawn to trying their hands at
composing ghazals in his style.
While the ghazal maintains its popularity as the
prime genre of Urdu poetry, especially in musical performance by both male and female singers, the leading genre of modern prose is the short story. Earlier
developed by the Kayasth Prem Cand (1880-1936
[0.0.]), who combined a keen human observation with
an often sentimental Gandhian idealism, the Urdu
short story was given fresh life by the Progressive
writers, who particularly welcomed the opportunities
it provided for an often brutal social realism. The
leading early exponent of this modern style was the
Pandjab-born Sa'adat Hasan Man to (1912-55), whose
still very popular stories vividly embrace both the
louche 1940s demi-monde of Bombay (whose film
industry has been a major patron of many modern
Urdu writers) and the horrors consequent on the
Partition of the Pandjab. It is, however, a significant
pointer to the varied subsequent growth and development of later Urdu creative prose, the varied product of both historical and social realism as well as
more avant-garde types of modernism (dj.adldiyyai} that
Manto is in no sense comparable in authority to those
defining figures of the Urdu poetic succession, Ghalib,
Hall, Ikbal and Fayd.
Bibliography: The bibliography by Shabana
Mahmud may be consulted for further titles in addition to those cited below, which are restricted to
significant Western language writings and which for
reasons of space exclude modern narrative prose.
General literary histories. Garcin de Tassy,
Histoire de la litterature hindouie et hindoustanie, 3 vols.,
2
Paris 1870; T.G. Bailey, A history of Urdu literature,
Calcutta 1932; R.B. Saksena, A history of Urdu literature, Allahabad 1940; A. Bausani, Storia delle letterature del Pakistan e dell 'Afghanistan, Milan 1958;
A. Schimmel, Classical Urdu literature from the beginning to Iqbal, Wiesbaden 1975; M. Sadiq, Twentieth
century Urdu literature, Karachi 1983; idem, A history
of Urdu literature, 2nd ed. Delhi 1984; DJ. Matthews,
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(C. SHACKLE)
AL-URDUNN, the A r a b i c n a m e for the
J o r d a n River, used also from early I s l a m i c
t i m e s o n w a r d s to d e s i g n a t e the r e g i o n s adjacent to the r i v e r ' s c o u r s e .
1. The r i v e r
This appears in Arabic as the nahr al-Urdunn, in
Old Testament and later Hebrew as ha-Tarden, and
in the Septuagint and the classical geographers as
6 'Iop5avt|<;. After the Crusading period, local Arabic
usage often referred to it as al-Sharfa [al-kabira] "the
[Great] watering-place". It was, and still is, revered
by Jews, Christians and Muslims, by Christians in
particular on account of Christ's baptism at the hands
of John the Baptist in the Jordan waters.
This shallow river is the lowest in the world, running within a narrow trough whose greatest width,
about 25 km/15 miles, occurs in the region of Jericho
[see R!HA]. It forms part of the Great Rift Valley
which runs from southeastern Turkey to Lake Nyasa
in East Africa, but has never in history presented
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much of a barrier politically or militarily. The river
has three main sources, all of which rise from the
foot of Mount Hermon (the Djabal al-Thaldj/al-Shaykh
in Arabic usage): the Nahr Hasbanf, the Nahr Laddan
and the Nahr Baniyas. These join together in the
Hula (Hule) basin, until recent times a malarial papyrus
swamp (see below). South of here, the river cuts
through a basaltic gorge below the "Bridge of Jacob's
daughters" (dfisr bandt Ya'kub, gesher benot Tafakob], dropping 146 m/480 feet in 6.5 km/4 miles, and in its
16 km/10 miles' course from Lake Hule to the Sea
of Galilee (Buhayrat Tabariyya] falling from 70 m/230
feet above sea-level to 210 m/689 feet below. After
flowing through the Sea of Galilee, the Jordan receives
the important left-bank tributary of the Yarmuk [q.v.~],
which has a large but variable flow and which marks
part of the modern Syrian-Jordanian frontier, and
other tributaries both left-bank and right-bank (of the
latter ones, there may be mentioned the Nahr Djalut,
at the head of which, between Nabulus and Baysan,
is the cAyn Djalut [q.v.], scene of the famous battle
between the Mongols and the Mamluks). It then
spreads into the plain of the Ghawr or Ghor, but
with so many meanders that it actually runs for 217
km/135 miles to cover a direct distance of 104 km/65
miles between the Sea of Galilee and the Dead Sea.
The Ghawr was formerly in considerable measure
filled with dense thickets along the river banks, and
largely barren wastelands beyond them; but with the
construction in the 20th century of irrigation canals,
much good agricultural and orchard land has been
created for vegetable and fruit-growing, including winter produce. However, there were already in early
Islamic times some fertile spots in certain parts of the
Jordan valley, such as around Jericho (cf. the dfinan
al-Urdunn held out by the Prophet Muhammad in
Mecca as a comparison for the heavenly prospects of
his followers, in al-Tabarf, i, 1232).
The Jordan ends in the Dead Sea (al-Buhayra
al-mayyita, Bahr Lut [q.v.]}. The river's rate of flow
diminishes towards this point through seepage and
evaporation caused by the great heat, and because of
this evaporation, salt and other minerals are deposited.
The Sea's level, apart from some seasonal variation,
accordingly remains substantially the same. South of
the Dead Sea, the depression continues as that of alc
Araba and then rises considerably before dropping
to cAkaba [q.v.] at the head of the Gulf of that name.
On account of its currents, its numerous windings
and many shallows, the Jordan cannot be used for
navigation. On the other hand, even in ancient times
several of these shallows formed fords which connected the lands east with those west of the Jordan
and thus linked up the Mediterranean coast and Egypt
with Damascus. North of Lake Tiberias there are five
fords and south of it 54; they are most frequent opposite Baysan. In the Old Testament, they are mentioned under the names macabdr or macbdrd. Whether
the Israelites had ferries is uncertain, and in any case
not proved by the obscure passage 2 Sam. xix. 19.
On the other hand, it is not difficult to imagine that
in their fighting with the Aramaeans in the lands east
of the Jordan, they would take their troops, horses
and chariots (1 Kings xxii. 35) across the Jordan by
fords, but how they did it we are not told (with
floats ?). If necessary it was possible to swim the Jordan
(1 Mace. ix. 48), but in view of the strong current
it required skill and strength. There were certainly no
bridges, since these only began to be built in the
Roman period. The ford a little to the south of the
Hula district is specially celebrated; from it a road
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led via Kunaytra to Damascus. Whether there was a
Roman road here is, according to P. Thomsen's map
in ZDPV, xl (cf. 33), uncertain, but in the Middle
Ages this ford, called Vadum Jacobi (wrongly from Gen.
xxxii. 22), is often mentioned and was of considerable strategic importance during the Crusades. Here
Baldwin III was defeated in 1157 by Nur al-Dfn and
in 1178 Baldwin IV built a fort below the crossing,
but in the following year it was stormed by Salah
al-Dfn and destroyed. At a later date, a three-arched
bridge was built of large blocks of basalt at the
site of the ford (cf. illustrs. in £DPV, xiii, 74). It is
known to have been in existence in 1450 and was
probably built not long before. The name "Bridge of
Jacob's daughters", points to the old Vadum Jacobi, but
is remarkable as Jacob did not have a number of
daughters.
One of the most important roads from Damascus
to the lands west of the Jordan has probably always
been the route via Fik (or Afik, perhaps Afek [Aphek]
1 Kings xx. 26, 30, cf. xiii. 22) to the south end of
the Sea of Galilee, where the Jordan was crossed by
a ford where it leaves the Sea. A little south of the
crossing are the ruins of two stone bridges, Umm alKanatir and Djisr al-Sidd. Nothing is known of their
history, but one of them is probably the bridge at the
south end of the lake which al-Mukaddasf mentions
in his description of Tabariyya [q.v.] and of which
Yakut says that it had over 20 arches. As late as the
16th century we are told by W. de Baldensel that he
crossed the Jordan by a bridge here (Robinson, Biblical
researches in Palestine2, iii). Close to the junction of the
Yarmuk with the Jordan is a bridge, Djisr al-Mudjamic,
whence roads led to Mkes and Irbid below the hills
of Karn Sartaba. Further to the south we again find
a bridge, the Djisr al-Damiya, but it is now on dry
land as the river has dug out a new bed here. It was
built in 664/1266 by the vigorous Mamluk sultan
Baybars, who also had bridges built at several other
places (cf. Rohricht, Archives de I'Orient latin, ii/1, 382;
Clermont-Ganneau, in JA, ser. 7, vol. x [1887], 518).
Among the most used is the bridge north of Jericho
which leads to the Wad! Nimnn.
In the brief descriptions of the Jordan in the Arab
geographers there are a few details of some interest.
Al-Mukaddasf mentions that the river is unnavigable.
Yakut, quoting an older authority, says that the Jordan
above the Lake of Tiberias was called the "Great"
and between the Lake and the Dead Sea the "Little
Jordan", which statement, however, is probably based
on a confusion with the Yarmuk. He mentions the
sugar plantations watered by the river in al-Ghawr
[see R!HA]. Al-DimashkT mentions the hot springs near
the Lake of Tiberias and of Mudjamic where the Yarmuk joins the Jordan. He also gives an account of
the remarkable phenomenon at the river's end. The
Jordan flows night and day into the Dead Sea without any outflow, yet the Sea does not increase in
winter or decrease in summer. The main road from
Damascus to Egypt goes, according to Ibn Khurradadhbih (219) and the geographers who follow him,
via Flk to the south end of the Lake of Tiberias and
thence by a circuitous route via Tiberias to Baysan.
In the 14th century on the other hand, the route lay
through a part of 'Adjlun, as one descended from
Baysan into the Jordan valley to Mudjami' and thence
over the bridge to follow the road to Irbid. In the
15th century, a more northerly route began to come
into use by going eastwards from the new capital
Safat crossing the Jordan on the above-mentioned
"Bridge of Jacob's daughters" and thence via Nu c ran

and Kunaytra to Damascus. This road remained the
usual one, and later, the road leading to and from
the bridge was improved.
From the end of the First World War until 1948,
the Jordan, except in its extreme north, marked the
boundary between the British mandated territory of
Palestine and the newly-created Hashemite kingdom
of Transjordan (see below, 2.). After 1948 and the
establishment of the State of Israel, the river lay
entirely within Israel north of its confluence with the
Yarmuk, and below there it divided the kingdom of
Jordan from the West Bank of Palestine, after 1967
becoming the effective frontier between Jordan and
Israel.
This new function of the Jordan as an international
boundary, with its headwaters and tributaries often in
military zones and with four powers (Israel, Jordan,
Lebanon and Syria) involved, has caused problems
regarding the division of its waters and their utilisation through the building of dams along the Jordan's
headwaters and irrigation canals along its lower course.
The Hule drainage project completed by Israel in
1957 channelled the Jordan there into two main canals,
speeding the flow of water through the marshes, reducing water loss by means of surface irrigation and making drained marshland available for agriculture. The
Ghawr irrigation canal, 70 km/43 miles long, was
completed along the river's east bank by Jordan in
1967, permitting a great increase in agricultural production there. In Israel, as well as the Hule drainage
project and the digging of a canal from the Sea of
Galilee to Beth She'an, a water-supply grid has been
constructed allowing 11,300 million cubic feet of the
Jordan's water to be pumped to the arid regions of
central and southern Israel. However, political and
diplomatic difficulties continue to prevent the adoption of wider, regional policies of water utilisation.
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(F. BuHL-[C.E. BOSWORTH])
2. History
(a)

Up to 1250

The name of al-Urdunn was first applied to one
of the military and administrative districts (aajndd, sing.
ajund [q.v.]) that were established in the province of
al-Sham (q.v.) in the wake of the early Islamic conquests. The territory of the <jjund al-Urdunn corresponds closely to that of the Byzantine province of
Palaestina Secunda. Centred on its capital of Tabariyya
[q.v.], only part of the original ajund falls within the
borders of the present Hashemite Kingdom of Jordan.
Given the varying descriptions of the early historians
and geographers, the precise boundaries of ajund alUrdunn probably varied over time. For example, ac-
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cording to al-Baladhun, the ajund embraced the towns
of Fahl, Tabariyya, Baysan, Susiyya, Afik, Djarash,
Bayt Ra's, Kadas, cAkka, Sur, Saffuriyya, and the region of the Djawlan. To this list al-MukaddasT adds
al-Faradhiyya, al-Ladjdjun, Kabul and Adhri'at.
According to al-Ya'kubl, the population of the djund
was a mixture of non-Arabs and Arabs, the latter
especially Yamanl tribes.
As for the history of Transjordan proper in Islamic
times, only a bare outline can be reconstructed. Under
Byzantine rule, the region to the east of the Jordan
river saw its greatest prosperity, particularly in the
north. This is especially true of the sixth century A.D.,
when the region saw a general increase of settlement
and the expansion of religious sites and public works.
This period coincides with the rise of the Ghassanids
[q.v.] and other Arab tribes to prominence as Byzantine
allies along the eastern limes. Although the Sasanid
invasion of the region in 614 seems to have disrupted
the prosperity of the region, it was able to recover
and there are no signs of serious regional economic
decline after the Byzantine recovery in 628 or immediately after the Islamic conquests of the 630s and
640s. Indeed, the indigenous Christian populations continued to flourish well after the conquests.
The first significant conflict between Muslim and
Byzantine troops took place at Mu'ta [q.v.] in central
Transjordan in 8/629. In 9/630, it is said that local
leaders from Ayla, Djarba5, Macan and Adhruh assembled at Tabuk in northern Arabia, where they made
treaty arrangements with the Prophet Muhammad.
However, it was not until the larger campaign of
13/634 that Muslim armies successfully invaded the
region, with the surrender of Ma'ab (modern Rabba),
followed by the decisive Muslim victories at Dathin
and Adjnadayn [q.v.] in southern Palestine. Subsequent
Muslim victories east of the Jordan at Fahl and at
the Yarm.uk river (in 15/636) secured Transjordan as
Islamic territory.
Following the conquests, Transjordan was divided
up between the aajndd of al-Urdunn, Filastln [q.v]
and Dimashk, which embraced most of the region.
Archaeology attests to the growing Muslim presence
in the area, including the development of urban areas
like 'Amman [q.v] in the subdistrict of al-Balka3 [q.v]
and the princely estates on the desert fringe (the
Umayyad "desert castles" or kusur [see BADIYA, in
Suppl.]). Indeed, it seems likely that the kusur were
an important facet of the local economy. However,
for most of the Umayyad period, the literary sources
have little to say about the region. The civil wars,
which involved so many areas of the caliphate, appear
to have had little direct impact on Transjordan.
Although the 'Abbasid family planned their revolt
against the Umayyads from their estate at Humayma
[q.v] in the south, the region played no special role
in the course of the 'Abbasid revolution of 132/750.
For a brief time, one former Umayyad commander,
Hablb b. Murra, attempted to fend off 'Abbasid forces
in the Balka 5 , but this was short-lived. Although
c
Abbasid rule did not directly threaten the region's
prosperity, it is noteworthy that Transjordan did not
attract the interest of the early c Abbasid elite as it
had their Umayyad counterparts. Rather, the region
became isolated from the direct supervision of the
government, and, like other similar regions, was an
occasional home to rebels. Some of these rebellions
took on a pro-Yamanf, pro-Umayyad, and even eschatological flavour, as with the revolt of al-Faddaynf (or
al-Fudaynl) in the vicinity of'Amman about 198/813
and that of al-Mubarkac [q.v] in 226/840. During
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the cAbbasid period, the region's rugged terrain also
provided sanctuary for brigand groups like the Zawakfl
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c
Abbasid caliphate lost control of its provinces
in the course of the 3rd/9th and 4th/10th centuries,
southern al-Sham, including Transjordan, fell into the
orbit of Egyptian-based states like that of the Tulunids,
Ikhshfdids, and Fatimids [^.zw.], while the Karamita
[q.v] and their tribal allies dominated the steppe and
desert. The Fatimids are also known to have used
the region as a source of tribal manpower. At the
same time, rural and urban settlement appears to
have contracted. Indeed, for Transjordan, this period
is marked by the increasing prominence of Bedouin
tribes, notably the Tayyi3 [q.v], who appear to have
arrived from northeastern Arabia by the mid 4th/1 Oth
century, and who are best represented by the shortlived Djarrahid dynasty [q.v]. However, the influence
of nomadic groups in southern al-Sham probably
declined after the Fatimid victory over the allied tribal forces of Tayyi3, Kalb and Kilab at Ukhuwana in
420/1029. Fatimid control over the region effectively
ended in 463/1071 when the Turkmen adventurer
Atsiz b. Uvak [q.v] answered Fatimid appeals for military assistance in Palestine and proceeded to occupy
all of southern al-Sham for himself, only to have his
domains absorbed by the Saldjukid amir Tutush [q.v]
in 472/1079.
In the early 6th/12th century, the lands east of the
Jordan were a buffer zone between the Crusaders and
Muslim princes in Cairo and Damascus. Early on,
the region was governed by Turkmen warlords, but
by 509/1115 Baldwin I of Jerusalem had taken direct
control of the region, and Transjordan became a
barony dominated by the two principal Crusader
strongholds in the region, al-Karak and al-Shawbak/
Montreal [</.ra.]. These two fortresses were the target
of Fatimid and, later, Ayyubid assaults under Salah
al-Dfn. Under the Ayyubids, much of the region became an appanage for princes like al-Mucazzam clsa
[q.v]. Under these princes, Transjordan saw a proliferation of fortified settlements and the return of some
of its former prosperity.
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Walmsley, The administrative structure and urban geography of the Jund of Filastln and the Jund of al-Urdunn,
PhD diss., Univ. of Sydney 1987; D. Whitcomb,
Archaeology of the cAbbasid period. The example of Jordan,
in Archeologie islamique, i (1990), 75-85; H. Kennedy,
Nomads and settled people in Bildd al-Sham in the third/
ninth and fourth/tenth centuries, in Bakhit and Schick
(eds.), Bildd al-Sham during the Abbasid period, Amman
1991, 105-13; W.E. Kaegi, Byzantium and the early
Islamic conquests, Cambridge 1992, 66-87; A. Northedge
et al, Studies on Roman and Islamic 'Amman, Oxford
1992, i, 47-55; G.R.D. King and A. Cameron (eds.),
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The Byzantine and Early Islamic Near East. II. Land
use and settlement patterns, Princeton 1994, esp. 49-94,
133-54; R. Schick, The Christian communities of Palestine
from Byzantine to Islamic rule, Princeton 1995; Irfan
Shahid, Byzantium and the Arabs in the sixth century, i,
Washington D.C. 1995; P.M. Cobb, White Banners,
contention in 'Abbasid Syria, 750-877, Ph.D. diss., Univ.
of Chicago 1997.
(P.M. COBB)
(b) From 1250 to 1920
After 648/1250, Transjordan passed for over twoand-a-half centuries under Mamluk control, forming
part of the province of Syria, governed from Damascus.
As noted in (a) above, the region had many castles
and fortified points in the Crusading and Ayyubid
periods, such as al-Karak and al-Shawbak [^.^.]. In
addition to these two mentioned above, the Kalcat alRabad at 'Adjlun [q.v], built by al-Malik al-cAdil Abu
Bakr b. Ayyub's commander Tzz al-Dfn Usama in
580/1184-5, was added to in Mamluk times and survived more or less intact until the severe earthquake
of 1837. At al-Karak, Baybars I [q.v.] added further
defensive works after it had passed to him in 671/1272
from the Ayyubid c Umar, son of al-Malik al-cAdil Abu
Bakr, and that sultan also rebuilt the fortress of alSalt. The fort at al-Azrak, to the west of 'Amman,
built or rebuilt by the Ayyubid commander clzz alDm in the first half of the 7th/13th century, continued in use under the Mamluks and was intact
enough in 1918 for T.E. Lawrence to make it his headquarters before pushing northwards to Darca/Deraa
and Damascus.
Administratively, the hilly region of northern TransJordan, the Balka3 [q.v.], with its main settlement at
Hisban, was usually administered ultimately from the
Syrian capital Damascus, falling within the "southern
flank" (sajka kibliyyd) of that very large province, with
its administrative centre at Darca. Al-Karak, however,
was usually a separate niydba, as in the exposition of
administrative geography of Ibn Fadl Allah al-cUman
and the secretarial manual of al-Kalkashandi. The former mentions four administrative divisions of southern
Transjordan, essentially the hill region of the Sharat,
that of the chef-lieu al-Karak itself, and those of alShawbak, Zughar and Macan. Al-Karak was a place
of exile or imprisonment for rebellious or suspected
princes and amir?,, and just before his death, sultan
al-Nasir Muhammad b. Kalawun [q.v] entrusted its
government to his son Ahmad. An important aspect
of the na'ib's duties was attempting to control the local
Bedouin. Al-Kalkashandi states that, amongst the Banu
Djudham [q.v], there were the Sakhr at al-Karak, the
Mahdl in the Balka3, the cUkba and Zuhayr at alShawbak, and the Sacld at Salkhad and in the Hawran
[</.ra.]. See M. Gaudefroy-Demombynes, La Syrie a
Vepoque des Mamelouks d'apres les auteurs arabes, Paris 1923,
236-8; al-Kalkashandr, Subh al-acs_hd, i, 334, xii, 220-32.
Mamluk control over Transjordan weakened, with
the general decay of the state, in the 9th/15th century. Thus the region round cAdjlun became the focus
of a tribal amlrate under the Ghazawf family, who
managed to extend their power across the Jordan to
the rural hinterlands of Jerusalem and Hebron. After
922/1516, Transjordan passed under Ottoman Turkish
control for some four centuries. Under the new Ottoman administrative arrangements, the district round
c
Adjlun now became a .sandjak, with the Ghazawfs as
sandjak beyis, until the mid-11th/17th century; these
amirs of cAdjlun also frequently held the lucrative post
of amir al-hadj_^, providing the military escort for the
Syrian pilgrims to the Holy Places in Arabia. At the
beginning of the 12th/18th century, cAdjlun was briefly

part of the sandjak of Sayda/Sidon. In the 19th century, the sand^ak of 'Adjlun appears as such in the
1266/1849 sdlndme, but in 1865 as a kada of the
sandj.ak of the Hawran, with Irbid as its administrative
centre. Al-Shawbak or al-Karak formed a separate
sandj_ak in the 1 Oth-11th/16th-17th centuries, whilst the
sdlndme of 1311/1893 gives the sandjak at that time
as that of Macan or al-Karak (see A. Birken, Die Provinzen des Osmanischen Reiches, Wiesbaden 1976, 242, 245,
246).
We derive information on demography and on the
agricultural and financial situation of Transjordan in
early Ottoman times from the Ottoman state defters,
in particular, the mufassal ones for 1005/1596-7; see
W.-D. Hutteroth and K. Abdulfattah, Historical geography
of Palestine, Transjordan and southern Syria in the late sixteenth
century, Erlanger Geographische Arbeiten, Sonderband
5, Erlangen 1977.
In the first three decades of the llth/17th century,
the great amir Fakhr al-Dm Macn II was able to
expand into the Hawran and the cAdjlun region until
his defeat and capture at the hands of the Ottoman
governor of Damascus Kiiciik Ahmed Pasha [see FAKHR
AL-DIN]. After this success, the Ottoman authorities
attempted to tighten their grip on Transjordan. The
hegemony of the Ghazawfs of cAdjlun was gradually
reduced, but Ottoman hopes of closer control were
thwarted by extensive movements of Bedouin, especially in the 12th/18th and early 19th centuries, when
growing pressure from the northwards movement in
Nadjd of the cAnaza [q.v] pushed other tribes towards
Transjordan, such as the Sakhr [q.v] and their rivals
the cAdwan and the Huwaytat. The resultant increased
insecurity affected the Pilgrimage route, which compelled the Ottoman authorities to pay subsidies to the
tribal shqykhs in order to ensure unimpeded access to
the Holy Places. Even so, Ottoman suspiciousness and
duplicitous dealings by the Porte led on occasion to
violent attacks on the Syrian Pilgrimage caravan, as
in 1756, when 20,000 pilgrims were reported killed
or dead from thirst in the desert, and many more
enslaved by the Bedouin. A further destabilising factor was the attacks in the opening years of the 19th
century by the Wahhabfs. Wahhabf influence was felt
at al-Karak by 1806, when local tribes acknowledged,
if only nominally, the overlordship of Sucud b. cAbd
al-cAzfz. In 1809 Wahhabi forces raided up the Wad!
Sirhan, and in 1810 another raid via al-Azrak reached
to within a few miles of Damascus; fortunately for
the Ottomans, pressure on the first Su'udf state by
Muhammad CA1I Pasha of Egypt and his sons relieved
Damascus of more threats.
Muhammad 'All's occupation of Syria during the
1830s triggered off various protest revolts, in particular in 1834 when the introduction of conscription
was attempted. Rebels in the towns of Palestine were
pursued by Ibrahim Pasha across the Jordan and
crushed at al-Karak and al-Salt. But once the Egyptians
withdrew from Syria in 1841, tribal anarchy had full
rein in Transjordan. Thus in the troubled decades
which followed, the Christian villagers of Tafila in
the southern part of the Sharat abandoned their homes;
in 1880 a number of Christian families left their homes
in al-Karak to establish themselves at the deserted site
of Madaba. Up to 1867 there were apparently no
villages and no cultivation east of al-Salt. Whereas a
more northerly region like the Hawran increased in
settlements and in population during the second half
of the 19th century, this economic and agricultural
progress tailed off as one went southwards, and there
may even have been regression in the south; thus the
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population of al-Karak, estimated at 8,000 in 1872,
was down to ca. 2,000 by 1895. In 1851 the Ottomans
installed a kd'im-makam at Irbid over the sanajak of the
c
Adjlun district, within the mutasamflik of Nabulus. Alter
the great wildyet reorganisation of the Grand Vizier
Fu'ad Pasha and Midhat Pasha [q.vv.] of 1864, which
included the wildyet of Damascus, further attempts
were made to impose order in Transjordan. Muslim
refugees from the Caucasus were brought in, such as
the settlement of Circassians [see CERKES] at 'Amman
in 1878 and in the Golan heights near al-Kunaytira/
Quneitra. The Ottomans managed to collect some
taxes as far south as al-Karak by 1882, and by 1893
established an administrative presence in al-Karak and
Macan. Even so, Ottoman control in southern TransJordan remained tenuous. The Bedouin tribes had to
be largely left to settle their internal disputes, such as
those of the Sakhr and the cAdwan, by fighting, with
occasional punitive expeditions, not usually very successful, by the Turks, such as that of 1869 against
the Sakhr; and 1891-5 there was fighting around Petra.
Unrest continued into the early 20th century. A
notable event of the opening years was the extension
of the Hidjaz Railway [q.v.] to al-Zarka3 by 1902 and
Macan by 1904. It was constructed under considerable difficulties, including from Bedouin attacks, since
the tribal shqykhs saw it as affecting their traditional
role as protectors (at a price) of the Pilgrimage caravans. Friction between the local population of southern Transjordan and Turkish officialdom and its
soldiery continued. A local revolt against the Turkish
garrison in al-Shawbak took place in 1905. In 1910,
the same year as that of the Hawran [q.v] rising, a
more serious outbreak took place at al-Karak, in which
tribesmen and sedentaries joined together against
Ottoman attempts at land registration (regarded as
inter alia the prelude to increased taxation), at the confiscation of personal arms and at a census as the preliminary for the introduction of conscription. Tribesmen
of the Sakhr and cAtiyya attacked the Hidjaz Railway
and the station at Katrana, that nearest to al-Karak, as
symbols of Ottoman penetration of the region. The revolt
was bloodily suppressed by troops sent from Damascus,
and the local Madjall family of al-Karak, regarded
by the Turks as ringleaders, outlawed, but the resultant intensification of Arab-Turkish negative feeling prepared the way for the Arab Revolt of a few years later.
The Ottoman empire entered the First World War
in November 1914, but the Arab population of TransJordan was not greatly affected until June 1916 when
the Sharif al-Husayn b. CA1I [q.v.] raised the flag of
rebellion in the Hidjaz. In June 1917 T.E. Lawrence
and Shaykh Awda Abu Tayyi3 of the eastern Huwaytat
defeated a Turkish force south of Macan and in July
captured al-cAkaba/Aqaba. This last success made it
now possible to concert operations with Allenby's Allied
forces in Palestine. An attack by British and Commonwealth forces across the Jordan in early spring 1918
could not be sustained, but the Sharif Faysal [see
FAYSAL i] and his Arab forces in southern Transjordan
attacked Macan and destroyed several sections south
of the town, thus isolating the Turkish garrisons along
the railway to Medina for the rest of the War, an
isolation sealed by the Imperial Camel Corps's seizure
of al-Mudawwara, east of al-cAkaba, a vital source of
water for running locomotives. By 23 September alSalt was taken, 'Amman two days later and Darca
on 28 September, whilst the Turkish 2nd Corps which
had been occupying Macan surrendered. Thus TransJordan was now clear, after almost exactly four centuries, of any Ottoman presence.
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During the War, the attitude of the Arab notables
and shqykhs of Transjordan had varied. Faysal received
much valuable support from such Arab tribes as the
Ruwala [q.v.] of northern Arabia, the Huwaytat and
some of the Sakhr in the Balka3. Other tribes, including most of the Sakhr, had, however, tended to hedge,
as also was the case with the sedentary clans. The
Christian clans generally favoured Faysal, and notables
from al-Karak and Madaba were exiled by the Ottoman military authorities to Adana province for their
Sharlfian sympathies. Many of the Muslim clans nevertheless regarded the Ottomans as upholders of the
cause of Islam and were suspicious of the Sharif alHusayn and his sons because of their British connections. Several of these leading shqykhs were invited by
the Ottomans to Damascus, and feasted and honoured
there. Only when it became clear that the Ottoman
position in Transjordan was unsustainable did some
of these shqykhs begin to declare their support for
Faysal and his cause.
When Damascus was captured and the Turkish army
retreated northwards to the Taurus line, the whole
of the Levant was placed under an Occupied Enemy
Territories Administration, with the eastern part of
Syria, including Transjordan, coming under Faysal's
control. From the Balka5 southwards, Transjordan was
placed under a military administration headed by
Faysal's commander-in-chief, the 'Iraki former Ottoman Army officer DjaTar al-cAskarI, and local notables
summoned to swear allegiance to the Sharlfian government in Damascus. At the end of 1919, this government divided its Syrian territories into eight liwd's:
that of the Hawran included the regions of cAdjlun
and Irbid with its chef-lieu at Dar'a; that of the Balka3
was centred on al-Salt; whilst the iiwd3 of al-Karak was
extended southwards into northern Hidjaz to include
the neighbourhood of Tabuk [q.v.]. But on the whole,
Transjordan was a neglected part of Sharlfian Syria;
Faysal was pre-occupied with much more pressing
things, within the framework of Allied rivalries and
intentions for the Greater Syrian region. Consequently,
unrest and instability continued within Transjordan.
Although proclaimed King of Syria by the General
Syrian Congress in March 1920, Faysal was forced
out of Syria in July 1920 under French pressure [see
AL-SHAM. 2. (b)]. It was his elder brother, cAbd Allah,
al-Husayn's second son, who in November 1920
arrived at Ma c an and in February 1921 established
himself in 'Amman as Amir of Transjordan.
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(c) The modem period

Tribesmen in central Jordan divide their history
into two periods: "the age of shqykhs" and "the age
of government". The age of government arrived decisively with the defeat of the Ottoman Empire in World
War I, the division of the Fertile Crescent between
Britain and France, and the creation of a British mandate for Palestine and Transjordan (renamed Jordan
on independence in 1946). When the Amfr 'Abd Allah
b. al-Husayn [q.v.], the Sharif Husayn's [q.v.] second
son, arrived in 'Amman [q.v.] in March 1921, ostensibly on his way to Damascus, the rudimentary British
administration in the territory welcomed him. 'Abd
Allah had a claim on British support owing to his
father's alliance with Britain during World War I
which produced the Arab Revolt; Britain needed to
set up a governing structure in Transjordan which
would not cost too much and which would fulfill its
mandatory duty to train its mandated subjects in the
art of self-government. They came to an agreement:
'Abd Allah stayed in 'Amman, and a British subsidy
and a British-led and armed security force put him
miles ahead of local tribal shqykhs.
The signs of modern statehood were developed
during cAbd Allah's period of rule, 1921-51: a capital
('Amman), a flag, and territory delimited by recognised
borders. Jordan's borders with its neighbours Syria
and Irak have remained firm to the present. Its border with Palestine/changed as a result of the 1948
and 1967 Arab-Israeli wars when Jordan came to rule
and then lost the Palestinian territories known as East
Jerusalem and the West Bank. In the 1960s the border with Saudi Arabia south of the Jordanian port
of 'Akaba was adjusted slightly in favour of Jordan
to allow for the development of Jordan's only port.
Within its present borders, Jordan comprises 36,165
square miles with average annual rainfall varying by
region from 25 inches in the northwest corner to 0-10
inches in the eastern desert. Over 91% of Jordan is
desert or semi-desert. It is entirely land-locked with
the exception of the port of 'Akaba which gives access
to the Red Sea. There are few resources: phosphates,
potash, the skills and services provided by its population, transit rights for oil pipelines and goods carried by truck.
In 1920 the population of Transjordan was around
225,000, divided almost equally between peasants and
herders. Arabs were by far the majority; there was
also a small number of Turcomans, Chechens and
Circassians who had fled their homelands in the
Caucasus as Russian rule advanced southwards in the
19th century. The vast majority of inhabitants were
Muslim; a small number of Arab Christians lived on
the highlands overlooking the Jordan Valley. 'Amman
was a very small, mainly Circassian settlement in 1921;
the largest town was al-Salt [q.v.] with a population
of around 20,000. In 1938 the total population of
Transjordan was estimated at 300,000 (probably too
low); at that time 'Amman and al-Salt each had a
population of around 20,000.
During the rule of Amir, later King, cAbd Allah,
an administrative and legislative structure on a
European model gradually emerged. More important
to Jordan's long-term existence were the creation of
an army, the Arab Legion, under British command,
and the registration of land along European lines of
private ownership. The army put an end to tribal
raiding within the state and across state borders, and
replaced those traditional methods of the redistribution of wealth amongst nomadic tribes with work and
welfare. Land registration carried out under British

auspices in the 1930s created a grid of small landholdings largely held by those who farmed them.
There did not develop in Transjordan large disparities of wealth based on landownership as in Egypt,
Syria and 'Irak.
In 1946, when Transjordan was granted its independence by Britain, the Amir 'Abd Allah became King
'Abd Allah, and the name of his kingdom was changed
to the Hashemite Kingdom of Jordan (al-Mamlaka alUrdunniyya al-Hdshimiyya). Britain continued to provide
a subsidy to the state, and arms and officers to the
army. In the 1948 Arab-Israeli war the army defended
and occupied the Palestinian territories of the West
Bank and East Jerusalem; they became part of Jordan
in 1950. In 1951 King 'Abd Allah was assassinated
by a Palestinian. He was succeeded by his eldest son
Talal who abdicated in 1952 for reasons of mental
incompetence. Talal was succeeded by his eldest son
Husayn (1935-99). King Husayn's brother, Crown
Prince Hasan, was his designated heir, but just before
his death, he appointed his son 'Abd Allah as successor.
Jordan survived the regional turmoil of the 1950s
owing to military and economic support from Britain
and the United States. In 1957 American aid replaced
British aid and the U.S. Sixth Fleet was sent to the
shores of Lebanon in a demonstration of support for
King Husayn, who had been threatened by a coup
d'etat. In 1958 British paratroopers were sent to Jordan
during the 'Iraki revolution. Within Jordan a growing community of interests among army, governing
elite, and king allowed for a concentration of power
in the king's hands. The British commander of the
Arab Legion, Sir John Bagot Glubb, was dismissed
in 1956 and thereafter the officer corps was Jordanised.
The army remained loyal to King Husayn during the
attempted coup in 1957, and since then power has
remained firmly in royal hands. Jordan's participation
in the 1967 Arab-Israeli war cost it the West Bank
and East Jerusalem, which it lost to Israel, and, temporarily, U.S. aid. The subsequent growth of the military wing of the Palestine Liberation Organisation in
Jordan led to a confrontation with the Jordanian army
in 1970-1 which forced the PLO out of the country.
The 1970s and 80s was a period of economic boom
and bust and of tight political control. Economic growth
in the public sector was fuelled by foreign aid and
governmental borrowing; growth in the private sector
was thanks to remittances from Palestinian workers in
the expanding oil economies of the Gulf to their families in Jordan. American aid was cut and replaced
by Arab aid in 1978 when King Husayn did not join
in the Camp David negotiations between Egypt and
Israel.
No elections were held and parliament did not sit
from 1967 to 1984; political life was limited to jockeying for royal favour amongst a small elite. The door
to political life was cautiously opened in 1984 with
elections to fill parliamentary seats vacated by death
since the last elections in 1967. In 1989 there were
full parliamentary elections and since then elections
have been held every four years. Elections have served
to shift public perceptions of political responsibility
from the king to his government in the recurrent economic crises since the bread riots of 1989. The monarchy is not, however, above politics and King Husayn
still retained control of all aspects of policy, internal
and external. In the 1993 and 1997 elections, re-drawing of electoral boundaries gave rural constituencies
loyal to the king unduly large representation. The
official reasoning behind this imbalance was to give
voice to "areas in Jordan which have long been
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deprived of securing their basic needs." In political
terms, reducing the representation of the 'AmmanZarka3 urban conglomerate which accounts for nearly
half the country's population to only a quarter of the
seats in parliament reduces the strength of the oppo- 1
sitional Islamist and Palestinian voices concentrated I
there. This encouragement of the nativist politics of I
the countryside in recent elections may, however, be j
of doubtful utility to the state and the monarchy in j
the long term.
j
The population of Jordan in 1996 was estimated |
at 4.38 million. 'Amman is the largest city by far
with 1.2 million inhabitants; ZarkaJ is the next largest
with 585,000. This ten-fold increase from an estimated
476,000 before the 1948 war is because of high rates
of natural increase and the history of Palestine. With
the end of the Palestine mandate and the creation of
the state of Israel, Jordan gained the Palestinian territories of the West Bank and East Jerusalem and
some 850,000 Palestinians; the territory of Jordan
increased by about 6% and its population tripled. In j
1967 while Jordan lost all Palestinian territory and j
some population, an estimated 300,000 Palestinians j
from the West Bank and East Jerusalem fled or were |
forced across the river to Jordan. In the wake of the j
Gulf War in 1991, another 300,000 Palestinians were |
forced out of Kuwait and ended up in Jordan. Since j
1948 the proportion of Jordan's population with j
Palestinian roots has been assumed to be between 60 j
and 75% although no official numbers have ever been
made available.
Jordan's changing demographic profile has had a
profound impact on its politics and its economy. The j
lack of urban mass during the mandate contributed j
to the weak development of Arab nationalism in |
Jordan compared to neighbouring mandates. A dis- |
tinct Jordanian sense of identity did not begin to i
develop in any meaningful way until significant numbers of Palestinians arrived in 1948 and began to j
compete for the resources of the state. State resources i
were spent on trying to settle and maintain Palestinian I
refugees in camps, but the country also benefited
from the influx of capital of middle class Palestinians
and from foreign aid directed towards Palestinians |
made destitute by trie war. Jordan had only one gov- j
ernment secondary school which offered a complete !
four-year curriculum (boys only), and the better edu- |
cated Palestinians were an asset.
From the 1960s until 1990, remittances from i
Palestinians working in the expanding oil economies |
of the Gulf were an important source of capital and
foreign exchange in Jordan. When these Palestinians
were forced to leave the Gulf countries as a result of
the 1990-1 Gulf War, their capital spurred a construction boom and the start-up of new businesses in
Jordan. Although the loss of steady remittances could
pose economic problems in the long term, Jordan's
1994 peace agreement with Israel and the mutual
recognition of Israel and the PLO has created the !
possibility of regional economic development helped j
by international investment in the peace process.
|
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C
URF (A.), c u s t o m , customary law (also 'ADA,
[q.v.]).
1. The s t a t u s of c u s t o m in Islamic law
Custom was not one of the formal sources of law
(usul, sing, asl) in classical Islamic law. In practice,
however, custom was frequently drawn on as a material source of law. Eventually, in the 16th century, it
gained something close to formal recognition; but
before that time attempts were made to incorporate
custom in the law without granting it formal recognition, particularly (but not only) by Hanafi jurists.
Abu Yusuf (d. 182/798), an early leader of the
Hanafi school, was inclined to recognise custom (curf]
not as a formal source, but rather as part of the
sunna, which in his view is based both on custom and
on the practice of the Prophet (al-Sarakhsf, K. alMabsitt, Cairo 1324-31/1906-13, xii, 142, cf. also 138).
This approach implies that custom can prevail over
a written text (nass). Abu Yusuf's position was rejected,
however, by subsequent generations. The opposing
position—which coloured much of the treatment of
custom by Hanafi jurists—is expressed by al-Sarakhsf
(d. 483/1090), who held that custom cannot prevail
over a written text (nass) (ibid., xii, 142, cf. also 138).
Essentially, Islamic law up to the 16th century
resolved the tension between theory and practice by
de facto recognition of the role of custom. This was
achieved by several devices. One was recourse to
other, legitimate, sources of law. A particularly important principle in this context was istihsan [q.v.], i.e.
personal preference of a jurist: a given customary practice could be incorporated into the law, but the justification for doing so would be istihsan. This procedure
had the further advantage that a ruling based on istihsan overrode one based on kiyds. Another principle
used to the same end was darura "necessity", as invoked
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in al-Sarakhsi's statement wa 'l-haradj. madfuc sharcan ("a
law that is unduly difficult for people to live with
may be rejected by the shaffa"). Recourse to these
principles was particularly frequent in the area of commercial law.
Custom could also be integrated into Islamic law
by identifying it with sunna or idjmdc. Before the body
of hadith was finally closed (around the l l t h century),
there was in fact no need to accept custom as a formal source of law, for custom could still become part
of sunna by finding expression in hadith. For this reason, and because custom could still be identified with
id^md', early legal texts almost never refer to custom
in association with istihsdn.
Muslim jurists could also include custom in the law
on the basis of the principle that any lawful agreement between parties has legal force. For it could be
said that custom is no more than an agreement between a large number of people, whence the common
maxim al-thdbit bi 'l-'urf ka 'l-thdbit bi 'l-shart ("what is
established by virtue of custom is like what is established by virtue of an agreed condition"). The principle
is invoked mainly in relation to the rights and duties
of parties to contracts in a broad variety of areas: loans,
hire, power of attorney, suretyship, damages, etc.
In the course of time, however, the quantity of
material derived from custom reached such proportions that, from the late 13th century, custom began
moving from the periphery of legal theory to become
by the 16th century a virtually independent factor
in HanafT legal thought. Thus Zayn al-cAbidm Ibn
Nudjaym (d. 970/1563) writes the words wa-clam anna
i'tibar al-cdda wa 'l-curf yurdj_ac ilayh fi 'l-fikh fi masd'il
kathira hattd dj_acalu dhdlika aslan ("know that custom
and usage are so frequently taken into consideration
in the law that they [the jurists] have made it a formal source") (al-Ashbdh wa 'l-na^d'ir, Cairo 1378/1968,
93). Also, from the early 16th century onwards, special chapters on custom can be found in the legal literature, e.g. Ibn Nudjaym, op. cit.; Muhammad Amm
Ibn cAbidm (d. 1252/1836), al-cUrf, in Ma^mucat rasd'il
Ibn cAbidm.
The last stage in the process of recognising custom as a formal source is in a sense marked by the
Medjelle [g.v.] (the Ottoman Civil Code promulgated
in 1877), whose authors, following the work of 16th
century jurists, compiled the main rulings concerning
custom in ten articles that form part of the introduction; though it should be said that the Medj.elle was
not a code of religious law but of secular legislation.
Modern scholars of Muslim law generally devote a
chapter on custom along with their writing on the
classical sources. This seems to imply that they consider custom a source of law as well (e.g. Shawkf
c
Abduh al-Sahf, al-Madkhal li 'l-dirdsat al-fikh al-isldmi,
Cairo 1989, 295).
Bibliography (in addition to works mentioned
in the article): Comments are scattered through
the classical literature, see e.g. Suyutf, al-Ashbdh wa
'l-na^ir, Beirut 1990, 89-101. A comprehensive
modern work is Ahmad Abu Sinna, al-(Urf wa 7c
dda fi ra'y al-fukahd\ Cairo 1947. For the Malik!
school, see c Umar b. cAbd al-Kanm Djfdf, al-cUrf
wa 'l-camal fi }l-madhhab al-mdlikl, Rabat 1982;
H. Toledano, Judicial practice and family law in Morocco,
Boulder, Colo. 1981. See also FJ. Ziadeh, cUrf and
law in Islam, in The world of Islam. Studies in honour
of P.K. Hitti, London 1960, 60-68; B. Johansen,
Coutumes locales et coutumes universelles: aux sources des
regies juridiques en droit musulman hanefite, in AI, xxvii
(1993), 29-35; G. Libson, On the development of cus-
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On attempts to incorporate custom into Islamic
law, see A.L. Udovitch, Islamic law and the social context of exchange in the medieval Middle East, in History
and Anthropology, i (1985), 445-65.
(G. LIBSON)
2. Arab c u s t o m a r y law (for other customary
legal systems, see s.v. CADA)
I. Regional features
Information about Arab customary law is very
unevenly distributed. Most of North Africa is from
this point of view terra incognita, and even the customary legal systems of southern Arabia, which were
particularly highly developed, and for which many
unpublished documents survive, remain largely unknown. Among the areas for which there is relatively good published information we may distinguish
(mainly on the basis of procedural differences) the following groupings (within each of which there are also
local differences):
A. The M a s h r i k
1. The Bedouin, and many of the sedentary people, of what will be called the C e n t r a l Region.
This includes Sinai (to which the account that follows especially applies), Palestine, Jordan, and parts
of the Syrian Desert and northern Arabia. In the
legal systems of this region, the parties to a dispute
must first reach agreement on a precise definition of
the issue(s) in dispute between them (including who
will be plaintiff, talib, and who defendant, matlub, with
regard to each issue) and on the identity of the justiciar (kadi in some communities, cdrif(a) in others)
wrho is to hear the case. The justiciar has some of
the characteristics of a judge (his decisions can be
used as precedents and trials are normally public) and
some of those of an arbitrator (he has only such powers as are given to him by the parties). The parties
are free to ask anyone they want to act as the justiciar in their case; but they will usually select someone from a pool of men in the community who are
recognised as justiciars, by virtue either of frequently
acting as such, or of having been formally appointed
as such, e.g. by a gathering of the elders of the tribe.
There are also certain descent groups which by tradition supply certain specialised types of justiciar: thus
through much of this region justiciars for cases involving cird "honour" [g.v.] traditionally come from a certain group within the Masacfd tribe, while those for
cases involving physical violence come from a certain
group within the Bali tribe. These hereditary justiciars
are considered the highest authority (manhd] for the
settlement of disputes relating to their respective specialities; such disputes can also be settled, however,
with the consent of the parties, by local justiciars.
Each party promises the other to appear before
the justiciar (usually at his home) on an agreed date;
the defendant promises the plaintiff to execute any
judgement there may be against him, and the plaintiff promises the defendant not to sue again on the
same claim if the proceedings result in victory for the
defendant. Each promise is given legal effect by means
of a tripartite contract involving promisor, promisee
and a guarantor. This transaction is the standard form
of contract in these systems; it takes the place of the
bipartite contract that is familiar to us, and is used
in many contexts. It gives the promisee an effective
sanction against the guarantor in the event that the
promiser fails to perform (see below).
The proceedings before the justiciar are adversarial; parties may be represented by an attorney (kabir).
The justiciar is entitled to a fee (rizka) from each
party; the losing party must afterwards reimburse the
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victorious party for this payment. The plaintiff' makes
a formal pleading (hid^a), the defendant responds
with his hidid^a, the justiciar formally summarises the
pleadings, there follows informal discussion in wrhich
all those present may participate, and finally the justiciar renders a formal judgement (hakk) in which he
finds for either plaintiff or defendant. Each party must
then formally state either that it accepts the judgement, or that it wants the case tried again before another justiciar. In all, a case may be tried by up to
three successive justiciars, but as soon as twro judgements coincide, the matter is concluded.
If the plaintiff wins, the justiciar may order the
defendant to pay amends to the plaintiff, or he may
order the defendant to make symbolic amends (e.g.
by publicly retracting a defamatory statement), or both;
he may also order the defendant to undertake some
other action, e.g. divorce his wife or hand over possession of a piece of land. Awards are often substantial,
sometimes even ludicrous, and a victorious plaintiff
will frequently renounce part or even all of the material amends due to him. The justiciar's responsibilities end with his judgement; if the defendant shows
signs of trying to evade execution, then the defendant's guarantor has a duty to the plaintiff either to
ensure that the defendant does what he is supposed
to do or (as far as possible) to do it in his stead.
2. The sedentary tribes and the Bedouin of
N o r t h e r n Y e m e n . The evidence here is less extensive than for the Central Region (there is, for example, no adequate first-hand account of a trial in the
literature), but it appears that the proceedings are
broadly similar: the parties agree on the identity of
a justiciar (muhakham or mukawwil), and exchange
promises that are given legal force by means of guaranties. It is normally a chief (naklb or shaykh at the
higher levels, cakil at the lowest level) who acts as justiciar; in this there is a marked contrast with the
Central Region, where the office of justiciar is usually quite distinct from that of shaykh (though a shaykh
may at times act as a justiciar). Yemeni procedure
differs from procedure in the Central Region in that
the parties give promises not only to each other, but
also to the justiciar: not to sabotage the proceedings
(e.g. by attacking each other or by attacking the justiciar himself) and to carry out his decision. Each
party accompanies its promises with a pledge, usually
in the form of guns (banadik
al~caddl/al-musqffi/al-nasqf)
deposited with the justiciar; the pledges are returned
to the parties if they keep their promises; if they do
not, the guns can presumably be redeemed only by
some kind of payment to the justiciar (this being distinct from the fee, uajra, that he may receive). Other
procedures are like those in the Central Region: a
case may be tried several times, each time before a
different justiciar; there are justiciars (known in the
Yemen as mardgha or Juruc) who possess special high
authority (the term manha is also used in this context); and a litigant who demands a retrial must get
permission for it from the justiciar whose decision he
is rejecting. This permission is given in Yemen only
in exchange for a pledge (banadik al-djarr/al-kasr/almiyya/al-tackis/al-tackiz}. In some areas, at least, the
pledge only has to be redeemed by a payment if the
next justiciar confirms his predecessor's decision. A
characteristic feature of North Yemeni law is the
slaughter of an animal (cakira), ideally a bull, as a gesture of conciliation or supplication; a similar practice
is widespread in Morocco [see CAR, in Suppl.], but
exists only in a very limited way elsewhere in the
Mashrik.
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3. The semi-sedentary tribes of lower c l r a k (where,
in contrast to the other three regions, it seems likely
that customary lawr has largely disappeared). Here too
we find the justiciar (fand(a), pi. farada, or cdrif> pi.
cfraf, currdf] as a distinct office, and here, too, the man
appointed is said to be chosen by the parties. But
the institution of guarantor, so important elsewhere
in the Mashrik, was apparently unknown, or at least
rarely used. This may be connected with the fact that
in many places there were powerful shqykhs, of a kind
not common in the Central Region or Yemen, who
could ensure that the parties fulfilled all their forensic obligations (and who might themselves act as justiciars). Most trials presumably took place in the tribal
guest-house (mudlf)\ the exact procedures have not
been described. Re-trials were evidently not uncommon, but the notion of specialised justiciars possessing higher authority than ordinary ones seems to be
absent.
From early in the 20th century, in Egypt and in
the Fertile Crescent (but not in the Yemen), governments issued regulations setting up special courts that
administered customary law in those regions where it
seemed appropriate. These courts were mostly abolished during the third quarter of the century. The
judges in the state customary law courts were usually
local men, and their decisions were based largely on
the traditional law of the area of their jurisdiction.
The procedures followed in these courts were, however, generally new and alien. The tribal law courts
seem to have been particularly well-established in
c
lrak (where their beginnings go back to the late Ottoman period), and it is not always easy to distinguish
in the literature on clrak between autochthonous procedures and those introduced by the authorities.
B. The M a g h r i b
Procedures of the type that have just been described, in which disputes are tried in a formal public hearing before one man, do not seem to be attested
as a common mode of dispute settlement in the customary law of any Arabic-speaking community in
North Africa. Here disputes are settled by other means,
for instance by negotiation, by mediation or by decision of a council (dj_amaca [q.v., esp. ii.]). We find such
councils among, for instance, the Rgaybat of the
Western Sahara and the DhwT Mnlc (Doui Menia) of
eastern Morocco. Judicial councils are evidently the
result of Berber influence, and are not attested in the
Mashrik.
The Bedouin of the W e s t e r n D e s e r t and
C y r e n a i c a are the only North African Arabs whose
customary law (dard'ib, cawd'id] is well documented.
Disputes are settled by a variety of informal means,
normally in private; the word mfad, which in the
Central Area and in Yemen refers to a trial, here
means "merely a gathering of all interested parties
and anyone else who wishes to attend, in which the
agreement reached behind the scenes by means of
negotiations is announced" (Safia Mohsen, Quest for
order among Aw lad Ali, Ph.D. diss., Michigan State
University 1971, 61). The term mardi (pi. marddi],
which is peculiar to this region, though glossed in
some sources as "judge", actually refers to a mediator
(Mohsen, 86-7); one or more marddi are on occasion
appointed as arbitrators by the parties. Guarantors
are unknown.
II. General features
In the communities where customary law7 is important, public authority is generally weak or non-existent.
A man relies for the defence of his interests on one
or another of the groups to which he belongs: for
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example, tribe, blood-money group, or section of the
blood-money group [see further THA'R]. One usually
becomes a member of such a group by virtue of the
fact that one's father was a member, although in
many places the possibility also exists of formally moving from one group to another. Since a man is so
dependent on his group, and since the group is liable
for many of a man's actions, disputes between individuals tend to develop into disputes between groups.
Women (like children) rarely take any public part
in the process of dispute resolution. In many communities they are for all practical purposes stripped
of legal personality. For legal purposes, a woman must
generally be represented by a man; this may extend
to the point where she is not allowed to testify in
court, and it is he who must report her testimony,
and if need be take an oath as to its veracity.
It is characteristic of traditional Arab communities
that a woman's ties with her natal agnatic group are
stronger in many ways than her ties with her husband (and this seems to have been true already in
the Djahiliyya). Even after marriage, her natal group
often retains legal responsibility for her. This is reflected
in the emphasis placed on the relationship between
brother and sister. When a woman must be represented in court in some capacity, then it will generally not be her husband, but her closest adult male
agnate (her wall "guardian" [see NIKAH. I. 3]) who
will undertake this responsibility; and if she is guilty of
some misdeed, it is her agnates who will pay for it.
Marriage generally appears as a contract between
the woman's guardian and her husband. It gives the
husband important rights (notably to the wife's labour
and to her children by him), but if the woman receives
contradictory orders from husband and guardian, it
is usually the guardian whom she will obey. A woman's
guardian can in many places kill or beat her with
impunity, at least when she is not married; her husband can at most only beat her, and even on this
there may be severe limits. The guardian is a woman's
main defence against mistreatment by her husband;
it is to him that she will usually flee if she wants her
husband to divorce her; and if the marriage ends,
she will, except in special circumstances, return to her
guardian's home.
A sexual offence against a woman is generally
viewed as an offence against the cird "honour" of her
agnates. The notion of a sexual offence is often broadly
defined, and may include any activity, even a flirtatious conversation, which has sexual overtones. The
fact that the woman has consented does not obviate
the offence, though it may mitigate the penalty.
Adultery is in the law primarily an offence against
the eird of the woman's guardian; in some communities (e.g. in the Central Region) the husband gets no
amends; in some he gets amends only if he divorces
the wife (a common rule in clrak); and in a few (e.g.
in the Western Desert) he always has a right to
amends, though the sum may not be large. In a number of places an unchaste woman is in real danger
of being killed by her agnates; but this is not universal, and we can also find groups, e.g. some sections of the Ouled Nail and the Amour of Algeria,
which were notoriously permissive.
e
lrd is not only sexual honour. A man's eird is
pledged when he extends his protection, e.g. to a
guest (dqyf, in Yemen also mail'), to a protege (dj.ar,
tamb, kasir\ in the Western Desert na&l, and in southern Arabia zabm, katir, rab?), and when he acts as a
travelling companion (rafik, khawi, also musir in clrak,
sayyir in Yemen, and aattat in Morocco), especially in
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his own tribal territory. In this context, cird itself, or
the protection to which the protector pledges his cird,
is often referred to in the Mashrik as waajh "face."
Protection may also be extended to inanimate objects
(e.g. to pastureland or to camels belonging to one
party that are under threat of seizure by another).
An offence against a protected person is also an offence
against the protector, so that the offender will be
liable to pay amends to both.
One who violates his fird obligations, for instance
by failing to defend (or worse still, harming) a protege, brings upon himself deep dishonour. This is the
sanction that makes the tripartite contract so effective, for a guarantor pledges his honour. Both in the
Central Region and in Northern Yemen, if a man
has failed to keep an obligation of honour, for instance
a guaranty, then the victim of this failure has formal
means by which to make the fact public, for instance,
by saying "May God blacken so-and-so's face", or by
flying a black flag and explaining why.
The amends for offences against a man's cird—
whether by sexual interference with his ward, or by
harming his protege, or (where blackening exists) by
wrongfully blackening him—are generally heavy. Lighter
penalties exist for other types of affronts to dignity,
e.g. verbal insults or blows which cause no significant
physical injury. Amends for offences against honour
(whether under the name of cird or otherwise) often
have a special name: kabdra and ma'tab in the Western
Desert and Cyrenaica, hashm in clrak, hashm and also
c
ayb in Northern Yemen, manshad (only for cird offences)
in parts of the Central Region. The kabdra, and perhaps the hashm, are often imposed in addition to
amends of some other kind, e.g. blood-money. Bloodmoney groups frequently have a rule that if a member is found guilty of an honour offence he must pay
the penalty out of his own pocket.
Whatever the offence, a finding for the plaintiff will
usually result in the defendant paying amends to the
plaintiff and/or being ordered to perform some action
for the benefit of the plaintiff (as noted above at the
end of section I.I). Sometimes the defendant may be
condemned to suffer physical punishment, but this is
probably always merely notional (unless there is some
public authority), and is in practice commuted to a
payment to the plaintiff. In 'Irak, and apparently only
in clrak, it was common practice for amends to be
in the form of one or more women handed over as
brides to the plaintiff's group; elsewhere, women were
handed over in this way only as part of the settlement
for a homicide, and although the practice is widely
attested, it was probably nowhere very common.
The notion of a penalty imposed by a public authority seems to exist in the Mashrik only where there
is a relatively powerful ruler. Thus there were tribes
in 'Irak in which the shaykh could fine and even jail
a miscreant. The institution of a fine payable to a
body representing the community, which is prominent
in Berber customary law, is virtually unknown in the
Mashrik; but it has been recorded among the Arabicspeaking (though originally Berber) tribes of southern
Tunisia, and may possibly have been common in the
Maghrib.
The law usually allows homicide and bodily injury
to be settled by retaliation, often by any member of
the victim's vengeance group against any member of
the perpetrator's. In practice, however, most such
offences are resolved by payment of amends after the
victim's group has agreed to a truce. In some places
there are experts (the kassds in parts of the Central
Region, the mu'arrish in the Yemen, the nag£&r in the
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Western Desert) who determine the amount due for
a particular injury. The diya [q.v.] for homicide usually varies according to sex: a woman is in some
places worth only half a man, in others twice or even
four times as much. In most of the Central Region
the diya for all men is the same; in c lrak, shaykhly
families usually have much higher blood-money than
ordinary men; in certain regions there are inferior
groups members of which have lower diyas than members of artistocratic groups; and in many places shurqfa'
or sdda have a higher diya than others. The amount
of blood-money due usually varies according to the
circumstances of the homicide—whether intentional
or not, whether in self-defence, whether the killer attempted to conceal the fact that he did the deed, and
so on.
Each blood-money group has its own rules as to
how much it contributes towards the payment of
blood-money due from a member, and how it distributes blood-money received by a member. Often a
man pays a third or a quarter out of his own pocket,
and the other members contribute equally towards
the balance; and an analogous rule may apply to the
distribution of blood-money received.
The communities in a given region often view themselves as legally autonomous units. Each tribe may
have its own laws, which may differ somewhat from
those of its neighbours. The customary law does not
enjoy supernatural authority, and the community can
change its law if it so wishes, usually by means of a
consensus reached at a gathering of leading men. We
know, for instance, of communities in clrak, in the
Central Region, and in the Western Desert, that have
in the present century changed the old rules that
allowed an ibn camm to control in some way the marriage of his bint camm.
The law recognises not only individuals but also
corporate entities, notably the blood-money group and
the tribe. Each such entity has at least one authorised representative—its shaykh or elder (kabir, also cdkil
in the Yemen, cdkila in the Western Desert). Disputes
between tribes, e.g. over territory, may be dealt with
by negotiation, by litigation, or by war—but in all
cases, within a framework of law. This is possible
because within a given region there is a generally
recognised body of law dealing with inter-tribal relations, and often also men whose probity and legal
expertise are universally acknowledged and who can
be called on to act as justiciars in litigation between
tribes.
Customary law seems in most places to be personal rather than territorial. So, for instance, robbery
is prohibited among members of the autonomous legal
unit, say the tribe; but a stranger who enters tribal
territory is not, by virtue of having done so, protected
by this law. In order to enjoy such protection, a
stranger must enter into an appropriate legal relationship with a member of the tribe who has authority
to extend such protection. The stranger can do so, for
intance, by becoming a protege of a tribesman or by
acquiring a tribesman as a travelling companion.
The furf is markedly rational. Although belief in
witchcraft, the evil eye, and the like, exists to some
degree in many traditional Arab communities, these
are not matters which lead to litigation; the contrast
with, say, customary law in sub-Saharan Africa is striking. Where possible, decisions are based on natural
evidence (testimony, footprints, written documents, etc.).
Oaths (individual or collective) are generally resorted
to only in the absence of such evidence; and this is
true also of ordeals, found only in the Mashrik. The
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most common is the fire-ordeal (bish'a, bal'a), widely
used in the Central Region and southern Arabia.
The relationship between the curf and the sharfa
varies greatly from place to place. Among many
Bedouin tribes of the Central Region the law does
not appear to have been influenced by the sharfa;
even marriage and divorce are, both in form and in
substance, quite different from the corresponding institutions in Islamic law. In North Africa, in contrast,
the curf often shows clear Islamic influences; for instance, the nazgdr in the \Vestern Desert, in assessing
the amends due for an injury, refers to written sources
that reflect Islamic law.
Often enough, both customary law and Islamic lawr
are in use in the same community, each administered
by its own judicial apparatus. Thus in the 'Iraki
village in the earlier part of this century, the muman
would deal with matters of marriage, divorce and inheritance in accordance with Shl c f law (as far as his
knowledge of it went), while the shaykh awarded fasliyydt
(women given as amends) in decisions about bloodmoney or honour that he made in accordance with
the curf. This kind of coexistence—and it would appear,
generally peaceful coexistence—of the two systems wras
also to be found in many places in southern Arabia
and North Africa. Each law confined itself to a particular area of life (the division varying from place to
place), and it was only exceptionally (as under the
Wahhabfs) that the religious authorities attacked the
c
urf on all fronts.
This article has dealt with the customary law of
those communities in which the curf regulated broad
areas of social life; but it should be added that many
professions also had their own specialised curf. The
best-known example is the body of customary law
that governed the pearl fisheries of the Gulf, which
in its time was "enforced in every Arab principality
by a tribunal known as the sdlifat al-ghaws" (J.G.
Eorimer, Gazetteer of the Persian Gulf, Calcutta 1908-15,
i, 2234).
For a variety of reasons, Arab customary law has
been largely neglected by scholars, whether in the
East or the West. But we should not allow this to
mislead us as to its importance in the real world.
During many centuries, the great majority of the Arab
people lived outside the cities; and for most of these
people the f z/?/was a more important determinant of
their daily lives than the sjiarfa (or indeed any other
law). Disputes are common in most non-urban Arab
communities, and there is often a marked sense that
a true man is one who will not tolerate the slightest
infringement of his rights—a feeling that applies equally
to groups. There is also often (at least in the Mashrik)
a very legalistic mentality, one that demands conceptual clarity, that is sensitive to fine logical distinctions, that delights in argument, and that will push
a line of reasoning to its utmost extreme. It is perhaps not surprising, then, that the curf of the Central
Region and the Yemen is markedly more sophisticated than anything that we know from other societies around the world which lack strong central
authority. The customary law is, in fact, one of the
most impressive, if one of the least appreciated,
achievements of Arab folk culture.
Bibliography: Most of the references are given
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URFA [see AL-RUHA].
C
URFI SHIRAZI, Persian poet of the l a t e r
1 0 t h / 1 6 t h c e n t u r y (d. 999/1591); the earliest
sources give his name as Djamal al-Dfn Muhammad
Sfdl (= Sayyidi).
He was born in Shfraz in 963/1555-6 to an official of the provincial judiciary, Zayn al-Dm cAlf Balawl,
taking his takhallus from his father's work with mat- j
ters of customary law (curf). c Urft~ became a leading j
figure in the literary life of the city. Awhadf Balyanf |
provides a first-hand account of the poetic circle of j
Mir Mahmud-i Tarhf, where cUrfi" vied with poets j
such as Ghayratf (see Gulcfn-i Ma c anf, Kdrwdn-i Hind,
ii, 959-69) in composing responses to the ghazah of i
Baba Fighanf [^.^.]. c Urff's literary fame soon spread
across Persia. His talent was recognised by Muhtasham-i Kashanf, and he corresponded with Wahshf-i
Bafkf [q.vv.]. Like many of his contemporaries, c Urfi was
attracted by the rich patronage of the Mughal courts
and sailed for India in 992/1584. Although he proved his
talent in the literary circle of Ahmadnagar, his arrogance soon made him unwelcome, and he moved on to |
the imperial capital of Fathpur Sfkrf. There he was well
received by Faydf [q.v.], the leading poet of Akbar's
court, whom c Urff accompanied on campaign to the
Pancljab in 994/1585. Through Faydf, c Urfi became acquainted with Masih al-Dm Hakfm Abu '1-Fath Gflanf
(see Gulcm-i Macanf, op. cit., i, 13-15), who, until his
death in 997/1589-90, was the poet's principal supporter
and patron. 'Urff then joined the entourage of the
Mughal statesman, general, and patron of letters Mfrza
c
Abd al-Rahfm Khan-i Khanan [q.v.]. He held cUrfi~ in
great esteem and introduced him into the service of
Akbar and his son Sallm (later Djahangfr [q.v.]). c Urff
did not enjoy his new status for long: he died of dysentery in Lahore in Shawwal 999/August 1591. Some
thirty years later, his remains were disinterred and
reburied in Nadjaf.
Despite dying young, c Urff had a great impact on
his contemporaries through the force of both his personality and his poetry. Perhaps in part because he
was disfigured by smallpox in his twenties, cUrfi~ was
hypersensitive, quick to take offence and to return the
same with a ready wit and sharp tongue. Massively
self-conceited, c Urft~ judged his poetry superior not
only to that of his contemporaries but to that of the
greatest masters of the past. Even the normally mildmannered Nazfrf [q.v.] found occasion to condemn
c
Urfi"'s arrogance. However exaggerated, c Urff's lofty
estimation of his own talents was not unfounded.
His poetry enjoyed great popularity in his lifetime
throughout the Persian-speaking world and played a
crucial role in the development of the sjuwa-yi tdza
("fresh style," now commonly called the "Indian
style"). His style has been praised for its forceful, yet
fluent diction, the invention of new expressions, con-

tinuity of theme, and innovative similes and metaphors.
Among 'Urff's works, his kasidas have met with the
greatest critical acclaim. They have perhaps unjustly
overshadowed his ghazah, which often demonstrate a
powerful command of language and subtlety of thought
and imagery. His diwdn also includes kifas and ruba'is.
c
Urf! composed a short saki-ndma and began work on
two other mathnawis, Madjmac al-abkdr and Farhdd wa
Shmn, but both remained unfinished at his death. He
also wrote a short prose treatise entitled Nafsiyya.
Despite his talent and significance, the text and contents of cUrfT's diwdn remain unsettled. cUrf[ collected
and disseminated his own works in 996/1588. On his
death, he handed his manuscripts over to the library
of cAbd al-Rahfm Khan-i Khanan, and these were
assembled and edited by the poet Siradja-yi Isfahan!
and disseminated with an introduction by cAbd alBakf Nahawandf in 1024/1615. Muhammad Ali has
cast doubt on the authenticity of many of the ghazafe
in this version of the diwdn; his judgement is based
on literary quality and not on philological grounds
and has been questioned by Gulcm-i Macanf (Maykhdna,
215 n. 2) and Muhammad al-Hakk Ansarf. In an
important series of essays, Ansan has uncovered a
number of previously unpublished works and laid the
foundation for a scholarly edition of 'Urff's works.
Bibliography: For a list of tadhkira s o u r c e s ,
see Dh. Safa, Tdnkh-i adabiyydt dar Iran, Tehran
1364 ^./1985, v/2, 799-814. The most important
of these sources are collected and quoted at length
in A. Gulcfn-i Ma c anf, Kdrwdn-i Hind, Mashhad
1369 j£./1990, ii, 872-90 (including the otherwise
unpublished notices on cUrfi~ from Awhadf Balyanf's
'Arafat al-cdshikin and Takf Kashf's Khuldsat al-shucard'}.
See also Fakhr al-Zamanf Kazwfnf, Tadhkira-yi
Maykhdna, ed. Gulcfn-i Macanf, Tehran 1340 sh./
1961, 215-34. Among the s e c o n d a r y s o u r c e s ,
see Browne, LHP, iv, 241-9; M. Shiblf-Nu'manf,
Shicr al-cA^am, tr. M.T. Fakhr-i Da c f Gflanf, Tehran
1334 J&/1955, iii, 66-111; Muhammad Ali, cUrfi of
Shirdz, in 1C, iii (1929), 96-125; Rypka, Hist, of Iranian literature, 299; and M. al-H. Ansarf, cUrfi Shirdzi,
Lucknow 1974 (in Urdu). For a listing of the many,
widely dispersed manuscripts of c Urff's works, see
A. Munzawf, Fihrist-i nuskhahd-yi khatti-yi Fdrsi, iii,
1881-3 (kulliyydt] and 2437-42 (diwdn). His diwdn and
kasd'id have been frequently lithographed in India;
for a full listing, see Fihrist-i kitdbhd-yi cdpi-yi Fdrsi,
i, col. 1550, and ii, cols. 2533-4. A printed edition
of the diwdn, edited by Ghulam Husayn Djawahirf
Wadjdf, was published in Tehran in 1339 ^./1960.
(P.E. LOSENSKY)
URGENC, a city in the d e l t a region of the
Amu Darya [q.v] or Oxus river of Khuarazm [q.v]
which was for some four centuries, from Mongol times
onwards, the capital of the province.
After the Mongols had totally destroyed the former capital of Khwarazm, Gurgandj [q.v] in 618/1221,
the conquerors founded a new city on a nearby site,
presumably that of "Little Gurgandj", three farsakhs
from the old capital. Under the pax mongolica, Urgenc
speedily became a populous and flourishing commercial centre (see Barthold, Turkestan down to the Mongol
invasion, 457; idem, A short history of Turkestan, in Four
studies on the history of Central Asia, i, Leiden 1956, 44).
The Great Khan Ogedey's governor of Khurasan,
Gin Temiir, had previously been baskak or governor
of Khvvarazm with his seat at Urgenc (Djuwaynf-Boyle,
ii, 482, 491). European travellers at this time speak
of Urgenc's brisk trading activity, and it was also a
cultural centre, where Mu'tazilf scholars worked until

URGENC — URGHAN
the late 8th/14th century and where some vernacular Turkish religious literature developed (Barthold,
A short history of Turkestan, 55-6). It straddled both
banks of the Oxus, or of one of its channels, the two
halves being connected by a bridge (Abu '1-GhazT,
cited in Barthold, Turkestan, loc. at.}. Ibn Battuta was
there in 735/1335 and describes it as the biggest and
most important city of the Turks, with fine mosques
and other public buildings (Rihla, iii, 3-4, tr. Gibb,
iii, 541-2).
It suffered badly in Tlmurid times, since Kh u arazm
rebelled against Tfmur several times, and in 790/1388
Tfmur razed it to the ground, except for the mosques
and minarets, and transported the population to
Samarkand. Only 793/1391 did he allow the restoration of a single one of its quarters, but in fact the
city soon flourished again.
In the early l l t h / 1 7 t h century, after a change of
course in the Oxus channels once more, the cArabshahid rulers of Kh vv arazm transferred the capital to
Khfwa [q.v.], but a New Urgenc was founded not far
from Khfwa and soon became a significant commercial centre (Barthold, A short history of Turkestan, 66).
Then in the early 19th century, ca. 1831, the presentday town of Kunya (< Kuhna "Old") Urgenc was
re-founded, giving a new lease of life to wrhat had
been the original, old Urgenc. In Soviet times, Urgenc
was the chef-lieu of the Khorezm oblast of the Uzbek
S.S.R., and in 1970 had a population of 76,000; this
is nowr a town of the present-day Uzbekistan Republic
(lat. 41° 35' N., long. 60° 41' E.).
Bibliography. In addition to references in the
article, see R. Grousset, The empire of the steppes. A
history of Central Asia, Eng. tr. New Brunswick, NJ.
1970.
(C.E. BOSWORTH)
URGHAN, URGHANUN, the a r t i f i c i a l l y w i n d b l o w n m u s i c a l i n s t r u m e n t k n o w n as t h e
o r g a n . It also stood for a certain stringed instrument
of the Greeks like the opyavov of Plato (Republ, 399c);
see al-Mas c udf, Mumd}, viii, 91 = § 3216, where the
urghan is a stringed instrument, and the urghanun is an
artificially wind-blown instrument. The word wras used
by the Persians, it would seem (Burhdn-i kdtic], to
denote a species of vocal c o m p o s i t i o n somewhat similar to the mediaeval European organum. Of
the artificially wind-fed musical instruments, the Muslims were acquainted with two types, the pneumatic
organ and the hydraulic organ, the latter being knowrn
in two forms, an hydraulic air compressor and an
hydraulic pressure stabiliser. Both Plato (Burhdn-i kdtic]
and Aristotle (Hadjdjf Khalifa, vi, 258; Fakhr al-Dm
al-Razf, fol. 154b) are considered by Muslim writers
to have invented the organ, although there is the
claim of Muristus [q.v.] to be considered.
We read of an urghan (text, \rf.n] in the Kitdb alAghdm (ed. Sasi, ix, 90) as early as the time of alMahdl's daughter cUlayya (d. 210/825), and Ibn
Khurradadhbih mentions it (iMurudj., loc. cit.) in an
oration before the caliph al-Mu c tamid (d. 279/893),
and in both cases the instrument is referred to as
stemming from the Byzantines. For later references,
see the Kitdb al-Acldk al-nqfisa of Ibn Rusta (123), where
it is written urkand (cf. 'r.k.nu in Dozy); the Mafdtih
al-culum (236) as the urghanun; the Ikhwan al-Safa 5
(Bombay ed., i, 97) who describe an hydraulis; the
Fihrist (270, 285); the 10th century Syriac-Arabic lexicographers (Payne-Smith, Hies. Syr., 977-8); Ibn Sfna,
in the Shifd' (fol. 173) and the Rasd'il ji l-Hikma (77)
which has 'r.gh.l instead of }r.gh.n (cf. the modern
drghul, in MFOB, vi, 29; and drghul in Freytag, Chrest.,
74); Ibn Zayla in his Kitdb al-Kdfi (fol. 235b); the 5th/
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l l t h century Glossarium latino-orabicum (563: warghari);
Ibn Hazm in Spain (Safinat al-mulk, 473); Ibn Abf
Usaybica (ii, 155, 163), who gives the names of Arab
organ constructors; al-Amulf in the Nafd'is al-funun
(fol. 439b); Ibn Ghaybf, in the Qidmi' al-alhdn (fol.
78); and Ewliya' Celebi (Travels, i/2, 226). In the
Fihrist (270, cf. 285), Murtus or Muristus is given as
the author of works on the flue-pipe organ (urghanun
al-buki] and reed-pipe organ (urghanun al-zamn}. This
notice is also given by Ibn al-Kiftf (322) and Abu '1Fida3 (Ta'nkh Mukhtasar al-bashar, 156).
The p n e u m a t i c o r g a n . The instrument mentioned in the Kitdb al-Aghdm, loc. cit., was probably a
pneumatic organ. That which is described by Muristus
is a very primitive type of instrument in which the
bellows are inflated by the mouth, a method which,
prior to the discover)' of the Muristus treatises, was
hitherto only surmised (Encyclopedia Britannica, l l t h ed.,
xx, 266). Muristus calls it the urghanun al-^amn, i.e.
the reed-pipe organ. The organ described by Ibn
Ghaybf is the type known as the portative.
The h y d r a u l i c o r g a n (hydraulic air compressor)
became known to the Muslims through the Arabic
versions of Philo's "Pneumatics" (Kitdb Filun f i 'l-hiyal
al-ruhdmyya wa-mikhdnikd al-mdy], Hero's "Pneumatics"
and "Mechanics" (Kitdb al-Hiyal al-ruhdniyyd) and the
"Automatic Wind Instrumentalist" (Sancat dial al-zdmir)
of Archimedes and Apollonius of Perga. On this principle, the Band Musa [q.v.] devised their automatic organ which is described in a treatise entitled
"The Instrument which plays by itself (al-Alat allatl
tuzammir bi-nafsiha}. The text of the latter, edited by
M. Collangettes, appeared in Machriq, ix, 444, whilst
translations were made by Wiedemann (German) and
Farmer (English).
The h y d r a u l i c organ (hydraulic pressure stabiliser). This was the hydraulis, an instrument which
is first referred to in Arabic (although not mentioned
by name) in the Pseudo-Aristotelian Kitdb al-Siydsa,
translated from the Greek via the Syriac by Yuhanna
b. al-Batrfk (d. 199/815). Here it is a warlike instrument which could be heard sixty miles away
(cf. Farmer, Studies in Oriental musical instruments, ch. 3,
p. 27, for an edited text and translation). The instrument is fully described by Muristus, and the type is
certainly anterior to those dealt with by either Hero
or Vitruvius.
At no period of Muslim history in the East was
the organ considered an instrument of music in the
same sense as the cud (lute), nay (flute), kdnun (psaltery),
kamdnaja (viol), or duff (tambourine; for Muslim Spain
cf. Safinat al-mulk, 473). It was probably only accepted
as one of the many interesting mechanical devices
(hiyal] such as the clepsydra, the musical tree, and
other marvels which became popular from the time
of Harun al-Rashfd [q.v.] onwards (see Hauser, Uber
das Kitdb al-Hyal. . ., Erlangen 1922; Isl, viii, 55). At
the same time, it is highly probable that the Muslims
were the cause of the hydraulis being re-adopted in
the East, and perhaps in the West. In Byzantium, the
hydraulis appears to have died out. The principle of
the hydraulic pressure stabiliser had been superseded
by the barystathmic principle of the weighted blastbag as in the pneumatic organ. \Vhen, at the close
of the 8th or beginning of the 9th century A.D., the
Muslims began to build the hydraulis which had become known to them through translations from the
Greek (Muristus probably), the Byzantines re-adopted
the instrument which they had discarded centuries
before and of whose construction they had probably
lost all knowledge.
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The story that Harun presented an organ to
209; idem, Sharh-i adwdr, Tehran 1991, 352, 359;
Charlemagne (see Hist, litteraire de la France, xii, 467;
F. Rosenthal, Das Fortleben der Antike im Islam, ZurichLarousse, Le grand dictionnaire', idem, La grande encyStuttgart 1965, 319-22; M.S. Chaarani, L'orgue
clopedia, Hopkins and Rimbault, The organ', Grove,
hydraulique mecanique automatique des Banu Mussa Ben
Dictionary of music', Audsley, Art of organ building; alChdker, diss. Paris 1981; C. Lopez-Morillas, Was the
Machriq, ix, 20) is a fable which can be traced to a
Muwashshah really accompanied by the organ? in La
note in Les Chevaliers du Cygne of Madame De Genlis.
Coronica (Atlanta), xiv (1985), 40-54; K. Shehadeh,
Even the event chronicled in mediaeval works (MonuD.R. Hill and R. Lorch, Construction of a fluting
menta Germamae historica, i, 194) that Harun presented
machine by Apollonius the Carpenter, in ^GAIW, ix (1994),
a clepsydra to Charlemagne is suspect in some quar326-56_.
(H.G. FARMER*)
ters (IsL, iii, 409, iv, 333). Cl. Huart (Histoire des arabes,
URISA, ODRA-DESA, conventionally Orissa, the
ii, 107) and Heyd (Hist, du commerce du Levant, i, 90)
land of the Oriyas, is a p r o v i n c e of the I n d i a n
are certainly in error in saying that "instruments
U n i o n (between lat. 17° 49' N., and 22° 34' N., and
of music" were among these gifts of Harun to
between long. 81° 29' E. and 87° 29' E.). Spread over
Charlemagne.
I an area of 155,707 knr/60,178 sq. miles, it has a popOn the other hand, it would seem quite likely that I ulation of 31,659,736, of which 5,777,775 are Muslims.
it was due to the Mongols that the organ (? hydraulis)
Its capital is Bhubaneswar to the south of Cuttack.
was introduced into China. In the Chinese Yuan shih
Orissa covers the delta region of the Mahanadf
we are told that an organ was "presented by the
and other rivers and is bounded by the Bay of Bengal
c
Muslim kingdoms in Chungt ung" (1260-4), whilst
on the east, West Bengal on the north-east, Madhya
another work informs us that it was "an offering from
Pradesh on the west and Andhra Pradesh on the
the lands of the West" and that Kubilay himself imsouth. The state is drained by three great rivers—the
proved it (JRAS, China Branch [1908]; JRAS [1926]).
Mahanadf, the Brahman! and the Baitaranf and some
We may suppose that the original instrument came
lesser rivers. The Cilka Lake is the biggest and most
as a gift from Hiilegii to Kubilay, and that it was
famous of its lakes. The valleys are rich in minerals.
made in Syria, where instruments of this type were
All writers, from Mughal authors like Abu '1-Fadl and
Sudjan Ray to European travellers like Ralph Fitch
being constructed at this time (Ibn Abf Usaybica, ii,
155, 163). Some lexicographers of Persian (Richardson,
and Alexander Hamilton, refer to the textile products
Steingass) define the tulumba as "an hydraulic musiof Orissa. However, industrially the area is at precal instrument", but it was more likely the name of
sent not very advanced, though agro-based industries
are now growing in importance, with Cuttack as the
"an hydraulic machine", or more probably "a pump".
province's main industrial centre. The state is divided
Bibliography. For a complete survey and bibl.
of the subject, see Farmer, The organ of the Ancients,
into 27 districts. There are five universities: Berhampur;
Djagannat Sanskrit; Orissa University of Agriculture
from eastern sources (Hebrew, Syriac and Arabic), London
and Technology; Sambalpur; and Utkal.
1931, repr. in idem, Studies in oriental music, Frankfurt
1986, ii, 319-533; F. Hauser and E. Wiedemann,
Geographical conditions, such as an accessible
coastal plain but a less accessible highland interior,
Byzantinische und arabische akustische Instrumente in Archiv
led to the rise of small independent feudatory states
fur die Geschichte der Naturwissenschaften und der Technik,
in the region. In ancient times Orissa formed part of
viii, Leipzig 1919, repr. in Wiedemann, Gesammelte
the Kalinga state. The Kalinga campaign of Asoka
Schriften zur arabisch-islamischen Wissenschaftsgeschichte,
in the 3rd century B.C. played an important part in
Frankfurt 1984, iii, 1580-1606. In addition to those
shaping his thought and personality, while in the 2nd
mentioned in the article, see also Farmer, Byzantine
century B.C., Orissa became a powerful land under
musical instruments in the ninth century, London 1925 =
Kharavela. In the 9th century A.D. Narasingha Dev
JRAS, Pt. 2 (1925) repr. in Studies, ii, 535-9; idem,
of the Ganga dynasty built the Sun Temple at Konark;
Studies in oriental musical instruments, London 1931,
Orissa was, in fact, famed for the large number of
repr. in Studies, ii, 1-119; idem, Turkish instruments
temples there. A style of architecture, called Kalinga
of music in the seventeenth century, Glasgow 1937, repr.
style, and a particular style of dance, called Odissi,
in Studies, ii, 623-76, esp. 658; Moule, A Western
developed there.
organ in medieval China, in JRAS (1926); Fakhr alThe Muslim occupation of Orissa had a chequered
Dfn al-Razf, Djdmic al-culum, B.L. ms., Or. 2972;
history. In 1205 Bakhtiyar Khaldjf sent Muhammad
W. Schmidt, Herons von Alexandria Druckwerke und
Shiran Khaldjf towards Lakhnor and Djadjnagar
Automatentheater, Leipzig 1889; Carra de Vaux, Le
(Djuzdjanf, Tabakdt-i Ndsin, tr. Raverty, i, 573). Ghilime des appareils pneumatiques et des machines hydrauliques,
yath al-Dfn Khaldjf collected tribute from Djadjnagar,
par Philon de Byzance, in NE, xxxviii, Paris 1903;
occupied the Lakhnor tract and pushed the southern
Tannery, L'Invention de I'hydraulis, in Revue des etudes
frontier of his kingdom up to Damodar. Some inscripgrecques, xxi (1908); idem, Notices sur deux manuscrits
tions which refer to these invasions do not name the
arabes, in JA (1891); idem, Notes d'histoire des sciences,
invaders (e.g. an inscription in the Chateswara temple
in JA, (Nov.-Dec. 1917); Wiedemann, Uber Musikin Cuttack, see JASB, Ixvii). Narasimbha I (1238-64)
automaten bei den Arabern, in Centenario della nascitd
sought to wrest Radha from the Muslims. Djuzdjanf
Michele Amari, Palermo 1909, repr. in Gesammelte
refers to the skirmishes of the Ray of Djadjnagar and
Schriften, i, 451-72; Wiedemann and Hauser, Uhr
his harrying the Lakhanawatf region (tr. Raverty, ii,
des Archimedes. . ., in Nova acta. Abhandl. der Kaiserl.
738).
Leop.-Carol. Deutschen Akad. der Naturforscher, ciii Halle
In Ramadan 640/March 1243, the troops of Orissa
1918, repr. in Gesammelte Schriften, iii, 1629-69, see
appeared before the gates of Lakhanawatf or Gawr.
also vol. c of the same publication for Uber die
Malik Toghril-i Tughan Khan appealed to the Sultan
Uhren im Bereich der islamischen Kultur, repr. in Gesamof Dihlf, cAla° al-Dfn Mascud Shah, who ordered the
melte Schriften, iii, 1211-1482; Ibn Sfna, Shifd3. Riyagovernors of Kara, Manikpur and Awadh to proceed
diyydt. 3, Djawdmi' cilm al-musiki, Cairo 1956, 143;
to Lakhanawatf and deal with Djadjnagar (tr. Raverty,
Ibn Zayla, al-Kdfi fi 'l-musikt, Cairo 1964, 73;
ii, 762-3). Malik Temur Khan, the governor of Awadh,
Ibn Ghaybf, Makdsid al-alhdn, Tehran 1957, 124,
f
seized the throne of Lakhanawatf, but the Ganga
135-6; idem, Djdmi al-alhdn, Tehran 1987, 199,
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ruler of Lakhnor could not be dislodged. In 651/1253 I
Mughlth al-Dfn Yazbek, governor of Bengal and Bihar, |
marched on Lakhnor. He captured Mandaran; Para- I
mardin fell in the conflict and the district of Radha |
came under Muslim control. For a very long time \
the Sharkls of Djawnpur, the BahmanTs of the Deccan, j
the local Hindu chieftains and the governors of the \
Dihll Sultans all struggled for supremacy in the re- j
gion. Sultan Mahmud Shark! of Djawnpur (d. 8627
1458) invaded Djadjnagar and destroyed some tern- ;
pies there (Nizam al-Dm Ahmad, Tabakdt-i Akban, iii,
458). Husayn Shah Bahmanl invaded Djadjnagar with
a huge army. The Ray negotiated peace and sent
tribute. Within five years (859-64/1455-60), two Shark! j
sultans successfully invaded coastal Orissa. More than
a dozen coins of Muhammad Shark! have been found
at Deogafh in the Sambalpur district.
The Bahmams clashed with the ruler Gadjapati. J
Sandjar Khan, a noble of the Bahman! Sultan 'Ala3 •
al-Dm Ahmad, engaged in conflict with the Oriya |
chief of Telingana [q.v.]. The sultan had warned him
that he would be no match against "the possessor of ]
elephants" (cAl! b. cAz!z Allah Tabataba, Burhdn-i \
ma'dthir, in The Indian Antiquary, xxviii, 237). He was \
defeated by Ganadeva Rantaraya, but hostilities now
began between the local rulers of Orissa and the
Bahmams of the Deccan.
I
Kapilendra (d. ca. 1467) assumed the title of "Over- j
lord of Karnatka and Kalbarga (Gulbarga)", and
mobilised forces against the invaders. He invaded the
Bahman! kingdom along with the zamlndan, of Telin- |
gana, but was repulsed. Firishta says (Tdnkh, \, 3434) that the rajs of Orissa and Telingana attacked "the
country of Islam", taking advantage of the invasion
of Mahmud Shah Khaldj! of Malwa. According to
Nizam al-Dm (iii, 87) the Ray of Orissa failed in his
attempt to take B!dar, and returned to his capital
after an abortive campaign.
j
Kapilendra concentrated more on the Bahmams of j
B!dar and the rays, of Vidjayanagara [q.v.], but the j
real danger to him came from the Muslim rulers of |
Bengal. He set himself the task of conquering terri- \
tories in South India and advanced as far as the
banks of the Kaveri, but his policy was unsuccessful
in the long run.
I
Kapilendra's eldest son Hamir, who was unable to |
succeed his father, sought the help of the Bahman! j
ruler, Shams al-Dm Muhammad III. Muhammad sent !
his commander Nizam al-Mulk to assist Hamir, who
was installed in his hereditary territory. Hamir than ;
helped Nizam al-Mulk to conquer Kondnir and Radjamahandn.
Thus Orissa passed through many political upheavals
for some two centuries until in 1592 Akbar sent an
army under Radja Man Singh and annexed the region
to the Mughal Empire. Akbar's contribution to Orissa's
future was twofold. First, he introduced his finance
minister Todar Mai's [q.v.~] revenue system in a land
of agrarian crisis. Second, he successfully solved the
problems relating to the administration of the Djagannath Temple and created a favourable atmosphere
for himself. But difficulties re-appeared during the time
of his son Djahangir, who had to carry out raids
against the Superintendent of the Temple. Djahangir
separated Orissa from Bengal and placed it under a
separate governor. Later, Awrangzfb had to deal with
a number of problems arising out of the religious situation, particularly the position of temples. Early in
his reign, Awrangzib issued what Sir Jadunath Sarkar
called "pro-Islamic ordinances" (Studies in Mughal India,
224), but their purpose was to abolish duties on cer-
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tain commodities "for the good of the subjects". Kadis
and muhtasibs were appointed to promulgate religious
law. Orissa was notorious for the castration of children and their sale as eunuchs by their mercenary
parents (A'in-i Akban, tr. Jarrett, ii, 126); Awrangzib
now adopted strict measures to stop the practice.
The Mughals gave rent-free grants to Muslim religious figures in Goalpur, Katak and Karmul. Some
idol temples which were constructed during the last
ten or twelve years of Awrangzib's reign, when the
temple crisis was in full swing, were destroyed on the
orders of Awrangzib.
The Mughal administration was responsible for
many changes in the socio-economic conditions of
Orissa. "The military character of the feudal society
under the Hindu kings of Orissa underwent changes
during the Mughal occupation. The military feudalship was gradually replaced by a scientific revenue
administrative system" (Raut, Socio-economic life in medieval
Orissa, Calcutta 1988, 223). The revenue records, which
were generally on palm leaves and in Oriya language,
were henceforth maintained in Persian. Large number
of Persian and Arabic terms thus entered the Oriya
vocabulary and their impact is found "in Kavya, purana,
music and novel" (B.C. Ray, Orissa under the Mughals,
Calcutta 1981, 180). The Satyapfr cult [q.v.] also found
currency in Orissa. The Mughals used the sea-ports,
established ship-building centres and gave a fillip to
economic activity in the region.
When Mughal power declined, the Marathas [q.v.]
established their hold over Orissa in 1751. In 1803
the British took over the area and turned their attention in particular to what would now be called the
"agri-horticultural base of the region". Balaspore was
developed as a ship-building centre. In 1858 Sir Arthur
Cotton recommended construction of a complete system of irrigation and navigation canals. Wrater was
first supplied for irrigation in 1865. Orissa was separated from Bengal in 1905, and in 1912 was combined with Bihar [q.v.]. In 1936 it was made a separate
province. After the declaration of Independence, the
24 princely states in and around Orissa were merged
with the State of Orissa.
There are few Muslim monuments of any significance in Orissa other than some mosques of significance at Cuttack, Djadpur and Balasore. The Friday
Mosque at Balu Bazar is considered "the magnum
opus of Muslim monuments in Orissa" (Ray, op. cit.,
187).
Bibliography (in addition to references given
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_
(K.A. NIZAMI)
URM, a district in A d h a r b a y d j a n whose precise location is unknown.
_ According to al-Baladhurl, Futuh, 328, Sacld b. alc
As [q.v], sent to conquer Adharbaydjan, attacked
the people of Mukan and Gflan. A number of inhabitants of Adharbaydjan and Armenians, who had
gathered in the nahiya of Urm and at rj£Jjl *Balwankaradj, were defeated by one of Sa'fd's commanders. The leader of the rebels was hanged on the
walls of the fortress of Badjarwan (see on this place,
Hamd Allah Mustawfr, Nuzhat al-Kulub, 181, tr. 173;
Badjarwan was 20 farsakhs north of Ardabll).
Ibn Khurradadhbih, 119, mentions the citadel of
Urm between al-Badhdh [q.v. in Suppl.] (a town of
Babak's on a river which flows into the Araxes above
the river of Ardabil) and Balwankaradj. Ibn al-Fakfh,
216, speaks of several districts (rasdtik) of Urm. Yakut,
i, 216, mentions the region (sukc) of Urm but gives
only an abridgment of al-Baladhun.
The names mentioned by al-Baladhun and by Ibn
Khurradadhbih suggest a district in the north-east of
Adharbaydjan, perhaps in the Karadja-dagh of the
present day (the capital of which is Ahar and in the
northern districts of which we find Armenians).
Bibliography: Schwarz, Iran im Mittelalter, 1135-6.
(V. MINORSKY)
URMIYA, the name of a lake and of a town
and d i s t r i c t in western Adharbaydjan.
1. The lake
Lake Urmiya, also called Darya-yi Shahf or, in the
Pahlawi period, Darya-yi Rida'iyya or Lake Reza'iyeh,
is the largest lake in the Middle East. It is about
140 km/87 miles long and from 40 km/25 miles to
56 km/35 miles wide and lies at an altitude of
1,275 km/4,183 feet. Its maximum depth is 16 m/53
feet, and the southern part of the lake contains numerous small islands, but most important is the mountainous Shahf peninsula on its eastern shore. The lake
is landlocked, with no outlet, and it forms the centre of an extensive drainage system of northwestern
Persia. It is remarkable for the great salinity of its
waters, and because of this, organic life in its waters
is limited. Since 1967 it has enjoyed the status of a
protected wetland region. Navigation on it is limited
to small motor craft plying between places along its
shores.
The most important rivers flowing into the lake
are: in the east, the Adji-cay "bitter river", which
waters Sarab and Tabriz; the Sofi-cay and Miirdi-cay
which flow from the southwestern face of Mount
Sahand [see MARAGHA]; in the south, Djaghatu, Tatawu
and Sawdj-Bulak [q.v.]; to the south-west, the Gadir
[see SULDUZ and USHNU]; in the west, the rivers of
Urmiya and Salmas [q.v.]. In the north, the mountain of Meshow overshadows the narrow strip of the
northern shore [see TABRIZ].
In the Assyrian records, the "upper eastern lake"
seems to correspond to the Lake of Urmiya. Streck,

in £A, xv, 263, thought he could identify the latter
as the "sea" mentioned by the Assyrians near the
Mazamua country; but this "sea" may be Lake Zaribar.
In the account of the eighth campaign of Sargon (714
B.C.), the name of the lake is not mentioned.
Strabo, xi, ch. xiii, calls the lake Imuia (emended
by St. Martin to Kcaroruia = Kapot "blue") and xi,
ch. xiv, MavTiavr|. Ptolemy, vi, ch. ii, calls it Mapyiavf)
(*Mavi:iavr|?; see MARAGHA). As a rule, the name
Mantiane is connected with that of the Matienoi people in whose country Herodotus (i. 189, 202; v. 52)
makes the Araxes (?) rise and situates the Gyndes
(Diyala). Marquart (Siid-armenien und die Tigrisquellen,
Vienna 1930, 431) thought he could identify these
Matienoi (or Mantianoi) with the Mannaeans (Mana,
Mannai).
The Avesta knows the lake by the name of Caecasta
"deep lake with salt waters". Bartholomae, Altir. Wort.,
col. 575, interprets the name as "shining white" (weissschimmernd}. On its banks Kawi Haosrawah slew the
Turanian Frahrasyan (Yasht, ix, 18 etc.). According
to the Bundahishn, xvii. 7, tr. West, the same Kay Khusraw destroyed the temple of idols near the Lake Cecast
(cf. the Shah-nama, ed. Vullers, ii, 441, where Khandjast
should be emended to Cecast). From the name Caecasta must come the Arabic name of the sanctuary
Shiz (= Gazna, Ganza) to the south of the lake, identified by Rawlinson with Takht-i Sulayman.
Another old name which was applied to the lake
is Kapotan "blue". The Armenian geography of the
7th century gives Kaputan, cf. Marquart, Erdnsahr,
137, and Ibn Hawkal, 237: Kabudhan.
Al-Istakhrf, 181, calls the lake Buhayrat al-Shurat
"the Lake of the Kharidjfs", presumably from an earlier presence of these sectarians in the region, but
more often it bears the name of adjoining towns:
Urmiya, Shahf and Tasudj.
The name Shah! (Shaha) although only found late,
is connected with the old fortress which stood on the
peninsula to the northeast of the lake. The fortress
of Shahf was known to al-Tabarf, iii, 1171, 1379
(under 200/815). It is mentioned in the time of the
Khvvarazmshah Djalal al-Dln (al-NasawI, 157). It was
at Shahf that the first Mongol Ilkhans Hiilegii and
Abaka were buried (cf. Rashfd al-Dln, ed. Quatremere, 416; Hafiz Abru, quoted in Le Strange, Lands,
161; d'Ohsson, Hist, des Mongols, iv, 340). Abu '1-Fida*
calls the lake Buhayrat Tala. The Persian translation
of al-Istakhrf (cf. de Goeje in Ibn Hawkal, 247 n. m)
seems to distinguish between the two names, and the
fortress of Tala mentioned by al-NasawI, 153-4 (cf.
Yakut, iii, 541, who takes Tala to be a Persian word)
would seem rather to be connected with the west
bank. In this case, it should be sought at GiiwercinKal'a on a cliff which rises above the lake on the
Salmas shore, cf. Ker Porter, Travels, ii, 593.
The Arab geographers know that the salt waters
of the lake will not support organic life. According
to al-Tabarf, iii, 1380, the lake does not contain fish
or anything of value. Al-Istakhrf (189) and al-Gharnatf
(in al-Kazwfnf, 194) alone affirm the contrary. The
first talks of the "fish-animal" called "water-dog"; alGharnatf delights in wonderful stories, which are later
repeated by Ewliya Celebi.
Bibliography. For older bibl., see the El1 art.
s.v., out of which one may cite Rashfd al-Dln,
ed. Quatremere, Hist, des Mongols de la Perse, 31620. Of more recent works, see Naval Intelligence Division. Admiralty Handbooks, Persia,
London 1945, index; Camb. hist. Iran, i, index, s.v.
Reza'fyeh, lake.
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Maragha) and emphasise its wealth in water, pasture
2. The town and d i s t r i c t
and fruits. Al-MukaddasI, 51, puts Urmiya in Armenia
The name. Neo-Syriac speakers write Urmiya, the
and says it is governed from Dwin. At this period,
Armenians Ormi, the Arabs Urmiya, the Persians
Urmiya was on the great road Ardabll-MaraghaUruml, the Turks Urumiyye or Rumiyye (through a
Urmiya-Barkri (to the northeast of Lake Van)-Amid.
fanciful derivation from Rum "Byzantium, Turkey").
As Tabriz was not yet of any importance, the road
The name is of uncertain, non-Iranian origin. Assyrian
made a detour to the south to serve the principal
sources mention a place called Urmeiate in the land
towns. It is possible that _the presence of unsubdued
of Mann in the vicinity of Lake Urmiya. On the
elements in the north of Adharbaydjan (cf. the name
other hand, the name is unknown to the classical geoof the lake Buhayrat al-Shurat and the history of the
graphers and to the Avesta and Pahlavi sources. It is
Khurramf rebel Babak) also influenced this deviation
also unknown to the Armenian geography of the 7th
of the road towards the south.
century in spite of the fact that late Zoroastrian traThe district of Urmiya, being inhabited by Kurds
dition early recorded by the Arabs (see al-Baladhurl,
and Christians, has never played a great part in Islamic
331; Ibn Khurradadhbih, 119) placed the birthplace
history. It was a remote fief in which the offshoots
of Zoroaster at Urmiya.
of the dynasties that reigned in Adharbaydjan lived
Geography. The district of Urmiya is bounded on
the east by Lake Urmiya and in the west by the , in isolation.
In the period of Daylamf domination in Adharmountain range which runs north and south and sepbaydjan, we find in Urmiya a certain Djustan b.
arates Persia from Turkey. The district of Urmiya
Sharmazan. This general had begun in 342/953 as
consists of plain and mountains. The rivers that water
a devoted partisan of the Kurd Daysam. Later, won
it and which flow from west to east are:
over by the Daylamls, he became governor of Armenia
1. The B a r a n d u z , which unites the waters of the
under Marzuban. When Djustan succeeded his father
district of Margavar and then runs through the gorge
Marzuban in 346/957-8, Djustan b. Sharmazan did
of Nergi into the plain which it runs round on the
not recognise his suzerainty. At first he left Urmiya
south side.
to throw in his lot with Ibrahim b. Marzuban, for
2. The B a r d e - S u r (= Kurdish "Red Stone") runs
whom he conquered Maragha. He later left him to
out of the gorge of Bedkar (belonging to Turkey),
return to Urmiya, which he surrounded with walls;
through the mountainous region of Dasht, which
he also built a strong fortress there. He then entered
belongs to Urmiya and then through the pass of Band
the service of the claimant to the caliphate al-MustadjIr
into the plain and through the town of Urmiya,
bi 'llah and had the support of the Kahtanl Kurds.
whence its other name, Shahar-cay "the river of the
But the sons of Marzuban (Djustan and Ibrahim)
town".
defeated him with the help of the Hadhbanl Kurds.
3. The Rouza ( R a w d a ) - c a y drains the hilly disIn 349/960-1 at the instigation of Wahsudan, brother
trict of Targavar and before reaching the lake has
of Marzuban, he inflicted a defeat on Ibrahim b.
been used up by irrigation canals.
Marzuban, captured the remnants of his army and
4. The N a z l u - c a y is made up of a number of
streams, of which the southern one rises in the Turkish
annexed Maragha to Urmiya. In 355/966 through
the mediation of the Buyid Rukn al-Dawla, he again
district of Deyri (where the monastery of Mar Bisho
is) and, below the village of Arzin, runs through the
recognised the authority of Ibrahim (Miskawayh,
northern part of Targavar; the middle one comes out
Tafiarib, ed. Amedroz, ii, 150, 167, 177-8, 180, 219,
229; Ibn al-Athlr, viii, 395).
of the gorge of Bazirga and near the village of Sero
enters the Persian district of Bradost; the northern
When the Ghuzz invaded Adharbaydjan in 420stream is that of the district of the Somay [q.v.^ which
32/1029-41, the lord of Urmiya was a certain Abu
belongs to Salmas.
'1-Haydja b. Rablb al-Dawla, chief of the Hadhbanl
The abundant water-supply renders the alluvial plain
Kurds, whose mother was the sister of the prince of
of Urmiya extremely fertile. The villages are buried
Tabriz, Wahsudan al-Rawwadl. This son of Rablb
in verdure. In the mountain districts, agriculture is
al-Dawla boasted of having destroyed near a bridge
dependent on the rains. The natural conditions there
25,000 Ghuzz of the 30,000 who were trying to cross
are very favourable for the breeding of sheep.
his territory (in 432 ?); cf. Ibn al-Athlr, ix, 271.
Archaeology. Several tells in the vicinity of the town
In Muharram 455/January 1063, Sultan Toghril
(Gok-tapa, Degala, Tarmani, Ahmad, Saralan, Dfzapassed through Urmiya (al-Bundarl, 25). When Mascud
tapa) have already produced objects of great antiqreturned from Baghdad to Adharbaydjan (in 526?),
uity. Urmiya came within the ancient Urartu (late
the amir Hadjib Tatar had fortified himself in Urmiya
second millennium B.C.-early first millennium B.C.),
but later he submitted to the sultan (ibid., 165). In 544/
which had linguistic connections with the Hurrians of
1149 Urmiya belonged to Malik Muhammad b. MahAnatolia but which came under strong Assyrian culmud b. Muhammad, nephew and son-in-law of Mascud
tural influence. Just to the south of Lake Urmiya was
b. Muhammad b. Malik-shah (Rawandl, Rdhat al-sudur,
the city and principality of Manna, which was backed
ed. Iqbal, 244). When the last Saldjuk Toghril quaragainst Urartu in the 8th century by the rising power
relled with his uncle, the Ildegizid Kizil Arslan, Toghril
of Assyria, whose King Sargon defeated the Urartians
had the support of the amir Hasan b. Kifdjak and with
in 714 B.C., although kings of Urartu continued into
him laid siege to Urmiya in 585/1189. The town was
the 7th century B.C.
taken by storm, sacked and destroyed (al-Bundari, 302).
The Islamic period. Urmiya was conquered by Sadaka
In 602/1205-6, the Atabeg of Tabriz Abu Bakr
C
b. A1T, a client of the Azd, who built several castles
gave Ushnu (sic for Ustuwa) and Urmiya to the Atabeg
there (al-Baladhun, 331-2); according to another story,
of Maragha cAla3 al-Dln to recompense him for the
the town was taken by cUtba b. Farkad, whom the
loss of Maragha (Ibn al-Athlr, vii, 157). Yakut, who
caliph cUmar had sent in 20/640 to conquer the disvisited Urmiya in 617/1220, speaks of its lack of secutrict of Mawsil.
rity on account of the weakness of its ruler, the
The geographers of the 4th/10th century (al-Istakhrl,
Ildegizid Ozbek b. Pahlawan.
181; Ibn Hawkal, 239) give Urmiya the third place
During the rule in Adharbaydjan of the Khwarazmamong the towns of Adharbaydjan (next to Ardabll and
shah Djalal al-Dln, Urmiya, Salmas and Khoy formed
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the personal appanage of the Saldjuk princess whom
Djalal al-Dfn had carried off from her first husband,
the Ildegizid Ozbek. In 623/1226 the Iwa'f Turkomans
seized Urmiya and levied khardaj. On the complaint
of the princess, his wife, Djalal al-Dln sent troops,
who defeated the Turkomans (Ibn al-Athfr, xii, 301).
On the other hand, according to Djuwaynf, ii, 160,
184, the Georgian generals Shalwa and Iwane, taken
prisoners in the battle of Karbi (622/1225) and at
first treated with honour by Djalal al-Dfn, were given
for a short time Marand, Salmas, Urmiya and Ushnu.
In 628/1230-1 the Khwarazmshah, when hard pressed
by the Mongols, spent the winter in the region of
Urmiya-Ushnu. His stay there may explain the story
of the building by the Khwarazmshah of the SeGunbadan and even of his burial at Urmiya.
Timur. According to the local chronicle, Tfmur had
given Urmiya as a fief to Gurgfn-beg of the Afshar
tribe, who established himself in the fortress of Torpakh
(=Toprak)-Kalca, a quarter of a farsakh from the town
of Urmiya. The £qfar-ndma, however (i, 424), mentions as governor a certain Tfzak (?) whose rights
were confirmed by Tfrnur in 789/1307.
The Bradost. According to the Tdrikh-i cAlam-drd,
559, in the time of Shah Tahmasp the great amirs
were governors at Urmiya, while the Kurd Kara Tadj
of the Bradost tribe, who had been made shdhiseven,
was given the districts of Targavar and Margavar. In
1012/1603 Shah cAbbas, in order to reward the loyalty of Amir-Khan Bradost, who had not submitted
to the Ottomans, gave him Urmiya and Ushnu, although he later fell under suspicion.
Conversions to the Shlca under the Safawids seemed
to have been of an isolated character among the
natives of the region of Urmiya, where to this day
the Kurds and a few villages (Balow) are still SunnL
The influence of the Sunn! Nakshbandf shqykhs may
be judged from the fact that in 1049/1639 the
Ottoman Sultan Murad executed in Diyarbakr the
shaykh Mahmud of Urmiya, who had 30-40,000 partisans.
Ewliya Celebi. For the year 1065/1655 we have the
very detailed account of Ewliya Celebi (iv, 271-318).
Unfortunately his itinerary and story are very confused. He describes the fortress, the walls of which
were covered with plaster, looking "like a white swan".
Its circumference was 10,000 paces, the walls were
70 dhirdc high and 30 dhircf wide; the ditch was 80
dhirdc wide and 15,000 paces round. During the night,
the walls were lit by torches. The garrison consisted
of 4,000 men and 310 (?) guns. The Khan had at
his disposal 15,000 soldiers and 20,000 niikers or retainers. The town had 60 quarters, 6,000 houses and 8
cathedral mosques, among which was that of the Ak
Koyunlu Uzun Hasan, which was finished under his
son Ya'kub. In the plain of Urmiya (olga) there were
150 villages, with 300,000 peasants. Ewliya Celebi says
the town was exceedingly prosperous and gives a list
of its sanctuaries, its medreses, schools, cafes and fixed
prices (narkh-i Shaykh Safi).
The Afshars. In the 18th century, the fate of Urmiya
was closely bound up with the fortunes of the Afshars
settled in the plain, whose chief bore the title beglarbegi.
These chiefs were continually fighting with their
neighbours and in troubled times, so frequent in the
18th century, they even led expeditions to the east
of the Lake of Urmiya.
During the campaign of 1724, the Ottomans
employed the Hakkarf Kurds to ward off the Afshars,
who were threatening the provisionment of the army.
When in 1725, the Turks organised the administra-

tion of the country, the Khanate of Urmiya was recognised as hereditary in the family of Kasimlu (Afshar ?).
In 1729 Nadir recaptured from the Turks Maragha,
Sawdj-bulak and Dimdim, but in 1731 the Hekfmoghlu Pashas cAlr and Rustam seized Urmiya after a
desperate resistance which lasted a month. Urmiya
was entrusted to the Hakkarf chief Binanishin. It was
only by the treaty of 1736 that the Turks were ejected
from Adharbaydjan.
Azdd Khan. After the disappearance of the Nadirid
Ibrahim Shah (in 1161/1748), one of his generals,
Azad Khan, a descendant of an Afghan chief, retired
first of all to Shahrazur and then, taking advantage
of the troubles among the Afshar, seized Urmiya,
where he was favourably received by Fath 'All Khan.
Urmiya be_came the capital of the ephemeral principality of Azad. The mountain name Awghan-daghi
to the north of Urmiya seems to preserve the memory of Afghan rule.
The Kddjdrs. In 1169/1755-6, Muhammad Hasan
Khan Kadjar, having defeated Azad in Gllan, seized
Urmiya. Fath 'All Khan Afshar joined Muhammad
Hasan. On the latter's death, Fath 'All Khan reappeared on the scene and from Urmiya captured
Maragha and Tabrfz. In the winter of 1173/1759 he
was besieged in the latter town by Karfm Khan Zand
and in the following year, Adharbaydjan passed into
the power of Karlm Khan. Urmiya was taken after
a siege of seven months. After the end of the Zand
dynasty, the Afshar of Urmiya with the Shakak [q.v.]
of Sarab and the Dumbull of Khoy formed a coalition against the Kadjars, but had no success. Fath
c
Alf Shah had Muhammad Kuli Khan put to death
but married the sister of Husayn Kuli Khan Afshar,
whose sons were the first governors of Urmiya to be
appointed by the central government in Tehran. In
1828, in the course of the Russo-Persian War, Urmiya
was occupied for several months by Russian troops.
In the absence of the governor (the prince Malik
Kasim Mlrza), the town was ruled by the beglerbegi
Nadjaf-Kuli Khan Afshar.
'Ubaydalldh. In 1880 Shaykh 'Ubaydallah of
Shamdlnan [q.v.] invaded Adharbaydjan. Urmiya was
besieged by the Kurds, and was about to surrender,
when the arrival of the Khan of Maku [q.v.] saved it.
Turkish occupation. In August 1906, after the reverses
suffered by Russia in the Far East, Turkey occupied
the district of Urmiya except the enclave of the town
under the pretext that the Turco-Persian frontier had
never been settled. The Turkish troops were recalled
at the beginning of the Balkan War. After the incidents at Tabriz in December 1911, Urmiya was occupied by Russian troops, and during the First World
War, Urmiya changed hands several times. As a result
of the break-up of the Russian army in 1917, the
actual authority in the town passed into the hands of
the council of "Assyrian" Christians (mutwa). After a
series of tragic and bloody events (massacre of the
Muslims of Urmiya by the Christians on 22 February
1918, the assassination of the patriarch Mar Shimun
by followers of the Kurd chief Simko on 25 February,
the arrival of 20,000 Armenian refugees from Van,
and fights between Assyrians and Turks), all the
Assyrian population collected in the plain of Urmiya,
and to the number of 50-70,000 set out for the south
to put themselves under British protection. This exodus with women, children and cattle took place via
Sa3in-Kalca and Hamadan in the midst of fighting
with Turkish troops and the Kurds. The refugees were
settled at Ba'kuba to the north of Baghdad. After the
departure of the "Assyrians", the Catholic Bishop Mgr.
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Sontag and the Baptist missionary H. Pflaumer were
killed at Urmiya on 1 August 1918.
The peace found Urmiya in ruins and depopulated.
Only gradually was the central government in Tehran
able to reassert its authority in the west of the Lake
of Urmiya.
Under the Pahlawls, the town of Urmiya (lat. 37°
32' N., long. 45° 02' E.) gradually recovered. AngloRussian political rivalry had prevented the construction of any railways in northwestern Persia, but during
the First World War, under a concession to the Russian
Discount and Loan Bank, the Julfa-Tabnz line was
constructed, with a 30-mile branch to Urmiya, which
actually reached the town in 1916. In the PahlawT
period, the town was re-named Rida'iyya (Reza'iyeh).
After the Islamic Revolution of 1979, the old name
was restored. It is now the chef-lieu of a shahrastdn
in the province of West Azerbaijan, and has a population of 435,200 (1996 census).
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s.v. Urmiya] B. Nikitine (former Russian consul at
Urmiya), Les Afsars d'Urumiyeh, in JA (January-March
1929), 67-123, resume of a Persian memoir prepared in 1917 (perhaps from the Tdnkh-i Urumiya,
of which a manuscript was in the possession of the
notable of Urmiya, Madjd al-Saltana, in 1910). For
the 19th century travellers and commentators on
the events of the early 20th century, see the EV
art. s.v., and see also Naval Intelligence Division.
Admiralty Handbooks, Persia, London 1945, 51,
333, 366, 550; Farhang-i dj_ughrdfiyd}i Irdn-zamin, iv,
237-40.
(V. MINORSKY-[C.E. BOSWORTH])
3. C h r i s t i a n s in the r e g i o n .
Local legend attributes the foundation of Mart Maryam church in Urmiya to the Magi returning from
worshipping the infant Jesus in Bethlehem. However,
the town is not mentioned in any pre-Islamic Christian
source. It is first attested as a diocese of the Assyrian
Church of the East [see NASTURIYYUN] in 1111 and
of the Syrian Orthodox church in 1189. A continuous church history can be traced from the 16th century onwards. By this time, there had probably been
a migration of Assyrian Christians from the mountains of Kurdistan to the Urmiya plain. In 1562 the
Catholic Chaldaean patriarch cAbdfshoc claimed to
preside over the four metropolitan sees of Urmi superior, Urmi inferior, Superghan (a village 25 km/15
miles north of the city) and Salmas (the plain further
to the north [q.v.]). Some of his successors lived in
Urmiya or Salmas until the end of the 17th century,
more or less estranged from the Roman obedience.
Urmiya became the centre of western missionary
activity among the Syrian Christians in the 19th
century. The American Board of Commissioners for
Foreign Missions set up a station in 1834; the French
Lazarists followed in 1838; the Archbishop of Canterbury's Assyrian Mission in 1884; and the Russian
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Orthodox Church in 1898. Thanks to publications by
missionaries and consuls, the life and demography of
Christians in the area are well documented (see e.g.
the works by Perkins, Hornus, and Maclean and
Browne listed below). The missions benefited the Syrians by their schools and publications in the modern
Syriac language, but the lack of opportunity for their
graduates within Persia caused many to emigrate.
Almost all the Christians in the region joined the
Orthodox Church after 1898 to secure Russian civil
protection, but this mass conversion did not survive
the 1914-18 war, and the Russian Orthodox mission
was dissolved by the terms of the Perso-Soviet Russian
treaty of 1921. During the course of the war, the
Syrians (or Assyrians, as they were starting to be
called) concentrated in Urmiya and the city became
the headquarters for the Assyrian forces fighting on
the side of the Allies. They were at last unable to
hold out in isolation, and there was a flight of all
Christians from the city in August 1918.
The Christian population returned to the area only
in small numbers after 1920. According to Berthaud's
figures, the number of Christians had recovered to
10,242 in 1947 (from 18,260 in 1910). However, since
then the movement to the cities has depopulated
many villages. The Chaldaean archdiocese of UrmiyaSalmas numbered 2,000 in 1996. The Assyrian Church
of the East in the city has only the parish of Mart
Maryam, and there are two Protestant congregations.
There is also an Armenian population of 2,000 in
the region, with a parish church in Urmiya.
Bibliography: J. Perkins, A residence of eight years
in Persia among Nestorian Christians, with notes of the
Muhammedans, Andover, Mass. 1843; AJ. Maclean
and W.H. Browne, The Catholikos of the East and his
people, London 1892; E. Hammerschmidt, Nestorianische Kirchen am Urmia-See, in W. Hoenerbach
(ed.), Der Orient in der Forschung. Festschrift filr Otto
Spies, Wiesbaden 1967, 254-78; idem, ^ur Lage der
Nestorianer am Urmia-See, in Festschrift Werner Caskel,
Leiden 1968, 150-61 (both on the situation in 1965);
E. Berthaud, Chretiens d'Iran, in Orient, xlv-xlvi (1969),
23-36 (censuses of villages around Urmiya in 1910,
1947 and 1969); J.-M. Hornus, Un rapport du consul
de France a Er^eroum sur la situation des chretiens en Perse
au milieu du XIXe siecle, in Proche Orient Chretien, xx
(1970), 272-301, xxi (1971), 3-29, 127-51, 289-315,
xxii (1972), 18-46, 288-304; H. de Mauroy, Lieux
de culte (anciens et actuels) des Eglises "syrienne orientates"
dans le diocese d'Ourmiah-Salmas en Iran (Azerbaijan occidental), in Parole d'Orient, iii (1972), 313-51; J.-M.
Fiey, Adarbdygdn chretien, in Le Museon, Ixxxvi (1973),
397-435 (on the period up to 1552); R. Waterfield,
Christians in Persia, London 1975; J.F. Coakley, The
Church of the East and the Church of England. A history
of the Archbishop of Canterbury's Assyrian Mission, Oxford
1992.
(J.F. COAKLEY)
C
URS, CURUS (A., pi. a'rds and 'urusdt), originally
the leading of the bride to her bridegroom, m a r riage, also the wedding feast simply; whence a denominal verb form IV acrasa "to celebrate a marriage".
c
Arus means both bridegroom and bride; in modern
linguistic usage this term has, however, been supplanted by cans "bridegroom" and carusa "bride" (as
early as the 1001 Nights, cf. Dozy, Suppl, ii, 110). Two
kinds of weddings have to be distinguished: curs is the
wedding performed in the tribe or the house of the
man, and cumra is the wedding performed in the house
or tribe of the woman (this distinction is already made
by Ibn al-Acrabi [d. 231/845] in LeA\ vi, 283; cf. alFfruzabadT, Kdmus, s.v. c-m-r and c-r-s). The two forms
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agree for the most part in practice; they only differ
ducted by her mother and other female relatives to
in the choice of place for the main ceremonies and
the house of the bridegroom. When the Prophet marc
in the fact that in the umra, the zqffa "procession" of
ried cA3isha, who was then six years old, she was
the bride is omitted.
brought by her mother Umm Ruman to the Prophet's
1. Pre- and e a r l y Islam
house; there women were awaiting her and greeted
a. Little is known of the wedding customs of the
her with the saying "For good, and bliss, and good
pre-Islamic Arabs. They seem to have been very simfortune". The women then washed her hair and
ple in the Arabian Peninsula itself, as is still the case
adorned her while the Prophet stood smiling by. She
among the Bedouin (cf. below). The pomp and diswas then handed over by the women to the Prophet
play of later centuries, especially in the bridal pro(Muslim, Mkdh, bdb 69; cf. al-Bukhari, Mkdh, bdb 58).
cession, was probably unknown. The wedding lasted
Tradition gives no further details of the toilet; but
a week, whence it is also called usbuc (cf. Aghani1, xii,
the men seem also to have been perfumed; a per145). The bride is adorned, perfumed and painted
fume was used which left yellow stains (khaluk, sufra
with kuhl. There is an old proverb which says: "The
or zcffardri), such as the Prophet noticed on cAbd alscent behind a bride cannot be concealed" (Noldeke,
Rahman b. cAwf still a few days after his wedding
Delectus, 48 1. 9; al-Maydam, Amthdl, ed. Freytag, xxiii,
(according to Anas b. Malik in al-Bukharf, Mkdh., bdbs
269). The bride is called "the conducted one" (cf.
7, 55, 57; Muslim, Mkdh, trs. 79-81; al-Nasa'i, 'Mkdh,
c
Antara, xxvii, 1), i.e. she was conducted to the bridebdbs 67, 75, 84; Ibn Madja, Mkdh, bdb 24; al-Darimi,
groom, usually by a number of women without any
Mkdh, bdb 22; Ahmad b. Hanbal, iii, 165, 190, 204,
pomp, but very quietly and simply. This at least is
227, 271). According to a tradition transmitted by
c
indicated by the story of 'Ukayil b. Ullafa, who
Abu Hurayra, the Prophet uttered the following blessbetrothed his daughter to the Umayyad caliph Yazfd
ings at weddings: bdraka 'lldhu lakum (var. lakd) waI; he made it a condition that the caliph's people
bdraka calaykum (var. calaykd) wa-dj.amaea baynakumd fi
should not come for his daughter but that he should
(var. cald) khayr"' or instead of the third part: wa-bdraka
bring her himself on a camel (Aghdni1, xi, 90).
lakafihd (Ibn Madja, Mkdh, bdb 23; al-Tirmidhf, Mkdh,
Sometimes she was brought in a litter (mizaffa) (cf. albdb 7; Abu Dawud, Mkdh, bdb 35; Ahmad b. Hanbal,
Djawharf, Sahdh, s.v. z-ff), as was still the case in
ii, 381, cf. i, 201, iii, 451; al-Nasa'f, Mkdh,- bdb 73;
19th century Mecca (Snouck Hurgronje, Mekka, ii,
al-Darimi, Mkdh., bdb 6), while he forbade the wish
182). A special tent was always put up for the young
from the period of the Djahiliyya bi 'l-rifd wa 'l-banm
couple. About the bridegroom there is an old proverb:
"in harmony and with sons!" (al-Nasa31, Mkdh, bdb
"The bridegroom wants little to be an amir (or king)"
73; Ibn Madja, Mkdh, bdb 23; al-Dariml, Mkdh, bdb
(al-Djawharf, s.v. c-r-s; al-Maydanf, xii, 143).
6; Ahmad b. Hanbal, i, 201, iii, 451). The bride was
In the lands adjoining Arabia, on the other hand,
conducted to the bridegroom by young girls who
sang ghazals. Two opening lines of such a ghazal
weddings were celebrated with great splendour. Thus
}
we are told (Aghdm , xx, 23) of a Persian wedding
have been preserved: atayndkum atayndkum fa-hayydnd
wa-hayydkum "we come to you, we come to you, may
in 'Irak with a splendid bridal procession; similarly
(God) give us long life and give you long life" (Ibn
for Syria as early as I. Mace. ix. 37: . . . . noiovmv
Madja, Mkdh., bdb 21; cf. also al-Bukharf, Mkdh, bdb
jd)j.ov f^eyav KCCI ayovoiv ir\v v\)\upr\v. . . .^.eia napano^nric,
H£ydkr\<;. As late as the beginning of the 3rd/9th cen64) or atayndkum atayndkum fa-hayyund nuhayyikum "We
come to you, we come to you, then greet us, we
tury, we find a simple Bedouin much surprised at a
r
1
greet you" (Ahmad b. Hanbal, iv, 78). The particisplendid w edding in North Syria (Aghdm , xii, 35-6),
pation of women and children in the wedding cerewhich shows that Syrian usages were foreign to the
monies is, according to Anas b. Malik, expressly
Arabs (see on the above section: Freytag, Einleitung in
approved by the Prophet (al-Bukharf, Mkdh, bdb 76;
das Studium der arab. Sprache, Bonn 1861, 203-4;
Mandsik al-Ansdr, bdb 5). On these occasions, young
Wellhausen, Die Ehe bei den Arabern, in N.G.W. Gott.
girls used to beat tambourines (duff) and sing of the
[1893], 441-2; G. Jacob, Altarab. Beduinenleben, Berlin
death of the champions of Badr, which the Prophet
1897, 57-8).
is definitely said to have permitted (al-Bukhan, Mkdh,
b. The records in Tradition are on the whole in
bdb 49; Mag/ha®, bdb 12; Ibn Madja, Mkdh, bdbs 20,
keeping with the simple usages of the Arab pagan
21; al-Tirmidhl, Mkdh, bdb 6; al-Nasa'f, Mkdh, bdbs
period. cA'isha [q.v.] wore at her wedding with the
72, 80; al-TayalisI, no. 1221; Ahmad b. Hanbal, iii,
Prophet a robe of red striped material which came
c
1
418). Other instruments are mentioned, such as another
from Bahrayn (dir kitr" ; see Ibn al-Athfr, Mhdya, s.v.
variety of tambourine (ghirbdl; Ibn Madja, Mkdh, bdb
k-t-r) and "every woman in Medina, when dressing
20) and the drum (tabl; ibid., bdb 21). The object of
(for her zifaf), used to borrow it from her" (al-Bukharl,
this music was to call public attention to the marHiba, bdb 34). For Fatima's wedding with cAlf, cA3isha
riage (ibid., bdb 20; al-Tirmidhr, Mkdh, bdb 6; Ahmad
and Umm Salama made the preparations at home;
b. Hanbal, iv, 5). According to one tradition, the
they scattered soft dust from the Batha' or centre of
Prophet is even said to have forbidden marriages to
Mecca over the ground and filled two cushions with
be performed in complete quiet (Ahmad b. Hanbal,
fibre (tjf) and teased it out. They laid out dates and
iv, 78).
figs to eat and sweet-tasting water to drink; they also
A wedding feast (walima or tacdm) for the men was
put up at one side of the room a stand for the clothes
r
part of the wedding (al-Bukhan, Mkdh, bdb 69; Ahmad
and the w ater-skin (Ibn Madja, Mkdh, bdb 24). Fatima's
b. Hanbal, v, 359; Zayd, Ma&mu', no. 949; etc.). A
trousseau consisted of a silken robe with fringes (khamll),
feast is obligatory for the first day (hakk) and coma water-skin (kirba) and a cushion filled with rushes
mendable for the second (ma'ruf, al-Tirmidhi regards
(idhkhir) (al-Nasa°i, Mkdh, bdb 81). In another tradiit also as sunna), and on the third day ostentation
tion, the Prophet allows considerable expenditure on
5
(sumca wa-riyd', i.e. done in order that people may
large carpets with fringes (anmdt) (al-Nasa !, Mkah, bdb
83). From numerous traditions (al-Bukharf, Mkah, bdbs \ hear and see it) (al-Tirmidhf, Mkdh, bdb 10; Abu
Dawud, Atcima, bdb 5; al-Darimf, Atcima, bdb 28; Ibn
58, 64; Tqfsir, sura XXXIII, bdb 8; Ibn Madja, Mkdh,
Madja, Mkdh, bdb 25; Ahmad b. Hanbal, v, 28, 371).
bdb 21, 24; al-Nasa'I, Mkah, bdbs 18, 77; Ahmad b.
Sa c fd b. al-Musayyab (according to al-Darimf, the
Hanbal, iii, 196), it is evident that the bride was con-

C

URS

Prophet) is said to have accepted the invitation for
the first two days, but refused that for the third (Abii
Dawud, At'ima, bdb 5; al-Darimf, At'ima, bdb 28). AlBukharT, in the superscription to Nikdh, bab 72, speaks
of a week's feasting and says that the Prophet did
not limit it to one or two days. The feast at the
Prophet's wedding with Safiyya consisted of hays, a
dish of dates, curds (akit) and fat, to which according to some traditions was added meal of roasted barley (sawik) (according to Anas b. Malik, in al-BukharT,
Mkdh, bdb?, 13, 61/69, Buyuc, bdb III; $ihdd, bab 73;
At'ima, bdb 8; Muslim, Mkdh, trs. 84, 87, 88; al-Nasa'I,
Nikdh, bdb 79; Ahmad b. Hanbal, iii, 99, 102, 159,
195, 264); according to another tradition, the Prophet
used on this occasion another 1 '/2 mudds of the best
kind of dates (cadj_wa) (according to Djabir b. cAbd
Allah, in Ahmad b. Hanbal, iii, 333). At the Prophet's
wedding with Zaynab (according to Anas b. Malik,
in Muslim, Mkdh, trs. 87, 89, 91, 92; Ahmad b.
Hanbal, iii, 98, 105, 172, 196, 200, 263) and at the
wedding of Rabf'a al-AslamT (Ahmad b. Hanbal, iv,
58), bread and meat were given, which seems to have
been usual along with hays, as in some cases it is specially mentioned that there was no bread and meat
(Ibn Madja, Mkdh, bdb 24; Malik, Mkdh, bdb 48;
Ahmad b. Hanbal, iii, 99, 195, 264; al-Bukhari, Mkdh,
bdb?, 13, 61; al-Nasa3!, Mkah, bdb 79). In other passages, 2 mudds of barley are mentioned (al-BukharT,
Mkdh, bdb 71; Ahmad b. Hanbal, vi, 113), a sheep
and millet (ibid., v, 359); but for the walima, at least
a sheep should be slaughtered (according to Anas b.
Malik, in al-Bukhan, Mkdh, bdb?, 7, 55,' 57, 69, 70,
Dacawdt, bdb 54; Adab, bdb 67; Buyuc, bdb 1; Muslim,
Mkdh, trs. 79-81, 90; etc.). Anas b. Malik also records
that his mother Umm Sulaym sent the Prophet a dish
of hays on the occasion of a marriage and that the
Prophet offered it to his guests in groups of ten until
they were satisfied (Muslim, Mkdh, trs. 94, 95; alNasa5!, Mkdh, bdb 84). Sahl b. Sacd records that at
the wedding of Abu Asyad al-SacidT his bride offered
the guests after the feast a beverage made by steeping dates (nakf], which she herself had prepared (alBukhan, Mkdh, bdbs 72, 78, 79, Ashriba, bdb 7, 9);
al-Bukhan concludes from this that, on the one hand,
non-intoxicating beverages are allowed at weddings
and, on the other, that women may wait on the men
at a wedding.
As a rule, the traditions give no information about
the time of the walima. In the few passages which
admit a definite time, the walima took place after the
bride had been taken to the bridegroom's house but
before the wedding night (al-Bukharf, Tqfsir, sura
XXXIII, bdb 8; Ahmad b. Hanbal, iii, 196, and the
other traditions about Zaynab's wedding); but the
walima at Safiyya's wedding seems to have taken place
on the next day, probably as a result of the special
conditions, as the Prophet married her on the return
of the expedition to Khaybar (al-Bukhan, Buyuc, bdb
111, Djihdd, bdb 73; Muslim, Mkdh, tr. 88; Ahmad b.
Hanbal, iii, 195, and the other traditions about this
wedding; cf. however, one tradition about Zaynab's
wedding in Ahmad b. Hanbal, iii, 98, 105).
An invitation to a wedding feast ought always to
be accepted (Muslim, Mkdh, trads. 100, 101; Abu
Dawud, At'ima, bdb 1; Ahmad b. Hanbal, ii, 22). cAbd
Allah b. c Umar used never to refuse an invitation
even when he was fasting (al-Bukharl, Mkdh, bdb 78;
Muslim, Mkdh, tr. 103; al-Dariml, At'ima, bdb 40).
People of all conditions, rich and poor, should be
invited; in one tradition given by Abu Hurayra, we
read that "The wedding feast at which the rich eat
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and from which the poor are kept away is an evil
feast" (Ahmad b. Hanbal, ii, 494). For further references see Wensinck, Handbook of early Muhammadan
Tradition, Leiden 1927, s.v. Walima.
The following two traditions presumably refer to
the procedure in the bridal chamber: "If any one of
you marry a woman . . . he shall take her by her forelock and pray (to God) for blessing (baraka) . . . and
pray to God for refuge from the accursed Satan"
(Malik, Mkdh, bdb 52), and "If any one of you marry
a woman . . . he shall say: O God, I pray Thee for
her good and for her good inclinations which Thou
hast created, and I seek refuge with Thee from her
evil and from her evil inclinations which Thou hast
created" (Abu Dawud, Mkdh, bdb 44). Umm Salama
for her wedding night with the Prophet prepared a
meal of barley and fat (casldd) (Ahmad b. Hanbal, vi,
307). According to many traditions (Anas b. Malik,
among others), it is a sunna for the young husband
to spend seven days and nights with his young wife
if she is a virgin (bikr) and only three days and nights
if she is not (thayyib); only after this does the regular
rotation with the other wives begin (al-Bukhari, Nikdh,
bdb?, 101, 102; Abu Dawud, Mkdh, bdb 33; al-Tirmidhi,
Mkdh, bdb 40; Muslim, Raddc, tr. 45; Zayd, A4adj.muc,
no. 737; Ibn Madja, Mkdh, bdb 26; Malik, Mkdh, bdb
15; on the Prophet's marriage with Safiyya [who was
thayyib]: Abu Dawud, Mkdh, bdb 33; Ahmad b. Hanbal,
iii, 99; on the Prophet's marriage with Umm Salama
[who was thayyib]: Muslim, Radd', trs. 41-4; Ibn Madja,
Mkdh, bdb 26; Abu Dawud,' Mkdh, bdb 33; Malik,
Mkdh, bdb 14; Ahmad b. Hanbal, vi, 292, 295, 307,
313, 320, 321 [this was clone at her request; the
Prophet had given her the choice between seven and
three days]). According to another tradition, the young
husband should only stay three days with a virgin
and two with a bride who is not a virgin (Ahmad b.
Hanbal, ii, 178; al-Tirmidhi, Mkdh, bdb 40).
As to the season of the year, the month of Shawwal
is expressly mentioned in Tradition as the month in
which the Prophet celebrated his wedding with cA3isha
(al-Nasa3T, Mkdh, bdb?, 18, 77; Muslim, Mkdh, trad.
73; etc.).
c. \nfikh, the Malikls pay special attention to wedding customs, since most of them are primarily
intended to call public attention to the conclusion of
the marriage. According to Malik b. Anas, as well as
Ibn Abl Layla (cf. al-Sarakhsf, Mabsut, v, 30), in contrast to other schools, making the wedding public
(icldn) is a necessary condition for the validity of a
marriage. Witnesses are not essential for the conclusion of a contract of marriage, although with the
Malikfs it is usual to have them in practice; if the
two witnesses were not present at the conclusion of
the contract, they must be present on the night of
the wedding and, for example, push the bridegroom
into the bridal chamber (al-Kayrawani, Risdla, Cairo
1338, 66; Khalfl, ii, 1459; al-Kasanf, Bada3? al-sand}ic,
Cairo 1327, ii, 252; Ibn Rushd, Biddyat al-mudj_tahid,
Cairo 1349, ii, 16, where we already find witnesses
mentioned among the essentials). On the same grounds
of publicity, Khalfl (ii, 1) also recommends congratulations to the bridal pair. The doors of the house
should therefore not be closed at the walimat al-curs
(ibid., 117). This walima is considered praiseworthy
(mustahabb) among the Malikfs, Hanafis and HanbalTs,
while the Shafi c fs hold a stricter view; according
to one view, it is sunna mu'akkada, according to the
others, it is even wadjib (cf. al-ShirazT, 205; al-GhazalT,
ii, 22; al-NawawI, 90; al-Ardabill, ii, 94). According
to Khalil, it should be held the day after the wedding,
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according to other Malikis, however, before, so that
the wedding is only consummated after its public
proclamation (al-Tfdjam, Tuhfa, 35). A wealthy man
should kill at least a sheep, a poorer man provide as
much as he can afford (al-Shfrazf, al-Ardabflf). To
accept an invitation to a walima is, according to the
Hanafts, praiseworthy (mustahabb), among the Malikls,
while the Hanbalfs and the ShaiTis, on the other hand,
consider it a duty (wd^ib; al-ShafTl, Umm, vi, 178, says
a hakk). Among the Shafi'fs it is praiseworthy to accept
the invitation for the second day also; on the other
hand, it is best to refuse it for the third day (alNawawl describes acceptance for the third day as
makruh). If the person invited is fasting, he should
nevertheless accept the invitation; he need not, however, eat anything, but it is best if he breaks his fast
unless he is pledged to observe it. If an intoxicated
man is at the walima, or if wine or anything else forbidden is served, it is best to stay away, and likewise
if there are in the room representations of living creatures, even if one tramples on them (e.g. on carpets).
According to al-Shirazf, one should also stay away
from the walima where songs are sung, even if one
does not listen to them and only pays attention to
hadlth and eating. Music is on the other hand permitted to some extent, e.g. that of the tambourine
(duff] already mentioned in Tradition. Khalfl gives a
list of permitted instruments: another kind of tambourine (ghirbdl), an older kind of lute (mizhar [see
C
UD]; cf. H.G. Farmer, A history of Arabian music, London
1929, 46-7), a kind of flute (zummdrd) and horns (buk).
The question is much discussed whether one should
scatter among the wedding crowd nuts, almonds and
sweets (al-Ardabrll also mentions dates, dirhams and
dinars). According to al-Dimashkf (ii, 76), Abu Hanffa
and Ahmad b. Hanbal had no objections, while Malik,
al-Shaficf and Ahmad b. Hanbal in a second opinion declare the practice makruh. The views of the later
Shaficfs are, however, divided. Al-Muzanf recommends
the omission of the practice, as the things would be
hurriedly picked up as plunder by the people; but it
is not forbidden except when the people fall upon
one another and try to take the things from each
other. Al-Ghazalf allows the scattering of sweets, since
it was allegedly done in the time of the Prophet, and
al-NawawI and al-Ardabflf, while regarding it as permitted, consider it better omitted. Al-Shfrazf, on the
other hand, declares it makruh.
Bibliography: ShafiT, K. al-Umm, Bulak 1324,
vi, 178; Muzanf, Mukhtasar, on the margin of the
preceding, iv, 39-41; Shfrazf, Tanbih, ed. Juynboll,
Leiden 1879, 205-6; Ghazalf, Wafiiz, Cairo 1318,
ii, 22; Nawawl, Minhdd}, Cairo 1329, 90; Ardabflf,
K. al-Anwdr li-acmdl al-abrdr, Cairo 1328, ii, 94-6;
Khalfl, Mukhtasar, tr. Santillana, Milan 1919, ii, 63
ff.; Ibn Rushd, Mukaddimdt, on the margin of the
Mudawwana al-kubrd, Cairo 1324, ii, 58; Sha'ram, Mizdn, Cairo 1925, ii, 124; Dimashkf, Rahmat al-umma,
on the margin of the preceding, ii, 76; Tornauw,
Das moslemische Recht, Leipzig 1855, 70-1; Juynboll,
Handbuch des islamischen Gesetzes, Leiden 1910, 162 ff.
2. L a t e r usages down to the p r e s e n t day
d. For the older period we are dependent on occasional scattered notes; it is only with the literature of
European travellers (from the 15th century onwards),
with the recording of texts in dialect and the systematic collection of folklore in recent decades (Westermarck for Morocco, Jaussen for Nablus, etc.) that we
have a wealth of material. These sources are, however, not all of equal value. On the one hand, particularly with the earlier literature, we have first of
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all to investigate the trustworthiness of the traveller.
For example, the Fleming Van Ghistele who made a
pilgrimage in 1481-5, says (Voyage, Ghent 1557, 15)
that before the marriage contract is signed the bridal
pair is put one in each of two adjoining rooms with
an eyehole through which they can see one another
naked. This is contradictory to Muslim ideas (but note
the fact that some jurists like Dawud al-Zahirf permit the man before marriage to see the whole of the
woman's body except the pudenda; Ibn Rushd, Biddy a,
ii, 3; al-Dimashkl, Rahma, ii, 62). On the other hand,
there are gaps in the records of the travellers; they
only record what was done in the street or more or
less publicly. Full accounts of the customs observed,
as in Leo Africanus and Lane, are by no means
numerous and can be supplemented for the earlier
period by scattered references in the A If lay la wa-layla
and the popular romances.
Wedding customs are more or less distinct according to country. This is most clearly seen on the periphery of the Muslim world, for example in the Malay
Archipelago, in Central Africa or among the Kirkhiz
and Turkomans. Here Islam has taken over old local
customs and sometimes adapted them to its point of
view. For the original lands of Islam, however, the
same observation can be made, except that the process
was completed in the early centuries of Islam. In modern Syria and Egypt the customs among Muslims and
Christians are almost identical except as regards purely
ecclesiastical and religious matters (cf. the sketches in
Littmann, Neurabische Volkspoesie; Jaussen, Coutumes palestiniennes; Blackman, The Felldhin of Upper Egypt, 93).
This fact shows that we have to deal in this case
with old customs of the Middle East, at any rate, not
with specifically Muslim practices. In this connection
one may call attention to the already-mentioned elaborate pre-Islamic practices in Syria and Mesopotamia.
A pre-Islamic origin can in some points be definitely
proven. In many districts, the Muslim bride wears a
crown of flowers or of pasteboard (see below); in this
one may discern the adoption of a practice of the
Christian East where the crowning of the bride was
and still is a part of the wedding ceremony. (This
crowning is mentioned as early as a liturgical poem
by Ephraim the Syrian, in Denzinger, Ritus Orientalium,
Wiirzburg 1864, ii, 443; in Barhebraeus, in ibid., ii,
385; among the Copts of the 12th century, in ibid.,
ii, 365; cf. also ibid., ii, 391 ff., 408 ff., 433 ff.) The
carrying of lights in the bridal procession may also
be of Christian origin (for the Copts of the 12th century, cf. Denzinger, ii, 364; cf. the carrying of lights
in the Mawlid [q.v.] festival and its Christian origin,
iii, 420). The ceremonies on the seventh day have
also their parallels in the Christian liturgy of the East;
among the Copts, on the seventh day, the bridal
crown is solemnly removed (Denzinger, ii, 380).
From the point of view of methodology, it would
be more correct to deal with wedding customs by
regions, but here some account is given of the most
important customs in vogue in towns in the old lands
of Islam as far as possible treated historically. It should
be noted in this connection that practices differed in
different levels of society. Therefore, three groups have
at least to be distinguished: customs in the towns;
among the fellahfn; and among the Bedouins. The
two last-named were essentially simpler and agreed
more with the old Arab practices than did those of
the town-dwellers.
Among the Ruwala Bedouin [q.v.] (Musil, The manners and customs of the Rwala Bedouins, New York 1928,
228 ff.), a camel was killed on the morning of the
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wedding before the bridegroom's tent and its flesh
distributed. In the course of the day, the bride put
up her tent—the woman always brought it with her—
and at night she was taken by a few female relations
in all secrecy to this tent; soon afterwards the bridegroom entered the tent. There were no ceremonies, no
singing or dancing, not even the usual zaghafit cries
of the women. On the next morning, the bridegroom
went to his relatives while the bride was visited by
the women and congratulated; she then received a
gift from her father-in-law and remained for seven
days in her tent while the bridegroom went about his
usual business. He had, however, to spend seven nights
with his young wife (cf. the traditions in b. above).
Among other Bedouin tribes in Arabia Petraea (Musil,
Arabia Petraea, iii, 196 ff.), the youths and maidens
sang bridal songs and danced. Here as in the Sinai
Peninsula (Burckhardt, Notes on the Bedouins and
Wahhabys, London 1831, Ger. tr. Weimar 1831, 21617) the bride ran away into the desert after the first
night, sometimes for six days, sometimes even for
longer and the husband had to go to look for her.
Between these very simple practices of the Bedouin
and the highly-developed rites of the town-dwellers,
numerous intermediate stages are to be found among
the fellahm, among whom we can observe the gradual advance of usages from the towns.
Weddings were celebrated with great pomp at the
'Abbasid court in Baghdad. In the sources, sums of
50 and 70 million dirhams are mentioned as having
been expended by the caliphs Harun al-Rashid and
al-Ma'mun for their weddings. But the common people, also, on such occasions liked to appear wealthier than they really were. Even in early times, the
coiffeuse used to lend ornaments to the bride (cf. the
tradition above in b. about cA3isha). The carpets, utensils, etc. were also sometimes borrowed (Mez, Renaissance
des Islam, 404, 453).
As was mentioned at the beginning of the article,
two kinds of weddings have to be distinguished: the
c
urs and the cumra. The curs seems to be the usual
kind; at least, it is almost exclusively the one that is
described by travellers. We find the cumra, for example, in the case of the wedding of al-Ma3mun with
Buran (210/825; al-Tabarf, iii/ 1081 ff.); in Ibn alMudjawir (d. 690/1291), in Landberg, Etudes sur les
dialectes de I'Arabie meridionale, ii/2, 859, for Mecca; A If
lay la wa-layla, tr. Littmann, i, 263 ff.; in the Karagoz
play The wrong bride, in Ritter, Karagoz, Hanover 1924,
109 ff.
Here we may also note that these wedding customs are only observed when a woman marries for
the first time. When she marries for the second time,
they are content with the legal walima. The parties
often agree to have no festivities (Snouck Hurgronje,
Mekka, ii, 155; Lane, Manners and customs, London
1871, i, 219-20).
The celebrations extend over several days; they
usually begin on Monday and the actual wedding
takes place on Thursday. In Arab popular poetry, \ve
therefore have frequent reference to seven days of celebration while the dukhla takes place on the eighth
(e.g. Alf layla wa-layla, ii, 461, iii, 437; Slrat Sayf b.
Dhl Tazan, iii, 22, 33, v, 28, xii, 59). When, however,
we find references to 30 days of feasting and the
31st night as the laylat al-dukhla (Alf layla wa-layla, iii,
642; Sirat Sayf, xii, 45, xiii, 12) or when 40 days and
nights are mentioned in Turkish romances and fairy
tales (O. Spies, Tiirkische Volksbucher, Leipzig 1929, 25),
this is only a stereotyped literary form to express that
the wedding celebrations lasted a long time.
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The principal customs are as follows:
1. Immediately after the formalities of the marriage
contract, the walima takes place in the bride's house;
only men are present at it. This is already found in
hadith. On this occasion, sweets, money and other
things are often thrown to the crowd. For example,
the vizier al-Hasan b. Sahl [q.v.] at the wedding of
his daughter Buran with al-Ma5mun had tickets scattered among the nobles on which were inscribed the
names of pieces of land, slave-girls and the distinguishing marks of horses. Any one who caught one
of the tickets received what was written on it. The
vizier also had gold and silver coins, little bags of
musk and pieces of amber thrown among the populace (al-Taban, iii, 1083 below; al-Mascudf, Murudi
vii, 65-6 = § 2752). At the walima on the occasion
of the wedding of the Mamluk Muhammad b. alSultan (920/1514), wine (sakar] was served in vessels
of Chinese porcelain (Ibn lyas, iv, 406). In general,
however, the walima consisted simply in the offering
of sweets and other dainties (cf. Alf layla wa-layla, ii,
23-4); sometimes, however, roast meat and vegetables,
etc. were also served. Music and dancing are not
usual on this day. In the Palestinian town of Nabulus,
according to Jaussen, there was only a meal for the
women, while in Fas a feast was held in the house
of both bride and bridegroom (Leo Africanus, 1526;
Tharaud, 1930). The real wedding ceremonies did not
usually begin until a week later.
2. A few days before the wedding, the bride goes
to the bath with her friends; rich people perform this
ceremony in their own house, but usually, however,
a public bath is hired for a whole or half day. In
Cairo in Lane's time, they went with great pomp to
the bath (zqffat al-hammdm). In front walked two men
carrying dishes on which lay the bath requisites, covered; then came water-carriers and men with rose
water and censers to sprinkle the passers-by and offer
them beverages. Then came musicians with oboes and
drums and the bride's friends two by two. The bride
herself, thickly veiled with a crown on her head,
walked between two female relatives under a canopy
carried by four men; musicians again brought up the
rear of the procession. In the bath itself there were
all kinds of diversions and feasting, while women
singers sang songs. In the evening, there was a banquet
in the house for the women at which female singers
sang to pass the time. In early 20th century Fas, the
bride was taken to the bath and led home dressed
like a doll with shouts of joy (Tharaud). In 16th century Morocco, the bride's bath before the wedding
was unknown (Leo Africanus) while in Algiers in the
same period, according to Hae'do, the bridal bath was
usual. It was also unknown in Mecca. In Syria and
Anatolia, they went very quietly to the baths, while
Cotovicus at the end of the 16th century in Syria
saw a solemn procession with wax candles.
In the bath itself, numerous ceremonies and diversions took place. In Nabulus (Jaussen, 1927) the bride
was put on a throne in the bath while her friends
sang and danced around her with lights in their hands.
They then all bathed, the bride last. After the bath,
the bride was sprinkled with perfume and refreshments were taken. She was then taken home very
quietly and thickly veiled. For Istanbul, White (ca.
1840) also reports that the bride sat on a throne while
dramatic presentations were given and refreshments
offered. Then came, just as in Persia (Polak, ca. 1860,
and Tunis (Bertholon, ca. 1900)), the henna ceremonywhich in other lands did not take place till next day.
The finger-nails (in Persia also the hair) were dyed
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with henna. The guests thereupon distributed money
to the bath attendants. This was called the "henna
gift".
3. The day of the adornment of the bride. This
day is often called after the principal ceremony Iqylat al-hanna or henna geajesi (e.g. in Mecca, Egypt, Tunis
and in Turkey). In the presence of her female relations and friends, the bride's eyelids were blackened
with kuhl and the hands and feet coloured with henna.
In doing this, the hands and feet had to be coloured
exactly the same and no pictorial representations put
on them (cf. Abu Bakr Ahmad b. Muhammad alMarwazI [d. 275/888], K. al-Warac, Cairo' 1340, 104).
In earlier times, yellow patches (nukat al-arus] used to
be put upon the cheeks (Dhu '1-Rumma [d. 107/719]
in Aghanl, xvi, 115; al-Maydam, ii, 762, no. 24; alShanshr [d. 619/1222], in the commentary on Harm,
Makdmdt, 610). On the same day, the bride's wedding ornaments were put on, including necklaces,
bridal girdle (hiydsa: cf. Sirat Sqyf, xvii, 53), crown (tdaj
or iklil; oldest reference, ibid. [9th/15th century],
iv, 36, xvii, 53; cf. also the title of the celebrated
dictionary Tdaj. al-carus). The bride on these occasions often put on different dresses (e.g. in Sfax,
Narbeshuber; cf. Alf lay la wa-lqyla, i, 265 ff., 6 different dresses). The great display in silver pendants
and foot-rings, pearls, henna, aloe-wood (for perfuming the face), rose-water, sesame-oil and other aromatics is already mentioned in the papyri (cf. Papyrus
Ersherzog Rainer, Fiihrer, nos. 584, 1014). After being
dressed, the bride was put on a raised seat or throne,
where she had to sit quite still with downcast eyes
while the women guests sang, danced and made music.
These ceremonies often lasted far into the night (for
the older period, see Leo Africanus for Morocco;
d'Arvieux, 1674, Memoires, Paris 1735, v, 287, for
Algiers; and the other travellers). In Mecca and Sfax
(Narbeshuber), the enthronement did not take place
till the next day. In Cairo (Lane, 1835) on this day
the bride took a lump of henna in her hand and her
friends stuck coins into it. In Nabulus (Jaussen) there
was a similar collection for the bride. In Istanbul
also there was the henna ceremony, but before it, all
the women guests with wax candles in their hands
went into the garden with the bride and danced
there in long rows (Garnett, ca. 1890). Pictures of the
bride in her wedding finery can be found in Snouck
Hurgronje, Mekka, Bilder-Atlas, pi. 25; Goichon, La
vie feminine au Mzab, Paris 1927, pi. 5.
4. As Friday is frequently recommended by the
theologians for the completion of marriage (see alGhazall, in H. Bauer, Islamische Ethik, Halle 1917, ii,
90), it was the custom to take the bride to her new
home on Thursday evening where she passed the
night with her husband. The bride was usually fetched
by her bridegroom and his relations and accompanied by her own relatives in an imposing and solemn
procession (zqffat al-carusa). From the superscription
alone in al-Bukharf, Nikdh, bdb 62 (al-bind3 bi 'l-nahdr
bi-ghayr markab wa-ld mrdri), it is clear that the solemn
procession was general as early as the beginning of
the 3rd/9th century; in those days, the bride was
taken at dusk in a litter borne on a beast of burden
and accompanied by lighted torches (cf. al-Trdjanf,
Tuhfa, 40-1, who for this reason makes a distinction
between a bridal procession by day and one by night;
but the bi-ghayr markab is against this). The other oldest references for the bridal procession appear to be
the wedding of Umm al-cUluww in Kayrawan (425/
1024): the bride was taken on Thursday by slaves
and nobles of the kingdom to the tent put up for

URS
her (Ibn cldhan, Bayan al-mughrib, ed. Dozy, i, 284).
In a story from al-Yamama, the bride is accompanied by slave-girls who sing and play stringed instruments (ma'dzif) (al-Kazwmf [d. 682/1283], Athdr
al-bildd, ed. Wiistenfeld, ii, 88). A miniature by the
painter Yahya b. Mahmud of Wash of 634/1237 in
the Paris ms. of al-Harm, B.N. Arabe 5847 (Kiihnel,
Miniaturmalerei im islamischen Orient, Berlin 1923,
pi. 13) shows a bridal procession: in front go hornblowers, drummers and men with pennons sitting on
camels; the bride herself is completely hidden in a
splendid camel-litter and the bridegroom rides beside
her on a finely caparisoned horse. Further references
may be found e.g. in Alf layla wa-lqyla, ii, 12; Sirat
Sqyf, xiii, 12. The oldest western reference is in the
travels of the Dominican monk Ricoldus de Monte
Crucis (d. 1309), ch. 9, 46 (Laurent, Peregrinatores medii
aevi, Leipzig 1864, 116). Later European travellers all
describe the bridal procession more or less fully. In
early 20th century Fas, as in the time of Leo Africanus
(1526), she sat in a silk-hung octagonal box which
was carried on the shoulders of eight men (Westermarck, 166) or she went on foot if she belonged to
the lower classes (Westermarck, Tharaud), while in the
rest of Morocco a "covered cage" on a mule was generally used (Mocquet 1605, Hoest 1760, Westermarck,
1914). In Algiers in the 10th/16th century, she was
also carried (Haedo). In Egypt and Syria, she walked
or rode under a canopy (so as early as Cotovicus,
1598). In Turkey, in early Ottoman times, the bride
used to ride on a horse (Dernschwam, 1553) usually
veiled in a red silk cloth, the ends of which were held
up by many people accompanying her (Schweigger,
1578; Delia Valle 1615; Tournefort, 1717). In the
Turkish album of miniatures of the llth/17th century published by Taeschner as Altstambuler Hof- und
Volksleben (Hanover 1925, pi. 32) she is on foot, led
by two women. According to Delia Valle, in place of
the procession of lights in front of the bride, a tall
candlestick was carried which was made with flowers,
painted paper, beaten gold, and other foliage, sometimes decorated with gold, silver and ivory; Schweigger
(cf. the pictures there) describes them as "wedding
candles of green wax, made transparent but not burning". In the same connection may be mentioned the
tray of candles which is carried before the bridal procession in the Karagoz play The wrong bride (illustr. in
Ritter, op. oil, fig. 34). In the 19th century, the bride
rode in a covered carriage, as did the women accompanying her, while the men were on horseback (White,
Garnett). In Persia she usually rode, robed in red
(Olearius, 1637; Chardin, 1673; Polak, ca. 1860; Wills,
ca. 1870). For pictures of the bridal procession see
for Morocco, Dapper, Beschreibung von Africa, Amsterdam 1760, 177; for Cairo, Niebuhr [1763], Reisebeschreibung nach Arabien, Copenhagen 1774, pi. 28; Cassas,
Voyage pittoresque, Paris 1806, pi. 63; Lane, Manners and
customs, pis. 32-3; for Istanbul, Schweigger, Reyssbeschreibung, 207; Taeschner, he. cit.
The trousseau was usually carried in the bridal
procession, distributed over as many horses and
mules as possible; often empty chests were carried to
make the trousseau look as large as possible, while in
many districts the delivery of the trousseau was a special solemn ceremony (see e.g. Ibn cldharr, i, 284, for
Kayrawan [415/1024]; Ibn lyas, iv, 107, for Cairo
[912/1506]).
On leaving her parents' house and entering her
new home, a series of symbolic ceremonies were performed which referred to married life, averting evil
spirits, fertility, etc. In her new home, she was wel-
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corned by the bridegroom or her mother-in-law and
taken to the bridal chamber. There she was placed
by the women on a high chair or throne and congratulated. Sometimes the bridegroom then gave her
a present of money—if only a piastre—and she was
unveiled so that the bridegroom saw her face for the
first time. In a (not genuine) hadith in al-Mukaddasf
it is said "God shall place Mu'awiya by his side and
cover him and then unveil him to the people like a
bride". The throne (minassa) on which the bride was
raised and unveiled is mentioned as early as al-Zawzanf
(d. 486/1093) and al-Batalyusi (d. 494/1100, in their
commentaries on the Mu'allaka of Imru 3 al-Kays, ed.
Hengstenberg, Bonn 1823, v. 32, or Cairo ed. 1282,
33). Cf. also Alf layla wa-layla, iii, 455; Sirat Sayf, v,
29, where a throne (sarir) of juniper wood decorated
with plates of gold and shining jewels is mentioned.
In Mecca in the later 19th century, the throne was
called rika (= anka}; see the picture in Snouck
Hurgronje, Bilder aus Mekka, Leiden 1889, pi. 18. '
The bridal procession was followed by a feast which
lasted far into the night with music, singing and
dancing (the men and women, of course, separate);
in Turkey of the 17th-18th centuries Karagoz performances were also given (Thevenot, Voyages, Paris 1689,
i, 172, cf. i, 109-10), while in 18th century Persia
wrestlers (pahlawari) performed (Chardin). A Persian
miniature of 1604 shows festivities on the occasion of
a wedding in the reign of the Saldjuk sultan Alp
Arslan (Grohmann and Arnold, The Islamic book,
Munich 1929, pi. 67).
5. The bridegroom's bath and his zqffa take place
on the same day as the bridal procession, i.e. on the
Thursday; a visit is usually made to a mosque in connection with it (cf. Alf layla wa-lqyla, ii, 24). In the
story of Nur al-Dm and Shams al-Dln (ibid., i, 263)—
it is, however, a case of fumra—the bridegroom goes
to the bath and is carried on horseback in a torchlight procession to the bride's house; singers with tambourines accompany him and stop from time to time
to get money from the bridegroom. Another zajfa—
but without a bath—is described in the Sirat Sayf, xiii,
12. The bridegroom rides on a richly caparisoned
steed through the town accompanied by dignitaries.
Wax candles with camphor are carried, while slaves
swing censers and sprinkle rose and jasmine water (cf.
ibid., vii, 63, xv, 32). Ibn lyas (iv, 107, 196) records
for Cairo in the early 10th/16th century that the
bridegroom goes through the streets accompanied by
amirs with lighted candles in their hands. This was
also still usual in Lane's time in Cairo. Shortly before
sunset, the bridegroom was taken by his friends to
the bath, accompanied by musicians or singers and
torches (mashcal}\ from there, they went to the mosque
to attend the evening prayer. On their way back from
the mosque, the friends carried candles and flowers
in their hands. For a later date (ca. 1875), Klunzinger
describes the bridegroom's bath and zqffa for Kusayr
on the Red Sea. In other lands, the bridegroom's
bath appears to be less usual; at least, it is only rarely
mentioned in the sources (for Palestine, Rothstein,
1907, with pictures of the zqffa, and Jaussen, 1927;
for Tunis and Sfax, Bertholon and Narbeshuber, ca.
1900;
for Tlemcen, Gaudefroy-Demombynes, 40,
ca. 1900; for Tangiers, Westermarck, 118; for eastern
Anatolia, van Lennep, Travels, 267, ca. 1860; for Persia,
Polak). The bath and zqffa seem to have been quite
unknown in Istanbul. Similarly, the bath (but not the
zaffa) for the bridegroom has been long unknown in
Mecca (Ibn al-Mudjawir, d. 690/1291,"in Landberg,
op. cit.; Snouck Hurgronje; Rutter), while Niebuhr,
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Reisebeschreibung, i, 402, mentions both in 1763 for
Yarfm in South Arabia. Leo Africanus also did not
know of the bath in Fas (nor does Westermarck or
Tharaud); on the other hand, he describes an imposing procession of the bridegroom, which met the bridal
train in the principal square of the town and went
home along with it. Pictures of the splendid z.affa of
the bride in India: Thevenot, Voyages, Paris 1689, iii,
66; H. Goetz, Bilderatlas zur Kulturgeschichte Indiens in
der Grossmoghul-^eit, Berlin 1930, pi. 15 (18th-century
miniature).
6. The wedding night (laylat al-dukhld). During the
festivities mentioned at the end of section b. above,
the bridegroom goes to the bridal chamber, or feigning reluctance, is thrust in by his friends. In addition
to the evidence from Tradition, we have two descriptions from the early Islamic period of the proceedings in the bridal chamber. According to one (Aghdm,
xv, 70), the caliph c Uthman stroked his bride Na'ila
on the head, asked the blessing of God (baraka] upon
her and then unveiled her. According to the other (ibid.,
xvi, 37), Shurayh took his bride Zaynab by the forelock while she knelt down, then prayed two rak'as with
her, just as was the usual practice in the two enthronement ceremonies in Mecca (Snouck Hurgronje, ii,
180, 185). In the oldest parts of the Alf layla wa-layla
(Baghdad stratum, ca. 4th/10th century), we find the
following usages. In the story of Nur al-Dm and
Shams al-Dm (i, 269-72) the bride is undressed by
her maids and led by an old woman in a long robe
into the bridal chamber where the bridegroom awaits
her. While in this case the unveiling has already taken
place, in other passages it is only done by the bridegroom himself in the bridal chamber (e.g. iii, 524).
In the story of Uns al-Wudjud and al-Ward fi '1Akmam (iii, 437-9), the two drink together and entertain one another with poems and entertaining stories.
In the story of Kamar al-Zaman (ii, 478-9), after the
consummation the bride summons her maids who give
shouts of joy.
In Cairo in Lane's time, the bridegroom was carried by a friend a part of the way up the steps to
the harem, during the festivities. He was only allowed
to unveil his bride in the bridal chamber and see her
for the first time in return for a sum of money. He
then undressed her, laid her with her head in the
direction of Mecca and performed two rak'as. After
the consummation he summoned the women waiting
outside the door to give shouts of joy (zaghdrit) and
then returned to the guests. Jaussen gives a similar
description for early 20th-century Nabulus. Polak records a very old and widespread practice for Persia
(Leo Africanus knew it for Fas, Haedo for Algiers,
Bertholon for Tunis): after the unveiling, the couple
try to tramp on one another's feet; the idea being
that whoever does it first will be master in the house.
In Turkey, according to Schweigger, the bride was
pushed into the bridal chamber by her companions
with jests and scoldings. In the 18th and 19th centuries in Turkey, after the unveiling and the usual
prayers in the bridal chamber, coffee was served to
the bridal pair and then a wedding feast held. Only
then were they left alone (Olivier, \Vhite, Garnett).
In some districts of Morocco (e.g. Fas), it was considered seemly for the bridegroom only to entertain
his bride in the first night and to consummate the
marriage only in the second night (Tharaud; Westermarck, s.v. Consummation). In Egypt, on the other hand,
it was a frequent practice to deflower the bride by
mechanical means (Schwally, in Noldeke-Festschrift, 41819). Both these customs were due to superstition, the
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fear of evil spirits, and perhaps in the first case, to
a certain feeling of shame.
During the wedding night, if the guests were still
there, or on the next morning, the nurse showed the
token of virginity to the women friends and relatives.
In some districts, the bloodstained cloth was carried
through the streets to the house of the bride's parents with drumming and shouts of joy. This is reported
by Mocquet 1605 and Hoest 1760 for Morocco,
Tournefort 1717 for Turkey, while in Burckhardt's
and Lane's time in Cairo, it was only the custom
among the lower classes. If the bride was not a virgin, the bridegroom could send her back to her parents. The nurse or the mother therefore frequently
made arrangements in case of need. In the Alf lay la
wa-layla (ii, 478) a pigeon is killed.
On the morning after the wedding night, in obedience to the precepts of religion, both go to the bath
[see TAHARA].
7. The ceremonies after the wedding night, especially on the seventh day. Sometimes the prescribed
wallma was not performed till the day after the wedding night (see above, under b.). This is also the case
in the story of Kamar al-Zaman (Alf lay la wa-layla, ii,
461, 478). In Turkey on this day, the wedding ceremonies concluded with a feast, the "festival of the
sheep's trotters", as it was called from a traditional
dish; then the bride had one or two days to receive
congratulations (Garnett, 1890). In Egypt and North
Africa, the bride remained for a week in the bridal
chamber and was visited and entertained by her female
relatives. On the seventh day the bride and bridegroom usually held a reception or gave a banquet.
The first seven days of marriage called sabic al-carus
have always played a special part and go back to a
usage sanctioned by the Prophet (cf. Dozy, SuppL i,
626-7 and see above, under b.). In the story of Uns
al-Wudjud, women singers come on the seventh day
and gifts are scattered among the populace (Alf layla
wa-layla, ii, 439-40). Leo Africanus mentions "a very
old custom" in Morocco: on the seventh day the husband buys fish, which his mother or other women
throw over the bride's feet. A similar practice was
still found in Sfax ca. 1900 (Narbeshuber, 16). Probably
there is some old magical practice to secure fertility
concealed in this.
In conclusion, one may briefly mention the entirely
different customs in Mecca and Medina as recorded
by Snouck Hurgronje (1884) and Rutter (ca. 1928) for
Mecca and Burton (1853) for Medina. Here there was
a peculiar combination of the two kinds of wedding,
the curs and the cumra. On the evening of the fourth
day, the day of the ghumra (= cumra), the bride in her
wedding finery was put on a throne in her house,
while the bridegroom went to the Haram in a procession with lights, to attend the evening prayer there
and then went to the bride's house. There he was
taken into the throne room, where he unveiled his
bride. After a supper, everyone, including the bridegroom, went home. Towards morning, the bride was
taken by a few women secretly in a litter borne by
two mules to the house of the bridegroom, which was
in keeping with the old Arab practice. After a meal
with the bridegroom, the throne scene was repeated
in his house in a simpler form, after which consummation took place. From this duplication, a combination of two different ceremonies, it may be concluded
that these Meccan wedding customs were not native
to Mecca and Medina, but that some features had
penetrated in course of time from lands adjoining
Arabia, and had been combined. This is confirmed
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by the simple practices in pre-Islamic and early Islamic
Arabia (see above, under b.), and also by Ibn alMudjawir (in Landberg, op. cit., 859) who describes a
pure 'urnra for the 7th/13th century in Mecca: the
bridegroom goes to the Haram, performs the sevenfold circumambulation, two rak'as at the Makam
Ibrahim, kisses the Black Stone (i.e. makes the tawdf
[q.v.]) and then goes with candles to the bride's house.
Weddings are usually celebrated in Muharram in
Mecca, when the Pilgrimage is over and most of
the pilgrims have gone (Ibn al-Mudjawir, op. cit.;
Burckhardt, Travels in Arabia, i, 361).
Bibliography (in addition to works already quoted
in the article): Westermarck, The history of human
marriage, 3 vols., 'London 1925; Tfdjanf (written ca.
710/1310), Tuhfat al-carus, Cairo 1301; Alf layla walayla, tr. Littmann, 6 vols., Leipzig 1921-8; Sirat
Sayf b. Dhl Tazan, Bulak 1924 (originated in the
9th/15th century in Cairo, see SAYF B. DH! YAZAN);
Ibn lyas, Bada}ic al-^uhur fi waka'i' al-duhur, ed.
Kahle, Istanbul 1931, iv (Bibliotheca islamica, v); W.
Heffening, %ur Geschichte der Hochzeitgebrauche im Islam,
in R. Hartmann and H. Scheel (eds.), Beitrage zur
Arabistik, Semitistik und Islamwissenschaft, Leipzig
1944, 386-422.
Descriptions of weddings in modern times are
given in the undermentioned works of GaudefroyDemombynes, Westermarck and especially of Marcais. Here only the most important works and
additions to the references in Marcais are given.
Mecca and M e d i n a : J.L. Burckhardt [1814],
Travels in Arabia, London 1829, i, 361, 399, 401-2;
R.F. Burton [1853], Personal narrative of a pilgrimage to El-A4edinah and Meccah, London 1855-6; Snouck
Hurgronje, Mekka, The Hague 1888-9, ii, 155-87,
Eng. tr. Mekka in the latter part of the 19th century,
Leiden and London 1932, 124-44; E. Rutter, The
Holy Cities of Arabia, London 1928, 67-9. S o u t h
and E a s t e r n A r a b i a : C. Niebuhr, [1763], Reisebeschreibung nach Arabien, Copenhagen 1774, i,
402-3; A. von Wrede [1843], Reise in Hadhramaut,
1870, 262-3; C. von Landberg, Etudes sur les dialects
de VArabic mendwnale, Leiden 1909, ii/1, 192-202,
ii/2, 717-869; H.R.P. Dickson, The Arab of the desert,
London 1949, 140 ff. Z a n z i b a r : E. Salme-Reute,
An Arabian Princess between two worlds, ed. E. van
Donzel, Leiden 1993. S y r i a and P a l e s t i n e :
J. van Ghistele [1485], Voyage, Ghent 1557, 15; Joh.
Cotovicus [1598-9], Itinerarium Hierosolymitanum et syriacum, Antwerp 1619, 475-6 (repr. in Gabriel Sionita,
Arabia, Amsterdam 1633, 194-5); d'Arvieux [1659],
Memoires, Paris 1735, i, 447; A. Russell [ca. 1750],
The natural history of Aleppo, London 1756, 110-13,
125-39; (more on Turkish customs), ii, 110 ff.
(Maronites); W.F. Lynch [1848], Narrative of the United
States expedition to the river Jordan and the Dead Sea,
London 1852, 299; Wetzstein, Syrische Dreschtafel, in
Zeitschriftf. Ethnologie, v (1873), 288 ff.; H.H. Jessup,
The women of the Arabs, London 1874, 27 [Druze];
Klein, Mitteillungen iiber Leben, Sitten und Gebrduche der
Fellachen in Paldstina, in ^DPV, vi (1883), 81-101;
E. Littmann, Neuarabische Volkspoesie, Berlin 1902,
94 ff., 119 ff., 137 ff. [Christian]; C.T. Wilson,
Peasant life in the Holy Land, London 1906, 110-15;
Rothstein, Muslimische Hochzeitsgebrauche in Lifta bei
Jerusalem, in Paldstina-Jahrbuch, vi (1910), 102-36 (with
illustrs.); A. Musil, Arabia Petraea, Vienna 1908, iii,
86 ff. [Fellahm], 196 ff. [Bedouin]; G. Bergstrasser
[1914], Zum arabischen Dialekt von Damaskus, Hanover
1924, i, 64-7; Chemali, Manage et noce au Liban, in
Anthropos, x-xi (1915-16), 913-41 (with illustrs.); Spoer
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and Haddad, Volkskundliches aus el-Qubebe bei Jerusalem, in ^S, iv (1926), 199-226, v (1927), 95-134;
A. Jaussen, Coutumes palestiniennes, \, Naplouse et son
district, Paris 1927, 67 ff.; Musil, The manners and
customs of the Rwala Bedouins, New York 1928, 135 ff.;
T. Canaan, Unwritten laws affecting the Arab women of
Palestine, in Journal of the Palestine Oriental Society, xi
(1931), 190, 192, 199; Hilma Granqvist, Marriage
conditions in a Palestinian village, 2 vols., Helsinki 19315. Mesopotamia: Br. Meissner, Neuarab. Geschichten aus dem 'Iraq, Leipzig 1903, 107. E g y p t : Nic.
Christ. Radzivil [1583], Jerosofymitana peregrinatio, Antwerp 1614, 186-7; Cl. Savary [1717], ^ustand des
alien und neuen Egyptens, Berlin 1788, iii, 261-4; Description de I'Egypte, 2Paris 1826, xviii, 85-9; J.L.
Burckhardt [1817], Arabic proverbs, London 1830,
133-42, no. 422; E.W. Lane [1835], Manners and
customs of the Modern Egyptians', London 1871, i, 197222 (with illustrs.); Arabic society in the Middle Ages,
232 ff.; A. von Kremer, Agypten, Leipzig 1863, i,
58 ff [Fellahm]; Klunzinger [1872-5], Bilder aus
Oberdgypten, 2Stuttgart 1878, 193 ff [Kusair], 260
[Bedouin]; W.S. Blackman, The Fellahm of Upper
Egypt, London 1927, 90 ff. T r i p o l i t a n i a : O.
Gabelli, Usance nu^iali in Tripolitania, in Riv. della
Tripolitania (1926); Curotti, Genie di Libia, in La Quarta
Sponda (1927); Pfalz, Arabische Hochzeitsgebrauche in
Tripolitanien, in Anthropos, xxiv (1929), 221-7;
Bertarelli, Guida d'ltalia. Possedimenti e Colome, Milan
1929, 221-3. T u n i s : Ch. de Peyssonnel and Desfbntaines [18th century], Voyages dans les regences de
Tunis et d'Alger, Paris 1838, i, 175, ii, 42-3; H. von
Maltzan, Reise in den Regentschaften Tunis und Tripolis,
Leipzig 1870, iii, 88-92; K. Narbeshuber, Aus dem
Leben der arab. Bevolkerung in Sfax, Leipzig 1907, 1116; L. Bertholon and E. Chantre, Recherches anthropologiques sur les indigenes de la Berberie orientale, Paris
1913, i, 575-86; W. Marcais and Abderrahman
Guiga, Textes arabes de Takrouna, Paris 1925, i, 35
ff, 381 ff; W. Reitz, Bei Berbern und Bedumen,
Stuttgart 1926, 142 ff A l g e r i a : Haedo [16th century], Topographie et histoire generale d'Alger, in R. Afr.,
xv (1871), 96-101; d'Arvieux [1674], Memoires, Paris
1735, v, 287; J.P. Bonnafont [1830-42], Peregrination
en Algene, Paris 1884, 152 ff; F. Mornand, La vie
arabe, Paris 1856, 57-8; L. Feraud, Maurs et coutumes
Kabiles, in R. Afr., vi (1862), 280, 430-2; Villot,
Mteurs, coutumes. . . des indigenes de rAlgerie, ^Algiers
1888, 97 ff; M. Gaudefroy-Demombynes, Notes de
sociologie maghrebine. Ceremonies du manage chez les
indigenes de VAlgene, Paris 1901; Bel, La population
musulmane de Tlemcen, in Revue des etudes ethnographiques
et sociologiques, i (1908), 215 ff; A.M. Goichon, La
vie feminine au M^ab, Paris 1927, 73 ff, 280 ff.
M o r o c c o : Leo Africanus [1526], Description de
1'Afnque, ed. Ch. Schefer, Paris 1897, ii, 120-5;
J. Mocquet [1605], Voyages, Rouen 1685, 204-5;
Diego de Torres, Histoire des Cherifs, Paris 1667,
144; G. Hoest [1760-8], Nachrichten von Marokos und
Fes, Copenhagen 1781, 102-4; E. Westermarck,
Marriage ceremonies in Morocco, London 1914; Legey,
Essai de folklore marocain, Paris 1926, 134 ff; M.
Gaudry, Lafemme Chaouia de I'Aures, Paris 1928, 78-83;
Jerome and Jean Tharaud, Fez, Paris 1930, 130ff;
L. Brunot, Textes arabes de Rabat, Paris 1931, nos. 16,
17. S u d a n : Zayn al-cAbidfn al-Tunisf [ca. 1820], Das
Buch des Sudan, tr. Rosen, 1847, 28 ff; Ing. Pallme,
Travels in Kordofan, London 1844, 81-6; Seligman,
Kabdbish, in Harvard African Studies, ii (1918), 131 ff
T u r k e y : H. Dernschwam [1553-5], Tagebuch einer
Reise nach Konstantinopel und Kleinasien, ed. Babinger,
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Munich 1923, 132-3; Salomon Schweigger [1578],
Newe Reyssbeschreibung nach Konstantinopel, Niirnberg
1608, 205 ff; P. della Valle [1615], Reiss-Beschreibung,
Geneva 1674, i, 43; Thevenot [1657], Voyages, Paris
1689, i, 171-2; de Tournefort, Relation d'un voyage
de Levant, Paris 1717, ii, 364-6; Olivier [1793-7],
Voyage dans Vempire othoman, Paris 1800, i, 154-7; Ch.
White, Three years in Constantinople, London 1845, iii,
6-14; L.N.J. Garnett, The women of Turkey, London
1891, esp. ii, 480-9; Th. Lobel, Hochzeitsgebrduche in
der Tiirkei, Amsterdam 1897; J.E. Pierce, Life in a
Turkish village, New York 1964, 16-19. Persia:
Olearius [1637], Muscowitische u. Persische Reyse,
2
Schleswig 1656, 605-8; J.B. Tavernier [1664], Les
six voyages, Paris 1779, i, 719-20; Chardin [1673],
Voyages, ed. Langles, Paris 1811, ii, 233 ff, John
Fryer [1678], A new account of East India and Persia,
London 1915 (Hakluyt Society), iii, 129, 138; (Kitab-i
Kulthum-ndme], Customs and manners of the women of
Persia, tr. Atkinson, London 1832, 42 ff, 70 ff; E.
Polak, Persien, Leipzig 1865, i, 210 ff; CJ. Wills,
Persia as it is, London 1886, 57 ff; S.G. Wilson,
Persian life and customs, 3New York 1899, 237-9 [CAH
Ilahls]; H. Ritter, Aserbeidschanische Texte Z.ILT nordpersischen Volkskunde, in Isl., xi (1921), 189 ff; H. Norden,
Persien, Leipzig 1929, 86-9; Bess A. Donaldson, The
wild rue, London 1938, 48-54. R u s s i a , C e n t r a l
Asia and Siberia: W. Radloff [1860-70], Aus
Sibinen, Leipzig 1893, i, 476-84 [Kirgiz]; H. Vambery
[1863], Reise in Mittelasien, Leipzig 1865, 258-9
[Turkomans]; E. Schuyler, Turkistan, 'London 1876,
i, 42-3 [Kirgiz], i, 142 ff. [Tashkent]; H. Lansdell
[ca. 1880], Russisch-Central-Asien, Leipzig 1885, 24852 [Kirgiz], 831-2 [Khiva]; H. Vambery, Das Turkenvolk, Leipzig 1885, 229-50 [Kirgiz], 433-4 [Kazan
Tartars], 540-2 [Crimean Tatars]; R. Karutz, Unter
Kirgisen und Turkmenen, Leipzig 1911, 101 ff; Pelissier,
Mischdrtatarische Sprachproben, in Abh. Pr. Ak. W. (1918),
3 ff, 28; Sciatskaya, Antiche cerimonie nuziali dei Tatari
di "Crimea Vecchia" e dei dintorni, in OM, viii (1928),
542-8; Essad Bey, ^wolf Geheimnisse im Kaukasus,
Leipzig 1930, 52 ff. I n d i a : P. della Valle [1629
in Surat], Reissbeschreibung, Geneva 1674, iv, 12;
Thevenot [1666 in Surat], Voyages, Paris 1689, iii,
66 ff. [with illustr.]; John Fryer [1674 in Surat],
op. cit., i, 237; Hassan Ali, Observations on the Musulmans of India, London 1832, i, letters xiii-xiv; G.A.
Herklots [1832], Islam in India, Oxford 1921, 57 ff
I n d o n e s i a : Wilden, Plechtigheden en gebruiken bij
verlovingen en huwelijken bij de volken van den Ind. Archipel,
in BTLV, series V, i (1886), 167-219, iv (1889),
380-462; Snouck Hurgronje, Verspreide Geschriften,
Bonn 1924, iv/1, 226 ff; idem, The Achehnese, Leiden
1906, i, 329 ff.
For the legal aspects of marriage, see NIKAH.
(W. HEFFENING)
URTUKIDS [see ARTUKIDS].
C
URUBA (A.), lit. "the quality or nature of Arabness". In modern political parlance, it refers to the
d o c t r i n e of A r a b i s m , or p a n - A r a b i s m ; the term
is illustrative of the manner in which established words
acquired new meanings under the influence of European political concepts. Until approximately the end
of World War I, curuba was a politically neutral term
that simply meant the quality of being an Arab (Lane).
Beginning in the interwar period and culminating in
the Djamal cAbd al-Nasir era, 'uruba was transformed
into an affirmation of Arab national identity.
The sentiment that evolved into modern Arabism
originated in the Salafiyya reform movement [q.v., and
see also ISLAH. i] with its emphasis on the distinctly
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Arab features of formative Islam. It acquired secular
earliest histories in Turkish of the O t t o m a n
characteristics through the cultural and political activdynasty. Urudj b. cAdil el-Kazzaz was the son of a
ities of some members of the Arab elite during the
silk merchant, lived in Edirne and was a kdtib [q.v.]
Young Turk era. Although historians have used the
by profession. His only known work, the Tewdrikh-i
term Arabism to designate the proto-nationalism of
dl-i C0thmdn, was composed most probably during the
c
these early activists, the word uruba does not appear
reign of Bayezid II [q.v.]. No other biographical details
with any frequency in the Arab political journalism
about him are known.
of the period. However, with the end of the Ottoman
For early Ottoman history, Urudj's history was
Empire in 1918 and the emergence of separate Arab
based largely on royal calendars, takwims, and on varstates in its place, the need arose for an expanded
ious mendklb-names, including that by Yakhshf Fakfh
vocabulary that could express new forms of national
[q.v.], which also served as a principal source for other
identity. It was in this context that the meaning of
Ottoman historians writing independently in the later
'uruba was politicised.
15th century (cf. H. Inalcik, The rise of Ottoman histoIn its modern usage, curuba is an emotive term that
riography, in B. Lewis and P.M. Holt (eds.), Historians
does not lend itself to precise definition. For the secof the Middle East, London 1962, 152-67). His accounts
ular ideologues who invested the word with its politof the reign of Mehemmed II [q.v.] and of the first
ical content, it was synonymous with Arab nationalism
half of the reign of Bayezfd II are fuller and contain
[see KAWMIYYA. i] and the imperative of Arab unity.
more individual information. Many manuscripts of the
As a political creed, Arabism assumed the existence
work exist, though some are only partial, and the texof an Arab nation based on shared bonds of lantual history is further confused by the false attribuguage and history. The expression of feelings of idention to Urudj of later continuations dating from the
tification with that nation and the desire that it should
early and mid-16th century. It now appears that Urudj
become a single unified state were embraced by the
made two principal recensions of his chronicle, the
concept of Arabism. The most influential proponent
first ca. 900/1494-5 (represented by mss. in Oxford
of secular pan-Arabism was the Iraqi-based educator
and Cambridge, ed. F. Babinger, Die friihosmanischen
Satic al-Husn (1880-1968 [q.v. in Suppl.]), who defined
Jahrbucher des Urudsch. Quellenwerke des islamischen Schriftthe concept as an urgent call for action: "More than
tums, ii, Hanover 1925; Nachtrag, with amendments,
religion, more even than patriotism and nationalism,
1926), and the second ca. 908/1502-3 (represented by
the banner under whose shade all Arabs should unite
mss. in Manisa, ed. N. Atsiz, Omg Beg tarihi, Istanbul
is the banner of Arabism and we should all say,
1972, and in Paris, unpubl.) (cf. V.L. Menage, On the
'Arabism first!'" (al-cUruba awwal"", 190). From this
recensions of Uruj's "History of the Ottomans", in BSOAS,
perspective, Arabism pre-dated Islam and included all
xxx [19671, 314-22). Although Urudj's history was
Arabs, not just the Muslims among them. Yet it must
apparently little used by historians until the early 20th
be noted that the question of the compatability of
century, it is now recognised as a significant contribution to the corpus of early Ottoman histories (F.R.
Arabism and Islam and the nature of the relationship between them have been widely debated within
Unat, I A art. Oruf b. cAdil}.
Bibliography: Given in the text.
Arab political and intellectual circles.
(CHRISTINE WOODHEAD)
The vagaries of domestic politics and regional alignC
URWA B. HIZAM B. MUHASIR (or B. MALIK) ALments caused Arabism to receive differing degrees
c
UDHRi, Arab poet of early Islamic times (d.
of emphasis in individual Arab states. The original
around 30/650 or some decades later) and, alongside
Bacth Party of Syria endorsed the nationalist principles
of Arabism, and a succession of post-independence
his younger fellow-tribesman Djamfl [</.y.], the most
famous representative of the '"Udhrite" lovers, who
regimes described Damascus as kalb al-curuba al-ndbid.
died in consequence of a chaste and unrequited love
By contrast, Egyptian politicians of the interwar era
affair.
initially rejected Arabism as an alien form of idenAccording to the most widespread version of the
tity, but by the late 1930s the doctrine had become
story (cf. Ibn Kutayba, Aghdni, Diwdn of cUrwa, Ibn
integrated into the Egyptian self-view, thus laying the
'Asakir, al-Sarradj, and al-Antakf), cUrwa falls in love
groundwork for the Nasir regime to make the pursuit
with his cousin cAfra3. Though her father promised
of Arabism a central feature of its foreign and domesto marry her to cUrwa, he gives her in marriage to
tic policies. However, the failure of Nasir to fashion
another cousin during cUrwa's absence. After cUrwa
an effective Arab union, the persistence of inter-Arab
realises what happened, he falls ill and none of the
tensions, and the decision of some Arab leaders to
healers consulted, among them the legendary cArraf
sign peace agreements with Israel in the 1990s, deal-Yamama (see CARRAF; the verses quoted in this artiprived political Arabism of the potency and promise
cle are cUrwa's), can cure him. To restore cUrwa's
that it once possessed.
health, he is brought to Syria, where cAfra3 now lives
Bibliography: For the modern origins of the conwith her husband, in order to give him the opporcept, see C.E. Dawn, From Ottomanism to Arabism.
tunity to steel secret glances at her. cUrwa indeed
Essays on the origins of Arab nationalism, Urbana 1973;
recovers, but his secretly watching 'Afra' is betrayed
Rashid Khalidi et alii (eds.), The origins of Arab nationto her husband, who, however, is full of sympathy
alism, New York 1991; and Sylvia G. Haim (ed.),
for cUrwa and invites him to his house. 'Urwa, instead,
Arab nationalism: an anthology, Berkeley 1962. The
c
decides to leave cAfra3 for ever and to return home.
works of Sati al-Husrf are essential, including alc
Uruba awwa'r, 5th ed. Beirut 1965, and Difdc fan { On his way back, he is seized by lovesickness again,
this time causing his death. Only a few days later,
al-'uritba, Beirut 1956. See also W.L. Cleveland, The
c
Afra3 dies of grief beside cUrwa's grave.
making of an Arab nationalist: Ottomanism and Arabism
Another version (cf. Aghdni and al-Safadf) differs in
in the life and thought of Satic al-Husri, Princeton 1971;
many points and shows close parallels to the romance
and Israel Gershoni and J.P. Jankowski, Defining the
of al-Murakkish the Elder [q.v.]. In this we are told
Egyptian nation, 1930-1945, Cambridge 1995 (excelthat the father of cAfra3, after having married her to
lent case study).
(W.L. CLEVELAND)
C
URUDJ B. ADIL (Jl. late 15th-early 16th century),
a rich member of the Umayyad clan, tries to deceive
c
Urwa by showing him a faked grave to make him
O t t o m a n h i s t o r i a n and a u t h o r of one of the
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believe that cAfraJ is dead. Besides these traditions,
many sources adduce an eyewitness account of c Urwa's
death by al-Nucman b. Bashlr (q.v., see also S. Leder,
Das Korpus al-Haitam ibn cAdi, Frankfurt 1991, 104-10).
The story of cUrwa and c Afra J was well known
already in early Umayyad times, as references to cUrwa
in poems by Djamll, Kuthayyir [q.vv.] and others show
(cf. al-Washsha', al-Muwashsha, ed. Briinnow, 55-6, and
IJ. Krackovskiy, in Oriens, viii [1955], 33-5). Less conspicuous, however, are cUrwa's achievements as a poet.
Originally, the main function of most verses ascribed
to him (hardly more than 200 lines, all of the ghazal
genre) may have been to illustrate c Urwa's love
romance. The most famous of these poems, a nuniyya
(rhyme -ant) in the metre fowl, gives the impression
of being a compilation of shorter poems forming part
of different episodes of the story, to which further
lines with identical rhyme and metre have been added.
Drawing on this stock, later authors compiled shorter
versions of cUrwa's nuniyya to be included in anthologies and works of adab.
Bibliography: Main s o u r c e s . Ibn Kutayba, alShi'r wa 3l-shucara\ 394-9 = ed. Shakir, ii, 622-7;
Abu 'l-cAbbas Tha'lab, Madjdlis, ed. CA.M. Harun,
2
Cairo 1965, i, 241-3; Ibn Dawud al-Isfahanl, alZphra, index; Mas'udf, Murudj,, §§ 3044-7; Aghdm3,
xxiv, 121-37; Abu CA1I al-Kall, Dhayl al-amdll wa
}
l-nawddir, 157-62; Sarradj, Masdric al-cushshdk, Beirut
1958, i, 316-21 and index; Ibn cAsakir, Ta'rikh madinat Dimashk, ed. Muhibb al-Dfn al-cAmrawI, Beirut
1996, xl, 217-26; SafadI, Wdfl, xix, 542-5; Dawud
al-Antakf, Tazyln al-aswak, Beirut 1972, i, 129-39;
c
Abd al-Kadir al-Baghdadl, Khi^dna, ed. Cairo, iii,
214-8. The Diwan of cUrwa in the recension of alYazldl (comprising the nuniyya and 15 lines of another poem in tawil, rhyme -bu) was ed. by Ibrahim
al-Samarra3! and Ahmad Matlub, Shicr cUrwa b.
Hizdm, in Ma^_allat Kulliyyat al-Addb, iv (Baghdad
1961), 77-116 (also separately). Further collection
of cUrwa's poetry by Antwan Muhsin al-Kawwal,
Diwan cUrwa b. Hizdm, Beirut 1995 (incomplete,
add e.g. Abu CA1T al-Marzukl, Amdli al-Marzuki, ed.
Yahya al-Djubun, 223-7). See further Reseller,' Abrifl,
i, 203-7; Blachere, HLA, 303; Sezgin, GAS, ii,
264-5.
- (TH. BAUER)
C
URWA B. MAS'UD B. MUCATTIB AL-THAKAFI, Abu
Ya c fur, a l e a d e r of the A h l a f g r o u p in alT a ' i f [q.v.] at the time of the rise of Islam and considered technically as a Companion of the Prophet,
d. 9/630. He was descended through his mother from
c
Abd Shams of Kuraysh and married a daughter,
Amina or Maymuna, of the Meccan head of resistance against Muhammad, Abu Sufyan [^.y.].
c
Urwa took part in the negotiations between the
Prophet and the Meccans for the truce of al-Hudaybiya
[q.v.] in 6/628 as an ally of Kuraysh. When the men
of al-Ta'if, from both the component groups of the
Ahlaf and the Banu Malik, joined the anti-Muslim
coalition of the Hawazin [q.v] in Shawwal 8/Jan.Feb. 630 and fought with the Muslims at Hunayn
[q.v], cUrwa was absent in the Byzantine frontier
town of Djarash [q.v], learning about siege techniques
in preparation for a Muslim siege of al-Ta'if. On his
return, he directed the defence of the town. However,
in Rablc I 9/June-July 630 he became a Muslim, but
was killed during the siege by a group of his fellowcitizens. c Urwa may have hoped to secure good terms
from Muhammad for the surrender of his town, or
he may possibly have hoped by submitting to secure
a future political ascendancy in al-Ta'if, so that his
death may well have been simply part of local factional
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rivalry. At all events, later Muslim tradition made him
a martyr for the faith, and Muhammad is reported
to have compared him to clsa b. Maryam.
Bibliography. 1. Sources. Ibn Hisham, 744,
873, tr. Guillaume, 502, 589; Ibn Sacd, i, 144-5,
v, 369-70; Wakidi, tr. Wellhausen, 250-2; Taban,
i, 1535-7, 1687-8; Ibn al-Athlr, Usd, iii, 405-6.
2. S t u d i e s . H. Lammens, La cite arabe de Tdif
a la milk de I'Hegire, Beirut 1922, 53-5, 68, 101,
111, 131; W.M. Watt, Muhammad at Medina, Oxford
1956, 102-3.
(C.E. BOSWORTH)
C
URWA B. UDHAYNA (a lakab, his father's name
being Yahya), Abu cAmir al-Kinanf al-Laythf, Arab
poet from M e d i n a (fl. later 1st/7th century into
the early 2nd/8th century) famous for his love poetry
(ghazal), but also billed as a traditionist and legal
scholar; Malik [q.v] is said to have transmitted from
him (Ibn Abl Hatim, al-Djarh wa 'l-tacdil, Haydarabad
1360, iii/1, 396; al-Bukhan, 'al-Ta'fikh al-kablr, Haydarabad 1941-64, iv, 33; al-Dhahabl, Mizdn al-ictidal, ed.
C
A.M. al-Bidjawi, Cairo n.d., iii, 63 [saduk], cf. also
Ibn Kutayba, Shi'r, 580 [thika]; he does appear once
in Malik, al-Muwatta:', riwdyat al-Shqybdm, ed. CA.-W.
c
Abd al-Latlf, Cairo 1387/1967, 262).
The only clear date of his life is Saturday, 3 Rablc
I 64/30 Oct. 683, the day he returned to Mecca to
find that the Kacba had just burnt down (al-Taban,
ii, 528 = Ta'nkh, v, Cairo 1963, 498-9). He lived at
least into the reign of the caliph Hisham (105-25/72443) to whom he was sent as part of a delegation (Ibn
Kutayba, Shi'r, 579; Aghdni, xxi, 164). His tribal affiliation is with the Layth b. Bakr b. cAbd Manat b.
Kinana . . . b. Khuzayma . . . b. Khindif; all of these
names, except Layth, appear in his tribal fakhr. Since
Kinana is the "mother tribe" of Kuraysh, though not
through cAbd Manat, he boasts of being one of them
as well (see i, 33, viii, 34, x, 52-3, here with explicit
defence of counting them among his "relatives"). This
allows him to claim the Prophet as "one of us" (see
i, 39, iv, 25, vii, 38, ix, 36-9, x, 57-8).
The fact that he combined the stature of a religious scholar, of alleged chastity and purity, with that
of a love poet—not an entirely unusual combination
at the time (see Nallino, 99-101)—occasioned a number of anecdotes in which his chaste heart is called
into doubt. Oft-repeated is a story in which the famous
Sukayna bt. al-Husayn [q.v] swears to let her slavegirls go free, if his best-known love poems were really
written with an untouched heart (kalb salim) (e.g. Aghdm,
xxi, 164; al-Sharlf al-Murtada, Amdli, i, 410).
Ibn al-Nadfm (Fihrist, ed. Fliigel, 143, 11. 1-2) mentions a collection of his akhbdr by Hammad b. Ishak,
grandson of Ibrahim al-Mawsill (d. 188/804 [q'v]).
Most of the material adduced in the Aghdm is, however, credited to al-Zubayr b. Bakkar (d. 256/870
[q.v.]}.
His poetry was apparently not collected into a diwan.
What has been preserved is eleven complete kasidas
in the anthology Muntahd al-talab of Ibn Maymun
(d. 597/1201) and some forty-five fragments from
various sources, most characteristic among which are
the lines set to music (aswdt) mentioned in the Aghdm.
He was part of the Medinan scene of poets and musicians, whose collaboration was so close that the singer
Ibn cA5isha [q.v., no. I] even asked cUrwa to compose, on the spot, some lines in hazaaj for him that
he might put them into song (kul Ii abydt'"1 hazadj_an
ughanm fihd, see Aghdm, xxi, 166). \Vhile this kind of
poetry belongs to the new HidjazI ghazal, with its
description of the beloved amidst her maiden friends
(no. liv) and with its sophisticated psychology of the
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lover and the beloved (no. xlii), the long odes show
Parallel to this, a series of traditions from the 2nd/
him closer to the old models of poetry. And yet, the
8th century present the outlaw poet as hero of a romance
nasib sections, exceptionally long at times (forty lines
of tragic love, when, in a state of drunkenness, he
in no. x), contain both old and new elements side by
divorced his wife Salma (or Layla, according to other
side, at times resulting in slightly contradictory attitraditions), and then fell into despair on recovering his
tudes (x, 5: the "old" it's-all-over notion; x, 21: the
senses, evoking his old love in poignant poetry (Nol"new" motif of the calumniators calling the beloved
deke, 7-9). Hence the 'Abbasid poet Marwan b. Sulaymiserly; they may be lying, so there may be hope).
man, of the Abu Hafsa family (d. 182/797), places him
In the last part of the kasidas tribal fakhr is prewith al-Murakkish [q.v.] amongst the martyrs for love
dominant. Of interest here are the religious-political
(al-Mubarrad, Kamil, i, 416).
c
notions mentioned mostly in connection with the
Urwa is undoubtedly the most prolific of the su'luk
Prophet: the Sunna of the Prophet (i, 39); the
poets. Of the two recensions of his dlwdn, that of Ibn
"vicegerency of a dominion" (? khildfata rnulk"1) that
al-Sikklt [q.v.] has come down to us. It has been
his people inherited from the Prophet (x, 57); the
edited by Noldeke, Die Gedichte des Urwa ibn Alward, in
"counselling" (shurd) that they have as a privilege
Abh. KGW Gottingen, xi (1864), and Muh. Ben Cheneb,
Cu
1
(iv, 29); the "true prescriptions" (shard'i
hakk" }
Algiers 1926. It seems to have excited the interest of
that become clear through their protection of Islam
udabd'ofthe 3rd-4th/9th-10th centuries. cUrwa's dlwdn
(ix, 15).
comprised the sucluk's apologia, love poetry and tribal
Bibliography. 1. A collection of his poetry
poetry. Except for the cycle of poems concerning
was undertaken by Yahya al-Djuburf, Shi'r cUrwa
Salma, his poetry appears fairly insipid. His evident
b. Udhayna, Baghdad n.'d. [1390/1970]; the more
boastfulness verges on conceit and on occasion serves
recent anonymous ed. Beirut 1996 is worthless, as
to embody the ideas of those sa'dlik who did not reject
it does not go beyond al-Djuburl and leaves out
the tribal order. Thus the sense of solitude, of the
the indication of the sources.
outlaw alone with nature, and a tumultuous spirit in
2. B i o g r a p h i c a l and a n t h o l o g i c a l sources.
his poetry, are conspicuously absent in cUrwa, although
Ibn Kutayba, Shi'r, ed. Shakir, Cairo 1966,579-80;
he seems to have possessed a sharp sense of the poetic
Agham, xxi, ed. R. Brunnow, Leiden 1306/1888-9,
image, evident e.g. in the poem describing the divi162-72 = ed. cAbd al-Kanm Ibrahim al-cAzbawi,
sion of his own body amongst numerous other bodCairo 1390/1970, xviii, 322-35; al-Sharlf alies in order to feed his guests (Dlwdn, ed. Noldeke,
Murtada, Amdli, ed. M.A.-F. Ibrahim, Cairo n.d.,
n. XI, v. 3).
3
}
C
i, 408-16; AmidI, al-Mu talifwa l-mukhtalif, ed. A.A.
Bibliography: 1. Sources. See also Mubarrad,
Farradj, Cairo 1381/1961, 69 = ed. F. Krenkow,
Kamil, i, 36, 77-9, 115, 416, 452; Ibn Kutayba, (Uyun
Cairo 1354/1935-6, 54-5; Marzubam, al-Muwashshah,
al-akhbdr, Cairo 1963, i, 234, 241^ ii, 194, iii,
264; Kali, Amdli, Cairo 1953, i, 265, ii, 204, 234, iii,
ed. Muhibb al-Dln al-Khatlb, 2Cairo 1385/1965-6,
18, 58, 112; al-Sarl al-Raffa3, al-Muhibb wa >l-mahbub,
192-3; Ibn Maymun, Muntahd al-talab facs. ed.
F. Sezgin, 3 vols., Frankfurt 1986-93, i, 190-215.
Damascus 1407/1987, i, 85, 149, 222, iii, 36-7;
3. S t u d i e s . Nallino, Litterature arabe, 100;
Washsha3, al-£arf wa 3l-zurafd3, Beirut 1407/1986,
220; al-Murtada, Amdti, Cairo 1955, i, 5, 206; Abu
Blachere, HLA, 626; Sezgin, GAS, ii, 425.
(W.P. HEINRIGHS)
'1-Kasim Zayd b. CAH al-Farisi, Shark K. al-Hamdsa,
C
URWA B. AL-WARD, p r e - I s l a m i c su'luk [q.v.]
Beirut n.d., i, 34, 39, 43, 52, 138, 300, ii, 239, iii,
289, 322; Ibn cAbd al-Barr al-Kurtubl, Bahajat alp o e t , from the cAbd Allah b. Nashib family, from a
c
clan of Abs (Ibn al-Kalbl, Diamhara, Beirut 1968,
ma^dlis wa-uns al-mu^dhs, Beirut' 1402/1982, i, 193,
208, 226, 297, ii, 240; Ibn Sacld al-AndalusI, Nashwat
452). His mother, though purely Arab, seems to have
al-tarab fl ta'rikh dj_dhiliyyat al-cArab, 'Amman 1982,
attracted attacks from his contemporaries, as shown
535-44.
by cUrwa himself, who says that his family called him
2. S t u d i e s . Huart, Litterature arabe, Paris 1924,
Ibn al-Gharlba "son of the stranger", and elsewhere
19-20; Nallino, Litterature, Paris 1950, 47; Blachere,
he reproaches his father for a mesalliance.
HLA, ii, 287; F. Gabrieli, Storia della litteratura araba,
Two groups of divergent traditions present an amRome 1956, 57-8; Sezgin, GAS, ii, 141-2, ix, 268;
bivalent portrait of the poet: on the one hand, he is
A. Jones, Early Arabic poetry, Mardthl and Sucluk poems,
a su'luk, and on the other, he is the hero of a movOxford 1992, 127-38; Yusuf Khulayf, al-Shufardy aling love story.
sa'dllkfi 7-W al-d}dhili, Cairo 1978, 26-8, 29, 32As a su'luk, cUrwa was not one of the outcasts, aghri3, 34-5, 36, 37, 46, 50-1, 200, 206-7, 233, 236,
bat al-cArab "ravens of the Arabs", nor was he one of
238-9, 241, 264, 267, 320-8; Nasir al-Dln al-Asad,
the khula'd3 "outlaws", expelled from his tribe to a
Masddir al-shi'r al-^dhili, Cairo 1956, 174, 202, 204,
life of brigandage. On the contrary, he seems to have
232; Shawkl Dayf, Ta'fikh al-adab al-carabi, i, al-cAsr
enjoyed a certain standing amongst the cAbs, taking
al-^dhili, Cairo 1976, 382-7; cAbd al-Halfm Hifm,
part in their raids and sharing in the captured booty
Shi'r al-sacdllk, manhad{uhu wa-khasd'isuhu, Cairo 1987,
(Agham3., iii, 78-82). The various traditions stress his
115-16; cAbd al-Basit Badr, al-Ta'nkh al-shdmil Ii
sollicitude for poor and needy members of the tribe,
'l-Madma al-munawwara, Medina 1414/1993, i, 110-1;
the ahl al-kamf(cf. Dlwdn, ed. Noldeke, no. V, vv. 1-3,
c
Afif cAbd al-Rahman, Mu'ajam al-shucard\ Beirut
no. VII, w. 1-5, no. XI, w. 1-3, no. XXXI, v. 8), and
1417/1996, 164. '
(A. ARAZI)
this led to him being considered as the most generous
C
URWA B. AL-ZUBAYR B. AL-CA\VWAM al-Kurashl
of the ancient Arabs, even more than Hatim al-Ta'I
al-Asadl al-Madani, Abu cAbd Allah, e m i n e n t tra[q.v.] (Aghani, iii, 74). These raids took place in the
d i t i o n i s t , one of the Seven Jurists of Medina [see
districts near the diydr of the cAbs, sc. around Medina
FUKAHA5 AL-MADINA AL-SABCA, in Suppl.], founder of
(ibid., iii, 79), though he raided as far as the lands of
historical study in Islam. He was born in Medina,
the Banu '1-Kayn and Hudhayl and Dhu '1-Madjaz
very likely in 23/643-4 and died there, probably in
(ibid., iii, 82-3, 87). He seems to have had contacts
93/711-2 or 94/712-13. He was the son of the emiwith the people of Yathrib, since the Banu 'l-Nadlr purnent Companion al-Zubayr b. al-cAwwam [q.v.] and
chased from him the booty which he had captured and
lent him resources during periods of dearth (ibid., iii, 76). of Asma5 [q.v.], daughter of the first caliph Abu Bakr
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c
Urwa, now head of the Zubayrid family, settled
and sister of the Prophet's wife, cA5isha. The counteragain in Medina. This was for him the beginning of
caliph cAbd Allah b. al-Zubayr [q.v], his full brother,
a long period of scholarly activity, and also the time
was his senior by twenty years.
of his correspondence with cAbd al-Malik who asked
The following attempt to sketch c Urwa's biography
him for information on important events of the early
is made while bearing in mind that, as with other
days of Islam (see below), a correspondence continued
persons of the 1st century A.H., we have no contemby his son and successor al-W7al!d (86-96/705-15). In
porary reports about him but only traditions preserved
the year of al-Walld's bayca cUrwa, with his two sons
by later generations. In such cases, the biographer
Muhammad and Hisham, went to Damascus. During
has not only to weigh contradictory individual trathis stay in the capital one of his feet, afflicted by
ditions but also to subject the tradition in to to to a
gangrene or cancer (ikla, akila), was amputated, and
general critique. In what follows it is presupposed
during the journey Muhammad lost his life due to
that the existing sources, in spite of contradictions
an accident (al-FasawI, i, 553-4; al-Dhahabf, Siyar, iv,
and distorted and falsified individual transmissions that
they may contain, give us on the whole a widely cor430-2).
c
In 87/706, c Umar b. cAbd al-cAziz [q.v], later to
rect picture of Urwa's life and scholarly activities.
•
become the caliph c Umar II, arrived in Medina as
1. cUrwa's life
c
the new governor. He is said to have appointed ten
Urwa grew up in Medina in the contentious atmosJukahd3, among them cUrwa and five more from among
phere of the caliphate of c Uthman. After the murder
c
c
the Seven Jurists of Medina, to be members of a
of Uthman and Al!'s election as caliph (35/656), his
council to advise him on all matters, presumably first
father al-Zubayr fled to Mecca where he presumably
and foremost with regard to decisions on legal quesalso took his two sons. Later, c Urwa and his father
tions (Ibn Sacd, v, 245-6). cUrwa died on his estate
relocated to Basra, where the latter, with the help of
Talha b. cUbayd Allah [q.v.] and cA5isha, organised ! near the village of al-Furc in the settlement of alRabadha [q.v.], some 200 km/125 miles east of
the rebellion against CA1T that later became famous as
Medina, where he was also buried (Ibn Sacd, v, 135;
the Battle of the Camel (36/656). Due to his tender
c
age Urwa was not allowed to participate in the batal-Dhahabi, Siyar, iv, 431, 436).
2. cUrwa's position within indigenous Hadfth criticism—
tle (Ibn Sacd, v, 133). After his father's death he seems j
to have returned to Medina in the company of cA3isha.
his importance as traditionist and as "historian" in the history of Islamic scholarship
The considerable wealth inherited from his father
enabled c Urwa to devote ample time to the collecIn the entire indigenous Hadith critical literature
c
Urwa is considered a trustworthy transmitter; his
tion and subsequent study of historical reports. When
piety finds high praise, and he is characterised as an
exactly he embarked on these activities, we do not
know; however, during the last years of Mucawiya's
inexhaustible sea of knowledge. European scholarship,
already early on, saw in him the "father of the hiscaliphate (i.e towards 60/680), he is said to have
met every night with some friends in the mosque of
torical school of Medina" (thus O. Loth, Das Classenbuch
Medina in a scholarly circle (halkd) (al-Dhahabf, Siyar,
des Ibn Sacd, Leipzig 1869, 43). To judge by the corpus
iv, 424). But according to another report, his last visit
of traditions transmitted under his name (see below
to his aunt cA3isha, his most important informant,
on its authenticity), c Urwa reported on all important
took place three years before her death (58/678), that
events of early Islam; we owe to his activities as a
collector above all the transmissions that are of cenis 55/675 (ibid.). This report suggests that, at that
c
time, Urwa no longer lived in Medina. (Presumably,
tral importance for the life of the Prophet (Sim and
he was already in Mecca, see below.) Whether, and
Maghdzl) and which still today serve as highly signifif so when, he spent seven years in Egypt, as alicant starting points for any historical study (cf. von
Baladhun reports (Futuh, 217), is highly doubtful, since
Stiilpnagel, 54). However, cUrwa was not only an
the other transmitted data do not tally with this report.
"historian"; another group of traditions going under
At any rate, he cannot have spent seven continuous
his name is legal in content. They deal inter alia with
c
years there at any time (cf. von Stiilpnagel, Urwa, 13).
property laws, the laws of marriage and divorce, and
During the counter-caliphate of his brother cAbd
the position of women and slaves; others contain ritual
Allah, c Urwa took his side. On the day of the battle
precepts and general rules of behaviour (concerning
of the Harra (63/683 [q.v.]) he is said to have burned
ablution, prayer, pilgrimage; precepts concerning the
his legal writings (kutub fikh), an act that he is said
behaviour towards the dead and tombs, and the wearc
to have deeply regretted later on (Ibn Sa d, v, 133).
ing of precious garments). In these hadiths, explanac
c
In 69/688 Abd Allah sent Urwa on an unsuccesstions of Kur'anic passages are frequently encountered;
c
ful diplomatic mission to the Alid Muhammad b. alothers contain derivations or applications of the sunna
Hanafiyya [q.v] (Ibn Sacd v, 77-8). According to
of Medina (cf. von Stiilpnagel, 54 ff.). With his theal-Mascudi (Murud}, v, 261-2 = § 2024), cUrwa also
saurus of transmissions, cUrwa "laid the foundation
played a diplomatic role during the siege of Mecca
for the entire early Islamic attitude toward life" (ibid.,
by cAbd al-Malik's general, al-Hadjdjadj b. Yusuf in
22).
c
c
73/692, but Abd Allah, instigated by his mother
Urwa, being a (late) tabi'i or Successor, belongs to
Asma3, refused to surrender and accept in that case
the first generation of scholars in Islam who systemthe offer of aman made to him. On cAbd Allah's
atically collected traditions. His isnads> do not always
death (73/692), cUrwa fled first to Medina, where he
fulfil the later requirements; at times, he does not
deposited his possessions, and then without pause to
mention his authority at all. Two-thirds of the tradiDamascus, bringing cAbd al-Malik the news of his
tions in the cUrwa corpus go back to cA3isha as his
victory, before even al-Hadjdjadj's messengers could
direct informant; however, in some cases the suspiarrive. The caliph treated cUrwa with respect, parcion is warranted that the isndd was extended backdoned him and guaranteed the safety of his personal
wards to cA5isha in the later course of transmission
c
possessions. Urwa is said to have returned to Mecca
(cf. von Stiilpnagel, 119).
to attend the funeral of his brother (al-Baladhurf,
3. Written and oral transmission. cUrwa's letters
c
Ansdb, xi, 61 ff.; al-Fasawf, i, 553-4; al-Dhahabi, Siyar,
Urwa wrote down the hadltht, collected by him, at
iv, 432-3).
least in part. He is said to have destroyed all his
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kutub fikh (see above). According to one version of this
report, the reason for this is said to have been his
qualms not to create another book alongside the
Kur'an (al-Dhahabf, Siyar, iv, 436). Also in favour of
written notes is the fact that cUrwa already used to
present his legal traditions arranged according to
subject-matter (al-FasawI, i, 551). However, such writings can only have had the status of aide-memoires
(hypomnemata) for oral lectures which were the normal
vehicle for the transmission of knowledge in this early
age. It is out of the question that c Urwa wrote a
K. al-Maghazi in the sense of a definitively edited book
(syngramma), as rather late sources allege (Ibn Kathfr;
Hadjdjr Khalffa). Things are different with the rasa'il
(letters) [see RISALA] of c Urwa (cf. on these von
Stiilpnagel, 61-113). The mala [q.v.] was the only literary form in this early age by means of which scholarly knowledge was handed on.
There is no reason to doubt the authenticity of the
rasd'il transmitted in cUrwa's name by al-Taban and
Ibn Hisham. It is true that changes of the original
text cannot be excluded, which might have occurred
during the transmission of the letters in teaching situations. The letters, dealing as they do with the emigration to Abyssinia, the first and the second Meccan
Fitna, the Hidjra, Badr, the Hidjra of the women, the
conquest of Mecca, the battle of Hunayn, the struggle for al-Ta'if, the calumniation of cA3isha, and so
on, may be considered the beginning of Islamic historiography.
4. The authenticity of the 'Urwa corpus
Likewise, the corpus of traditions transmitted under
c
Urwa's name, as they are adduced in a great number of hadith collections (inter alia the Musannaf works
by cAbd al-Razzak and Ibn Abf Shayba, the Sahihs
of al-Bukharf and Muslim, Ibn Hanbal's Musnad), legal
works (e.g. Malik b. Anas's Muwatta*}, historical works
(inter alia Ibn Ishak-Ibn Hisham, al-Taban, al-Baladhurf)
and Kur'an exegetical works (e.g. al-Taban's Tafslr],
must be considered largely as genuine, i.e. in fact going
back to cUrwa. In the exhaustive source-critical study
of the corpus by von Stiilpnagel (1956), almost 2,000
traditions going under the name of cUrwa were examined; these were found to be reducible to 315 basic
traditions. (Since so many new hadith collections and
other relevant works have come to light in recent
decades, a new investigation would probably increase
this number.) According to von Stiilpnagel, more than
two-thirds of these basic traditions can be considered
as genuine, whereas about fifty of them should be regarded as spurious, falsified, or distorted beyond recognition (cf. 55, 147). A test of authenticity is possible,
especially in those cases in which an individual cUrwa
tradition was handed on by both his main transmitters, his son Hisham and his greatest disciple Ibn
Shihab al-Zuhn [q.v.]] this is actually true for a large
part of the traditions in the corpus. A comparison of
the mutun (texts [see MATN]) of the same tradition in
both transmissions, which frequently differ considerably in their length and their choice of words, leads
one more often than not to the conclusion that (1)
the two texts were indeed transmitted independently
of each other, and (2) they are indeed derived from
a common source, namely cUrwa (cf. Schoeler, Charakter
und Authentic, 20-1, 150-1). cUrwa's original version can
hardly ever be reconstructed in its exact wording, but
the outlines of its content are certainly reconstructible.
It should be noted that the complete corpus of c Urwa's
traditions must have been larger than the extant material, and that his historical traditions in their original
form were as a rule rather long and devoid of any

(absolute) dates. In the sources available to us, especially the hadith works, they often appear disjointed
and/or abridged. Absolute dates are almost always
later insertions (cf. von Stiilpnagel, 35-6, 60).
As for the trustworthiness of the historical information on which cUrwa himself could lay his hands,
it should be stressed, with R. Paret (Die Liicke in der
Uberlieferung uber den Urislam, in Westostliche Abhandlungen,
R. Tschudi zum siebzigsten Geburtstag, ed. F. Meier, Wiesbaden 1954, 147-53, see 151) that, as son of one of
the first followers of the Prophet and as close friend
of the latter's widow cA'isha, he was, if only indirectly, in close contact with the historical period of
Muhammad. He may have at times received, and
handed on, traditions that were distorted due to
memory lapses or biased or bordering on the legendary, but hardly traditions that were invented or consciously falsified. According to von Stiilpnagel (149), the
c
Urwa corpus is also practically devoid of any patent
inventions and falsifications by 'Urwa himself, nor
does it contain explicit legal or theological polemics.
The main outlines of the life of the Prophet, at least
from the Hidjra onwards, are thus likely to be correct
in the way that cUrwa has drawn them, who thus
bequeathed them to later Islamic historiography and
from there to modern biographies of the Prophet.
Bibliography: 1. S o u r c e s . On cUrwa's life, see
the sources assembled by Sezgin, GAS, i, 278, the
most important one being Ibn Sacd, v, 132-5; also
Abu Yusuf Yackub b. Sufyan al-FasawI, K. al-Macrifa
wa 'l-ta'rikh, ed. A.D. al- c Umarf, 3 vols. 2 Beirut
1981, i, 550-4; Ibn Hibban al-Bustl, K. al-Thikat, ed.
M. cAbd al-Muc!d Khan et alii, 9 vols. Haydarabad
1973-83, v, 194-5; Dhahabl, Siyar a'lam al-nubala\
ed. Sh. al-Arna'ut et alii, 23 vols. 3Beirut 1985, iv,
421-37 (a list of further sources at 421 n.); Ibn
'Asakir, Ta'tikh madinat Dimashk, facs. ed. of Zahiriyya
ms., 17 vols. Amman n.d. [ca. 1988], xi, 559-86 (the
two last-named works contain the most extensive
biographies of cUrwa). Certain events in 'Urwa's
life are also mentioned in historical works, e.g.
BaladhurT, Ansab al-ashrdf, xi, ed. Ahlwardt, Anonyme
arabische Chronik, Greifswald 1883, 61-3, and index.
2. S t u d i e s . See GAS and add F. Wiistenfeld,
Die Familie el-^ubeir, Gottingen 1878, no 63; J. Fuck,
Muhammad Ibn Ishaq. Literarhistorische Untersuchungen,
diss. Frankfurt 1925, 7-8; A.A. Duri, The rise of historical writing among the Arabs, ed. and tr. L.I. Conrad,
Princeton 1983, 76-95 (including, at 79-90, a catalogue of historical cUrwa traditions); and above
all the exhaustive dissertation by J. von Stiilpnagel,
c
Urwa Ibn a^-^ubair. Sein Leben und seine Bedeutung als
Quelle friihislamischer Uberlieferung, Tiibingen 1957, unpubl. typescript, inc. at 37-53, a catalogue of all passages known to the author in which cUrwa traditions
are adduced, and at 61-83, 'Urwa's letters in a complete German translation.
On the question of written and oral transmission and of the authenticity of the cUrwa corpus,
see G. Schoeler, Charakter und Authentic der muslimischen Uberlieferung uber das Leben Mohammeds, Berlin
and New York 1996, 28-32, 145-54. cUrwa's letters can be found in Tabarf, Tafsir, ii, 163 ult. ff.
(an excerpt in idem, Ta'rikh, i, 1180-1), ix, 151-2,
xviii, 61, xxviii, 4-5; idem, Ta'rikh, i, 1224-5,
1234-7, 1284-8, 1634-6, 1654-5, 1669-70, 1770, iii,
2458 (= Ibn Sacd, Tabakat, viii, 103); Ibn Hisham,
Sira, ed. Wiistenfeld, 754-5; Wakidl, K. al-Maghazi,
ed. Jones, ii, 631; Ibn Sacd, Tabakat, viii, 6-7.
Translations of the majority of these letters can be
found in L. Caetani, Annali, i-ii. For compilations
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of c Urwa traditions, see GAS and add c Urwa b. alZubayr, Maghd^i rasul Allah bi-riwdyat Abi 'l-Aswad
c
anhu, coll. and ed. M.M. al-AczamI, Riyad 1981;
S.M. al-Tahir, Biddydt al-kitdba al-ta'nkhiyya cinda Vc
Arab. Awwal sira f i 'l-hldm: cUrwa b. al-^jibayr b. alc
Awwdm, Beirut 1995.
(G. SCHOELER)
URYULA, the modern Orihuela, a town of the
e a s t e r n p a r t of a l - A n d a l u s , the highly fertile
region of the Levante [see SHARK AL-ANDALUS]. The
modern town is 20 km/13 miles to the northeast of
Murcia; it comes within the province of Alicante and
is the seat of a bishopric. In 1970 it had a population of 45,000.
The town is an ancient one, and was the Roman
Orecelis. It was conquered by the Muslims at the
same time as other towns of what became the kura
of Tudmfr [q.v.], and appears to have been originally
the chef-lieu of Tudmfr, the place where the eponymous Visigothic governor Theodemir had lived. In
the early 3rd/9th century, however, the newly-founded
town of Murcia became the provincial capital [see
MURSIYA] . Thereafter, the history of Uryula was essentially that of Mursiya as long as the latter remained
in Muslim hands, i.e. until the mid-7th/13th century.
In the mid-3rd/9th century, the Norsemen had ravaged the coasts of Murcia and had penetrated up the
Rio Segura to Uryula [see AL-MADJUS, at Vol. V,
1119a]. For a brief period in the mid-6th/12th century, Uryula was the chef-lieu of a petty principality
ruled by the kadi Ahmad b. cAbd al-Rahman b. cAlf
b. cAsim.
Bibliography: 1. Sources. IdnsI, ed. Dozy and
de Goeje, 175, 193, tr. 210, 234; Yakut, Bulddn,
ed. Beirut, i, 167; Abu '1-Fida3, Tahwim al-bulddn,
ed. Reinaud and de Slane, 179, tr. 256; Himyarl,
al-Rawd al-mictdr, section on al-Andalus, s.v.; Ibn alKhatlb, A'ldm, ed. Levi-Provencal, Rabat-Paris 1934,
297-8.
2. S t u d i e s . E. Tormo, Levante, Madrid 1923,
297-306; Levi-Provencal, Hist. Esp. mus., index s.n.
Orihuela. See also the Bib Is. to MURSIYA and TUDMIR.
(E. LEVI-PROVENIAL*)
USAMA B. MUNKIDH [see MUNKIDH, BANU].
USAMA B. ZAYD B. HARITHA AL-KALBI ALHASHIMI, ABU MUHAMMAD, son of the A b y s s i n i a n
freedwoman Baraka Umm Ayman and reckoned a m o n g the P r o p h e t ' s free dm en, was born
in Mecca in the fourth year of Muhammad's mission.
Tradition records many instances of the Prophet's
fondness for him as a child, and gives him the surname of Hibb b. Hibb Rasul Allah.
He joined the fighters on the way to Uhud [q.v.],
but was sent back before battle on account of his
tender age. Questioned by Muhammad in the case
of slander against cA5isha, he spoke in her favour.
After Khaybar he received a stipend, and in 8/630
rode behind the Prophet into Mecca and entered the
Ka c ba with him. He fought gallantly at Hunayn [q.v.].
In 11/632 Muhammad put Usama in command of
an expedition to avenge his father Zayd, fallen at Mu5ta
[q.v.]. Notwithstanding criticism, due to Usama's youth,
the Prophet, already in his last illness, insisted on a
prompt departure, but the expedition turned back at
the news of his death, and Usama was among those
who prepared him for burial.
The newly-elected caliph Abu Bakr ordered the expedition to be resumed, in accordance with the Prophet's wishes, though the tribes were already in revolt.
Usama reached the region of al-Balka3 in Syria, where
Zayd had fallen, and raided the village of Ubna (the
modern Khan al-Zayt). His victory brought joy to
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Medina, depressed by news of the ridda, thus acquiring an importance out of proportion to its real significance, which caused it later to be regarded as the
beginning of a campaign for the conquest of Syria. In
the same year, Abu Bakr left Usama in command at
Medina, whilst away at the battle of Dhu '1-Kassa.
In 20/641, c Umar bestowed on him a stipend of
4,000 dirhams, equal to that of the men of Badr, on
account of the Prophet's fondness for him and his
father. The election of c Uthman to the caliphate took
place in the home of Fatima bt. Kays al-Fihriyya,
Usama's wife; he probably had a part in the event,
and was in favour with the caliph, receiving from
him the grant of a piece of land, and being sent by
him to Basra in 34/654-5 to report upon the political
situation there. After 'Uthman's death, Usama refused
homage to CA1I, whose supporters attacked and illtreated him in the Mosque at Medina. Thereafter, he
lived in retirement, first in Wad! '1-Kura, then in
Medina; he died in al-Djurf in ca. 54/674 and was
buried in Medina.
Usama has a place among transmitters of hadith. His
political career, though not brilliant, appears blameless; we hear nothing of his riches.
In appearance, Usama resembled his mother, being
black and flat-nosed. The emphasis laid by tradition
on Muhammad's love for him is partly due to the
intention of setting him off against cAlT's family; it
may also have been meant to show that the Prophet
was a true democrat and free from colour prejudice.
Bibliography: Ibn Sacd, iv/1, 42-51; BaladhurT,
Futuh, 273, 451; KhazradjI, Khuldsat al-Tadhhib,
Cairo 1322, 22; Ibn al-Athlr, Usd, i, 64; Tabarl,
i, 2943, 2952, 3072, 3124, iii, 2344, 2440; Ibn
Hisham, ed. Wustenfeld, 560, 734, 776, 970, 984,
999, 1008, 1018; Caetani, Annali deWIsldm, A.H. 11,
§§ 3-5, 9-12, 73, 106-11; A.H. 23, 8156, no. 1;
Wellhausen, Muhammed in Medina, Berlin 1882,
433-4, 436; Lammens, Fdtima et les filles de Mahomet, Rome 1912, 20, 28, 31, 72, 103-6, 140; Nabia
Abbott, Aishah, the beloved of Mohammed, Chicago
1942, 33, 37; W. M. Watt, Muhammad at Mecca,
Oxford 1953, 171, 181; idem, Muhammad at Medina,
Edinburgh 1956, 323, 343; M. Gaudefroy-Demombynes, Mahomet, 2Paris 1969, 150, 202, 206, 554.
(V. VACCA)
AL-CUSBA AL-ANDALUSIYYA [see AL-MAHDJAR].
C
USFURIDS, a m i n o r d y n a s t y of mediaeval
A r a b i a in the al-Ahsa/al-Hasa [q.v.] and al-Bahrayn
[q.v.] areas of eastern Arabia. Their rule began there
in 651/1253 after their seizure of the region from
the c Uyunids [^.^.]. The c Usfur were kings of Band
c
Amir b. cAwf b. Malik, a batn of cUkayl, in the 7th/
13th century, whilst their subjects included the Banu
Thaclaba. Little appears to be known of their history.
In the mid-9th/15th century, a branch of the c Usfurids
called the Djabrids assumed control of al-Ahsa.
Bibliography: Ibn Khaldun, clbar, vi, 12; Caskel
and Strenziok, Gamharat an-Nasab. Das genealogische
Werh des Hisdm ibn Muhammad al-Kalbi, Leiden 1966,
i, table 102; c Umar Rida Kahhala, Mu'ajam kabd'il
al-cArab, ii, Beirut 1982, 711,'785.
(G.R. SMITH)
C
USHAK, a town of w e s t e r n A n a t o l i a , in
modern Turkey U§ak (lat. 38° 42' N., long. 29° 25' E.,
altitude 907 m/2,976 feet).
1. H i s t o r y . In Antiquity, the town came within
the empire of the Hittites, and the ruins of classical
Flaviopolis are nearby. In the 8th/14th century it
came within the beylik of the Germiyan-Oghullari
[q.v.]. The only extant wakfiyye of this period, dated
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721/1321, concerns the foundation of a zawiye there
by Ya c kub I (Mustafa Qetin Varlik, Germiyan-ogullan
tanhi (1300-1429), Ankara 1974, 43, 107), and the
still-extant Ulu Cami is undated but goes back to this
time (Mahmut Akok, U§ak Ulu Camii, in Vakijlar Dergisi,
iii [1956], 69-72, with plates and plans). Under the
Ottomans, cUshak came within the sanajak of Kiitahya
[q.v.], and by 937/1530 was the centre of a kadd; at
this time it had eleven mahalk'i, arid a population of
493 adult males. It had a soap manufactory which
paid a tax of four akces and a bar of soap for every
soap-kettle in use. The name cUshak was around this
time equated in the popular mind with the word
'ushshak "lovers", so that Ewliya Celebi interpreted the
town's name as 'ashlklar beldesi. Towards the end of
the 18th century it was under a derebey, Hadjdjf Muradoghlu, who rebelled against the central government
but was overthrown and executed. Near the end of
the 19th century, Cuinet numbered the population of
the town at just over 13,000, of whom about onethird were Greeks and Armenians (La Turquie d'Asie,
iv, Paris 1894, 215-19). The sal-name of 1324/1906
for the Khudawendigar wildyet numbered the town's
carpet looms at 1,532, with 6,928 persons involved
in the work, and 300 dye houses. There was fierce
fighting in the area during the Greco-Turkish War,
and it was there that the Greek commander-in-chief
General Trikoupis was captured on 2 September 1922.
It is now on the main road and railway line connecting Izmir with Ankara, and is the chef-lieu of an
il or province. In 1997 the town had a population
of 124,356 and the il one of 311,754.
2. c U s h a k carpets. The 10th/16th-century records contain no mention of knotted rugs from the
town. Presumably not all rugs called "cUshak" in modern carpet parlance were made in the town itself, and
only those recorded in Ottoman documents as coming from or named after the town can be specifically
attributed to it. cUshak carpets are remarkable because
they showr the transition from purely abstract design
to the elaborate scrollwork esteemed by wealthy Ottoman customers during the 1 Oth-11th/16th-17th centuries. The sources mentioning the town's fame for
rug manufacture mostly date from the l l t h / 1 7 t h century. A price list of 1050/1640 refers to a multitude
of larger and smaller cUshak carpets priced according to size (Miibahat Kiitiikoglu, Osmanhlarda narh mu'essesi ve 1640 tanhli narh deften, Istanbul 1983, 71-2, 178).
Some information on design is also available in this
list: almost all of the carpets described as coming from
c
Ushak possessed a red ground and several of them
had a design called sofra in the centre; this would
seem to indicate the medallion cUshak of modern terminology. In addition, the nearby settlement of Selendi
was credited with a white-grounded hammdm rug with
a "crow" design, which probably corresponded to the
well-known white-grounded cUshak with a decoration
of stylised scrolls resembling birds.
Ewliya Celebi, who visited cUshak in 1082/1671-2,
refers to this small but active commercial town as a
centre of the wool trade, where camels and wagons
were numerous enough to cause traffic jams. Both
mosque and diwan-khane rugs in vibrant colours were
manufactured here, while the nearby village of Boyali
grew a root from which the red dye used in rugmaking was manufactured (Seydhat-ndme, ix, 38-40). He
also referred to the distribution of cUshak rugs. Thus
the market held on \hzyayla of Djebel Erba c fn (Bozdag)
in the vicinity of modern Odemi§ was visited by the
people of cUshak and Kula, the latter also a rugmaking centre, and it is likely that rugs and carpets

were brought along for sale. Ewliya also noted that a
large cUshak rug decorated the Armenian monastery
of Jerusalem, a building which much impressed him
for its handsomeness. Katib Celebi's Qihdn-numd (Istanbul, 1145/1732, 768) equally mentions that the prayer
rugs (seajajdde) and carpets of cUshak were famous.
Termini ante quern for the dating of cUshak rugs (in
the art-historical sense of the term have often been
provided by Dutch paintings (Onno Ydema, Carpets
and their datings in Netherlandish paintings 1540-1700, Woodbridge, Suffolk 1991, 39-50).
The sher'iyye sidfilleri, not only of cUshak itself but
also of other rug-making centres such as Giire or Kula,
have not been preserved. But the presence of cUshak
rugs as far afield as Istanbul and Jerusalem indicates
that this industry possessed a well-developed distribution network. In Erdel [q.v.] or Transylvania, numerous rugs/carpets have been found in churches which
are considered by specialists to have come from 'Ushak;
but there is no definite information on where they
were made (Ferenc Batari, Ottoman Turkish carpets, Budapest 1994, 28-40).
After 1870, a growing market for rugs in Europe and
the United States resulted in the expansion of carpetknotting in cUshak. Merchants collected the rugs produced domestically by women knotters, while the
dyeing of yarn was often a job for men. Looms were
generally the property of the producers. Artificial dyes
were introduced, but their use for a long time was
restricted to the lower-quality rugs, and spinning remained largely a manual job until the turn of the
century. However, in the years before 1900, cUshak
rug-makers began to feel the competition from towns
where wages were lower and also from the first spinning and dyeing factories. In March 1908 women
demolished an cUshak factory, and the local authorities, acting in the context of the incipient Young
Turkish Revolution, advised the central government
to give in to the workwomen's demands. However,
by the beginning of World War I, the use of machinespun yarn in carpet manufacture had become an
established custom in cUshak (D. Quataert, Machine
breaking and the changing carpet industry of Western Anatolia,
1860-1909, in idem (ed.), Workers, peasants and economic
change in the Ottoman Empire, 1730-1914, Istanbul 1993,
117-36). Demand for U§ak carpets further receded during the two World Wars, with kilim manufacture providing only a partial substitute for this loss. Today, the
town's main industry consists of a sugar refinery, established in 1925 and producing 43,900 tons p.a. in 1982.
Bibliography (in addition to references in the article): IA, art. U§ak (Besim Darkot); Turt ansiklopedisi,
Istanbul 1982, art. s.v.
(SURAIYA FAROQHI)
(AL-)USHBUNA, Lisbon, now the capital of Portugal. Originally it bore the Punic name Olisippo.
Ruled successively by Romans, Alans and Visigoths,
it was conquered by the Arabs in early 97/716. For
the transcription of the name in Arabic sources, we
find Ushbuna, al-Ushbuna and Lashbuna.
Initially, Lisbon formed part of the province or kura
of Beja, but along with Santarem and Sintra, later
constituted the separate province of Balata. In 229/844,
it was attacked by bands of Norsemen (al-Maajus [q.v.]),
probably from Ireland. The amir of Cordova cAbd alRahman II received a letter from the governor of
Lisbon stating that 54 Norse galleys had anchored off
the city. The raiders indulged in 13 days of murder
and pillage, and fierce encounters (maldhim) took place
between them and the Muslims before the raiders left
for southern Spain. Another attack by Norsemen on
Lisbon in 355/966 was repulsed.
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Arab geographers describe Lisbon as a fine city,
extending along the Tagus, with a strong castle and
a wall with five gates, and containing warm springs
(hamma, hence today's Alfama). They speak at length
of Lisbon's rich natural resources. Al-Razf pays tribute to the abundance of fish, and to its honey and
gold as well as the excellent amber from the ocean.
Ibn Ghalib [q.v.] says that Lisbon was renowned for
the quality of its fruit and the variety of its game
and fish. Al-Idrfsf, who visited Lisbon shortly before
its capture by the Portuguese, says that south of the
Tagus, facing Lisbon, lies al-Ma c dan (Almada), so
called on account of the gold dust (tibr) washed up
on the bank of the river; he also quotes the people
of Lisbon as saying that in the plain of Balata, between
Lisbon and Santarem, wheat is harvested 40 days
after being sown, with "each measure sown yielding
about 100 measures". He further noted that a group
of adventurers (al-mugharriruri) set out from Lisbon on
a voyage of discovery' to find out what the ocean
contained and how far it extended, and eleven days
after they had set out from Lisbon, they reached a
sea with huge waves and thick clouds (probably the
coast of Ireland or England). Realising their peril, they
changed direction and, after 24 days' sailing, reached
an island (probably one of the Canaries), whose ruler
had them deported to the coast of Morocco, where
they learnt that they were at a distance of two months
journey from Lisbon.
Sabur, a freedman of the caliph al-Hakam II, was
governor of Gharb al-Andalus, including Lisbon, until
the collapse of the Cordova caliphate when, like other
founders of Taifas [see MULUK AL-TAWAJIF. 2], he proclaimed his independence. On Sabur's death in 4127
1022, one of his confidants, cAbd Allah b. al-Aftas,
assumed guardianship of Sabur's two minor sons and
later supplanted them as ruler of Badajoz. The two
brothers moved to Lisbon for a month until, at the
request of the people of Lisbon, Ibn al-Aftas appointed a new governor. Returning to Seville from
a raid in Leon in 425/1034, Isma'Tl b. cAbbad, eldest
son of the ruler of Seville, was ambushed by Ibn alAftas and narrowly escaped to Lisbon. This would
seem to indicate that Lisbon was then part of the
dominions of the cAbbadids of Seville, as was nearby
Beja, birthplace of al-Mu c tamid b. cAbbad (434/1042
[q.v.]).
Lisbon boasted a number of native poets, of whom
no less than seventeen are cited in the Dhakhlra of
Ibn Bassam of Santarem (d. 542/1147 [q.v.]}. These
include Ibn Makana, Ibn Suwar and CA1T b. Isma c Tl
al-Fihrf. Ibn Bassam used to come to Lisbon from
Santarem in order to meet prominent men of letters
visiting the city, such as Ibn Dudfn of Valencia, who
in 477/1084 dictated to the anthologist some of his
verse and prose (Dhakhlra, iii/2, 703).
Having removed the Taifa rulers of Granada,
Almeria and Seville, the incoming Almoravids proceeded to depose Ibn al-Aftas of Badajoz for collusion with Alfonso VI of Castile and Leon; he had
ceded Lisbon, Santarem and Sintra to Alfonso VI in
486/1093 in return for promising aid should Badajoz
be attacked. Alfonso VI, however, failed to help and
Ibn al-Aftas was executed by the Almoravids in
Muharram 486/February 1093. A few months later,
the Almoravids recovered Lisbon after it had been
under Castilian occupation for nearly one year and
a half.
The subsequent rise of the Almohads in Morocco
and the withdrawal, in consequence, of most of the
Almoravid garrisons from al-Andalus offered the
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Christian rulers in the peninsula a propitious opportunity to expand their territories at Muslim expense.
Two years after assuming the royal title in 533/1139,
Afonso Henriques, first king of Portugal, who is referred to in Arabic sources as Ibn al-Rfk/al-Rink, i.e.
the son of Henrique, failed in an attempt to seize
Lisbon, but his capture of Santarem on 10 Shawwal
541/15 March 1147, opened the road to Lisbon. A
few months later, a Crusader fleet, on its way to
Palestine and comprising 164 vessels and some 13,000
men from Germany, Flanders and England, arrived
at Oporto. The bishop of Oporto persuaded the
Crusaders to aid the king of Portugal in an assault
on Lisbon, promising them booty and ransom money
in return.
A full eyewitness account of the siege of Lisbon by
an Anglo-Norman priest has survived in a unique ms.
nowr preserved at Corpus Christi College, Cambridge.
From the account, Lisbon would seem to have been
at that time an autonomous city-state run by a council comprising the governor, the kadi, the Mozarabic
bishop and a number of elders. The English, attacking from the west, gained access to the subterranean
grainstores. The Germans, attacking from the east,
blew a breach in the wall, but the defenders vigorously repulsed all attempts to penetrate the city. Eventually, an 80-foot mobile tower, constructed by the
English, won the day. Although a truce arranged with
Afonso Henriques provided for the peaceful evacuation of the city, it was nonetheless sacked by the
Crusaders and many of its citizens, including the
Mozarabic bishop, were slain, after falling on 27
Djumada I 542/24 October 1147 after a siege of seventeen weeks.
Surprisingly, surviving Arabic sources have very little to add to the Anglo-Norman priest's account. Ibn
Ghalib merely says that the Christian attackers numbered 13,000 men and that very few of the inhabitants
of Lisbon survived the assault. Ibn Dihya (d. 633/1235)
says that "Confronted by large hosts who arrived by
land and sea and given the failure of Muslims to
come to their aid and the casualties they had suffered, the defenders of Ushbuna eventually capitulated"
(Mutrib, 24). Lisbon's great mosque was promptly converted into a church (now Lisbon's cathedral) and an
English priest, Gilbert of Hastings, was installed by
Afonso Henriques as first bishop of the new see.
In the annals of the Reconquista, the conquest of
Lisbon was as important as that of Toledo (478/1085)
and Saragossa (512/1118). Like Toledo, it now became
a strategic Christian frontier stronghold. Its capture,
perhaps the greatest single achievement of Afonso Henriques, was probably a decisive event in the creation
of the Kingdom of Portugal.
Bibliography: 1. S o u r c e s . La "Description de
I'Espagne" d'Ahmad al-Razi, in al-Andalus, xviii/1
(1953); c Udhr^ Tars?, ed. A. Ahwam, Madrid 1965;
Humaydl, ^adhwa, ed. Ibn TawTt, Cairo 1952; Ibn
Bassam al-Shantarfm, Dhakhira, i, ii, ed. I. cAbbas,
Beirut 1975, 1979; IdnsT, Description de I'Afrique et
de I'Espagne, ed. Dozy and de Goeje, Leiden 1866;
De Expugnatione Lyxboniensi. The conquest of Lisbon, ed.
and tr. W.C. David, New York 1936; Ibn Ghalib,
Farhat al-anfus, abridged version ed. L. cAbd alBadf c , in RIMA, i/2 (1955); Ibn 'Idhari, Baydn, ii,
iii, Beirut 1980; idem, Baydn (Almohads), ed. M.I.
Kattanf et alii, Casablanca 1985; Ibn Dihya, Mutrib,
ed. I. Abyarf et alii, Cairo 1954; Yakut, Buldan, ed.
Beirut 1979, v, 16; Ibn al-Khatlb, A'mdl, ed. E. LeviProvencal, Beirut 1956; Himyan, Rawd, ed. I. c Abbas,
Beirut 1975.
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2. Modern s t u d i e s . H.A.R. Gibb, The English
Crusaders in Portugal, in Chapters in Anglo-Portuguese relations, ed. E. Prestage, Watford 1935; A. Herculano,
Historia de Portugal, iii, Lisbon 1983; Levi-Provencal,
Hist. Esp. mus., i, ii, Paris-Leiden 1950; H. Mones,
Ta'nkh al-ajughrq/iyd . . . fi 'I Andalus, Madrid 1967;
J.F. O'Callaghan, A history of medieval Spain, London
1975; H.V. Livermore, A new history of Portugal,
Cambridge 1976; Amin Tibl, Madinat al-Ushbuna
al-Isldmiyya, in Dirdsdt wa-buhuth fi ta'nkh al-Maghrib
wa 'l-Andalus, Tripoli-Tunis 1984, 219-45; Livermore,
The "Conquest of Lisbon" and its author, in Portuguese
Studies, vi, London 1990.
(AMIN TIBI)
AL-USHI, CALI B. 'UTHMAN b. Muhammad b. Sulayman, Siradj al-Dln al-Tayml al-Faraghanl, Hanafi
scholar from Ush in Farghana of the 6th/12th century. Nothing is known about his life. The death date
of 575/1179-80, mentioned in one place by HadjdjI
Khalifa, may be a mere guess. According to his own
testimony, he completed his al-Fatdwd al-Sirddj_iyya in
Ush on 2 Muharram 569/13 August 1173. The epithet Imam al-Haramayn given to him suggests that he
taught for some time in Mecca and Medina.
Al-UshI is best known for his Idmiyya, theological
poem of 66 or 68 lines also called Bad3 al-amdli and
Kasidat Takulu }l-cAbd. It contains a simple creed in
the Hanafi tradition close to Maturldl doctrine and
seems influenced by the cAkd'id of Abu Hafs al-Nasafi
[q.v.]. The Muctazila are explicitly condemned, while
criticism of Ash'arl doctrine is muted. The reality of
miracles worked by Sufi saints is upheld, but prophets
are ranked in excellence above saints. Among the
numerous commentaries written on the poem, that of
c
Ali al-Karl al-HarawI (d. 1014/1605) is particularly
popular. In his Ghurar al-akhbdr wa-durar al-ashcdr alUshf gathered traditions and poetry, mostly of a paraenetic character, from rare sources, arranging them in
chapters according to subject matter. Only an abridged
version entitled Nisdb al-akhbdr wa-tadhkirat al-akhydr,
containing 1,000 short traditions in 100 chapters, is
extant. His al-Fatdwd al-Sird^iyya, a collection of his
Hanafi" legal opinions, is described by Yusuf b. Abf
Sacld al-Sidjistanl as dealing with many rare cases
not found in other books. Al-Sidjistanl relied on it as
one of his two primary sources in his massive Munyat
al-mufti completed in Slwas in 639/1240.
Bibliography: Ibn Abi '1-Wafa0, al-Dj.awdhir almudi'a, ed. CA.M. al-Hulw, Cairo 1978-9, ii, 583;
HadjdjI Khalifa, cols. 1200, 1224, 1349-50, 1887,
1953; Brockelmann, I2, 552-3, S I, 764-5.
(W. MADELUNG)
AL-USHMUNAYN, a town of Upper Egypt
[see AL-SACID] situated on the west bank of the Nile
between that river and the Bahr Yusuf, on lat. 27°
47' N.
This town is the ancient Hermopolis Magna, in
Coptic Shmoun, Egyptian Khmounou. Coptic-Arabic
legend attributes its foundation to an eponym, Ushmun,
son of Misr. The dual form of the name, found in
early Arab times, indicates that there were two settlements, and in the papyri of the 1 st and 2nd centuries
A.H. there appear Ushmun al-'Ulya and U. al-Sufla
"Upper" and "Lower" Ushmun.
In Antiquity it was the capital of a district, hence
in Arab times al-Ushmunayn was the chef-lieu of a
kura. Al-Kindl noted that there was a wall harb there,
apparently the same official as the wall al-harb of the
Sacld, who according to Ibn Dukmak resided there.
After al-Ushmunayn was sacked in 415/1024, there
was appointed an official with the title of mutawalli
himdyat balad al-Ushmunayn wa-aemdlihd. With the admin-

istrative reorganisation of the Fatimid vizier Badr alDjamall [g.v.] and the division of Egypt into provinces,
al-Ushmunayn became the chef-lieu of a province
between those of al-Bahnasa and Manfalut. At the
time of the land-survey in 713/1313 of al-Nasir
Muhammad b. Kalawun, al-rawk al-ndsin [see RAWK],
the town of Taha had risen in importance, since the
province is named as that of al-Ushmunayn and alTahawiyya. Over the course of time, al-Ushmunayn
declined in importance to the profit of Taha in alBahnasa. In ca. 1132/1720, under the Ottoman governor Muhammad NishandjI Pasha, the nearby place
Mallawl became the administrative centre, thanks to
its closeness to the Nile. In 1241/1826 the name of
the province of al-Ushmunayn was changed to the
ma'muriyya of Asyut, with the latter town as chef-lieu,
and al-Ushmunayn became a simple village of the
markaz of Mallawl in that province.
In mediaeval times, al-Ushmunayn was famed for
its fertility. From sheep reared by local Arab tribesmen, the town became an important centre of the
woollen industry, with red wool carpets on the model
of the kirmiz ones of Armenia, and the clothing of
al-Ushmunayn was widely exported.
Bibliography: Yakut, Bulddn, i, 283; Ibn Mammatl, Kawdmn al-dawdwin, Cairo 1943, 105-7 and
index at 376; Ibn Fadl Allah al-cUman, Masdlik alabsdr, ed. A.F. Sayyid', Cairo 1985, 98; Ibn Djl'an,
al-Tuhfa al-saniyya, ed. Moritz, 173; Ibn Dukmak,
Intisdr, Cairo 1892, v, 15; Makrlzl, Khitat, i, 238; CA1I
Mubarak, al-Khitat al-tawflkiyya, viii, 74; J. Maspero
and G. Wiet, Materiaux pour sewir d la geographie de
I'Egypte, Cairo 1919, 20-1; Muhammad Ramzl, alKdmus al-^ughrdfT Ii 'l-bildd al-misriyya, Cairo 195368, ii/4, 59-60; The Coptic encyclopedia, \, 285-8.
(AYMAN F. SAYYID)
USHNU (Ushnuh, Ushnuya), a d i s t r i c t and
small town of A d h a r b a y d j a n . The modern town,
known as Ushnuwiyya (Oshnoviyeh), situated in lat.
37° 03' N., long. 45° 05' E., is some 56 km/35 miles
south of Urmiya [</.#.], on which it has usually been
administratively dependent. It is at present the cheflieu of a bakhsh in the shahrastdn of Urmiya. The present population (1991 census results) is 23,875.
The district of Ushnu is watered by the upper
course of the river Gadir (Gader) which, after traversing the district of Sulduz [q.v.], flows into Lake
Urmiya on the south-west. To the south of Ushnu is
the district of Lahidjan which is administered from
Sawdj-Bulak [q.v.]. The town of Ushnu is situated on
the left bank of the Gadir.
The population of the district are Kurds. The town
and its villages are occupied by the Zarza tribe, the
other twenty-five villages by the tribe of Mamash,
which also occupies a part of Lahidjan and of Sulduz.
The town of Ushnu is mentioned in Arabic sources
from the time of al-Istakhrl (186). This author says
that Ushnuh al-Adhariyya formed part of the lands
of the Banu Rudaynl, which also included Dakharkan
and Tabriz (Nirlz ?), but Ibn Hawkal, 240, already
notes that this tribe had disappeared. At 239, he notes
the richness of Ushnuh in grass and fruits. Its produce (honey, almonds, nuts and cattle) was exported
to Mawsil and to al-DjazIra. Its "steppe" (bddiya =
Lahidjan ?) belonged to the HadhbanI Kurds who
spent the summer there (jasifun). The principal fief
of these Kurds was at Irbil [q.v.].
We know nothing of the coming of the Zarza Kurds
to Ushnu (they may perhaps be a branch of the old
HadhbanI) but the Zarzarl are already mentioned in
the Masdlik al-absdr of Ibn Fadl Allah al-cUmari, writ-
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ten in Egypt in 1335 (cf. NE, xiii, Paris 1838, 30029). The author explains its name as walad al-dhi}b,
which Quatremere emended to walad al-dhahab "children of gold" (in Kurdish zar + zjaru}.
In the Sharaf-nama of Sharaf al-Dln BidlTsf, the section on the Zarza, mentioned in the preface, is omitted in all the manuscripts. They must have occupied
a very considerable area. In a mutilated passage, i,
280, Sharaf al-Dm seems to say that Lahidjan was
taken from the Zarza by Plr Budak, the first chief of
the Baban tribe (9th/15th century). He also mentions
(i, 278) the defeat inflicted on them by Sulayman Beg
Sohran (in the time of the Ottoman Sultan Murad
III, 982-1003/1574-95).
Ushnu lies on the road between Mawsil and the
valley of Lake Urmiya (Mawsil-Rawanduz-pass of KelaShln [ca. 10,000 feet]—Ushnu—Urmiya or Maragha).
This road, blocked by snow in winter, is much less
convenient than the route from Rawanduz via Rayat
by the pass of Garu-Shinka (south of the Kela-Shm),
which does not exceed 7,800 feet. The pass of KelaShln (in Kurdish, "green stele") is celebrated for the
stele with a bilingual inscription (Assyrian-Urartian)
erected in 800 B.C. in the time of the Urartian King
Ishpuini and his son Menua. The Masalik al-absdr (tr.
Quatremere, 315) has a detailed account of the mountain of Hadjarayn, i.e. "the Two Stones" (i.e. the
Kela-Shln and the similar stone of Topuzawa, to the
south-west of Kela-Shln). In the legendary account by
al-Tabarl, i, 440, of the campaigns of the King of
Yaman (Ra'ish b. Kays) in the region of Mawsil,
we are told that his general Shawr b. al-cAttaf had
his exploits engraved on "the two stones (haajarqyn)
still known in Adharbaydjan".
The place-names of the district (in Aramaic Ashnokh, Ashna, cf. the Asna of Hudud al-cdlam, tr. Minorsky, 142) reflect the former presence of a Christian
element which has now disappeared (cf. the names
of the villages of Sargis, Dinha and Bemzurta). In
958 already, a Christian of Ushnu founded the church
of Sergius and Bacchus near Malatya. In 1271 the
Nestorian Catholicos Denha transferred the see of the
metropolis of Assyria to Ushnu so that it might be
better protected by the Mongol rulers (Assemani, ii,
350, 456). An old Christian church may be concealed
by the ruins of Dayr-i Shaykh Ibrahim (near Singan),
which are venerated by both Muslims and Christians.
Rawlinson (17) saw there the tomb of the bishop of
Ushnu, Ibrahim, who in 1281 was present at the consecration of the Nestorian Catholicos Yahballaha III.
Bibliography: Sir Henry Rawlinson, Notes on a
journey from Tabriz, in JRGS, x (1840), 15-24; J.B.
Fraser, Travels in Koordistan [in 1834], London 1840,
i, 89-98; M. Bittner, Der Kurdengau Uschnuje, in
SBWAW, Phil.-hist. CL, cxxxiii (1895); C. LehmannHaupt, Armenien, i, 240, 260; J. de Morgan, Mission
scientifique en Perse, in Recherches archeologiques, i, Paris
1896, 261-83; Schwarz, Iran im Mittelalter, 1151-2;
Farhang-i ajughrdjiya-yi Irdn-zamin, iv, 24. See also
URMIYA.
C
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USHR (A., pis. acshar or cushur), the t e n t h or
the t i t h e in Islamic law. The early fikh works
define cushr as a tax on the land owned by Muslims,
or a tax on the commercial goods to be paid by
Muslim, dhimmi, or harbi merchants from non-Muslim
countries (dar al-harb). It has been regarded as a kind
of zakat [q.v], and frequently used also in the sense
of sadaka [q.v.]. The term cushr is not found in the
Kur'an, but the phrase "the due portion (hakk) to be
given on the day of its harvesting", in sura VI, 141,
is consistently taken to refer to the tithe or half-tithe
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levied on fruit and grain (Abu Yusuf, 56; Yahya b.
Adam, 121-2).
In the ancient Near East, the offering or payment
of a tenth of one's goods or property to the deity
and king was widely practised from Mesopotamia,
Syria-Palestine and Greece to lands as far west as
Carthage. In Judaism, the tithe also helped the community to meet the needs of Levites, resident aliens,
orphans and widows. However, in the early Christian
era, although it became a means of livelihood for
church leaders, the tithe was regarded as a practice
not necessarily in harmony with the new Christian
movement (The Encyclopedia of Religion, s.v. Tithe). As
to the custom in ancient South Arabia, Pliny in the
1st century recorded that a tithe of frankincense was
taken by the priests for the god they called Sabis
(Natural history, xii, 32/63). The inscriptions found also
in South Arabia show that cshr and cshwrt (pi.) were
tithes levied on land as offerings to the temples during several centuries after the Christian era. It has
been repeatedly argued that the temple tithe was a
hidden form of state taxation in the Southern Arabian
kingdoms. However, all the evidence indicates that
the tithe at that time was really not a state tax but
a voluntary oblation to the deity (A.V. Korotayev,
Pre-hlamic Yemen, Wiesbaden 1996, 60-84). During the
Djahiliyya period, the Arabs in and around Mecca
and Medina were accustomed to offering a part of
their crops and cattle to both Allah and "pagan" gods
(Kur'an, VI, 136).
Based on existing customs prevalent among these
Arabs, Muhammad probably laid down the cushr as
a kind of tax for his newly-established community.
According to Tradition, Muhammad said, "On what
is irrigated by rain and perennial streams lies cushr,
and on what is irrigated artificially [lies] half the cushr"
(al-Bukharl, Sahih, zakdt, 55); "Take from a Muslim
c
ushr, and from a polytheist khardf (Ibn Madja, Sunan,
zakdt, 22); "If you have palm-trees, pay cushur" (Ibn
Hanbal, Musnad, iv, 236); and "cushur are levied on Jews
and Christians, not on Muslims" (Abu Dawud, Sunan,
imdra, 33/55). However, since the term was not yet
strictly defined, it is also said that the Prophet indicated kharddj_ not cushur in the last-mentioned tradition (ibid.). Furthermore, Ibn Sacd recorded a different
tradition in which the Prophet implied ajizya by the
term 'ushur (vi, 59).
Based on the brief accounts of the Kur'an and
these traditions, Muslim scholars during the ensuing
centuries tried to develop the law on cushr for the
benefit of their community. Abu Yusuf (d. 182/798),
a follower of Abu Hanlfa, formed his tax theory on
the principle that any land whose owner, Arab or
non-Arab, became a Muslim should be considered
c
ushr land, while lands taken over from non-Arabs and
left in their possession should be categorised as khardd}
land (69; Taxation in Islam, iii, 82). Moreover, no-one
should have the right to convert khardaj land into
c
ushr land or vice-versa (Abu Yusuf, 86; Taxation in Islam,
iii, 83). Therefore, no changes could be introduced
concerning the lands of al-Hidjaz, Mecca, Medina,
Yemen and the lands of the Arabs conquered by the
Prophet, which were cushr land (Abu Yusuf, 58; Taxation in Islam, iii, 73). Yahya b. Adam (d. 203/818),
who emphasised tradition, thought that cushr was sadaka,
which was the zakat [q.v.] levied on the crops and
fruits of Muslims (no. 356; Taxation in Islam, i, 77).
However, he was of the opinion that when a man
embraced Islam on the condition that he continue to
pay khardaj, the tax would be due on his land without change (Yahya b. Adam, no. 22; Taxation in Islam,
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i, 26). Abu c Ubayd Ibn Sallam (d. 224/838), who was
independent of any school of law, argued that no tax
should be levied on honey from kharddj. land because
neither 'ushr nor kharddj. is doubly levied on the same
land (K. al-Amwdl, no. 1499). According to this view,
the tradition that "'ushur is not levied on Muslims"
indicates that 'ushr is not levied on Muslims without
just basis. He who collects 'ushur without just basis in
the name of sadaka is a maks [q.v.] collector to be
burned in hell (K. al-Amwdl, nos. 1639-41, 1625). AlMawardl (d. 450/1058), a later Shafi'I scholar, prescribes more precisely that the rate of zakdt is the
'ushr levied on dates, grapes, and ten kinds of crops,
like wheat, barley, rice, sorghum and chick peas. He
introduces also two different views concerning the
cultivation of kharddj land by a Muslim: according to
al-Shafi c f, 'ushr is levied in addition to kharddi, but
according to Abu Hanffa, 'ushr is not to be levied
(al-Ahkdm al-sultdniyya, 118-19).
These legal discussions were based on the assumption that the lands conquered by the Arabs had been
classified into khardaj and 'ushr lands according to the
method of conquest, by force or by treaty. However,
c
Umar II in reality still held the principle that 'ushr
was levied on land owned by Muslims, and kharadj.
(dfizya in the Umayyad fiscal administration) on land
owned by dhimmis. The view that kharddj. and 'ushr
lands existed from the beginning was newly invented
after the reign of c Umar II (Shimada, Shoki isurdmu
kokka, 174, 192). As stated above, al-ShafTl recognised
that both kharddj and 'ushr were levied on any Muslim
who cultivated kharad^ land, while Ibn Sallam and
Abu Hanffa rejected the levying of both taxes on the
same land. The new, latter principle came to be commonly adopted in later Islamic taxation law (Shimada,
op. a/., 175). This indicates that an additional tax of
'ushr was in principle not imposed on newly-converted
Muslims in place of poll-tax exemption. Soon after
his accession to the throne, c Umar II sent an order
to provincial governors stating, "As for 'ushur, we consider that they should be abolished except from the
owners of ploughland" (Ibn cAbd al-Hakam, Sirat
'Umar, 82; Gibb, Fiscal rescript, 6). According to Gibb,
"In this document Umar II accepted the practice
existing in his time whereby certain lands were assessed
for 'ushr (op. cit., 12). Forand mistakenly explains that
the abusive 'ushur in this case were illegal imposts
(Motes on 'Usr, 140). Shimada regards 'ushur themselves
as not abusive (al-Baladhurf, Futuh, 77), and presents
the view that, in his document, c Umar II ordered the
abolition of 'ushur, that is, a 10% tax on dhimmi merchants, intending to treat Arab Muslims and dhimmi
converts as equals (Shimada, 196).
During the early Islamic period, 'ushr was to be
levied on the following persons: (1) Muslim cultivators who owned 'ushr land. If the land was irrigated
by running water or by rain, they paid 10% of their
produce in kind; but if the land was irrigated artificially, half of that rate was required. (2) Muslim merchants and artisans, who paid 2'/2% of their annual
earnings. (3) Dhimmi merchants and artisans, who paid
5% of their annual earnings. (4) Harbi merchants from
non-Muslim countries, who paid 10% of the value of
their merchandise (Forand, op. cit., 137). However,
dhimmi merchants actually paid 10% of their annual
earnings until the time when c Umar II ordered 'ushur
abolished, with the exception of the owners of ploughland. In 7th century Trak, the actual tax rate was
proportional to the yield: in the Sawad of Kufa, native
converts or Muslims who acquired land from native
landlords continued to pay khardaj, whilst in the Sawad
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of Basra, Muslims who acquired land by gift or sale,
or reclaimed land privately, paid 'ushr until the time
of al-Hadjdjadj, who ordered such land owners to
pay kharadj. (Morony, Iraq, 106). In the thughur [q.v.]
lands bordering the Byzantine empire, all tax exemptions from 'ushr were abolished during the reign of
al-Mutawakkil; and for Muslim proprietors, the 'ushr
assessment meant their elimination from the ruling
class (al-Baladhun, Futuh, 171; von Sivers, Tax and
trade in the 'Abbdsid Thughur, in JESHO, xxv [1982],
83-4). The Arab Muslims who had emigrated to Egypt
stopped paying 'usjir and started paying kharddj. during the reign of al-Mahdi (Morimoto, The fiscal administration, 184). During the early cAbbasid period, the
owners of katfa and day'a [q.vv.] lands still retained
the right to pay only 'ushr on their private property
(milk), but there was a tendency to deprive them of
this privilege (L0kkegaard, Islamic taxation, 91; al-Durf,
Ttfrikh al-'Irdk, 186).
When the Buyid amir Mu c izz al-Dawla implemented
the iktd' [q.v.] system in the Sawad in 334/946, he
granted to his followers confiscated property (day'a]
and revenue in the state treasury (hakk bayt al-mdl]
from levies on the private estates of influential farmers (Miskawayh, Taajdrib al-umam, ii, 96; Sato, State
and rural society, 21). These levies were also called hakk
al-a'shdr (Hilal al-Sabi5, Tuhfat al-'umard3 fi ta'nkh alwuzard3, 363), which demonstrates the existence of a
common view that 'ushr rather than kharadj. was still
to be levied on the private estates of farmers during
that period. However, under the iktd' system, influential village proprietors (tdni] who owned small plots
of land (day'a) in the Sawad surrendered their estates
to iktd' holders in order to survive under their protection (Sato, op. cit., 33-7). Generally speaking, Arabic
and Persian society under the new regime experienced
almost the same change in their taxation systems, as
the distinction between kharadj. and 'ushr lands gradually disappeared (Johansen, The Islamic law, 80-1) [see
also KHARADJ], and peasants began paying kharddj. as
well as miscellaneous taxes (mukus [see MAKS]) to their
iktd' holders, except for the poll tax which was paid
to the state treasury (Sato, 148-50). However, during
the Ayyubid and Mamluk periods 'ushr as zakdt in
addition to kharddj. was levied on Egyptian and Syrian
peasants contrary to Islamic law (Ibn Mammatf,
Kawdnln al-dawdwin, 313; al-Kalkashandf, Subh al-a'shd,
xiii, 117; al-Nuwayrl, Nihdyat al-arab, viii, 252, 259;
Cahen, Makhzumiyydt, 34, 44). Regarding taxation on
commercial goods, Muslim merchants under the iktd'
system paid about 2'/2% of the value of their merchandise (Subh al-a'shd, iii, 457; S.D. Goitein, A
Mediterranean society, i, Berkeley and Los Angeles 1967,
270-1), while harbi merchants who came to Alexandria,
Damietta, Tinnis or cAydhab paid khums [q.v. in Suppl]
(a fifth), which actually ranged from 20 to 35% of
the value of what they were carrying (Ibn Mammatr,
325-7; S. Labib, Handelsgeschichte Agyptens im Spdtmittelalter,
Wiesbaden 1965, 199-200). According to Ibn Djubayr
(d. 614/1217), all the goods belonging to Muslims
arriving in Alexandria were brought into the government office, subjected to severe investigation, and then
zakat (probably a half or fourth of 'ushr) was levied on
them (Rihla, 13-14).
In Anatolia and the Balkans under Ottoman rule,
cavalrymen (sipdhi) resided in villages that were their
timdr [q.v.] and were able to collect 'oshur (actually Va
to Vs of the peasant harvest) levied on crops and paid
in kind (H. Inalcik, The Ottoman empire, London 1973,
107; idem and D. Quataert, An economic and social history of the Ottoman empire, Cambridge 1994, 113, 531).
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In Persia under the Il-Khans and the Safawids, privately-owned land (milk), although small in scale, still
remained, and cushr was levied on its owners (Camb.
hist. Iran, v, 517-8, vi, 517). In Ottoman Syria also,
c
ushr was levied on orchards, vegetable gardens, and all
wakf land except in sacred cities like Mecca, Medina
and Jerusalem (A. Cohen and B. Lewis, Population and
revenue in the towns of Palestine, Princeton 1978, 65, 131,
142, 151; M.A. Bakhit, The Ottoman province of Damascus,
Beirut 1982, 147-8). This custom, in the course of
time, gave privileged Circassians and local notables in
Egypt the opportunity to achieve large-scale landownership through the accumulation of 'ushuriyya land granted
by Muhammad CA1I (K.M. Cuno, The Pasha's peasants,
Cambridge 1992, 180).
Bibliography. 1. S o u r c e s . Legal descriptions of
(
ushr and khardaj in the early Islamic period may
be found in the following: Abu Yusuf, K. al-Khardaj,
Cairo 1962; Yahya b. Adam, K. al-Kharddi, Cairo
1964; Abu cUbayd, K. al-Amwdl, ed. Muhammad
Kh. Harras, Cairo 1968; Mawardl, al-Ahkdm alsultdniyya, Cairo 1966. The first two important works
have been translated by A. Ben Shemesh as Taxation
in Islam, i, Leiden 1958; ii, 1969 with free arrangement of the text. Al-Mawardi's al-Ahkdm was recently
translated into English by Wafaa H. Wahba as The
ordinances of government, Reading 1996, following the
French tr. by Fagnan, Traite des statuts gouvernementaux, Algiers 1915. For further study of cushr in history, see the historical works of Baladhurl, Futuh
al-bulddn', al-Tabarl, Ta3rikh', Miskawayh, Taajdnb',
Ibn MammatI, Kawdmn al-dawdwin', and Nuwayri,
Nihdyat al-arab.
2. Studies. C.H. Becker, Die Entstehung von cUsrund Harag-lMnd in Agypten, in %A (1904), 301-19, also
in Islamstudien, i, 218-33; F. Lokkegaard, Islamic taxation in the classic period, Copenhagen 1950 (important for his careful treatment of legal sources).
Concerning the fiscal rescript of c Umar II, one pioneering and two critical studies have appeared:
H.A.R. Gibb, The fiscal rescript ofTJmar II, in Arabica,
ii (1955), 1-16; P.G. Forand, Notes on cUsr and Maks,
in Arabica, xiii (1966), 137-41; andj. Shimada, Shoki
isurdmu kokka no kenkyu, Tokyo 1996 (a very comprehensive work differentiating historical fact from
legal opinion). Khardaj and cus_hr in early fiscal administration have been studied by D.C. Dennett,
Conversion and poll tax in early Islam, Cambridge, Mass.
1950; K. Morimoto, The fiscal administration of Egypt
in the early Islamic period, Kyoto 1975; M.G. Morony,
Iraq after the Muslim conquest, Princeton 1984; and
J.B. Simonsen, Studies in the genesis and early development of the caliphal taxation system, Copenhagen 1988.
Concerning cus_hr under the iktde system, see the following: C A. C A. al-Durl, Ta'rikh al-Trdk al-iktisddi f i
'l-karn al-rdbic al-hidjri, Beirut 1974; Cl. Cahen,
Makhzumiyydt, Leiden 1977; B. Johansen, The Islamic
law on land tax and rent, London 1988; T. Sato, The
state and rural society in medieval Islam, Leiden 1997.
(T. SATO)
C
USHSHAKI-ZADE, a T u r k i s h p a t r o n y m i c
whose first element is formed from a learned Arabisation of the nisba Ushakl "pertaining to [the town
in western Anatolia of] Ushak". It was the n a m e
of two f a m i l i e s of O t t o m a n T u r k e y .
1. The first is the family of leading 'ulamd', descendants of Hasan Husam al-Din 'Ushshaki (d. 1001/
1592-3), founder of the 'Ushshakiyya branch of the
Khalwatiyya [q.vv.] Sufi" order. Hasan had three sons:
Mustafa (d. ca. 1037/1628), who succeeded his father
as head of the order's tekke in the Kasimpasha quar-
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I ter of Istanbul, whilst serving as kadi of the capital
! and kadi casker of Anatolia; cAbd al-cAz!z (d. 10457
\ 1635), 'kadi of Aleppo; and cAbd al-Rahlm (d. 10877
1676-7), kadi of Uskudar. In the next generation, the
tekke passed into the hands of another branch of the
family, Mustafa having no male descendants, but two
c
Ushshaki-zades were still culamd} of high rank: Faslhi
Mehmed (d. 1065/1654), kadi of Jerusalem, and cAbd
al-Bakl (d. 1090/1679), kadi of Mecca. This last married the daughter of a nakib al-ashrdf, hence his progeny acquired the additional dignity of sayyid status. It
was from this branch that there issued the most distinguished members of the family in the next generI ation: Sayyid cAbd Allah Nasfb (d. 1139/1726), kadi
c
asker of Rumelia, and Sayyid Ibrahim Hasib (d. 1136/
1724), kadi of Izmir. The latter is especially known
for his writings, notably his Dhayl-i Shakd'ik (or Dhayl-i
c
Atd}i), a continuation of 'AtaTs biographical work
! (Hadd'ik al-hakd'ik fi takmilat al-Shakd'ik), itself a continuation of Tashkopriizade's al-Shakd'ik al-Nucmdniyya (in
it he completed the tabaka of the culamd' and shaykhs,
of Murad IV's time and added four other tabakdt covering persons up to the reign of Ahmed II). He also
wTOte a history, the Tdnkh-i cUshshdki-zdde.
\
2. The second is that of merchants and notables
who settled in Izmir at the end of the 19th century,
and from whom there arose the novelist Khalid Diva5
i (Halit Ziya) [q.v.] and also Latlfe Khanim, for a time
wife of Kemal Atatiirk.
Bibliography: HJ. Kissling (ed.), 'Usdqi^dde's
Lebensbeschreibungen beriihrnter Gelehrter und Gottesmdnner
des Osmanischen Reiches im 17. Jahrhundert (^eyl-i
Saqd'iq), Wiesbaden 1965; H.G. Majer, Vorstudien
Z,ur Geschichte der Ilmiye im Osmanischen Reich. I. %u
U§akiz.ade, seiner Familie und seinem ^fyl-i §akayik,
Munich 1978; idem, art. U^dkizdde, in IA, of which
|
the present article is a resume.
(NATHALIE CLAYER)
C
USHSHAKJ-ZADE, IBRAHIM b. al-Seyyid cAbd ul| Bakl (1075-1136/1664-1724), O t t o m a n scholar and
biographer.
He stemmed from a prominent family of culemd':
I his father was kadi of Mecca, his maternal grandfather was nakib ul-eshrdf and his younger brother
'Abdullah (d. 1139/1726-7 became kddl-casker of
Rumeli. Ibrahim followed a middle-ranking career as
; a milderris, later rising to the posts of kadi of Medina
(1119/1707) and of Izmir (1125-6/1713-14). He died
in Istanbul and was buried at the Keskin Dede cemetery near the Mosque of Nishandji Pasha (Salim,
Tedhkere, Istanbul 1315/1897, 218-20; cf. Ali Ugur,
The Ottoman culema in the mid-17th century. An analysis of
the Vakd'i' ul-fuiuld of Mehmed $eyhi Efendi, Berlin 1986,
; pp. xiii-xxi).
c
Ushshaki-zade's Dheyl-i Shekd^ik-i nucmdniyye is a bio: graphical dictionary of 11th/17th-century Ottoman
c
ulema* compiled at the request of the Sheykh iil-Islam
Feydullah (d. 1115/1703) as a continuation of the
work of cAta3I [q.v.]. Arranged in five tabakdt, it covers the period from 1043/1633 in the reign of Murad
IV (where 'Ata3! finishes) through the reigns of Ibrahim,
Mehemmed IV, Suleyman II and Ahmed II to
1106/1694-5 (entries listed in A.S. Levend, Turk edebiyati tarihi, Ankara 1973, 358-60). A facsimile ed. was
published by HJ. Kissling as 'Usdqizdde's Lebensbeschreibungen beriihrnter Gelehrter und Gottesmdnner des osmanischen Reiches im 17. Jahrhundert (^eyl-i saqd^iq], Wiesbaden
1965. The work was completed in 1114/1702 but
only formally presented later to Corlu 'All Pasha [q.v.],
Grand Vizier 1118-22/1706-10. It was used as a
source by the author's contemporary Mehmed Sheykhl
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(1078-1144/1667-1732), whose Weka3? iil-fudald3 was
also compiled as a dheyl to cAta5f. Although Sheykhl
criticised 'Ushshakf-zade's work as inadequate, with
entries neither as systematic nor as numerous as his
own, it was nevertheless a valuable source for his
work (cf. Ugur, op. cit., pp. xx-xxi) and remains a standard biographical reference work.
c
Ushshakf-zade also wrote verse, using the makhlas
of Hasfb.
Bibliography: Given in the article.
(CHRISTINE WOODHEAD)
'USHSHAKIYYA, a S u f i o r d e r of the Ottoman e m p i r e arising out of the Khalwatiyya [q.v.] and
developing within the empire from the last quarter of
the 10th/16th century.
Its founder, Hasan Husam al-Dm cUshshakf, son
of a merchant from Bukhara, came to Anatolia as
the result of a dream. At Erzindjan [q.v.], in eastern
Anatolia, he received the iajaza of the Khalwati shaykh
Ahmad Samarkand! before he settled at Ushak in
western Anatolia. There he began to direct his devotees in his own Sufi" path, which apparently combined
elements of the three turuk to which he himself was
affiliated, sc. the Khalwatiyya, Kubrawiyya and Nurbakhshiyya (according to certain sources, he is reported
also to have received an iajaza from Ummf Sinan,
pir of the Sinaniyya, another branch of the Khalwatiyya). Legend holds that he announced to the future
Murad III (then residing at Manisa) his future greatness, so that the latter invited the shaykh to Istanbul
after his accession in 982/1574. Certainly, after a
certain lapse of time, Husam al-Dfn settled in the
Kasimpasha quarter, where a tekke was built, until the
mid-18th century the only cUshshaki one in the capital. He was buried there, having died at Konya in
1001/1592-3 on his return from the Pilgrimage. Concerning his order's diffusion at this time, we know I
that it spread into Rumelia (in particular, to Edirne,
Keshan, Gumuldjine/Komotini, Gelibolu, Filibe/Plovdiv, Belgrade, Buda, Pecuy/Pec, Temeshvar and Kandiye/Candia in Crete). We do not yet know about
its spread within Anatolia. As for the Arab provinces,
the sole reference is Ewliya Celebi's mentioning its
existence in Cairo during the second half of the 17th
century.
The cUshshakiyya enjoyed a renaissance in the
12th/18th century, when several new branches evolved.
The most important one, the Djamaliyya, was founded
at Istanbul by Mehmed Djamal al-Dm 'Ushshakf (d.
1164/1751), considered as the pir-i thdm or second
master of the order. Originally from Edirne, he was
an affiliate of the Giilshaniyya-Seza'iyya (which influenced him strongly), the Simbiiliyya, the Sha'baniyya
and the Nakshbandiyya before creating his own order
and settling in the Ottoman capital from 1155/1742
onwards, where he then headed a tekke outside the
Egrikapi Gate. Another branch, the Salahiyya, was
created by cAbd Allah Salah al-Dm cUshshakr (d. at
Istanbul between 1196/1782 and 1198/1784), son-inlaw and disciple of the previous shaykh, and called
pir-i thdlith or third master of the order. He is above
all known for having made the teachings of Ibn alc
Arab! his own (he is said to have been called the
Muhyf al-Dm of the Turks) and for having left behind numerous works. A further branch of the order
was founded in western Anatolia, in the region of
Canakkale, by Ahmad Djahidf 'UshshakJ, another
khalifa'of Mehmed Djamal al-Dm (d. 1 HO/1756-7,
not 1070/1659-60, as is sometimes found in the literature). In the 19th century, several cUshshakf groups
are said to have grown close to the Bektashiyya, espe-

cially the Djahidiyya (which is said, however, subsequently to have declined). Also, the shqykh Emm
Tewfik, settled in Istanbul since 1285/1868-9, is said
to have attracted numerous Bektashfs to his side.
During this second period of the order's history (mid18th century to 1925), the 'Ushshakiyya seem to have
been especially strong in Edirne and the region around
it (notable at Dimetoka, Filibe and Aydos), in Istanbul
(with five centres there) and in western Anatolia
(Canakkale, Balikesir, Bursa, Izmir, Kula, Nazilli, etc.).
Since the 1970s, the order, which has disappeared
elsewhere, has re-emerged in Turkey, especially in the
region of Balikesir (where resides its present spiritual
head, Siddik Naci Eren, author of numerous works
recently published) and at Istanbul, where the tekke at
Kasimpa§a has been completely renovated since 1982.
Dhikr is performed there twice a week, on Thursdays
and Sundays (the dervishes first perform this sitting,
then standing upright, and make the dewrdn by means
of leaps).
Bibliography: Harfrf-zade Kemal al-Dm, Tibydn
wasd'il al-hakd'ik, ms. Siileymaniye, Fatih 430-2;
Hiiseyin Wassaf, Sefinet ul-ewliyd, iv, ms. Siileymaniye,
Yazma bagi§lar 2308; Hiiseyin Aywansarayf, Hadikat
ul-djewam?, i, 141, 233-6, ii, 23-5; Bandirmaii-za.de
Ahmed Miinfb, Medjmifa-yi tekdyd, Istanbul 1307/
1889-90; Bursali Mehmed Tahir, COM, i, 53-5, 1047; Sadik Widjdanf, Tumdr-i turuk-i caliyyeden Khalwetiyye silsile-ndmesi, Istanbul 1338-41/1919-23, 103 ff.;
Dhakir Shiikrf Efendi, ed. M.S. Taysj and K. Kreiser,
Die Istanbuler Derwisch-Konvente und ihre Scheiche
(Mecmuca-i tekdyd), Freiburg 1980, 11-12, 42-4, 52;
Rahmi Serin, Halvetilik ve Halvetiler, Istanbul 1984,
131-5, 141-2, 159-60; F. Onat, Pir Hasan Husameddm
Uffdki, Istanbul 1990; B. Tanman, art. Us^akilik, in
Diinden bugtine Istanbul ansiklopedisr, Nihat Azamat, art.
Cahidi Ahmed Ef., in Tiirkiye diyanet vakfi Islam ansiklopedisi] N. Clayer, Mystiques, etat et societe. Les Halvetis
dans I'aire balkanique de la Jin du XVe siecle a nos jours,
Leiden 1994, index.
(NATHALIE CLAYER)
USHURMA, MANSUR, the first imam of the
N o r t h C a u c a s u s , who led the local Muslim resistance to the Russian conquest in 1199-1206/1785-91.
1. His career
Born in Aid! (Aldy), a village south-west of Grozny,
of the family of a poor Cecen farmer, Ushurma spent
his early years looking after his neighbours' flocks.
He may have received some rudimentary Islamic education under a local mulld or scholars in nearby
Daghistan, although contemporary Russian and
Ottoman sources consider him to be illiterate. At the
age of 26 or later, he renounced the world, divorced
his wife and went into retreat, in which he experienced a vision of two mounted messengers from the
Prophet who entrusted him with the mission to spread
and enforce Islam among the Cecens and their neighbours. Soon afterwards, in 1198/1784, he took the
name "Mansur", proclaimed himself shaykh and imam
of the mountain peoples and invited them to abandon their non-Islamic ways (i.e. tribal customs (cddat),
wine-drinking, and the smoking of tobacco), and to
observe strictly the Sharfa. His preaching had egalitarian overtones, which made it popular with the
impoverished peasants and marginalised elements of
the Cecen, Kabard, Kumuk and Noghay Tatar [q.vv.]
tribes, whose traditional life-style was disrupted by the
Russian colonial encroachment and the growing economic inequity between them and their nobility, members of which tended to co-operate with the Russians.
In Djumada I 1199/March 1785, following two
powerful earthquakes which may have been inter-
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preted by the mountain peoples as an eschatological
sign, Mansur called upon his fellow Cecens to attack
Kabarda in order to bring its tribes in line with the
Sharfa. Whether at that point his preaching included
a call to holy war against the infidel Russians is not
clear. Nevertheless, the Russian military administration of the Caucasus reacted strongly by sending Col.
Fieri with a considerable force to take him prisoner.
The Russian contingent reached Aldy, stormed and
burned it, chasing its inhabitants into the mountains.
However, Mansur and his followers escaped and, on
the' return march, ambushed the Russians in a thick
forest, killing some 600 soldiers and officers, including
the commander. Heartened by their victory, Mansur's
disciples declared it to be evidence of the divine support enjoyed by their leader. His ranks swelled as he
was joined by the previously reluctant nobles from
Kabarda and Daghistan, who brought with them their
disciplined and well-armed retainers. In the summer
of 1199/1785, Mansur marched on the Russian fortified town of Kizlyar, on the Terek, invested it and
burned one of the outlying forts. However, his troops
had to withdraw after their attack was repulsed by
the Russian artillery. The subsequent siege of a smaller
Russian fortress, Grigoriopolis, also ended in failure.
These reversals did not discourage the imam. In August
1785, he launched a second attack on Kizlyar, which
resulted in heavy casualties and desertions among his
levies. Yet Mansur continued to enjoy the support of
some powerful Kabard princes as well as many Cecens,
Kumuks and Daghistams. However, in November
1785, his motley army was routed by a Russian force
led by Col. Nagel. This defeat caused the Kabard and
Kumuk princes and nobles to desert Mansur and to
throw themselves on the Russians' mercy.
Mansur took refuge in the mountains of Cecnya,
from where he continued to harass Russian fortresses
along the Caucasian Line. Howrever, with his reputation on the decline and his levies rapidly dwindling
due to want of success, he was reduced to seeking a
truce with his Russian foes, but these last were not
ready to accept anything short of complete surrender. Hence Mansur continued to raid Russian fortresses
and villages from his mountain strongholds. Gradually,
he shifted the focus of his propaganda from Kabarda
to the Western Caucasus, which was home to the warlike mountain tribes, known collectively as the Adighes
(Cerkes [q.v.]). This shift may have been occasioned
in part by the growing interest in his activities of the
Ottomans, who had previously denied him their support, viewing him as a rabble-rouser. However, when
a new Russo-Turkish war became inevitable, the
Turkish military command in the fortified Black Sea
ports of Anapa [q.v] and Sogudjuk (Sudzuk) decided to
use the imam's religious prestige in order to unify the
fiercely independent Circassian tribes and to bring them
under Ottoman command. They aimed at making him
a conduit of Ottoman influence on the anarchic Cerkes
and Noghays, who were almost as suspicious of the
Ottomans' designs on their lands as they were of Russians. Shortly before the war, Mansur made a number of successful raids across the Kuban river and
ravaged the territories under Russian control, carrying
off hundreds of prisoners and thousands of cattle and
sheep. When the war broke out in August 1787, the
Russians decided to put an end to this guerilla warfare. An expedition sent against Mansur by the viceroy
of the Caucasus, Count Potemkin, soundly defeated
his levies in several bloody engagements. Mansur
made his last stand on the Urup river, where, on 20
September 1787, his force was demolished by General
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Tekelli, causing the imam to seek refuge in Anapa.
From that moment onwards, Mansur played practically no role in the Russo-Turkish hostilities that
ensued. With the war going badly for the Ottomans,
Mansur found himself trapped in Anapa, which was
soon besieged by the Russians. After the fall of this
Ottoman fortress, he was taken prisoner and sent to
St. Petersburg for the Empress's inspection, who viewed
him as a dangerous rebel (buntovsik). During an interrogation at the Peter-and-Paul Fortress, Mansur
attacked his guard and stabbed him to death. In consequence of this episode he was shackled with chains
and sent to the Schliesselburg Fortress, where he died
on 13 April 1794.
2. M a n s u r ' s ghazawat
Mansur was the first North Caucasus leader who
consistently used Islam to unite the fiercely independent and mutually hostile tribal societies in the face
of Russian colonial expansion. He may, therefore, be
rightly regarded as the precursor of the three imams
of Daghistan who waged a holy war against the
Russians in 1829-59 [see SHAMIL]. However, unlike
the Daghistanf imams who had strong Sufi credentials, there is no hard evidence so far to link Mansur
to either the Nakshbandiyya [q.v.] or any other Sufi
order. Furthermore, he does not seem to have received
any formal religious education, which was to be so
important for Shamil's image among his followers. A
Turkish student of theology (softa or sokhta), who was
sent by the Ottomans from Istanbul to examine Mansur's religious qualifications, reported that he was an
illiterate shepherd who was ignorant even of Islam's
fundamentals, not to mention sophisticated theological
speculation. His humble background as well as the
low social status of his following help to explain why
the Ottomans, ever suspicious of popular religious
leaders, neither supported his movement nor took
advantage of his capabilities, especially at the early
stages of his rebellion. The same is true of the Kabard,
Cerkes and Noghay nobles, who, with a few exceptions, either refused to join him or deserted after the
first reversals. Given these formidable odds, Mansur's
long resistance to the Russian advance is all the more
impressive and shows him to have been "a born leader
of men, endowed with some high qualities to a very
remarkable degree" (Baddeley, 51).
The rare accounts of the imam's religious calling in
Russian and Ottoman archives evince a familiar pattern which he shares with many contemporary Muslim
reformers, such as Ahmad b. Idns, al-Tidjanf, Mustafa
al-Bakn and Shah Wall Allah [q.vv.]. Yet in contrast
to these highly versatile and prolific scholars, Mansur
left no written legacy, except for a few brief letters
to his followers and the Ottomans, which he probably dictated to his cultured secretaries. Mansur claimed
to be in direct contact with the Prophet and thus
able to foresee the future and protect his followers
from enemy fire. He often appeared to his followers
with his face covered by a shawl, a practice reminiscent
of earlier claimants to special powers (cf. al-Mukannac
[g.v.]). Far from claiming prophethood, as Russian
sources try to have us believe, Mansur seems to have
presented himself as a divinely-inspired "renewer"
(muajaddid [q.v.]), the person who appears at the turn
of each Islamic century to restore Islam to its original purity. It is not fortuitous, therefore, that the public announcement of his ghazawdt, preceded by several
years • of intense meditation, was made in A.H. 1199.
The long-standing confusion in academic and popular accounts of the Caucasian Wars over Mansur
Ushurma's religious claims (he was routinely described
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as a "false prophet", "charlatan" or "impostor") springs,
1331-55 [who was crowned emperor there in 1346
in large part, from the ignorance of Islamic doctrines
and who promulgated there his famous law code in
on the part of the Russian colonial administrators
1349]; Uros, 1355-71; Vukasin, 1365-71; etc.), with
who witnessed the rise and fall of his movement. The
its annual eight-day fair attracting merchants from as
almost total illiteracy of his rank-and-file supporters,
far away as Dalmatia and Venice.
who were prone to misinterpret or exaggerate his
At the opening of 1392 (on 6 January?) the town was
claims, did little to dispel the Russians' misconcepoccupied by the Ottomans, thereby beginning over five
tions. The perplexity over Mansur's real goals and
centuries of Turkish domination (till 1912) (cf. F. Bajidentity took a curious twist when an 18th-century
taktarevic, El1 art. Uskiib, with references, also the
Florentine periodical identified Mansur as the renenotes of H. Sabanovic accompanying his translation
gade Dominican monk and adventurer Giovanni
of extracts from Ewliya Celebi, Putopis, odlomci o jugosBattista Boetti, in an elaborate literary hoax that was
lovenskim zemljama, Sarajevo 1967, 278-92). Conscious
taken at face-value by some 19th-century Western and
of its strategic importance for controlling the Balkan
Russian scholars. More recently, a re-imagined and
lands further north and for watching over their Chrisidealised figure of Shaykh Mansur has become an
tian vassals and tributaries, the Ottomans deported
important nationalist symbol of Cecnya's struggle for
part of the town's population and brought in Turkish
independence from Russia (1994-6).
and other Muslim colonists from Anatolia and beyond.
Bibliography. For a standard Russian view of
Hence Uskiib changed rapidly in appearance, with
Mansur, see V.A. Potto, Kavka&kaya voyna, Stavrothe destruction or transformation of its ancient palaces,
pol' J994, i, 134-50; cf. J. Baddeley, The Russian conchurches and monasteries and the building of mosques
quest of the Caucasus, London, 1908, 47-56, which is
(such as the Khiinkar one built by Murad II in 1436-7
based almost entirely on Russian sources. In Soviet
on the site of the old palace of the Serbian kings),
historiography, a generally hostile approach to Manhammams, khans,, medreses, tekkes, ttirbes, etc.
sur, which portrayed him as a Turkish agent, was
Now well behind the war zone, with a garrison which
for many decades determined by the works of N.A.
at times did not exceed 300 men, Uskiib enjoyed a
Smirnov, e.g. Turetskaya agentura pod flagom islama, in
spectacular development from the 9th/15th to l l t h /
Voprosi istorii religii i ateizma, Moscow 1950, 11-63;
17th centuries, rapidly becoming one of the most imidem, Politika Rossii na Kavkaze v xvi-xix vekakh, Mosportant centres of Ottoman Rumelia. It was an admincow 1958, 135-62. For a revisionist view of Mansur
istrative centre, where coins were minted, and enjoyed
in nascent Cecen historiography, see Sh.B. Akhmaa great cultural role, where several Ottoman figures
of renown lived for more or less long periods, includdov, Imam Mansur, Grozny 1991, and Sheikh Mansur i osvobodite'lnaya bofba narodov Severnogo Kavkaza,
ing the poet cAta3 (d. 930/1523-4; cf. Gibb, HOP, ii,
191), the scholar Ishak Celebi (d. 949/1542-3; cf.
Grozny 1992, cf. Central Asian Survey, x (1991), 81-92.
Gibb, iii, 40-5), cAshik Celebi (d. 979/1571-2 [q.v.]),
A detailed account of Mansur's movement, which
is based on both Russian and Ottoman sources and
the prose writer WeysI/Uweysf (d. 1037/1627-8 [q.v.],
which emphasises his perceived Sufi connections, is
Newcl-zade cAtaT (d. 1044/1634-5 [q.v.]). etc., whilst
A. Bennigsen, Un mouvement populaire au Caucase au
several of its medreses acquired a good reputation. It
was a flourishing commercial centre, with colonies of
XVIIF siecle, in Cahiers du monde russe et sovietique, v/2
Ragusan, Jewish, Armenian, Greek and Vlach mer(April-June 1964), 159-205. For a recent attempt
chants. Ca. 1450 the town had 33 mahalles (25 Muslim
to place Mansur in a broader historical, religious
and 8 Christian), and a century later, in 951/1544,
and social context, see A. Zelkina, Islam and society
67 (53 Muslim and 14 Christian), and 1,015 shops.
in Chechnia, in Jnal. of Islamic studies, xii/2 (1996),
Various Western travellers described it when it was
240-64.
(A. KNYSH)
USKUB, the Turkish form of the p l a c e - n a m e I at its apogee in the 1 Oth-11th/16th-17th centuries,
Skopje, the capital of the present Macedonian Re- j as also Muslim travellers like Katib Celebi/Hadjdjf
Khalifa and Ewliya Celebi. The latter records 70
public. It lies on the banks of the Vardar river [see
mahalles, 10,060 solidly-built houses, 2,150 shops, 120
WARDAR] in the northwestern part of the plain, the
mosques and mesajids (45 of which were congregational
Skopsko Polje, at an altitude of 220-340 m/720-1,115
ones), 9 ddr al-kurrd3, 70 mektebs,, 20 tekkes, etc. The
feet, in a fertile valley surrounded by mountains. Its
estimated population figures vary, with 12,000 houses
central position as a crossroads, with a rich hinterland,
and 60,000 persons in 1689.
in the Balkan peninsula, has always made Skopje the
This period was brusquely ended with the War of
economic, cultural and political centre of the region.
the Sacra Liga, when Austrian troops under PiccoloA few kilometres to the northwest of the present
mini, supported by local Serbian insurgents, crossed
city was an Illyrian colony called Skupi, which became,
the Danube and Sava and completely sacked and
at the end of the 1st century B.C., the capital of the
razed Uskiib on 26-7 October 1689. When the Turks
Roman province of Dardania (see PW, s.n. Skupi).
re-occupied the town in 1690, most of the population
Destroyed by an earthquake in 518, the Byzantine
had fled, the Muslims towards Istanbul and the Serbs,
town was completely rebuilt by Justinian I as Justiniana
under their Patriarch Arsenije Carnojevic, towards the
Prima, and from this time dates the monumental aqueSerbian lands further north and Hungary. Plague outduct (bringing water to the town from the Skopska Crna
breaks further diminished the population, though
Gora) and the fortress on the left bank of the Vardar.
Christian Orthodox Serbs from Skopska Crna Gora
At this time, Byzantine Skopia was several times atand Muslim Albanians from northern Albania, Kosovo
tacked by the incoming Slav peoples, and briefly conand the Debar region now came in, and there were
quered by them towards the end of the 7th century,
periodic earthquakes. At the end of the 18th century,
but for the next six centuries remained substantially
Uskiib was a small town of little importance, with ca.
in Byzantine hands, with intervals of Serbian and
6,000 inhabitants, the Muslim quarter on the left bank
Bulgarian domination. Towards 1282 Skopje passed
of the Vardar, the Christian one on the right bank,
definitively to the Serbs, and became the capital of
and the Jewish one below the fortress.
several of their mediaeval kings, who minted coins
Only after 1800 did influxes of population cause a
there and built palaces, churches and monasteries
revival of Uskiib in the first decades of the new cen(Milutin, 1282-1321; Stevan Decanski, 1321-31; Dusan,
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tury. In these early years, Orthodox Christians came
from Kosovo-Metohija and Macedonia, where they were
being terrorised by Muslim Albanian bands in a period j
of declining Ottoman control, whilst Muslim muhdajir?, \
came in from the lands reconquered or occupied by
the Serbians and the Austro-Hungarians, above all in
the last quarter of the century (the sources record ca. \
2,000 muhdajm arriving from Bosnia-Hercegovina after
1878, who settled in a new quarter named after them,
the Madzir mahalle on the right bank of the Vardar; ;
most of these later left for Turkey during or after the i
Balkan Wars of 1911-12 or after the First World War)
[see MUHADJIR. 2]. With the Ottoman state managing
to stabilise itself after 1840, Uskiib's commerce revived
at the coming of railways, especially after the completion in 1888 of the Belgrade-Salonica line through the
town, putting it in contact with Central Europe. Hence
the population rose at the end of the 19th century to
32,000 (17,000 of these being Muslims, mostly Albanians, but in part Turkicised ones, 14,200 Christians
and 800 Jews). It is at this time that a Muslim press first
appears there, with Kosowa as the official journal of
the wildyet (the administrative centre having been transferred from Pristina to Uskiib in 1875) from 1888 till
1909, three issues of the sal-name for the wildyet, and
a non-official press after the Young Turk Revolution
(Yildiz, Enwdr-i Hiirriyyet, Ars, etc.) (see N. Clayer and
A. Popovic, Les revues turques d'Uskiib et de Aianastir a
la fin de I'epoque ottomane, in B. Kellner-Heinkele and
P. Zieme (eds.), Stadia Ottomamca. Festgabe fur G. Hazai,
Wiesbaden 1997, 21-30), though this last was of short
duration, the 1911-12 wars sounding the knell of the
Ottoman presence in the region.
Captured by the Serbian army in 1912, Skopje
(Serbian: Skoplje) and Macedonia were occupied 191518 by Bulgarian troops before becoming part, in
December 1918, of the new Kingdom of the Serbs,
Croats and Slovenes [see YUGOSLAVIA] as the centre
of "South Serbia". It rapidly became a fully modern
city, with a population in 1941 of 80,000. A good
part of the Muslims (mainly Turks) migrated to Turkey,
especially in 1920-4, so that the Muslims then represented only one-third of the population, now mainly
Orthodox. These Muslims retained in the inter-war
period some 15 mosques, some 30 mesajids and 16 tekkes
belonging to various dervish orders. The community
had over it an "Ulema-medzlis", a Wakf-me'arif council and a superior court of the Sharfa, and there were
mektebs and lower-quality medreses plus a well-organised
state lycee founded in 1925 ("Velika medresa Kralja
Aleksandra Iog"). The Muslim press had some dozen
titles, in Turkish and in Serbo-Croat (Ukhuwwet, 1919;
Sosiyahst Feajri, 1920; Rehber, 1920; Birlik, 1925; Hakk
Tolu, 1925; etc.), some, however, only ephemeral. The
main, and most interesting, of the three Muslim political parties wras the "Dzemijet" (1919-25), not yet studied in detail. The Sufi orders had continued somehow
to function in Skoplje, since a certain number of sheykhs
and dervishes emigrated to Turkey (see G. Elezovic,
Derviski redovi muslimanski. Tekije u Skoplju, Skoplje 1925).
During the Second World War (1941-4), Skoplje
and Macedonia in general were occupied by Bulgarian,
and latterly German, troops, bringing about the flight
of part of the Serbian population and its replacement
by incomers from western Macedonia. At its liberation
(13-14 November 1944), Skopje became the capital
of the Federated Republic of Macedonia within the
Yugoslav Republic, and now began a spectacular urban
and economic development, reaching a population of
half a million ca. 1985, despite a significant emigration of part of the Turkish population of Macedonia,
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especially during 1950-1. The remaining Muslim community of Skopje (naturally, very closely controlled by
the Communist regime), benefited from the 1950s onwards, like the rest of Yugoslavian Muslims, from a
more tolerant official attitude towards religious life:
permission for child education in the mosque; freer
permission to perform the Pilgrimage; a Muslim press
(though not till 1987 did the first periodical appear
in Skopje, El-Hilal, published in Macedonian, Turkish
and Albanian); more tolerance for the public celebration of religious festivals, etc.; and finally, in 1984, opening of the Isa-beg medrese. The main tekke of the city,
that of the Rifa'iyya, continued to function, though the
massive emigration of Turks lost it a significant number
of adherents. On the other hand, there was a considerable increase of sheykhs and dervishes from Muslim
gypsy groups.
After the breakup of Titoist Yugoslavia in 1991-2,
Skopje became the capital of the State of Macedonia.
Like the rest of the region, its economic situation has
become difficult. The Muslim community there, as in
Macedonia in general, has become reorganised, but
divisions between Albanian and Macedonian Muslims
have become more and more apparent.
Bibliography (in addition to references given in
this art. and the older bibl. in the EI{ art.): Ewliya
Celebi, Seydhat-ndme, v, 'Istanbul 1315, 553-62, ix,
-1971, 97-106, tr. Sabanovic; St. Novakovic, S Morave
na Vardar, Belgrade 1894; V. Berard, La Macedoine,
Paris 1897, 49-94; S. cAsim, Uskiib tdnkhi, 'Uskiib
1909, 2 1923; Rustem Bey, Uskiib tdnkhi we ajiwdri,
'Uskiib 1911, 2 1932;J. Dedijer, Nova Srbija, Belgrade
1913; N.V. Kusakovic, Po Skoplju, Belgrade 1914;
M. Kostic, Spaljivanje Skoplja 26 i 27/10/1689, in
Juzna Srbija, i (Skoplje 1922), 121-8; M. Pavlovic,
Skoplje i Juina Srbija, Belgrade 1925; J. Ancel, La
Macedoine, Paris 1930; Gl. Elezovic, Stare turske skole
u Skoplju, in ^bornik Radova SANU, iv/1, Belgrade
1950, 159-95; D. Bojanic, Podaci o Skoplju i^95l/
1544 godine, in Prilozi za Orijentalnu Filologiju, iii-iv
(Sarajevo 1952-3), 607-19; A. Deroko, Srednjovekovni
grad Skoplje, in Spomenik SANU, cxx (Belgrade 1971);
S. Eyice, Uskiib ^de tiirk devri eserleri, in Turk Kiiltiirii,
ii (Ankara 1963), 20-30; IA, art. Uskiib (N. Hoca);
R.L. Veselinovic, Srbi u Velikom ratu 1683-1699, in
Istorija srpskog naroda, iii/1, Belgrade 1993, 491-572.
(A. POPOVIC)
USKUDAR, known in Western Europe as SCUTARI,
the most i m p o r t a n t of the Asian shore s u b u r b s of I s t a n b u l , situated at the southern end of
the Bosphorus.
We are ignorant of both the origin of the name and
the exact date of its conquest by the Turks. Since Antiquity it was called Chrysopolis (Xenophon, Anabasis,
vi. 6) and seems to have been a suburb of the Greek
colony of Chalcedon. The first person to give the place
its present name, as Escutaire, is Villehardouin in
1203 (Conquete de Constantinople, Paris 1961, i, 136-9),
whilst Nicholas Choniates (ed. Bonn, 268, 331) mentions Manuel Comnenus' palace of Scoutarion, at the
cape of Damalis, to the west of Uskiidar. Although
skoutarios for a shield-carrying soldier was used in the
4th century, and it has been suggested that the place
name stems from a corps of skoutarioi founded by Valens,
the form skouterios only appears in Byzantine titulature,
that of the kingdom of Nicaea, in the 13th century; before
this, the Byzantines used skoutarioi for the squires of the
Franks. In view of Manuel Comnenus' intensive building programme after his marriage to Bertha of Sulzbach, one might suggest provisionally that, towards the
middle of the 12th century, a term imported from the
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West gave its name to a palace and then the suburb
the Haydar Pasha Military Hospital was built on the
where it was situated; Phrantzes (ed. Bonn, 112) states
sea front, to the south of the SelTmiyye barracks and
in the 15th century that the place "today called Scutari
to the north of the present Haydar Pa§a railway staformerly [was called] Chrysopolis".
tion (terminus on the Asiatic shore for the line from
There were several Ottoman Turkish incursions after
Anatolia) and harbour. The hospital tended the Allied
the battle of Pelekonon in 1329, but no source confirms
wounded, and adjacent to it is a cemetery where
the date of 1352 given by Uzuncar§ih (Izahh osmanh
8,000 British dead are buried. One should also mentarihi kronolojisi, i, 25). Since there is a lack of historical
tion Uskiidar's many dervish tekkes in Ottoman times,
mention or of traces of pre-1453 buildings there, one
with the Rifa'iyya tekke especially well known latterly,
may conclude that any more or less effective Ottoman
as well as the fame of Uskiidar until today for its
immense Muslim cemetery, the Biiyiik Mezaristan.
control of the Asiatic shore of the Bosphorus before
the fall of Constantinople was not accompanied by any
In the mid-17th century, Ewliya Celebi, i, 472,
counted 70 Muslim quarters, 11 Greek and Armenian
permanent settlement. Bertrandon de la Broquiere, who
crossed the Bosphorus at Uskiidar en route from Bursa
and one Jewish. Vyzantios, Konstantinoupolis, Athens 1862,
to Pera in late 1432 or the beginning of 1433, merely
ii, 246, cites for the 1840s 72 quarters, of which three
states that "audit Escutary, asses bon lieu pour chargier
were Armenian, on the heights to the east and south
et deschargier gens et chevaulx . . . y avoit des Turcs
of the town, plus a Greek one of 400 families, installed
in the 19th century. The two Armenian churches still
qui gardoient le passaige et recepvoient 1'argent du
tribut qu'il falloir baillier pour passer" (Le voyage d'oultreextant today date from 1617 and 1687. The Jewish
quarter was situated, according to Eremiya Qelebi,
mer, 140).
With the arrival of the Ottomans, Uskiidar replaced
Istanbul tarihi, Istanbul 1952, 54, on the sea front near
Chalcedon/Kadrkoy as the bridgehead for Constantithe mosque of Shemsf Pasha; it comprised Jews who
came from Ghalata [q.v. in Suppl.] in 1618 (Nairn
nople towards Asia. The khass registers for 1498 for the
Giileryiiz, Istanbul sinagoglan, Istanbul 1992, 49), but has
vicinity of Istanbul mention the miisellemdn-i kalca-yi
now disappeared. V. Cuinet, La Turquie d'Asie, Paris
Uskiidar, all with Slav names, signifying the existence
1894, iv, 642, gave a figure of 82,000 for the town's
of walls, and mention vineyards in the town's envipopulation at the end of the 19th century, including
rons, also cultivated by Christians (BBK, TT 1086,
6,000 Greeks, 7,500 Armenians and 1,500 Jews. In 1940
fols. 134a, 135a). This fortified point must have been
the population of the kaza of Uskiidar, including the vilsituated at the side of the present Salacak. The mosque
built by Mustafa III in 1758-61 and called Ayazma | lages of the Asiatic shore as far as the Kiiciiksu river,
was 54,969, and in 1990, 395,623.
Djami'i after an Ottoman palace of that name known
Bibliography: Murray's Hand-book for Constantinople,
since the 16th century and perhaps continuing in some
Brusa, and the Troad, London 1892, 107-11; Baedekers
way the Skoutarion of the Comneni, marks the town's
Konstantinopel, Kleinasien, Balkenstaaten, Leipzig 1914,
acropolis. This same register mentions a nefs-i Uskiidar
221-6 (with plan); Mehmed Ra'if, Mtfat-i Istanbul,
and also a karye-yi U., with six ortakch (share-croppers
Istanbul 1996, i, 71-246; I A, art. s.v.; Ibrahim
on the royal domains) and two re'aya, all Christians.
Hakki Konyali, Uskiidar tarihi, 2 vols. Istanbul 1977;
Since the share-croppers registered in this document
W. Miiller-Wiener, Das Kavak Sarayi. Ein verlorenes
are all persons deported from various parts of the
Baudenkmal Istanbuls, in Istanbuler Mitteilungen, xxxviii
Balkans, it appears that Uskiidar was, like other envi(1988^ 363-76.
(ST. YERASIMOS)
rons of Istanbul, at least partially resettled after the
USRUSHANA, the n a m e of a region lying to
conquest of Constantinople.
the west of Farghana [q.v] in m e d i a e v a l Islamic
The first post-conquest building mentioned is the
T r a n s o x a n i a , now falling in the region where the
mosque of Rum Mehmed Pasha, Grand Vizier 1466-9,
eastern part of the Uzbekistan Republic, the northcompleted in 876/1471-2, within the ancient town, on
ernmost part of the Tajikistan Republic and the eastthe edge of the gardens of the Ayazma palace. In
ernmost part of the Kirghiz Republic meet.
the next century, Siileyman I restored the palace of
The form Usrushana is the best known, although
Usku^ar and in 955/1548 built, in the name of his
daughter Mihr-i man, a complex on the sea front, where \ Yakut (i, 245) says that Ushrusana is preferable. In
the Persian versions of the text of al-Istakhrf and in
were the remains of the ancient port, comprising a
the Persian text of the Hudud al-cdlam we find more
mosque, school, cimaret and caravanserai. This strengthoften Surushana, while Ibn Khurradadhbih sometimes
ened the role of Uskiidar as the bridgehead on the
has Shurusana; the original form may have been
Asiatic shore and gave the signal for its development.
Sroshana. This district lay to the northeast of
In 988/1580 Sinan [q.v.] built for Shemsf Pasha a small
Samarkand, between that town and Khudjand, and to
complex on the sea front, a jewel of Ottoman architecthe south of the Sir Darya (Sayhun), so that it formed
ture, whilst this same architect built for the queen-mother
the approach to the valley of Farghana; on the northNurBanu [q.v.] in 991/1583 an imposing ensemble on
west it was bounded by the steppe. The southern part
a height to the east of the town. The palace of Kawak
was occupied by the Buttam(an) mountains, which ran
was probably begun in the early 17th century on the
along the upper course of the Zarafshan; these hills
site now called Harem, on the vast site now occupied
were generally regarded as forming part of Usrushana.
by the Sellmiyye barracks and its espanade. In 1050/
The geographical information about this region is
1640 Kosem Sultan [q.v.] built the Cmili Djamic on
based almost exclusively on the geographers of the
the eastern heights, and a third queen-mother, Emet
c
4th/10th century, and the later geographers down to
Allah Sultan, in 1708 built the Yeni Walide 2jami
Hadjdjf Khalifa only repeat what their predecessors
in the town centre. In 1760 Mustafa III built the
have said; it appears therefore that the name
Ayazma mosque on the remains of the palace there,
Usrushana had fallen into disuse before the end of
and Sellm III in the opening years of the 19th centhe Middle Ages. As a result of its numerous streams,
tury built a mosque and barracks for his Nizam-i
which flow into the Sir Darya, it was at one time a
Djedld [q.v] on a part of the Kawak grounds; the
rich country, visited by many travellers because the
barracks were burnt down by the rebellious Janissaries
route to Farghana lay through it. The geographers
on the sultan's deposition, but rebuilt in 1825-50 in
describe several roads from Samarkand to Khudjand,
their present form. During the Crimean War, 1854-6,
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all of which passed through the towns of Sabat
and Zamm; the name of the latter place still survives.
The principal town—in which in the 4th/10th century the governor lived—was in all probability called
Nawmandjkath—this must be the basis of the more
or less uncertain readings of a number of manuscripts
(cf. especially al-Baladhurf, Futuh, 420); the form
Bundjfkat given by Yakut (i, 744; but see also iv,
307, where the name is Kunb) and adopted by
Barthold is a late corruption; it lay a little to the
south of the great road and was identified in 1894
by W. Barthold with the ruins called Shahristan to
the south of the present town of Ura Tube; these
ruins were examined a little later by P.S. Skvarski.
The geographers describe the town in detail. Two
other towns of some importance were the abovementioned Zamm and Dlzak, and a number of other
places are recorded; there were also rural areas without towns, while al-Yackubf (Bulddn, 294) says that
there were 400 fortresses in the country. In the
4th/10th century there was an important market-place
called Marsamanda. There is some further geographical
information about the country in the Bdbur-ndma.
At the time when the first Arab invasion of the
country took place under Kutayba b. Muslim [q.v.]
(94-5/712-14), Usrushana was inhabited by an Iranian
population, ruled by its own princes who bore the
title of afshin (Ibn Khurradadhbih, 40). The first invasion did not result in conquest; in 119/737 the Turkish
enemies of the governor Asad b. cAbd Allah al-Kasrf
fell back on Usrushana (al-Tabarf, ii, 1613). Nasr b.
Sayyar [q.v.] subdued the country incompletely in
121/739 (al-Baladhun, 429; al-Taban, ii, 1694), and
the Afshin again made a nominal submission to alMahdl (al-Yackubf, Ta'rikh, ii, 479). Under al-Ma'mun,
the country had to be conquered again and a new
expedition was necessary in 207/822. On this last
occasion, the Muslim army was guided by Haydar,
the son of the Afshfn Kawus, who on account of
dynastic troubles had sought refuge in Baghdad. This
time the submission was complete; Kawus abdicated
and Haydar succeeded him, later to become one of
the great nobles of the court of Baghdad under alMu c tasim, where he was known as al-Afshfn [q.v.].
His dynasty continued to reign until 280/893 (coin
of the last ruler Sayr b. cAbd Allah of 279 [892] in
the Hermitage in St. Petersburg); after this date, the
country became a province of the Samanids and ceased
to have an independent existence, while the Iranian
element was eventually almost entirely replaced by
the Turkish.
Bibliography. The information of the mediaeval Arabic geographers was utilised by Barthold in
his description of the region, Turkestan down to the
Mongol invasion^, London 1968, 165-9, to which
should now be added Hudud al-cdlam, tr. Minorsky,
115, comm. 354. See also Le Strange, The lands of
the Eastern Caliphate, 474-6.
(J.H. KRAMERS*)
USTADAR (P.), the t i t l e of one of the s e n i o r
amir?, in the M a m l u k s u l t a n a t e (1250-1517), who
headed the Diwdn al-ustdddriyya that was responsible
for managing expenditure on the sultan's household
supplies, including the sultan's kitchens and beverage
house (shardb khdna) and various other needs, such as
clothing for those living in the household, his mamluks
and others. The Ustdddr was in charge of the food
tasters (al-ajdshankiriyya) even though their head, like
himself, might be an Amir of a Hundred. The Ustdddr
was also responsible for the court retinue and the servants [al-hdshiyya wa 'l-ghilmdn] in the sultan's palace
and even had judicial authority over them.
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During the rule of al-Zahir Barkuk and with the
|
| establishment of the diwdn al-mufrad, the office of the
Ustdddr was further strengthened. Barkuk appointed
the Amir Djamal al-Dfn Mahmud b. cAlf as Ustdddr
while also putting the administration of state matters
in his hands. Djamal al-Dm took over the authority
that had previously been in the hands of the Vizier
and the Supervisor of the Private Fisc, who now
became his subordinates. Thus the Ustdddr took over
the management of the sultanate's treasury. During
the reign of Barkuk's son, al-Nasir Faradj, the ustdddriyya was given to Djamal al-Dm Yusuf al-Blrl alBidjasI, again together with the administration of all
the sultanate's affairs. From that time onwards, it became accepted practice that the administration of the
sultanate was in the hands of the Ustdddr who acted
as the Grand Vizier had done during the cAbbasid
caliphate in Baghdad. Yet in the 9th/15th century,
this relative elevation of the Ustdddr^ status was offset by the general decline of the amirs' status that
followed the rise in status of the rank-and-file mamluks. As the man in charge of the treasury, the Ustdddr
\ now became subject to pressure from these latter mamj luks; it could even happen that he was beaten by
\ them and had his home looted when there were delays
| in payments due to them, or he might even be held
hostage until their claims had been met.
Bibliography: c Umarf, Masalik al-absdr, Beirut
1986, 118; Kalkashandf, Subh al-acshd, iii, 457, iv,
20, v, 457; MakrTzT, Khitat, ii, 222; Zahin, fubdat
kashf al-mamdlik, Paris, 1894, 106-7; Ibn Taghnbirdl, Migum, xv, Cairo 1971, 50, 410, 414, 433,
xvi, Cairo 1972, 84, 96, 130, 138; Suyutl, Husn
al-muhddara, ii, Cairo 1881, 112; D. Ayalon, Studies
on the structure of the Mamluk army, in BSOAS, xv
(1954), 61-2; P.M. Holt, The structure of government in
the Mamluk sultanate, in idem (ed.), The Eastern Mediterranean lands in the period of the Crusades, Warminster
1977, 58.
(AMALIA LEVANONI)
USTADH, USTAD (A., pis. ustddhun, asdtidhd), a term
used from early Islamic times onwards to denote a
p e r s o n e m i n e n t and s k i l f u l in his p r o f e s s i o n .
The word is clearly non-Arabic in origin, as was early
recognised, see al-Djawalfkl, al-Mucarrab, ed. A.M.
Shakir, Cairo 1361/1942, 25; Lane, Lexicon, 56c). In
fact, the word is Iranian, Pahlavi awestdd "master
(craftsman)", see D.N. McKenzie, A concise Pahlavi dictionary, London 1971, 14 (also occurring in Manichaean
MP as 'wyst'd). Through its usage in the Muslim
West, it may have given Spanish Vd. = Usted, though
Hispanists usually reject this; a possible compromise
has been suggested by G. Krotkoff, A possible Arabic
ingredient in the history of Spanish Usted, in Romance
Philology, xvii (1963), 328-32.
1. In A r a b i c
In classical Arabic, the term has a wide range of
meanings since it designates, at one and the same
time, an intelligent and highly-esteemed person, a master (in the sense of professor, maestro, especially in
music) and also master craftsman. There is also the
developed sense of "eunuch", a synonym of khasi [q.v.].
The feminine form ustddha is attested for a musician
or female master-musician. In its different senses, ustddh
corresponds, grosso modo, to the Arabic word sjiaykh. It
is thus applied to a person who has perfectly mastered an art or science and is therefore capable of
teaching and transmitting his knowledge to pupils or
disciples. Thus cAdud al-Dawla, e.g., called Ibn alc
Amfd [q.v] al-ustddh al-ra3ls. In the Fatimid caliphate,
a certain number of high officials serving the ruler
had this title, such as the crown-bearer, the master
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of protocol at court, the bearer of the royal ink stand,
etc. (al-Kalkashandf, Subh al-acshd, ed. Cairo, iii, 483-4,
ed. Beirut 1987, iii, 550 ff.). Under the Mamluks, there
were in the sultans' household up to four officials
with the title ustddddr (< ustddh al-ddr] who looked
after the sultan's personal expenditure, supervised the
royal kitchens and domestic staff, etc. (M. GaudefroyDemombynes, La Syrie a I'epoque des Mamelouks, Paris
1923, pp. LX-LXI, citing Ibn Fadl Allah al-cUmari;
al-Kalkashandf, op. cit., Cairo, v, 457; and see USTADAR).
Ustddh designates, moreover, someone with an incontestable moral authority, recognised by his peers and
contemporaries as an exemplar, so that Ibn al-Khatfb
was able to say of a great scholar, wa-kdna al-ustddh,
imam al-d^amd'a wa-sibawayh al-sindca, Abu (Abd Allah alFakhkhdr (with ustddh used in an absolute sense). One
might also mention that al-Ustddh may (just like alImdm, al-Kddl, etc.) become something of an honorific
name within a certain tradition, e.g. al-Ustadh among
the Shafi'is = Abu Ishak al-Isfaraymf [q.v.~\. In the
sphere of music and musicology, it denotes someone
of supreme authority. Hence Yahya al-Makkl (with
whom Ishak al-Mawsilf had a connection) is described
in the Aghdm (Beirut 1970, v, 53) as shaykh al-ajamdca
wa-ustddhuhum, with, again, a reference to a group, a
circle of disciples (ajamd'a], indicating how he was looked
up to (cf. Dozy, Supplement, i, 21; also Ibn Rusta, 123,
tr. Wiet, 138, describes thus an organist who played
at Constantinople). The euphemistic use of ustddh for
"eunuch" probably derives from the fact that many
eunuchs held important offices, so that they inspired
respect from their entourage. This explains why other
euphemisms with a close-connected sense, such as
shaykh and mu'allim, and in Turkish, agha and khwddj_a,
were also applied to them.
In modern standard Arabic, ustddh still retains its
meaning of a school master, and especially of a university professor, as an academic title (ustddh dhu kursi,
i.e. with a titular chair); ustddh musdcid, assistant professor; and al-ustddh al-akbar for the Rector of al-Azhar.
It is further applied, as a term of respect, to intellectuals
and official personages with links to the cultural world.
In Egyptian and Syro-Lebanese dialects, it is used in
the polite formulae when addressing a teacher or any
other person, connected with a university or not, who
has connections with the cultural sphere or has great
moral authority, whence the neologism ustddhiyya "the
position of master, professorate (El-Said al-Badawi and
M. Hinds, A dictionary of Egyptian Arabic, Arabic-English,
Beirut 1986, 19). In Egypt, ustd is still used today as
a kind of respectful title when addressing a qualified
workman or especially, the leader of a troupe of
female dancers and musicians (ibid., 21). In the
Maghrib, the term is at present used for any teacher,
whatever his status, and likewise of a doctor of the University; it is also used for any person connected with
knowledge or exercising a craft requiring great skill
and dexterity (A. Lentin, Supplement au dictionnaire pratique arabe-fran$ais de Marcelin Beaussier, Algiers 1959, 3).
Bibliography (in addition to references given in
the article): Abu Bakr al-Sulf, tr. M. Canard, Akhbdr
ar-Rddi billdh wa 'l-Muttaqi billdh, Algiers 1946-50, i,
210 n. 1; Bfrunf, K. Tahkik ma li 'l-Hind, Haydarabad
1958, 3, 5, 17; Ibn al-KhatTb, al-Ihdta f i akhbdr
Gharndta, ed. al-KhandjI, Cairo 1973, i, 487, 504;
E. Quatremere, Histoire des sultans mamlouks, Paris
1837-44, i/1, 25-6 n. 1; Gaudefroy-Demombynes,
op. cit., p. LX n. 4.
(F. SANAGUSTIN)
2. In P e r s i a n
The term often appears in Persian dialects as usta
and even as usa (Tehrani, Yazdi). In early times it

was an honorific given to learned men and teachers
in the widest sense of the word, since the term conveyed the idea of a person known for his wisdom,
knowledge, skill, ingenuity, etc. (see Dihkhuda, Lughatndma, s.v., with many poetic references). Al-Samcanf
names a person who, as early as the reign of the
Samanid IsmaTl b. Ahmad (279-95/892-907 [q.v]),
bore the title al-ustddh (K. al-Ansdb, ed. Haydarabad,
i, 196-7; cf. Barthold, Turkestan down to the Mongol invasion, 232). The famous vizier of the Buyid Rukn alDawla, Abu '1-Fadl Ibn al-cAmId [q.v.], had this title,
according to Miskawayh (see also J.Chr. Biirgel, Die
Hojkorrespondenz cAdud ad-Daulas, Wiesbaden 1965, 78-9).
During the Ghaznawid and Saldjuk periods it was
used in a broad sense as the opposite of shdgird "pupil,
novice", i.e. for a learned scholar or teacher, and also
as an honorific for departmental heads in the administration in phrases like ustdd-i dlwdn (Abu '1-Fadl
Bayhakf, Tdnkh-i Mas'udi, ed. Ghanf and Fayyad,
Tehran 1324/1445, 498-9, 630; Hasan b. Muhammad
Kumf, Tdnkh-i Kum, ed. Djalal al-Dm Tihranf, Tehran
1313/1934, 163). This usage for administrative heads
continued into later times, as seen in Muhammad b.
Hindushah Nakhciwanf, Dustur al-kdtib, facs., ed. A.A.
Alizade, Moscow 1964, i/1, 82, 84, 101 and passim,
with a special section on the lakabs and ad'iya to be
used for ustdds. By this time it was also used for master artisans (Denise Aigle, Le soufisme sunnite en Ears,
in L'Iranface a la domination mongole, Paris-Tehran 1997,
244: Ustad cAlf Nadjdjar).
In Tfmurid times there was a gradual shift in the
term's usage, for it became mainly applied to the
heads of professional groups such as gilds (cf. H.H.
Roemer, Staatsschreiben der Timuridenzeit, Wiesbaden
1952, 143, 176, 193). This is the usage in a late Tlmurid inshd3 manual, whilst the culamd3 and other scholars
are addressed as shaykh or khliddj_a (Nizam al-Dm cAbd
al-Wasic Nizamf, Munsha' al-inshd3, ed. R.D. HumayunFarrukh, Tehran 1357/1958, i, 257-67). For the gild
heads, see Chardin, Voyages, ed. Langles, Paris 1811,
iv, 92-3; Tadhkirat al-muluk, facs. and tr. V. Minorsky,
London 1943, tr. 58, 83. Ustad/ustd has continued
to be used for a master craftsman until the present
time. The title had always been used as a synonym
for the Sufi designations shaykh, pir (R. Gramlich, Die
schiitischen Derwischorden Persiens. 2. Glaube und Lehre, Wiesbaden 1966, 186), with reference to this person's teaching function; this is now obsolete, but in the 20th
century, the term has been revived, as in the Arab
world, for the highest category of teachers, i.e. university professors.
It may also be noted that, in Ottoman Turkish, ustd
had also the meaning of "master craftsman, foreman"
(cf. Redhouse, A Turkish-English dictionary, 87a). This person was associated, as in Persia, with the trade gilds,
but also with the Janissary corps. See Gibb and Bowen,
i, 281, 322, 357; and SINF. 3.
Bibliography. Given in the article.
(W. FLOOR)
USTADHSIS, the l e a d e r of a religious movem e n t in B a d g h i s [q.v] who rebelled in 150/767
against the 'Abbasid government.
The people of Badghis had been converted by
Bihafarfd [q.v] to his Zoroastrian reform doctrine that
had adopted practices and prohibitions inspired by
Islam. Ustadhsfs was a local chief there who had cooperated with the cAbbasid governor of Khurasan Abu
c
Awn cAbd al-Malik b. Yazld (143-9/760-6). The Bihafarldfs of Badghfs wrote to al-Mahdi, son of the caliph
al-Mansur and at that time viceroy of the East, demanding to be recognised as Muslims. Al-Mahdl put
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them under the command of Muhammad b. Shaddad,
who was raiding the region of Kabul, and the latter
gave them a share of the war booty. After their return
home, they revolted under the leadership of Ustadhsls.
Muhammad b. Shaddad revolted at the same time in
Bust in Sidjistan together with two Zoroastrian chiefs,
Adharuya al-Madjusf and Marzban al-Madjusf. Muhammad b. Shaddad's followers are described as belonging
to the Lughayriyya (or Laghiriyya), an obscure Zoroastrian sect which, like the Bihafarfdiyya, adopted some
Islamic practices and beliefs. Numerous Kharidjites
and Lughayrls joined Ustadhsis in BadghTs, whose followers are said to have numbered 300,000. Ustadhsis
took possession of Harat and Bushandj, where his
supporters killed 700 tribesmen of cAbd al-Kays. Next
they attacked Marw al-Rudh and killed the prefect
al-Adjtham together with many inhabitants of the
town. In further fighting in Khurasan, several c Abbasid
leaders were killed. Then al-Mansur sent his general
Khazim b. Khuzayma with a strong army. After prolonged manoeuvering, Khazim, employing a ruse, defeated the rebels and 70,000 of them are said to have
been massacred. UstadhsTs escaped with some of his
companions to a mountain fortress in Badghls. He
was besieged by Khazim, who had been joined by
Abu cAwn and Salm b. Kutayba, who were also sent
by al-Mansur. Eventually, UstadhsTs surrendered to
Abu cAwn, who spared his life and sent him and his
family in chains to al-Mahdf. The assertion of alYa c kubf that Khazim carried him to al-Mansur, who
executed him, is not confirmed by other sources. The
rebellion in Badghfs continued at least until 153/770
when al-Mahdl killed some 20,000 insurgents. According to the Khurasanian chronicler al-Sallaml [q.v],
some of his sources claimed that Maradjil, the mother
of the caliph al~Ma 3 mun, was a daughter of Ustadhsfs
and that her brother Ghalib murdered al-Ma 3 mun's
vizier al-Fadl b. Sahl [q.v.] at the caliph's behest. The
reliability of these reports is open to question. Other
sources confirm, however, that al-Ma3mun's mother
Maradjil, who died soon after his birth, was a concubine from Badghfs.
Ustadhsfs adhered to the religious message of
Bihafarfd. In some sources he is accused of having
claimed prophethood but no doctrines of his own
are ascribed to him. Al-Shahrastanf (187) mentions a
Zoroastrian sect named the Sfsaniyya or Bihafarfdiyya,
describing them as followers of Bihafand without mentioning Ustadhsis. If the name Sfsaniyya is derived
from that of Ustadhsis, as is commonly assumed, it
would indicate that the later followers of Bihafand,
who survived at least until the 4th/10th century, were
concentrated in Badghfs.
Bibliography: Ya'kubi, ii, 457; Tabarf, iii, 3548, 773; Tha'alibl Marghanf, Ghurar al-siyar, ms.
Bodleian D'Orville 542, fols. 192b-193a; GardlzT,
Zqyn al-akhbdr, ed. CA.H. Habfbf, Tehran 1341/
1963, 125; Ibn al-Athfr, v,' 452-4; G.H. Sadighi,
Les mouvements religieuses iramennes, Paris 1938, 155-62;
C
A. Zarrfnkub, Du karn-i sukut, Tehran 1344/1965,
159-62; E. Daniel, The political and social history of
Khorasan under Abbasid rule 747-820, Minneapolis and
Chicago 1979, 133-7.
(W. MADELUNG)
USTAN (P.), a t e r m of a d m i n i s t r a t i v e geogr a p h y in the e a s t e r n I s l a m i c world dating from
Sasanid times and surviving into mediaeval Islamic
usage.
In later Sasanid times, ustdn could denote the state
domains, administered by an ustandar [q.v.], and this
usage was taken over by the Arabs when they conquered Trak, so that we find the term sawdfi al-ustdn
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for the estates taken over by the caliph c Umar for
the Islamic state (see Morony, 68-9). It also had a
wider sense in Sasanid times, as "province", with its
subdivisions being shahrs [q.v.] or, in c lrak, kuras [q.v],
and this again was taken over into Islamic usage.
There was, however, some confusion over exact terminology. Thus according to Hamza al-Isfaham, the
Persians used kura for part of an ustdn, whilst the
Arabs used kura as the equivalent of an ustdn; thus
he says that Fars comprised five ustdns or istdns, each
subdivided into rustdks [q.v] (cited by Yakut, Bulddn,
i, 39, Eng. tr. in Wadie Jwaideh, The introductory chapters of Tdqut's Mucjam al-bulddn, Leiden 1959, 57-8).
In high cAbbasid times, ustdn/'istdn acquired a special connotation regarding taxation. Ibn Khurradadhbih, 6, explains the term as meaning ihdza, land
taken over by the state (i.e. reflecting the events of
the Arab invasions, see above), but a century later,
al-Kh w arazmf, Mafdtih al-culum, 59, equates it with
mukdsama [q.v], land from which taxation was taken
as a fixed proportion of its produce. In the administrative and financial usage of the 4th/10th century7,
ustdn /istdn is properly the taxation levied from cultivators of state lands (amldk) and katd}ic, in effect
mukdsama (see MUKASAMA. i; F. Lekkegaard, Islamic
taxation in the classic period, Copenhagen 1950, 87;
C.E. Bosworth, Abu 'Abdalldh al-Khwarazynl on the technical terms of the secretary's art, in JESHO, xii [1969], 133,
also in Medieval Arabic culture and administration, Variorum,
London 1982, no. XV).
Bibliography (in addition to references in the
article): Le Strange, The lands of the Eastern Caliphate,
79; MJ. Morony, Iraq after the Muslim conquest,
Princeton 1984, 129 and index.
(C.E. BOSWORTH)
USTANDAR (P.), literally "the holder of an ustdn
[q.v] or province", an a d m i n i s t r a t i v e t e r m originally found in Sasanid Persia for the governor of a
province or for the official in charge of state domains
(see Noldeke, Geschichte der Perser und Amber, 448). When
the Arabs conquered clrak, the old Sasanid state lands
were taken over as sawdfi al-ustdn and administered
by ustdnddrs for the caliph c Umar (see MJ. Morony,
Iraq after the Muslim conquest, Princeton 1984, 68-9 and
index s.v. ustandar).
The title probably continued to be used meanwhile
by local potentates in the un-Islamised Caspian provinces. In the 4th/10th century it appears in Arabic
historical sources, with an Ustandar of Ruyan mentioned for the first time in connection with events of
336/947-8. The title appears on coins (see S.M. Stern,
The coins of Amul, in JVC, 7th ser., vol. vi [1967],
231 ff.), and was taken up by other local dynasties of
the Caspian region, probably unrelated to the Ruyan
ones, in Saldjuk and later times.
Bibliography (in addition to references in the
article): W. Madelung, in Camb. hist. Iran, iv, 219-20.
(C.E. BOSWORTH)
USTATH or ASTATH (3rd/9th century), one of
the earlier t r a n s l a t o r s from Greek into
Arabic.
His original name was Eustathius, cf. his namesake,
the son of the physician Oribasius, who is spelled in
Arabic the same way. Nothing being known about
his life, one might assume that he belonged to the
Melkite community, where the name was recommended in the calendar as that of a martyr. He translated Olympiodorus' commentary on Aristotle's On
coming to be and passing away and a tract by Soranus, On
enemas, which was revised later by Hunayn b. Ishak [q.v.].
His version of Aristotle's Metaphysics, commissioned by
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the philosopher al-Kindi [<?.y.], is partly preserved in
Ibn Rushd's [q.v] "Great Commentary", who also
relied on a later translation by Ishak b. Hunayn [q.v.].
A comparison reveals that Ustath's translation is less
elegant, but shows, according to Richard Walzer, "a
remarkably good understanding of the by no means
easy Greek text" (Greek into Arabic, Oxford 1962, 120).
He was thus instrumental in shaping an Arabic philosophical terminology. An apologetic writer Eustathius,
of unknown date, who defended against a philosopher the dogma of the Trinity, may be identical with
the translator.
Bibliography: 1. S o u r c e s . Ibn Rushd, Tqfsir
ma bcfd al-tabfa, i-iii, ed. M. Bouyges, Beirut 193852; idem, Grand commentaire de la Metaphysique d'Aristote.
Livre lam-lambda, tr. A. Martin, Paris 1984.
2. S t u d i e s . Graf, GCAL, ii, 256-7; F.E. Peters,
Anstoteles Ambus, Leiden 1968, 37-8, 49-50; J.N.
Mattock, The early translations from Greek into Arabic, in
G. Endress (ed.), Symposium Graeco-Arabicum, ii, Amsterdam 1989, 73-102; Endress, Die wissenschaftliche Literatur, in W. Fischer (ed.), Grundrift der arabischen Philologie,
iii, Wiesbaden 1992, 3-23, 149. (G. STROHMAIER)
USTUL (A., pi. asdtil), also spelled ustul (for this
type of variation, see W. Heinrichs, in Studies in honor
of Georg Krotkoff, Winona Lake, Ind. 1997, 175-8), the
most common term for a "naval fleet", and, secondarily, also for an i n d i v i d u a l " g a l l e y " or
"man-of-war".
The word is a loan from Greek oioXoc;, which
means inter alia "(naval) expedition" and "fleet". AlMas'udl (d. 345/956 [q.v.]) is apparently the first to
recognise the Greek origin of the word; he also gives
a clear definition: al-ustul kalima rumiyya sima Ii 'l-mardkib
al-harbiyya al-muajtamica (Tanbih, 141). The word is not
listed in the loan-word dictionaries of al-Djawalfkf
(d. 540/1145) and Ibn Kamal Pasha (d. 940/1533),
but Shihab al-Dm al-Khafadj! (d. 1069/1659) has
two mentions of it in his Shifa^ al-ghalll, Cairo
1282/1865-6, 38 (under 3-s-t-l) and 119 (under s-t-l).
He defines it in the former passage as a naval "fleet"
(al-sufun allati yusdfaru fihd Ii 'l-kitdl) and in the latter
as a "man-of-war" (markab yuhayya'u Ii 'l-kitdl}. AlBuhturl (d. 284/897) uses the term (in the first sense,
although al-Khafadjf seems to suggest otherwise) in a
poem addressed to the admiral Ahmad b. Dinar, probably on the occasion of a sea battle in 232/846-7
(Diwdn, ed. H.K. al-Sayrafi, Cairo 1963-4, ii, 984 =
poem no. 387, 1. 30). Although thus attested rather
early, only the latest dictionaries, such as Tddj al-carus,
take notice of it. In the later historical literature it is
not uncommon. The difference between "merchant
ships" and "men-of-war" is expressed as al-mardkib alsafariyya vs. mardkib al-asdtil (Ibn Mammati, Kawdmn,
247-8). Note also the nisba: ustuli vs. ajundi, i.e. "navy
man" vs. "army soldier" (see Quatremere in Bibi).
On historical, technical, and administrative details
see BAHRiYYA (for the early period, see Suppl.).
Bibliography: H. Kindermann, "Schiff" im Arabischen, Zwickau 1934, i, and "Wortindex", s.v.;
E. Quatremere, Histoire des sultans mamlouks de I'Egypte,
Paris 1837, i, 157 n. 33; Ibn Mammati, Kawdmn
al-dawdwm, ed. cAzfz S. 'Atiyya, Cairo 1943, 2478, 339-40; M. Mostafa [Mustafa], Die Chronik des
Ibn lyds. Indices, iv, Glossar, Erster Abschnitt, Beirut
1992, s.v.; TCA, sub radice s-t-l; Lane, s.v. (giving
only the meaning "ship of war"); Dozy, s.v. For
the Greek term, see Liddell and Scott, s.v. (meanings 1 and 3); D. Demetrakos, Mega Lexikon holes
tes Hellenikes glosses, Athens 1964, xiv, 6707a (meanings 1 and 5).
(W.P. HEINRICHS)

USTUWA, said to mean "uplands", a d i s t r i c t of
m e d i a e v a l n o r t h e r n K h u r a s a n , comprising the
fertile plain, famed for its grain production, through
whose western part the Atrek river [q.v.] flows. The
plain lies between the modern Kuh-i Hazar Masdjid
and Kuh-i Bfnalud/Kuh-i Shah Djahan mountain
chains. Its urban centre was Khabushan, the later
Kucan [q.v.]. See KUCAN for further details. (£D.)
USUL (A.), lit. "origins, roots", a term of Arabic
g r a m m a r . Here, the applications of this term can
broadly be divided into two categories, (i) most frequently in the singular asl, denoting a basic form,
concept or structure, and (ii) exclusively in the plural,
denoting the fundamental principles of grammar as a
science.
The singular asl has a wide range of meanings
extending over phonology, morphology and syntax
(Baalbaki; Bohas, etc. 1990, index) conveniently summarised in Kinberg's Lexicon of al-Farra' (s.v. asl) as
"the original vocalization, form, construction, meaning,
writing (in grammatical reconstruction, before phonological-morphological-syntactic-orthographical changes
take place); basic function, meaning etc.; origin, source;
basis; the root of a verb or noun". The following
examples are intended to give a general idea of the
reference of asl, ignoring chronological factors:
In phonology: (1) a standard phoneme in contrast
with an allophone, (2) the original value of a phoneme
before a sound change, e.g. t before it becomes t by
assimilation to s in istabara.
In morphology: (3) a root-letter in the derivational
system, symbolised by f-c-l representing the root as a
semantic entity (and thus excluding alif, which cannot be a root letter), in which sense asl can also
denote a whole root considered as triliteral, quadriliteral etc., (4) a radical consonant opposed to an augment, e.g. k, t, b, but not m in maktab, (5) a morpheme
opposed to an allomorph, thus u is the basic marker
of independence (raf) with u, d and -n as secondary
markers (furuc, see below), (6) in morphophonological
contexts, the assumed underlying form, e.g. *kawala
in kdla, and note also that the active verb is said to
be the asl from which the passive verb is derived, (7)
a paradigmatic constant, e.g. that certain patterns normally do not have tanwin [q.v.], that certain singulars
tend to take a particular plural pattern; likewise it is
the norm, asl, for nouns to be inflected with short
vowels.
In syntax: (8) a syntactical constant, e.g. that subjects precede predicates, that the particles kad and hal
are always immediately followed by verbs, (9) the basic
structure perceived as underlying certain syntactical
units, thus the asl of zaydm hasan" }l-waa^hl is zaydm
hasanm wadfhuhu.
Some other senses of a more general nature may
be indicated here: (10) the semantic identity of a word:
thus the asl of win "from" is to denote the beginning
of a limit, and cf. the general principle (stemming no
doubt from law) that the meanings of words should
not extend beyond their asl, (11) primary status within
a set, thus wa- is the asl of the coordinating conjunctions wa-, fa-, thumma, hattd, and an is likewise the
asl (not to mention the umm "mother", which terms
are evidently interchangeable in this context) of all the
subordinating conjunctions. Similarly the primary cause
of the dj_arr (oblique case) is the "particle of obliqueness", harf/ajarr, with the occurrence of the djarr in
annexation being regarded as secondary, far*.
Lastly (12) certain priorities are categorically referred
to as asl, e.g. that nouns are more basic than verbs,
singular has priority over dual and plural (so for exam-
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pie the dual and plural pronouns are seen as derived
from their singulars), masculine over feminine, indefinition over definition. By this point we are clearly
approaching a boundary between the simple meaning of asl as a basic or primary feature and its higher,
theoretical sense of a general linguistic principle, which
is most closely associated with the plural term usul
used generically, often in the phrases usul al-kaldm,
usul al-carabiyya, usul al-lugha, and eventually usul alnahw.
The terminological transition from asl to usul probably reflects the change in 3rd/9th century attitudes
resulting from contact with Greek scientific writings.
As Baalbaki (173) points out, a latent notion of usul
as "general principles" is already discernible in alMazinf (d. 247-9/861-3 [</.&'.]) and becomes explicit
in his pupil al-Mubarrad (d. 286/900 [q.v]), who uses
the term asl in the same range of meanings as Sfbawayhi (roughly as above, though we have not followed Baalbaki's formulations exactly), and adds a
new sense which Baalbaki (172) glosses as "what [alMubarrad] considers to be the fundamental or main
themes related to a certain grammatical topic". This is
an accurate description of al-Mubarrad's pre-scientific,
probably pedagogical usage, which is to be interpreted
also in the light of the important fact that Sfbawayhi
(d. ca. 180/796 [q.v.]) shows almost no signs of any
such notions: indeed the natural correlative of asl,
namely farc/furuc "branch(es)" hence "derivative or secondary phenomenon" is so rare in the Kitdb (two
instances only, neither decisive, Baalbaki, ibid.] that we
can be quite certain that it played no significant part
in Sfbawayhi's linguistics, and we can draw a similar conclusion about al-Farra3 (d. 207/822 [q.v.]) from
Kinberg, whose index contains no instances of farc.
The second stage is self-consciously introduced by
Ibn al-Sarradj (d. 316/929 [q.v.]), author of the influential Kitdb al-usul f i 'l-nahw (see caveat on printed
editions, Bohas 1991), in which the terms asl and usul
are notably frequent. What Ibn al-Sarradj meant by
asl is easy to infer from such examples as "the asl of
verbs is to be unvowelled and uninflected" (ii, 145)
or "it is not that 'kass' is an unvowelled form of
'kasas , for each of them is an asl", i.e. a regular,
original pattern (iii, 406), or "the asl of the vocative
is to attract the attention of the person called so that
he will turn towards you and you can present him
with a plea for help, or an expression of surprise,
praise or grief (i, 329), from which we see that he
has more or less the same concept of asl as we find
in Sfbawayhi and al-Mubarrad.
With usul, however, Ibn al-Sarradj takes a step forward on his own by interpreting usul al-kaldm collectively as the basic principles of correct Arabic, effectively
synonymous with the later term kawd'id "rules". By
using these usul as his reference point, Ibn al-Sarradj
was able to write a completely new type of pedagogical grammar in which, as he says himself, "in each
chapter we have discussed a sufficient quantity of individual issues (masd'il) to provide both exercise for the
student and instruction for the scholar as befits this
kind of work, for it is a book of basic principles"
(i, 328, and cf. Baalbaki 174).
The work may thus be regarded as the second
major reformulation of Sfbawayhi's Kitdb after the
Muktadab of al-Mubarrad, who was himself the master of Ibn al-Sarradj, and if by its rather discursive
style the Muktadab reminds us of al-Mubarrad's other
great work the Kdmil, the Usul of Ibn al-Sarradj cannot fail to remind us of something by al-Farabf, perhaps the Ihsa3 al-culum. Al-Farabf and Ibn al-Sarradj
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were said to have been acquainted and to have taught
each other their respective skills of logic and grammar, and the anecdotal evidence confirms that Ibn
al-Sarradj's historical role was to articulate grammar
in the ordered and systematic style of the newly
imported Greek sciences (cf. Versteegh, 78-9).
We may measure the ideological distance between
Ibn al-Sarradj and Sfbawayhi by comparing their treatment of predication: for Sfbawayhi it is indeed true
that the making of statements is the primary purpose
of language (awwal, not asl(\), Kitdb, ed. Derenbourg
i, 6, ed. Bulak, i, 7) but the value of an utterance is
seen in ethical terms, as ± mustakim: it is your social
duty to your listener to finish an equational sentence
once you start it (op. cit., i, 394/i, 346). But Ibn alSarradj, expressing himself in the modernised scientific
vocabulary, declares that the basic function of speech
(asl al-kaldm) is the conveying of information (fd'ida,
i, 66) and that the distinctive property of a predicate
is its falsifiability (al-tasdik wa 'l-takdhib, i, 62).
The third stage in the evolution of the term usul
must have begun soon after Ibn al-Sarradj, probably
in tandem with early attempts to establish the principles of legal reasoning (usul al-fikh [q.v.]). We must
observe at once that the very title of Ibn al-Sarradj's
book, "The book of basic principles in grammar", f i
'l-nahw, confirms that it is not a work on theoretical
or methodological issues. For this we have to wait
until there is an identifiable discipline in which the
principles can be applied, to be precise, sind'at al-nahw
"the art of grammar", which we find no earlier than
Kudama b. Dja'far (d. 320-37/932-48 [q.v.]), who
speaks of "the two arts of grammar and logic", sind'atay
al-nahw wa 'l-mantik (Nakd al-s_hicr, ed. Bonebakker,
Leiden 1956, 95; the one reference to sarfa in alFarra' is not strong evidence for the earlier existence
of the concept, occurring as it does in the context of
masnu', see Kinberg s.v.). Within only decades of Ibn
al-Sarradj's death, we have proof that grammar was
already being practised as an art with its own usul:
in the Intisar of Ibn Wallad (d. 332/943, see Sezgin,
GAS, ix, 206-7), there is an absorbing debate about
the fundamentals of grammatical methodology evoking several key terms and ideas. Framed as a defence
of the "Basran" position against that of the "Kufans",
the passage vigorously rejects induction (istikrd3) as
being no more reliable than mere supposition (garni),
leading inevitably to contradictory results which corrupt the "foundations and principles of the art" mabdm
'l-sindca wa-usuluhd (Bernards, 75). The "Basrans", on
the other hand, hold firmly to the unanimously accepted basic principles (lazima 'l-basriyyuna 'l-usul, and
later al-usul al-mudjtamac calayhd, ibid., 76); since these
include the concept of abstract operators (eawdmil macnawiyya) and the axiom that one operator cannot operate on another, we can be sure that usul here refers
to the technicalities of grammatical science rather than
(though at this early stage not wholly excluding) the
observed regularities of Arabic discourse from which
grammatical theories were derived.
It is this sense in which usul al-nahw (in contrast
with Ibn al-Sarradj's usulfi 'l-nahw) can finally be taken
to be the analogue of the closely related science usul
al-fikh. This is certainly the understanding of Ibn alAnbarf (d. 577/1181 [see AL-ANBARI]), whose Lumac
al-adilla plainly asserts and conscientiously defends the
proposition that these two sciences are methodologically identical. This he does by transposing the process
of grammatical reasoning entirely into the terminology ofjikh, starting with the validity and transmission
of linguistic evidence (with due attention to the case
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of the single testimony), moving through the types of
analogy, kiyds, and the rules of its application, and
concluding with a number of subordinate procedures
familiar from legal contexts such as istihsdn, istishdb
al-hdl and istidldl [q.vv.] and conflicts of evidence and
method.
Ibn al-Anbarf merely set the seal on a process
which had begun much earlier, during the 4th/10th
century, the period when the three-way interaction
between lawyers, grammarians and philosophers was
at its most intense, with the Muctazila acting as the
yeast in this extremely powerful recipe (cf. Versteegh,
130 ff.). Already such figures as Ibn Faris (d. 395/1004
[q.v.], also GAS, viii, 209-14, ix, 194) and his more
prominent contemporary Ibn Djinnf (d. 392/1002 [q.v.],
also GAS, ix, 173-82) had raised questions about the
nature of grammar clearly reflecting the multidisciplinary background of their speculations. For Ibn Faris,
grammar was certainly a "science" (cilm, Sdhibi, 81)
and an art, sina'a (ibid., 31) with its own principles
and derivatives, usul and furuc (ibid., 30), and likewise
Ibn Djinnf (who knew Ibn al-Sarradj's work) enthusiastically criticises and harangues other specialists in
the sind'a for their technical inadequacies. From Mehiri's
helpful account of Ibn Djinnf we can select only one
example of his views on the usul'. "The Arabs prefer
homogeneity and similarity, and to base the derivative on the fundamental" (al-cArab tu'thir min al-tadj_dnus
wa 'l-tashdbuh wa-haml al-farc 'aid 'l-asl: Khasd'is, i, 111;
Mehiri, 133).
The final touch comes with the formal definition
of grammar as "a science with principles (usul) by
which sound and corrupt speech can be known",
as it is worded by CA1I b. Muhammad al-Djurdjam
(d. 816/1413 [</.y.]), with an interesting alternative in
which usul is replaced by kawdmn "laws" (Ta'rifdt, 125),
reminding us of al-Farabfs formulation in his Ihsd'
(ed. A. Gonzales Palencia, Madrid 1932, 10). Later,
it became a widespread custom to begin works of
grammar with some version of this definition.
There remain problems of interpretation and obscurities still to be clarified, especially the overlap in
meaning between as I and a number of other terms
such as waajh, hadd, kiyds (q.v., and cf. Baalbaki, 167)
and cilla (q.v. and cf. Ibn Djinnf, Khasd3is, i, 164, where
a list of cilal is presented which might just as well
have been called usul}. On the other hand, there is
not much to be gained from equating asl and farc
with the modern linguistic concepts "unmarked" and
"marked" respectively (Owens, 199-222). Not every
asl/farc pair can be explained in terms of markedness: it would be difficult to see in what way the
non-existent *kawala is "unmarked" in relation to kola
(the asterisk suggests that western convention in fact
treats the unreal form as "marked") or what is "unmarked" about the vocative in Ibn al-Sarradj's definition quoted above. As Owens himself admits (304
n. 261), the distinction between asl and far' is really
one of logical hierarchies not of formal differences,
but if that is the case, the alleged similarity between
the Arab and western systems is defined out of existence. However, one can agree with Owens (246-8,
though seemingly contradicting 223-4) that it would
be unwise to see in the theory of asl anything more
than a fortuitous and potentially misleading resemblance to "deep structure".
Finally, it is worth observing that usul al-nahw and
usul al-fikh may be closely related but are certainly
not identical twins, in spite of Ibn al-Anbarf's attempt
to unify the two sciences. In one way they are complementary: both have language as their input and

correct action as their output, and the jurist's religious authority is reinforced by his grammatical expertise, just as the secular prestige of grammar derives
from its fundamental role in legal speculation. In
another way, however, the output of grammar is a
subset of the output of fikh, for everything the pious
Muslim says should ideally remain within the Sharfa:
even language is a sunna.
Bibliography: R. Baalbaki, A contribution to the
study of technical terms in early Arabic grammar—the term
asl in Sibawayhi's Kitab, in A.K. Irvine, etc. (eds.),
A miscellany of Middle Eastern articles. In memoriam
Thomas Muir Johnstone 1924-1983, London 1989,
163-77; M.H. Bakalla, Ibn Jinni, an early Arab Muslim
phonetician: an interpretative study of his life and contribution to linguistics, London-Taipei 1982; M. Bernards,
Changing traditions, al-Mubarrad's refutation of Sibawayh
and the subsequent reception of the Kitab, Leiden 1997;
G. Bohas, J.-P. Guillaume and D.E. Kouloughli,
The Arabic linguistic tradition, London and New York
1990; Bohas, A propos I'edition du Kitab al-5usul: I'acces aux textes, in K. Devenyi and T. Ivanyi (eds.),
Proceedings of the Colloquium on Arabic Grammar, Budapest
1-7 September 1991 (= The Arabist, iii-iv) Budapest
1991, 107-13; CAH b. Muhammad al-Sharff alDjurdjanf, al-Tacnfdt, Tunis 1971; U. Haarmann,
Religioses Recht und Grammatik im klassischen Islam, in
ZDMG, Suppl. 2 (1974), 149-69; Ibn al-Anban, Lurna'
al-adilla fl usul al-nahw, ed. A. Amer, Stockholm,
Goteborg and Uppsala [1963]; Ibn Faris, al-Sdhibi
fl fikh al-lugha wa-sunan al-cArab fi kaldmihd, ed. M.
El-Chouemi, Beirut 1964; Ibn Djinni, al-Khasd'is,
ed. M.CA. al-Nadjdjar, Cairo 1952-6; Ibn al-Sarradj,
al-Usulfi 'l-nahw, ed. CA.H. al-Fatlf, Baghdad 1985;
N. Kinberg, A lexicon of al-Farrd^s terminology in his
Qur'dn Commentary with full definitions, English summaries,
and extensive citations, Leiden 1996; A. Mehiri, Les
theories grammaticaks d'lbnjinni, Tunis 1973; J. Owens,
The foundations of grammar: an introduction to medieval
Arabic grammatical theory, Amsterdam and Philadelphia
1988; Kees [C.H.M.] Versteegh, Landmarks in linguistic thought. III. The Arabic linguistic tradition, London
and_New York 1997.
(M.G. CARTER)
USUL AL-DIN (A.), "the bases (or p r i n c i p l e s )
of the [Muslim] religion".
Despite the symmetry of terms—which has given
rise to an aberrant dual form, al-usuldnl, denoting equal
competence in fikh and in kaldm—the word usul does
not have the same sense in the two parallel expressions usul al-din and usul al-fikh [q.v.]. The latter, as
is well known, traditionally represent the sources on
which the jurist bases his judgement, and these are
mainly the four as defined in the classical system:
Kur'an, sunna of the Prophet, idjmd* or consensus of
the community, and kiyds or analogical reasoning. If
this were equally the sense of the term usul in the
expression usul al-din, the two formulae usul al-dln/alfikh would be virtually synonymous. For the theologian goes back to exactly the same authorities to
justify his interpretation of dogma except that, for his
part, he usually divides them into two categories, making up what are for him the two great categories of
dald'il "proofs": the sam'iyya or sharfiyya "revealed" ones
(Kur'an, sunna, id}.mdc}, and the 'akliyya "rational" ones.
But the usul al-din, in ordinary usage, represent something else: not the sources of theological judgement
but, in some way, this judgement itself. These are
the articles of dogma, the cakd}id or "truths which
must be believed", as the Muslim theologians understand them and argue about them according to their
various orientations. Thus the science of usul al-din
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is another way of designating the cilm al-kalam [q.v.].
Here, e.g., is what al-KhvvarazmT says in his Mafdtih
al-culum, 39-41, about "the principles of religion about
which the theologians (al-mutakallimuri) debate". He
states, "First of all there is the affirmation of the generation of bodies (huduth al-adjsdm) and the refutation
of the dahriyya who affirm the eternity of time (dahr).
Then the demonstration that the universe has a creator (muhdith), who is God Most High, and the refutation of those who strip God of His attributes
(mtfattild). [The demonstration] that God is eternal,
knowing, powerful and alive. [The demonstration] that
He is unique, and the refutation of the dualists (mad^us
and zanddika), the trinitarians (the Christians) and all
those who admit a plurality of creators. [The demonstration] that He does not resemble any things (Id
yushabbihu 'l-ashyd'), and the refutation of the Jews and
other assimilationists (mushabbihd); [the demonstration]
that He is not a body, contrary to what many of the
Muslim assimilationists affirm—how high He is above
all that! Then [the demonstration] that He is knowing, powerful, alive from the very fact of His essence
(bi-dhdtihi), or—as the great majority of the theologians think, except for the Muctazila—that He is knowing by a knowledge, alive by a life, powerful by a
power, and that these attributes (sifdt) are co-eternal
with Him.
"Then the question of knowing whether God is
visible or not; whether His will is originated in time
or eternal; whether His word is created or uncreated;
whether human acts are produced by God or by men;
whether [human] capacity (istitd'a) is anterior to the
action or contemporaneous with it; whether God wills
men's evil actions; whether a person who dies guilty
of a grave sin without having repented of it is destined
for Hell in perpetuity or whether it is possible that
God may forgive him. [In this connection,] the Mu c tazila say that [Muslims] guilty of a grave sin (ahl alkabd'ir) are "evildoers" (fussdk) who are neither believers
nor unbelievers, which is an "intermediate state" (almanzila bayn al-manzilatqyn' [q.v.])—the other theologians state, on the contrary, that every person is
necessarily either a believer or an unbeliever—and
that [the Prophet's] intercession (shqfd'a) does not apply
to these "evildoers", the other [theologians] asserting
that, on the contrary, it applies to them and to them
only.
"Then the demonstration of the reality of prophethood, pace the bardhima who deny its existence. The
demonstration of Muhammad's prophethood. Finally,
the question of the imamate, how one is to know who
is fit to exercise it and who is unfit.
"These are the principles of religion concerning
which the theologians dispute and on which they stand
in opposition to each other. The other [theological
questions] are either derived from these or are preliminary in regard to them".
The expression usul al-dm occurs in the titles of
many treatises on kaldm. One may merely cite, from
the Ash'arf viewpoint, the K. Usul al-din of Abu Mansur
al-Baghdadi [q.v.] and al-Shdmil fi usul al-dm of Abu
'l-Macalf al-Djuwaynf [q.v.]:, from the Hanaft-Maturfdf
viewpoint, the K. Usul al-dm of Abu '1-Yusr al-Bazdawf
(d. 493/1099) and the Tabsirat al-adilla fi usul al-dm
of Abu 'l-Mu c m al-Nasafi (d. 508/1114 [see AL-NASAFI.
II]); from the Hanbalf viewpoint, al-Muctamad fi usul
al-dm of the kadi Abu Yacla [see IBN AL-FARRA']; and
from the Muctazill viewpoint, the work with the same
title of al-Malahimi (d. 536/1141).
Bibliography : Given in the article. See also that
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USUL AL-FIKH, a term which is a parallel to furuc
al-fikh, the latter indicating "branches", while usul
al-fikh indicates "roots" of the law [see SHARI'A].
Both terms indicate an academic discipline and a literary genre. Works offuruc expound the norms of the
law, while works of usul are concerned with the sources
of the law and the methodology for extrapolating rules
from revelation. The literary genre of usul al-fikh is
continuous from the mid-4th/1 Oth century (represented,
notably, by the works of the Hanafis, Ahmad b.
Muhammad al-Shashl, d. 344/955, and Ahmad b.
c
AIT Abu Bakr al-Djassas, d. 370/980) to the 13th/19th
century. Given the developed form of the early works,
it is clear that there was a prior tradition of teaching
and study, a gradually emerging system for the classification and presentation of problems, and, at least,
informal notebooks. The famous Risdla of Muhammad
b. IdrTs al-Shafi c f (d. 204/820) is frequently looked on
as the earliest work of usul al-fikh but the temporal
gap between it and the later literary tradition has led
modern scholars to question its influence, or its date
(Hallaq, Was al-Shdficl. . .; Calder, Studies, ch. 9). Extensive works offuru^ associated with different schools
of law (madhdhib), emerged before works of usul and
included polemical defence of established rules. It is
probable that the origins of usul as a separate discipline are to be found in the development and refinement of polemical activity of this kind (Calder, Studies).
Works of furuc set out the norms of the law, in
greater or lesser detail, and with varying quantities of
justificatory argument. Works of usul identify and classify the sources of the law, expound a methodology
whereby these give rise to norms, and present a structure of authority which distinguishes the qualified jurist
(mufti/mud^tahid) from the layman or mukallid. Ideally,
the discipline of usul could be seen as a pure science
presented in radical abstraction from normative detail.
Al-Ghazalf [q.v.] (a Shafi'f) distinguished usul al-fikh
from cilm al-khildf (the science of divergence), claiming that only the latter dealt with specific examples
of norms and their relationship to revealed texts
(Mustasfd, i, 5.5-7). According to him, the discipline
of usul was concerned to identify the sources of the
law and the general hermeneutical principles which
permitted extrapolation of norms from texts. This led
naturally to a consideration of the nature and limits
of the authority of the qualified jurist. The early
Hanaft tradition was much less purist, more focused
on the defence of acknowledged norms, though ultimately influenced by and convergent with the more
abstract tradition. (Ibn Khaldun identified these tendencies as that of the theologians and that of the
jurists respectively; see below.)
The discipline of usul al-fikh takes its place as one
of a bundle of disciplines (or literary genres) which
constitute the academic articulation of Islam. These
were listed by al-Ghazalf as six: theology (cilm al-kalam):
furuc al-fikh, usul al-fikh, cilm al-hadith, cilm al-tafsir and
c
ilm al-bdtin. The last of these referred to the whole
of the Sufi tradition; the others are the major components of the scholastic and academic tradition of
Islam. Al-Ghazali described the science of kaldm as
the most general or universal (cdmm) of the religious
sciences, the others being concerned with particulars
(djuzfi). The science of kaldm established the basic principles (God's existence, the reality of prophets, the
truth of their message, etc.) which serve as the ground
for the other sciences. The usuli (specialist in usul alJikfi) accepts the results of the science of kaldm, accepts
too, in principle, the results of the science of hadith,
and expounds the way in which the Prophet's words
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indicate juristic norms, whether by explicit or implied
meaning or through intellectual analysis and deduction (Mustasfd, i, 5-6). For al-Ghazal!, there were only
three real sources—Book, Sunna, and Consensus
(iajmdc)—though many techniques and devices beyond
these required discussion.
The standard contents of a work of usul are exemplified in the Mustasfd of al-Ghazal!, which represents
a high point in the development of the Shafi'I tradition (a tradition which owed much to the Mu c tazila
and to the Malik! Abu Bakr al-Bakillan! (d. 403/1014),
see Chaumont, Baqillam, and below on Ibn Khaldun).
Al-Ghazall's work brought the tradition to a peak of
organisation and expression and was highly influential on subsequent works. After a brief, innovatory
introduction on formal logic, he organised his material under four broad headings which he characterised
by an elaborate metaphor as 1. the fruit, 2. the tree,
3. the method of harvesting, and 4. the harvester.
The fruit is the juristic classification of human actions,
centrally focused on the five ahkam (sing, hukm—the
juristic status of an act: mandatory, preferred, permitted, disliked, and forbidden), the categories of valid,
null and defective, and other classificatory terms. The
tree, meaning that which bears the fruit, refers to the
sources. Al-Ghazal! identified four of these, a primary
group of three (Book, Sunna and Consensus), and the
intellect. The workings of abrogation (naskh) and the
difference between common report and isolated report
(tawdtur, dhdd) were a part of this section. Under the
heading intellect, Al-Ghazal! accepted only the principle of istishdb al-hdl meaning a presumption of continuity. He dismissed as invalid a number of other
sources which, by other writers, were sometimes accepted: the opinion of the Companions, juristic preference (istihsdn [q.v.], notably elaborated by the Hanafi
tradition), public welfare (maslaha [#.#.]), and the consensus of the people of Medina (an exclusively Malik!
principle). In his section on the method of harvesting, al-Ghazal! dealt with hermeneutical principles in
three groups: 1. general principles of language and
expression; 2. a theory of the explicit and the implicit;
3. juristic analogy (kiyds). Much of his material here
was classified and discussed, following the established
tradition, under simple antithetical headings: command
and prohibition, general and particular, ambiguous and
clarificatory, absolute and qualified, etc. In his last
section, on the harvester, he dealt with i^_tihdd [q.v.].
The term means the exertion of the utmost possible
effort to discover, on the basis of the sources and by
rational use of hermeneutical methodology, a rule of
law. The discovered rule remains, however, a product
of informed opinion (gam), not knowledge (cilm). The
qualifications, the task, and the authority of the mudj_tahid were all a part of the discussion of this section.
This work effectively gathered and expressed all the
major questions of the discipline of usul and is fully
representative of the tradition as a whole. It was a
highly conservative tradition. There were of course different modes of expression, different preferences, elaborations, explorations and refinements of argument,
but the academic tradition was unified and continuous throughout the centuries.
Ibn Khaldun (cAbd al-Rahman b. Muhammad, d.
808/1406 [q.v.]) offered in his Mukaddima an illuminating account of the nature, origins and development of the science of usul, an account which represents
the educated view of his time and embodies much
subtlety of observation and analysis. He identified the
conventional four sources of the law as Book, Sunna,
Consensus and kiyds (analogy). He stresses that, on
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balance, for details of the law, these permit only the
establishment of a prevalent opinion (ghdlib al-garm),
not real and definitive knowledge. The Kur'an was
established as a source by its miraculous quality and
its sound transmission. The Sunna, established as a
source by the practice of the Companions, was guaranteed by chains of transmission and classification of
transmitters. Consensus, too, was established by the
example of the Companions. The primary role of
texts in the establishment of the law meant that certain principles of language were fundamental to hermeneutical technique, including knowledge of lexis,
morphology, syntax, and broader rhetorical and epistemological principles. Many of the latter were classified, as we have seen, under simple antithetical headings:
command and prohibition, etc. Finally, kiyds was valid
because, with the emergence of new events, these had
to be judged by similarities and parallels that linked
them to known rules. For Ibn Khaldun, the relatively
late development of usul al-fikh as a comprehensive
science could be explained on the grounds that, for
the earliest generations, the relevant skills were intuitive and innate (in respect of language and its use)
or based on personal experience (in respect of assessing transmitters of hadith, etc.). The first work of usul
al-fikh was al-Shafic!'s Risdla.
Ibn Khaldun went on to make his famous distinction between the usul of the theologians and that of
the jurists. The difference was essentially one of abstraction (tadjrid): the theologians abstracted the principles
and the rules of the science from their normative
exemplification. The early landmarks of the theologians'
tradition were identified by Ibn Khaldun as follows.
1. The K. al-cUmad of the kadi cAbd al-Djabbar b.
Ahmad (Muctazil!, d. 415/1025 [q.v.]) and its commentary, the Mu'tamad, by Muhammad b. cAl! Abu
'1-Husayn al-Basr! (436/1044).
2. The K. al-Burhdn of al-Djuwayn!, Imam al-Haramayn (d. 478/1085 [q.v.]).
3. The Mustasjd of al-Ghazal!.
4. The Mahsul of Muhammad b. c Umar Falchr alDm al-Razi"(d. 606/1209 [q.v.]).
5. The Ihkdm of CA1! b. Ab! <Al! Sayf al-Dm al-Amid!
(d. 631/1233 [q.v.]).
Beginning apparently with Muctazil! thinkers, this
tradition was developed initially by Shafic!/Ashcar!s.
The later development of the tradition included Malik!,
Hanbal!, and even Hanaft writers, their works taking
the form for the most part of summary and commentary. The two standard textbooks of Ibn Khaldun's
time were the Mukhtasar of Ibn al-Hadjib ( c Uthman
b. 'Urnar, a Malik!, d. 646/1249) and the Minted} of
al-Baydaw! (cAbd Allah b. c Umar, a Shaft'I, d. 685/
1286 or 692/1293).
The jurists' tradition was essentially that of the
Hanaffs. (This tradition should be seen as prior to
and productive of the theologians' tradition. It is more
focused on the rules of the law and the discovery of
principles that justify the rules than on the abstract
analysis of hermeneutical principles. This is probably
how the discipline developed, emerging out of polemical defence of known rules.) Ibn Khaldun isolated
c
Abd Allah b. c Umar al-Dabbus! (d. 430/1038) as the
most important early writer in this tradition. His work
and that of the other early Hanafis was developed
in particular by cAl! b. Muhammad al-Bazdaw!
(d. 484/1089). Towards the end'of the 7th/13th century, Ahmad b. CA1! Ibn al-Sacat! (d. 694/1295), author
of the famous Madjma' al-bahrqyn, a work offuruc, combined, in his K. al-Badf, the Hanafi (jurists') tradition with the tradition derived from al-Amid!, thereby
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in details, the norms of the law were known prior to
ensuring considerable convergence of the two tradiand independent of the tradition of usul. The histortions in the subsequent period.
ical reality was that most Muslims belonged, by virtue
Ibn Khaldun's survey offers only his assessment of
of family or geography, to one or other of the four
highlights. Western scholarship has also attempted to
madhhabs and clung to that madhhab by a loyalty that
analyse and characterise the tradition. The earliest sigwas ultimately acknowledged and termed taklid [q.v.]
nificant work on usul is Ignaz Goldziher's Die ^dhiriten.
Much is contained also in the writings of Joseph | (in spite of the many caveats that surrounded that
word). Chaumont (Ijtihdd et histoire) has shown that the
Schacht, and something more fragmentary in studies
theory of idj_tihdd is not developmental: it is concerned
by such as Robert Brunschvig, George Makdisi, Abdel
with the discovery of the law as an eternal and endurMagid Turki, et al. The first to produce a large body
ing truth. Ibn Khaldun offered an illuminating comof studies focused on usul is Wael B. Hallaq, and he
ment on the real situation. In his discussion of the
has been followed by younger scholars, notably Eric
science of dispute, which he perceived as a sub-genre
Chaumont. Majid Khadduri has produced a translawithin the science of usul, he noted that the rules of
tion of al-ShafTf's Risdla, Bernard Weiss a very useusul were deductive (li 'l-istinbat) only for the muajtahids
ful paraphrase and commentary on Amidf's Ihkdm,
(by which he meant the founding fathers of the
and Chaumont a French translation of the K. al-Lumac
madhhabs}. Later jurists used the hermeneutical skills
by Ibrahim b. CAH al-ShlrazI (d. 476/1083) (with valuand arguments of usul in order to preserve and defend
able introduction and bibliography). A useful guide to
norms that had already been deduced and were
the topics of usul is contained in Kamali, Principles.
accepted through taklid. A more positive appreciation
However, neither a comprehensive history of usul, nor
of taklid had been developed in the writings of the
a clear analysis of its function, has been provided by
ShafTf Ibn al-Salah ( c Uthman b. cAbd al-Rahman Abu
Western scholarship, although the dissertation of Aron
c
Amr, d. 643/1245 [q.v]} and his follower al-NawawT
Zysow (see Bibl.) goes a long way in this respect.
(Yahya b. Sharaf Muhyi '1-Dm, d. 676/1277 [q.v])
Many of the works of the later tradition derive
(see Calder, Al-Nawawi's typology}. Usul al-fikh, in this
their value not from any novelty in what they have
tradition, was perceived as a means to re-create (reto say, but from virtuoso skills of linguistic expresexperience) the processes of discovery that had been
sion, and from elaboration of subtleties. A notable
enacted by the founding Imams.
example is the Djanf al-ajawdmic of cAbd al-\Vahhab
Re-creation, re-discovery, re-experience: it is conb. CA1I Tadj al-Dln al-Subki (d. 771/1369 [see ALSUBKI]). He describes his work as a condensation of : cern with repetition and defence of the known law,
not concern with development, that most characterhis two commentaries, on the Mukhtasar of Ibn alises—and most reveals the profound religious and culHadjib, and the Minhdaj of al-BaydawT, with numertural values of—the legal sciences of Islam, both furuc
ous additions. This condensation was in turn expanded
and usul. The articulation of these values in modern
in the commentary of Muhammad b. Ahmad alscholarship and in modern Muslim thinking is problemMahallr (d. 864/1459 [q.v.]) '(Shark £$amc al-ajawdnnc),
c
atic, largely because the concept of a law which is
and in the supercommentary (Hdshiya) of Abd aleternally valid is thought to be incompatible with the
Rahman b. Djad Allah al-Bannanf (d. 1198/1784 [see
need for evolution and change in the modern world.
BANNANI. 7]). That pattern of summary, commentary,
Alongside usul al-fikh, there are two other genres
and supercommentary marks the importance of conof legal meta-discourse, the "maxims" and the "intentinuity, loyalty and repetition within the ongoing tradtions of the law"; for these, see KAWA'ID FIKHIYYA and
ition. There was development: it is notable for
MAKASID AL-SHARI C A, in Suppl.
example that the commentaries on the J^amc incorporate and explore the distinction between iajtihdd in
Bibliography: GhazalT, al-Mustasfa win cilm alusul, 2 vols. Bulak 1325/1907; I. Goldziher, Die
an absolute sense and idjtihdd f i 'l-madhhab (meaning
juristic development within the parameters of school
^ahiriten. Ihr Lehrsystem und ihre Geschichte, Leipzig
1884, repr. Hildesheim 1967, Eng. tr. W. Behn,
loyalty, Malikf, ShafTf, Hanafr, etc.). But development
was not necessarily the point of the tradition, and
The gdhiris, their doctrine and history, Leiden 1971;
was not always acknowledged. The constant re-disJ. Schacht, The origins of Muhammadan jurisprudence,
covery and re-expression, from generation to generaOxford 1950; Majid Khadduri, Islamic jurisprudence.
tion, of the rules that permitted the deduction of law
Shafi'i's Risala translated with an introd., notes and appenfrom revelation, was a community duty which had
dices, Baltimore 1961; Schacht, An introduction to
many of the qualities of a ritual. The re-enactment
Islamic law, Oxford 1964; R. Brunschvig, Les usul
(re-appropriation) of what was known, of what was a
al-fiqh imdmites d leur stade ancien (Xe et XIe siecles],
permanent and inalienable part of the religious tradin Le Shicisme imdmite, Collogue de Strasbourg (6-9
ition, was a sufficient motive for the continuous study
mai 1968), Paris 1970, 201-13; idem, Pour ou contre
and re-writing of what was already written. A notable
la logique grecque chez les theologiens-junstes de I'Islam:
feature of the late commentaries is the foregrounding
Ibn Hazm, al-Ghazdli, Ibn Taymiyya, in idem, Etudes
of linguistic form, and the incorporation of gramd'islamologie, Paris 1976, i, 313-27; Abdel Magid
matical and rhetorical analysis into the texts. This is
Turki, Argument d'autonte, preuve rationelle et absence de
not a feature of usul only but of all the scholastic dispreuves dans la methodologie juridique musulmane, in SI,
ciplines; it suggests an acknowledgement that what
xlii (1975), 1-41, repr. in idem, Ttieologiens et jurist.es
begins in language (the language of revelation) ends
d'Espagne musulmane, Paris 1982; N. Calder, Ikhtildf
only with a renewed discover)- of language as the
and ijmdc in ShafiTs Risdla, in SI, Iviii (1983), 55means to meaning.
81; G. Makdisi, The juridical theology of Shafi'I. Origins
Modern scholars (notably W7ael B. Hallaq), and
and significance of usul al-fiqh, in SI, lix (1984), 5-47,
some of the earlier exponents of the indigenous tradrepr. in idem, Religion, law and learning in classical Islam,
ition (including al-GhazalT), have tried to present usul
Variorum, Aldershot 1991; A. Zysow, The economy
as an ongoing method for the discovery and the develof certainty. An introduction to the typology of Islamic legal
opment of rules, implying that it points to a capactheory, diss. Harvard Univ. 1984, unpubl.; Calder,
ity for change and evolution in the juristic tradition.
Doubt and prerogative. The emergence of an Imdml Shfi
In fact, in broad terms, and to a considerable extent
theory of ijtihdd, in SI, Ixx (1989), 57-68; Mohammad
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Hashim Kamali, Principles of Islamic jurisprudence,
Kuala Lumpur 1989; B. Weiss, The search for God's
law. Islamic jurisprudence in the writings of Sayf al-Din
al-Amidi, Salt Lake City 1992; Calder, Studies in early
Muslim jurisprudence, Oxford 1993; Wael B. Hallaq,
Was al-Shdjifi the master architect of Islamic jurisprudence?, in IJMES, xxv (1993), 587-605, repr. in idem,
Law and legal theory in classical and medieval Islam,
Variorum, Aldershot 1994, and see other studies
in this work; E. Chaumont, Bdqilldm, theologien ashcarite
et usuliste mdlikite, in SI, Ixxix (1994), 79-102; Calder,
Al-Nawawl's typology of muftis and its general significance
for a general theory of Islamic law, in Islamic Law and
Society, iii/2 (1996), 137-64; Chaumont, Traduction
du Kitdb al-Lumac de Shirdzl, Berkeley, etc. 1997;
idem, Ijtihdd et histoire en Islam sunnite classique selon
quelques juristes et quelques theologiens, in R. Gleave and
E. Kermeli (eds.), Islamic law, theory and practice,
London 1997, 7-23.
(N. CALDER)
USUL AL-HADITH (principles of hadith} refers in
a general way to the d i s p a r a t e d i s c i p l i n e s the
mastery of which distinguished a t r u e scholar
of hadith [ q . v . ] from a mere t r a n s m i t t e r . The
term was never satisfactorily defined nor was it differentiated from similar ones like culum for cilm) alhadith, istildh al-hadith, mustalahdt al-hadith, etc. It should
be noted that the popular division of the study of
hadith into riwdya (transmission) and dirdya (intellectual
appreciation), with the latter corresponding to the usul
al-hadith, is problematic in the light of actual usage.
The exact boundary between the supposedly complementary terms riwdya and dirdya was never agreed
upon and there are instances of the term film al-riwdya
being used as a synonym of usul al-hadith.
The study of hadith generated an enormous literature, and many of the specific topics falling under
the general rubric of usul al-hadith were treated monographically. However, the most representative works
were those which attempted to summarise in a limited compass the entire spectrum of this material. The
authors of these works sought to equip the student
with sufficient knowledge to read the fundamental documents of the study of hadith with a reasonable degree of comprehension. It was agreed that the first of
these guidebooks was al-Muhaddith al-fdsil bayn al-rdwi
wa 'l-wdci (Beirut 1971) of Ibn Khallad al-RamahurmuzI
(d. ca. 360/971 [</.y.]), a judge and litterateur from
Khuzistan. By way of justifying his effort, he refers
to the oft-lamented tendency of students to become
preoccupied with accumulating lines of transmission
and collecting unusual hadith. Traditionally, this was
viewed as a distraction from the more important tasks of
understanding and applying the hadith, and even from
learning to recite them properly. Al-Ramahurmuzi's
somewhat unsystematic presentation of the material
resembles the discussions with which some earlier
authors had prefaced their hadith collections (e.g.
Muslim's Sahlh) and their books on personality criticism (e.g. Ibn Abr Hatim al-RazI's Kitdb al-Qarh wa
'l-tacdil, Ibn Hibban's Kitdb Ma^rutiin).
It is difficult to generalise about the works in this
genre produced in the next two centuries, as they differ in both form and content. Al-Hakim al-Naysaburf
[q.v.] placed great emphasis on terminological concerns
and in his Kitdb Macrifat culum al-hadith (Cairo 1937)
attempted to improve upon al-RamahurmuzI by dividing the material into 52 categories which he called
naw's. Al-Khatlb al-BaghdadT [q.v.] was a towering figure in usul al-hadith. His efforts were distributed among
a number of works, most notably his Kitdb al-Kifdya
fi cilm al-riwdya (Haydarabad 1357), Takyid al-cilm
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(Damascus 1949) and al-Diamic li-akhlak al-rawi wadddb al-sdmic (2 vols., Kuwait 1981). The last of the
major works of this era was al-Ilmdc ild ma'rifat usul
al-riwdya wa-takyid al-samdc (Cairo 1389/1970) of the
judge Tyad b. Musa [q.v.].
The later development of the genre was dominated
by Ibn al-Salah al-Shahrazurf [q.v] and his Kitdb Ma'rifat anwdc cilm al-hadith (printed numerous times), popularly known as the Mukaddima. During his tenure as
the first head of the Dar al-hadith al-Ashrafiyya
(opened in 630/1233) in Damascus, Ibn al-Salah set
out to write a commentary on al-Hakim's book and
in the end produced an independent composition. He
drew heavily on earlier works and like al-Hakim he
divided the material into nawcs, although he re-arranged
them and increased their number to 65. He departed
from the method of his predecessors by relying less
on the verbatim transmission of material from earlier
authorities. This greatly increased clarity of his presentation and allowed him to cover significantly more
ground in roughly the same space. The material in
the Mukaddima falls into four basic groups:
(1) Terminology pertaining to the authenticity of
the hadith (naw's 1-22). This includes the discussion of
the three basic grades of hadith—sahih (sound), hasan
(fair) and da'tf (weak)—and the other types of hadith
bearing special names.
(2) Guidelines for the collection, recording and transmission of hadith (naw's 23-8). This section, the longest
of the book, covers the practical concerns of the student and teacher of hadith, such as the different means
of transmission and the words to be used to express
them in the isndd.
(3) Characteristics of hadith not directly bearing on
their authenticity (naw's 29-36), e.g. shortness of isndd
c
( uluw), rare words in the text, contradictions in significance, abrogation.
(4) Transmitters of hadith (naw's 37-65). Although
fundamental issues such as the definition of the concept "Companion of the Prophet" are discussed here,
the emphasis is on matters which might mislead an
inexperienced student. These include transmitters bearing similar names who might be confounded and ambiguous gentilics which might lead the student to draw
wrong conclusions about their bearer.
Ibn al-Salah's treatment of the topics making up
these sections varies greatly in thoroughness. He covers
some in the most minute detail while others he merely
outlines and directs the reader to other works for further information. (Many of the specific matters addressed in the Mukaddima are discussed elsewhere in
this Encyclopaedia, see AL-DJARH WA 'L-TACDIL and
HADlTH.)

The appearance of the Mukaddima inaugurated a
period of remarkable activity in usul al-hadlth, and
until the present century most of the subsequent literature has been based on Ibn al-Salah's book, either
directly or at one remove or more. Several commentaries on it were produced, as well as numerous abridgments. The most famous of the latter was the Alfiyya
of Zayn al-Dm al-Traki (725-806/1325-1404), which
reduced the contents of the Mukaddima to 1,002 verses.
These abridgments in turn often found commentators.
There were at least eleven commentaries written on
the Alfiyya, including one from the pen of its original author. Of the later works on usul al-hadith, the
most interesting may be Nuzhat al-na^ar (Benares
1394/1974) of Ibn Hadjar al-cAskalam [q.v.]— an
expansion of his Nukhbat al-fikar, itself an abridgment
of the Mukaddima—due to its novel arrangement and
its author's interesting insights into the subject-matter.

USUL AL-HADITH — USULIYYA
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USULIYYA (A.), lit. "those who go back to
first principles", from usul, sing, asl "root, basic
principle" or, considered as a modern abstract noun
formation, "the d o c t r i n e of going back to first
principles".
1. In the legal p a r l a n c e of classical Islam
More specifically, the term usuliyya is applied within
the Twelver Shlcl tradition [see ITHNA CASHARIYYA] to
those of its adherents commonly identified as supporting application of the rationalist principles of jurisprudence—especially idj_tihdd [q.v.] to the revelation accepted
by the Twelvers to interpret doctrine and practice
during the occultation (ghayba [q.v.]) of the Imam (beginning in 260/873-4) and the division of the community into mudj_tahid$ and mukallids. The term Usuli
does not appear to have been used until the 6th/12th
century, and then in conjunction with continuous resistance by the Akhbaris or Akhbariyya [q.v.] to the incursions of rationalism into Twelver jurisprudence.
The school's origins lay in the Buwayhid period,
when the community came under attack from other
Shi'r and Sunn! groups, especially the Mu'tazila. The
latter's attack on the Twelver dependence on revelation
struck at the essence of the faith, since the doctrine of
the Imamate [see IMAMA] hinged on acceptance of the
Imams' revelation as the source of definitive cilm [q.v].
Such Imarms as al-Shaykh al-Mufid Muhammad b.
Muhammad al-Nu c man (d. 413/1022), his student
al-Sharff al-Murtada cAli b. Husayn cAlam al-Huda
(d. 436/1044), and al-Shaykh al-TusI, Muhammad b.
Hasan (d. 460/1067), later known'as Shaykh al-Ta'ifa,
responded that the SunnI rationalists' recourse to kiyds
(analogy) [q.v] and idj_tihdd did not produce cilm free
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from doubt and ikhtilaf [q.v.]. Genuine cilm derived
from recourse to the Kur'an, the tawdtur (the traditions of the Imams widely transmitted in succeeding
generations), and Twelver idj.mdc [q.v.]. Accepting the
Imam's return as indefinitely postponed, however, these
scholars evolved distinctive doctrines and practices for
use over the longer term. In the process they incorporated elements of their opponents' jurisprudential
methodologies, including recourse to cakl (rational
knowledge) as a source of cilm.
Al-TusI, for example, specified that the mufti (the
giver of a fatwd [q.v]) was to be conversant with the
Kur'an, the sunna, and the Imams' traditions. Although
he rejected i^tihad, given its Sunn! associations, he
required application of the Sunn! exegetical principles
of jurisprudence to the revelation and the mastery of
Arabic. In his writings on usul al-fikh (principles of
jurisprudence), hadlth, and fikh \q.w^\, al-Tusfs arguments for and his application of rationalist analyses
advanced the importance of deductive jurisprudence
and its practitioners. Competence in rationalist jurisprudence presupposed the division of the community
between jurist and layman, and the latter's regard for
the rulings produced by the former. The Buwayhidperiod Twelver rationalists made provision for such a
distinction, even if they did not agree on the degree
of the lay believer's taklid to the mudj_tahid.
These Imam! scholars also promoted the role of
the practitioners of rationalist jurisprudence in the
community's practical affairs. Al-Tusi ruled that attendance at Friday congregational prayer was mandatory
in the presence of the Imam or his appointee—usually
a reference to Imam! sufard' (sing, sqfir, representative)—endowed the fakih with the authority of that
appointee to lead these prayers, and required the
prayer leader to possess cakl and ability in fikh. AlTusI required the delivery of zakat to the fukahd\
argued that the Imam had appointed the fukahd) to
undertake the kado? [q.v] and the hudud (legal punishments [q.v.] during the occultation, and denoted
those permitted to exercise kado? as those schooled in
rationalist jurisprudence.
The Buwayhid-period rationalists also permitted an
active relationship between the fukaho? and the established, non-Twelver political institution, albeit in the
interests of spreading the faith and protecting the
faithful.
Later rationalist scholars further promoted both
rationalist jurisprudence and the authority of the fakih
in matters of doctrine and practice. Al-Muhakkik alHilll (d. 676/1277 [see AL-HILL! (2)] admitted'that
Twelver scholars had been practicing idj_tihdd "most
often based on theoretical considerations not deduced
from the literal meaning of the texts" (Madelung,
Authority, 168; Calder, Doubt, 66-7). His student alc
Allama al-Hillf (d. 726/1325 [see AL-HILL! (1)]) formally adopted idj_tihdd in certain areas of the law (a
restriction described as tadj.^a "specialisation"). Both
elaborated on the skills required of the fakih. According
to al-cAllama, shard'it al-i^tihdd (the qualifications for
exercising i^tihdd) included mastery of Arabic, knowledge of idj_mdc, mastery of the Imams' traditions, proficiency in the dald'il cakliyya (the intellectual proofs),
and expertise in the relevant exegetical terms. The
c
dmmi (the unqualified lay believer) was not to practice taklid in relation to usul al-dm, but in the furuc
(lit. "the branches", i.e. practical norms of the law)
he was to exercise taklid in relation to a hukm or decision reached by application of these skills. Al-cAllama
specified that neglect of such a decision constituted a
sin, while the muditahid who reached an "erroneous"
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decision having exercised these abilities in good faith
was to be forgiven.
Both granted the fakih a pivotal role in the community's daily affairs, understanding him as the Imam's
designated deputy in these areas. The fakih who had
attained the shard3it was to undertake kadd3 and had
a role in the processes relating to the zakdt. Al-cAllama
permitted al-fakih al-ajdmic li 3l-shard3it ("the fakih who
has attained the qualifications"), one of the earliest
uses of this reference, to implement the hudud; he also
required the Friday prayer leader to possess the shard'it.
Al-Shahrd al-Awwal (d. 786/1384 [see MUHAMMAD B.
MAKKI]) echoed this definition of the shard3it, ruled
that al-fakih al-ajdmic li 'I-shard3it was to undertake
kadd3, and supported the concept of "specialised"
iajtihdd. All permitted a wide degree of interaction
between the fakih and the political institution.
Immediately following the Safawids' [q.v.] establishment of Twelver Shf cism in Persia, such Usulfs as
C
AM al-Karakl (d. 940/1534) and al-Shahrd al-Thanf
(d. 965/1557 [q.v.]) elaborated the concept of niydba
c
dmma (general deputyship to the Imam) and identified al-fakih al-aj_dmic li 'l-shard3it as nd3ib cdmm (general
deputy), who was delegated authority over the practical areas of the community's life. The nd3ib khdss
was understood, if not always explicitly, to refer to
the earlier sufard3. Al-Karaki's defence of his association with the early Shahs as that permitted between I
the fakih/nd'ib and claimants to the Imamate, however, was disavowed by such Usulf contemporaries as
al-Shahld al-Thani", who rejected the Safawid claim
to any special relationship with the faith and avoided
Safawid territory.
In the next century, official patronage insured that
Twelver centres in Arab clrak, the Gulf and Djabal
c
Amil were eclipsed by such Persian centres as Isfahan.
The latter attracted and sustained prominent Arab
and Persian Twelver scholars and thereby permitted
considerable development of both the Usulf and opposition Akhbarf polemics. In his Munyat al-mumdrism,
c
Abd Allah al-SamahidjI (d. 1135/1723) catalogued
the nature of the disagreements between and within
each group, giving perhaps the fullest exposition of
the Usuli doctrine as it had developed by this period.
Usulls required the mudjtahid to master kaldm (theology), nahw and tasrif (Arabic syntax and morphology), lughat al-carab (lexicography), mantik (logic), and
the usul al-fikh al-arbaca (the four fundamental sources
of law). The latter comprised the Kur'an, the sunna,
idjmdc and datil al-cakl. Usulfs divided the community
into muajtahids or mukallids, permitting the former to
err, and forbade taklid al-mayyit (following the ruling
of a dead mudjtahid). Al-Samahidjf also recorded the
presence of "extreme" Usulfs dismissive of any recourse
to the revelation and requiring expertise in fifteen
rationalist disciplines, over and above "the six principal" ones. These "extreme" elements may have comprised those who argued that, as illegitimate rulers,
the Safawid shahs were to be replaced by thefukahd3.
By contrast, some "moderate" muajtahids were portrayed as agreeing with some Akhbarfs on such issues
as iaj_mdc.
In this period, Usulfs continued to disagree on the
extent of taklid. Ahmad b. Muhammad al-Ardabflf
(d. 993/1585) offered strong support for taktid. Like
the Buwayhid rationalists, Hasan b. al-Shahfd al-Thanf
(d. 1011/1602) held that taklid was not incumbent
concerning fundamental matters of the faith, but otherwise obligatory where the lay believer determined that
his mufti had acquired the shard'it. Baha5 al-Dfn alc
AmilI or Shaykh Baha'f (d. 1030/1631 [q.v.]) held

that in matters of the usul al-din, taklid was "safer".
Usulfs of the Safawid period generally agreed that
the lay believer was free to chose his own mudjtahid,
based on personal assessment of the abilities of particular scholars. They disagreed over the division
between "specialised" or "partial" iajtihdd and iajtihdd
mutlak (absolute, or general iajtihad). Hasan b. alShahrd al-Thanf argued against "partial" iajtihdd and
for the authority of al-muajtahid al-mutlak. Shaykh Baha'f
endorsed such a division, as did Muhammad Bakir
al-Sabzawarf (d. 1090/1679). Al-Samahidjf's reference
to "partial" and "absolute" practitioners of iajtihdd suggests that by the late llth/17th century, this division
was very nearly formalised.
The institutionalisation of this distinction facilitated
the triumph of the Usulf school over the Akhbarfs
at the hands of such scholars as Muhammad Bakir
al-Bihbihanf (d. 1205/1791), known as al-Wahid, and
the further differentiation of a clerical hierarchy by
Muhammad Hasan al-Nadjaff (d. 1266/1850) and,
especially, Murtada al-Ansari (d. 1281/1864). Their
contributions allowed for the evolution of such concepts as that of marajac-i taklid (the source of emulation [</.£.]), the rankings of huajajat al-isldm and dyatulldh
[q.v. in Suppl.], and, eventually, the principle of government by an expert in rationalist jurisprudence
embodied in the term wildyat-i fakih.
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2. In m o d e r n Islamic t h e o l o g i c o - p o l i t i c a l
parlance
Since the middle to late 1970s, usuliyya has been
in general use, first in the Arabic press and then in
Arabic scholarly writings as well, as the equivalent of
"fundamentalism". Earlier, e.g. as recently as in the
writings of Rashfd Rida [q.v.], usuli meant "a specialist in the science of the usul al-dln [q.v.] or, more
predominantly, the science of the usul al-Jikh [q.v^\
In less formal Egyptian Arabic, Islamic "fundamentalists" are often called isldmiyyin, al-sunniyya, or, in the
singular, by terms like ikhwangl or rdgil sunm. No matter how awkward the term "fundamentalism" may
actually be, it is improbable that it will be replaced
by a term like "revolutionary extremist neotraditionalist ultra-Islamic radicalism" (Marty and Appleby,
Fundamentalisms, i, p. viii).
The word "fundamentalism" itself was coined around
1920 in the North American Christian milieu. It appears to have been derived from a series of pamphlets
called The fundamentals. A testimony to the truth, published
in America during 1909-15 (Lawrence, Defenders, 166;
Barr, Fundamentalism, 2).
It is often argued, with great obstinacy, that fundamentalism is a typically Christian, Protestant phenomenon, hence the term is useless and even misleading
when used in order to describe phenomena which
take place in the world of Islam. Christian fundamentalism certainly differs in many ways from its
Islamic (or Jewish) assumed equivalents. Nevertheless,
several modern scholars suspect that the movements
described as fundamentalist have a number of common characteristics.
Fundamentalism, it is often asserted since the late
1980s and early 1990s, reduces a religious tradition
to a specific political ideology. This ideology is attractive to the politically excluded, who try to fight their
way back to the centre of power by pleading that
they simply want to implement neglected duties which
their religion has imposed from old. In order to rearrange the world in accordance with what they see
as the will of God, they are ready to kill and to die.
The belief in the literal inerrancy of the revealed
scriptures is only a minor detail within the framework of the return of society and state to what God
commands.
It can be argued convincingly that North-American
Protestant fundamentalism is the religious continuation of the Southern Confederacy that in 1865 lost
the American Civil War. After a political and military defeat in the Civil War the South nevertheless
wanted to teach the modern North a lesson. The
modern North had to learn about God's intentions
with the universe—if not with the United States of
America (see e.g. Bloom, American religion, 197). With
the help of Christianity reduced to a religious ideol-
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ogy, the excluded managed to strike back at the dominating elites.
Religion was marginal in the world of the Zionist
pioneers who built a Jewish state and society on
Palestinian soil in the first half of the 20th century.
Traditional Jewish piety and halakha were looked upon
with disdain and sometimes even contempt. Religious
Judaism hardly participated in the gradual puttingtogether of a modern Jewish state. It is Judaism reduced to an ideology which in the 1990s gives those
who were formerly excluded the power and the motivation to strike back, and perhaps even to take over
the whole state. Since, however, the exclusion of the
orthodox is not absolute—they, after all, can vote and
be elected—they do not have to go as far as the
Muslim fundamentalists and can safely accept the existing structure of a state that was built by others as
legitimate, as something they at a certain point in the
future expect to take over.
Islamic fundamentalism can be interpreted in a similar way. In roughly the second quarter of the 20th
century, the colonial powers left the Middle East, both
under pressure from "the masses" and under pressure
from the international situation that after the end of
the Second World War did not make allowances for
the continuation of British, French or other colonial
regimes within the world of Islam. The former colonial rulers, however, did not hand over their power
to the "masses", but to military elites. After the
decolonisation process, the populations of the Middle
East were almost completely prevented from playing the game of politics: no effective political parties
were allowed to exist, and no elections that mattered
were held.
Once they were independent from their former
colonial masters, the governments in the Muslim
Middle East put great effort into getting support from
both sides in the Cold War. They looked to Washington and Moscow, but did not, however, look for
support at home. Moreover, within their own territories they went far in annihilating all social networks,
except, of course, family and religion. In such a world,
opposition movements could not but be religiously
inspired or else become an insignificant family affair.
There were simply no other sources of ideas or recruits
other than family or religion. In such a perspective,
Islamic fundamentalism is an unprecedented attempt
by the masses to re-enter the game, by force if necessary.
According to Ernest Gellner (d. 1995), the success
of Islamic fundamentalism is largely due to the "contamination" of Islamic popular culture by the ideals
of Islamic High Culture. According to him, an Islamist
regime is nothing but a "political roof" which is put
in place in order to protect and to implement the
ideals of Islamic High Culture. According to others,
no meaningful distinction can be made between Islam
and Islamic fundamentalism: both want to rule and
to implement the laws of Islam.
Islamic fundamentalists, in their own words, believe
that "to carry out God's prescripts [is] an obligation
for the Muslims. Hence, the establishment of an Islamic
State is obligatory, because something without which
something which is obligatory cannot be carried out
becomes itself obligatory. If such a state cannot be
established without war, then this war is an obligation as well. The laws by which the Muslims are
ruled today are [not the laws of Islam but] the laws
of Unbelief. The rulers of this age are [hence] in
apostasy from Islam. An apostate has to be killed
even if he is unable to carry arms and go to war".
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(cAbd al-Salam Faradj, one of Sadat's assassins, quoted
in Jansen, Dual nature, p. xvi).
Fundamentalists select a limited number of the precepts of their religion and make these absolute. Jewish
fundamentalists see it as obligatory (not any longer as
only recommendable) to live in the Holy Land, hence
they want to remove all others from the sacred soil.
Christian fundamentalists see everything connected
with the end or the beginning of life as God's exclusive domain. Hence they reject philological exegesis
of the story of the Creation as recounted in Genesis,
and they fight abortion, euthanasia and contraceptives. Muslim fundamentalists want to see the Sharfa
applied by an Islamic government, and they have only
a limited interest in the other aspects of Islam. If
poverty, as some people believe, were to drive people
to fundamentalism, its support would be even stronger
than it is today.
Bibliography: J. Barr, Fundamentalism, London
1977; H. Bloom, The American religion, New York
1992; Youssef M. Choueiri, Islamic fundamentalism,
Boston 1990; E. Gellner, Postmodernism, reason and
religion, London 1992; JJ-G. Jansen, The dual nature
of Islamic fundamentalism, London and Ithaca 1997;
B.B. Lawrence, Defenders of God: the fundamentalist revolt
against the modern age, San Francisco 1989; M.E.
Marty and R.S. Appleby, Fundamentalisms observed,
3 vols. Chicago 1991-3; R.P. Mitchell, The Society
of the Muslim Brothers, Oxford 1969.
(J.J.G. JANSEN)
USUMAN DAN FODIO [see CUTHMAN B. FUDI].
USWAN, conventionally ASWAN, a town in
Egypt s i t u a t e d on the e a s t e r n bank of the
Nile (lat. 24° 05' N., long. 32° 56' E.).
1. Up to the 9 t h / 1 5 t h c e n t u r y
Originally, it was a small town (Swenet, Syene, Suan)
facing the island of Elephantine, which was a much
more important settlement in ancient Egypt. When the
Muslim Arabs overran Egypt, the conquest of Upper
Egypt [see AL-SACID] was entrusted to cAbd Allah b.
Sacd [q.v.~]. The Arabs fixed their camp at Suan, facing
the Byzantine settlement of Elephantine. An expedition of 31/652 by cAbd Allah penetrated into Nubia
[see AL-NUBA] but judged it prudent to withdraw, on
the basis of the ancient pactum, now the bakt [q.v.] or
treaty, which envisaged non-aggression, freedom for
merchants to circulate, and an annual tribute by the
Nubians of slaves in return for the equivalent value
in corn, wine, clothing and horses. Uswan then became
the second military centre of Egypt after Fustat [q.v.]
with a governor of second rank responsible to the governor in Fustat, and new contingents of Arab immigrants,
mainly KaysTs, from the Hidjaz.
The governors' role in Aswan was essentially to prevent incursions by the Nubians and to regulate the
exchanges foreseen under the terms of the bakt. In
al-Mascudr's time, the contingent of slaves due from
the Nubians comprised 365 for the bayt al-mdl, 40 for the
governor in Fustat, 20 for the governor in Uswan,
five for the town's kadi and twelve for the twelve professional witnesses there (cudul); for further details on
the working out of this arrangement, see BAKT. The
governor in Uswan had finally to keep guard against
the Bedja [q.v.] nomads of the deserts between the Nile
and the Red Sea, who sometimes acted in consort with
the Nubians (certain of the Bedja were Christians), and
Bedja incursions led to the construction of a wall round
Uswan in 212/827. The governor was further responsible for the tracks between the river and the Red Sea
and for the safety of the pilgrims' sea passage from
'Aynuna (near cAkaba at the head of the Red Sea)

and then by land to Uswan, and negotiated at Uswan
a treaty of protection with the Bedja chiefs. A new factor was the rediscovery of gold mines in the Wad!
c
Allakf to the southeast of Uswan; for details of the
subsequent exploitation of this precious metal, extending over a century, see AL-SACID.
Uswan was a lively centre in the 3rd/9th century,
and scholars of Maliki fikh and hadith are mentioned
there. After being for long only loosely attached to
Lower Egypt, it gradually became more integrated
within Egypt in general, with Uswan as a stage on the
route from Fustat to the Hidjaz. It flourished particularly under the early Fatimids, and it is from the
first half of the 5th/llth century that the main surviving mausolea date. A feature of the period was the
ascendancy in the Uswan region of Kaysf Arab tribes,
with the chief of Rabf ca acquiring the title of Kanz alDawla (see on this process, AL-SA'TD). Nasir-i Khusraw
passed through the town in mid-century and mentions
its fortifications and gardens, with everything animated
by the departure of caravans for the Red Sea port of
c
Aydhab [q.v.]. From this time onwards, too, Uswan had
a Jewish community. In the next century, however,
al-Idrfsf's evidence shows that the trade of the Hidjaz
had been deflected from the town, and only its commerce with Nubia remained. This change seems to have
been connected with internal convulsions within the
Fatimid caliphate when the vizier Badr al-Djamalf [q.v]
came to power, and Kus [q.v] became the administrative centre of the upper Sa'fd, attracting the Hidjaz trade
and the pilgrim traffic.
The Ayyubid period was one of peace for Upper
Egypt with the Banu Kanz, the former Rabf c a, now
dominating Uswan and the town gradually making
the transition to Sunnism, although Shf'ism remained
strong there. The Mamluks resumed an activist policy
towards Nubia in 671/1273 and 674/1275, and Uswan
was raided by the Nubians. The Kanz al-Dawlas were
more strictly controlled by the Mamluks, but remained
responsible for order in the region and seem to have
received for this the revenues of Uswan as an iktac, so
that they had a dominating influence in the town,
which nevertheless continued to decline, its three madrasas serving strictly local needs. With the revolt of the
Kaysf tribes, including the Kunuz, as they are now
termed, in 767/1365-6, the balance there was upset; the
latter lost their iktac of Uswan, and a Mamluk governor was now appointed there. For the remainder of
the century, Uswan was frequently attacked and sacked
by the tribes, with the last Mamluk governor appointed
in 801/1399. The ensuing crisis of the Mamluk state
removed Uswan from the control of Cairo [see ALSACID], and al-Makrfzf recorded for the year 815/141213 that Uswan no longer existed, with no governor,
notables, markets or houses. In the course of the century, the Mamluks sent expeditions in the hope of
re-establishing control in Upper Egypt, without lasting effect. Egypt's southern frontier was now Kom
Umbu, and one can conclude that mediaeval Uswan
disappeared at the opening of the 9th/15th century.
Bibliography: There are many bibliographical
references in J.-C1. Garcin, Un centre musulman de la
Haute-Egypte medievale: Qus, Cairo 1976. On the architecture and epigraphy of Uswan during this period,
see Creswell, The Muslim architecture of Egypt, i, Oxford
1952, and cAbd al-Rahman cAbd al-Tawab, revisions
of and notes on S. Ory, Steles islamiques de la necropole
d'Assouan, 3 vols. Cairo 1977-86.
(J.-CL. GARCIN)
2. The post-1500 period
Uswan passed under Ottoman control at an unknown
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date, as a base in the province of Asyut for raids
into Nubia, Selfm I having been content to leave
Upper Egypt in the hands of the Hawwara tribesmen. Towards the mid-16th century, the expansion
of the Fund] [q.v] kingdom there was seen as a threat
not only to Upper Egypt but also to the still-fragile
Ottoman hold on the Red Sea Coast at Sawakin and
then Masawwac [g.zw.]. Pace Ewliya Celebi's information, it was not 945/1538 when Ozdemir Pasha [q.v.]
left for the conquest of Nubia, on his return from
Suleyman's naval expedition against the Portuguese in
India, but some twenty years later, when in 962/1555
he attempted to penetrate into Nubia from Uswan,
and some years later, certainly before 1567, all the
region south of the town up to the Third Cataract
passed under Ottoman control, becoming a new sanajak
with Ibnm as its chef-lieu. However, in the last quarter of the century the Ottomans changed the administrative structure of the region on several occasions,
reflecting their need to strengthen it as a source of
manpower and provisions for the garrisons in Sawakin
and Masawwac of the eydlet of Habesh. The Sa c fd
Acla (sc. the region between Kina and Uswan) was
attached to the sanajak of Ibnm, then briefly in 1573
was attached to the wildyet or Habesh; finally, in 9923/1584-5, Nubia and the southern part of Upper
Egypt became a separate province before passing once
again under the Pasha of Cairo's control.
In the course of the 17th century, the decline of the
Ottoman presence in the southern Red Sea region and
the waning of the threat from the Fundj marginalised
the sanajak of Ibrfm, and at an unknown date, Uswan
was detached from it. When Ewliya was there in 1083/
1672, the office of kashif there was granted out by the
governor of Upper Egypt for 40 purses, and there was
a kadi in the town at the head of a kada3. In the early
18th century, the Hawwara, all-powerful in Upper Egypt
at that time [see AL-SACID] , exercised their influence over
the town, in alliance with the Arabised Bedja tribe
of the cAbabda. Militarily, Uswan remained an important post with a usual garrison of 150 to 200 Janissaries
in its citadel under their agha. Commercially, however,
it now played only a marginal role, away from all the
important routes, and in 1672 Ewliya was struck by
the absence there of any caravanserai, permanent
shops, public bath or maktab for children. Its commercial influence was seen only in a weekly market
for local villagers, and on the evidence of Sicard in
1720, a barter rather than a monetary economy was
dominant there. But a certain liveliness developed in
the course of the century from the transit trade borne
from Nubia towards Cairo, since the First Cataract, immediately to the town's south, was not impassable for
boats, although there was still a preference for unloading goods and transporting them a short distance along
the rapids.
According to the surveys of the scholars attached
to Bonaparte's Egyptian expedition, the town stretched
along the Nile and extended over a rectangle 750 m/
2,460 feet by 250 m/820 feet, with its houses built
of mud brick, its citadel on the south side with mud
walls, and beyond this last the ruins of the ancient and
mediaeval town stretching over a vast space enclosed
by granite walls. After October 1820, with Muhammad
'All's conquest of Sinnar and Kordofan, Uswan recovered its pre-Ottoman period strategic role and also
became an important commercial centre for trade with
the Sudan. At the 1898 census, it had a population
of 13,000 and a garrison of 781 troops. In 1902 the
British completed construction of the first Nile barrage
just above the First Cataract. This has now since the late

1960s constituted the head of Lake Nasser, the Egyptian part of the Aswan High Dam project jointly undertaken by Egypt and the Sudan; the project required
resettlement of 90,000 Egyptian fellahin from the region
to the south of Uswan, most of them to a new settlement at Kom Umbu 52 km/30 miles north of the town.
Modern Uswan is the chef-lieu of the southernmost
muhafa^a or governorate of Egypt, with industries and
commerce and a university of its own; in 1970 the population of the town was 206,000.
Bibliography: Le voyage en Egypte du Venitien anonyme
aout-septembre 1589, in Voyages en Egypte des annees 1589,
1590 et 1591, Cairo 1972; Ewliya Celebi, Seyahatnamesi. Misir, Sudan, Habes (1672-1680), Istanbul 1938;
C. Sicard, Oeuvres, relations et memoires imprimees, Cairo
1982; James Bruce, Travels to discover the source of the
Nile, 2London 1804-5; V. Denon, Voyage dans la basse
et la haute Egypte, Paris 1802; E. Jomard, Description
de Syene et des cataractes, in Description de I'Egypte, Paris
1821, i, 128-33; ibid., Planches, i, pis. 30-1; T. Walz,
Trade between Egypt and Bildd as-Suddn, Cairo 1978;
Layla cAbd al-Latif Ahmad, al-Sacidfi cahd al-Shaykh
Humdm, Cairo 1987; V.L. Menage, The Ottomans and
Nubia in the sixteenth century, in AI, xxiv (1988), 137-54.
(M. TUCHSCHERER)
USYUT [see ASYUT].
C
UTARID, the planet M e r c u r y , Pers. Tir, also
called al-Kdtib in Andalusian and Maghrib! sources
(see C.A. Nallino, al-Battdm, Opus astronomicum, Milan
1903, i, 291).
1. Mercury's position, geocentric distance and size. Islamic
astronomers usually follow the Ptolemaic order of planetary spheres and place Mercury in the second, counted
from the centre of the Universe, between the sphere
of the Moon and that of Venus which is, in its turn,
followed by that of the Sun. This order was discussed
in al-Andalus in the 12th century by Djabir b. Aflah
[q.v.], who established that the Ptolemaic models must
produce transits of Mercury and Venus on top of the
solar disc and that, as these transits had never been
observed, these two planets should be placed between
the spheres of the Sun and Mars. This is confirmed
by the fact that Mercury and Venus have no perceptible parallax even though, in the Ptolemaic order,
they are nearer the Earth than the Sun, which does
have parallax (R. Lorch, Arabic mathematical sciences,
Variorum, Aldershot 1995, no. VI). Djabir's reference
to the lack of transits implies that he was not aware
of the presumed observations of such phenomena
(probably sun-spots) made by a nephew of Ibn Mu'adh
al-Djayyanl ca. 460/1068 (as reported by Ibn Rushd)
and by Ibn Badjdja (as reported by Kutb al-Dm alShfrazf) (B.R. Goldstein, Theory and observation in ancient
and medieval astronomy, Variorum, London 1985, no.
XV). The problem attracted the attention of al-Bitrudjf
[q.v.], who explained the lack of visible transits by
stating that both Mercury and Venus are self-luminous and cannot thus obscure the Sun under any circumstances (Goldstein, al-Bitruji: on the principles of
astronomy., New Haven and London 1971, i, 125, ii,
319). Concerning planetary order, al-BitrudjT, like
Mu'ayyad al-Dm al-cUrd! (d. 664/1266) although for
different reasons, placed Mercury below the sphere of
the Sun and Venus above it (Goldstein, Bitruji, i, 124 ff.,
ii, 315-21; G. Saliba, The astronomical work of Mu'ayyad
al-Dm al-cUrdi, a thirteenth century reform of Ptolemaic astronomy. Kitdb al-Ha/a, Beirut 1990, 59-61, 303).
The interest in planetary distances appears at an
early stage and Ya'kub b. Tarik wrote ca. 161/777-8
a Tarkib al-ajldk in which he established the minimum
(60 20/21 terrestrial radii), and maximum (251 3/7
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t.r.) geocentric distances of Mercury, the diameter of
the planet being 4 16/21 t.r. (D.A. Pingree, The
Fragments of the works of Ycfqub b. Tdriq, in JNES, xxvii
[1968], 106). The main source used by Islamic astronomers for this topic was, however, Ptolemy's Planetary
hypotheses (see N. Swerdlow, Ptolemy's theory of the distances and sizes of the planets, unpublished doctoral diss.,
Yale Univ. 1968), in which Mercury's distances are
64 t.r. (min) and 166 t.r. (max), the diameter being
1/27 of the terrestrial diameter. In this work Ptolemy
establishes his planetary distances on the basis of the
rounded—and, in the case of Mercury, revised—
values of the parameters of the Almagest, and later
astronomers often tried to achieve more accurate results
by using the precise Ptolemaic parameters established
in this latter book. This explains the frequent appearance of 64; 10 t.r. for the minimum distance and the
fact that al-Fargham [q.v.], who apparently did not
know the Hypotheses, gives 167 t.r. as the maximum
distance, which becomes 169;46 t.r. in al-Bfruni's
Tajhim and 170;23 t.r. in al-Kdnun al-Mascudi. As for
the diameter of the planet, it is 1/28 t.d. in alFarghanf and Ibn Rusta [q.v.]. These small corrections are found in authors who follow Ptolemy's
method for the computation of planetary distances
and sizes; only al-cUrdf introduced modifications, suggesting for Mercury's a shortest distance of 64;28 t.r.,
a greatest distance of 206;58 t.r. and a diameter of
about 1/23;31 t.d. (Goldstein and Swerdlow, Planetary
distances and sizes in an anonymous Arabic treatise preserved
in Bodleian Ms. Marsh 621 in Centaurus, xv [1970], 13570; K. al-Hafa, ed. Saliba, 297-313).
2. Ptolemy's Mercury model in Islamic astronomy. For the
computation of Mercury's longitude, the Indian astronomical tradition represented by the zidj. of alKhvvarazml [q.v.] uses the equivalent of an eccentric
deferent and an epicycle, with no equant (O.
Neugebauer, The astronomical tables of al-Khwdrizmi,
Copenhagen 1962, 23, 29-30, 100). The Ptolemaic
model is far more complicated and one of its main
characteristics is that the centre of Mercury's deferent rotates on a small circle (radius 3P in the Almagest,
2;30P in the Hypotheses), called the "director" (mudir)
in later Arabic sources. Ptolemy's model therefore
implies a non-circular deferent which was identified
as an ellipse by the Toledan astronomer Ibn alZarkalluh [see AL-ZARKALI], who used this curve for
practical purposes in his treatise on the construction
of the equatorium (W. Hartner, Oriens-Occidens, i,
Hildesheim, 1968, 465-78; J. Samso and H. Mielgo,
Ibn al-^arqdlluh on Mercury, in Jnai for the Hist, of
Astronomy, xxv [1994], 289-96). This idea reached the
Mashrik, for it reappeared in the Tacdil hafat al-afldk
written'by Sadr al-Shanca in 747/1347 (A.S. Dallal,
An Islamic response to Greek astronomy, Leiden 1995,
120-1), while al-Kashl (d. 832/1429), also in a treatise
on the equatorium, uses two intersecting arcs of a
circle as an approximation to an ellipse (E.S. Kennedy,
The Planetary Equatorium of. . . al-Kdshi, Princeton 1960,
40-1, 170-2). In spite of this development, Ptolemy's
model and parameters predominated in Islamic astronomy until the 7th/13th century even though Ibn alHaytham [q.v.] made a harsh criticism of Ptolemy's
method for establishing the eccentricity of Mercury
(Almagest IX, 9) in a very obscure passage in his Shukuk
c
ald Batlamyus (ed. A. Sabra and N. Shehaby, Cairo
1971, 29-34). In this respect we can only mention a
small correction, made by Ibn al-Zarkalluh, of the
Ptolemaic eccentricity (2;51,26P instead of 3P), although
W. Hartner (Oriens-Occidens, ii, Hildesheim 1984, 292312, 316-25) believed that it derived from the new

!
j

I
;

\
\
i

941

parameter used by Ptolemy in his Hypotheses. There
was, however, an awareness of the fact that Mercury's
apogee, as determined by Ptolemy (190° for ca. A.D.
130), was incorrect by some 30°, and a far better
position appears in al-Khwarazmi's zidj. (224;54° for
the time of the Hidjra). Ibn al-Zarkalluh's calculated
positions of Mercury, for a cycle of 46 years, in his
Almanac imply a longitude of the apogee of about
210° (Kennedy et al, Studies in the Islamic exact sciences,
Beirut 1983, 502-10); one may wonder whether this
parameter is related to the 212;52° given by Ibn alShatir for the Hidjra (Kennedy, Studies, 58). Ibn alZarkalluh also wrote a treatise On the invalidity of
Ptolemy's method to obtain the apogee of Mercury, which is
mentioned by Ibn Badjdja (d. 533/1139) (Djamal alDln al-cAlawf, Rasd'il falsafiyya li-Abl Bakr b. Edq^d^a,
Beirut-Casablanca 1983, 77-8). Although this text has
not been preserved, the topic attracted the attention
of Andalusian astronomers of the 6th/12th century,
for Djabir b. Allah deals with it in detail in the seventh makdla of his Isldh al-Madjistl\ Ptolemy obtained
an approximate, not an exact, determination of Mercury's apogee because he did not understand the geometrical characteristics of his model properly and thus
his choice of observations was inadequate. Finally,
although Ptolemaic theory considered that Mercury's
apogee—like that of the rest of the planets—was displaced with the motion of precession, the AndalusianMaghribl group of .gia^s which appear between the
6th/12th and the 8th/14th centuries [see ZIDJ] consider that the apogees of Mercury and Venus, at least,
are kept at a fixed sidereal distance from the solar
apogee and are thus affected by a motion discovered
by Ibn al-Zarkalluh for the apogee of the Sun (1° in
every 279 Julian years) [see SHAMS; J. Samso and E.
Millas, The computation of planetary longitudes in the zlj of
Ibn al-Bannd3, in Arabic Sciences and Philosophy, viii [1998],
265-70).
3. Non-Ptolemaic Islamic models. The model for
Mercury in the Almagest was reinterpreted in three
dimensions, with spheres instead of circles, by Ibn alHaytham in his Fl hay^at al-cdlam (T. Langermann,
Ibn al-Hay thorn's On the configuration of the world, New
York and London, 1990, 47-54, tr. 168-92). This
attempt, however, failed to give an adequate representation of the motion of Mercury and Venus in latitude, and Ibn al-Haytham dealt again with this second
problem in two later works (A.I. Sabra, Ibn al-Haytham's
Treatise. Solution of difficulties concerning the movement of
Iltifdf in Jnal for the Hist, of Arabic Science, iii [1979],
388-422). The same author began, in his Shukuk, the
trend of Islamic criticisms of Ptolemaic models because
they did not agree with physical reality and did not
respect the principle of explaining planetary motions
by the combination of uniform circular motions that
take place around the centre of each circle. Mercury's
equant—the point around which the centre of the
planet's epicycle moves uniformly and which is different
from the centre of the deferent—was unacceptable on
physical grounds, and a series of new, non-Ptolemaic,
models for the planet were created from the 7th/13th
century onwards (Saliba, Arabic planetary theories after the
eleventh century AD, in R. Rashed, Encyclopedia of the
history of Arabic science, i, London 1996, 115-25).
Evidence confirms that this kind of creative trend was
still alive in the llth/17th century (Saliba, A history
of Arabic astronomy. Planetary theories during the golden age
of Islam, New York-London 1994, 47 n. 54, 288).
These highly original models tried to solve the two
problems which affected the planet's motion in longitude: that of the equant, which Mercury shares with
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the rest of the planets, and the fact that Mercury's
deferent moves with equal motion around a point
which is not its own centre. The solutions were not
easy, and Nasfr al-Dm al-TusI acknowledged his failure to create a valid alternative to the Ptolemaic
model for Mercury (FJ. Ragep, Nasir al-Dm al-Tusi's
memoir on astronomy, i, New York 1993, 208-9). Five
successful alternative models have been adequately
studied. Only Ibn al-Shatir may have used a new
observation for his model; the rest have the same
empirical basis as the Almagest.
(a) Al-cUrdf made a very limited modification of
the Ptolemaic tools; an adequate combination of the
velocities and directions of the two motions implied
allow him to keep the rotation of the centre of the
epicycle around the centre of the deferent which, in
its turn, rotates on the small "director" circle, as in
the Almagest. Al-cUrdf thus gets rid of the equant and
obtains a position of the centre of the epicycle which
varies only slightly from that of Ptolemy (K. al-Hay3a,
58-9, 235-8, 246-59).
(b) Kutb al-Dm al-ShfrazT takes a step forward and
gets rid both of the equant and of the "director" circle by using two new mathematical tools provided by
his predecessors: "al-cUrdf's lemma" and the "al-Tusf
couple". The latter shows how a combination of two
circular uniform motions may result in a rectilinear
motion. Al-Shfrazi's Mercury model replaces the
Ptolemaic machinery by five supplementary epicycles
which include two al-TusT couples. The resulting combination of their motions is equivalent to the cranklike mechanism of Ptolemy's "director" circle, but the
resulting curve traced by the centre of the epicycle
on which Mercury rotates is not the Ptolemaic ellipse
but an oval pressed in at the waist which, as in the
case of Ptolemy's model, produces two perigees at a
distance of ca. 120° from the planetary apogee (E.S.
Kennedy, Studies, 92-4).
(c) Combinations of epicycles also provide another
solution for the longitude of Mercury in Ibn al-Shatir's
Nihdyat al-su3l: this author uses the combination of the
motion of six spheres, of which the two last ones
form an "al-Tusi couple" which has the effect of enlarging and reducing the size of Mercury's epicycle
in the same way as Ptolemy's "director" (Kennedy,
Studies, 59-61). Ibn al-Shatir's model is the first and
only known one in which the starting point of all
motions is the centre of the Universe and not a point
displaced from it in the apse line; he is the first to
use his own planetary models (including the model
for Mercury) to compute a new set of non-Ptolemaic
tables, 0.1-3$ al-d^adid (Kennedy, Studies, 492-9); finally,
Ibn al-Shatir's model for Mercury is the same described
by Copernicus both in his Commentariolus and in the
De Revolutionibus.
(d, e) The Ta'dil hay'at al-aflak of Sadr al-Sharfca
and an anonymous work attributed to 'Ala5 al-Dm
Kushdjr describe two related models for Mercury which
seem to represent a step backwards; strongly influenced by al-Shlrazi's lunar model, they use, like
Ptolemy, an eccentric deferent and a "director" sphere.
Sadr al-Sharf ca succeeds in making the motion of the
centre of the epicycle uniform around the centre of
the "director", while the motion of the deferent on
which it travels is also kept uniform around its own
centre. An additional epicyclet carries the centre of
the planet-carrying epicycle and produces the changes
in the size of the latter required by Mercury's motion
(Dallal, Islamic response, 119-33, 389-98). As for alKushdjf, he uses two epicyclets to regulate the motion
of Mercury's epicycle.

4. Mercury in Islamic astrology. Mercury has its domicile (bqyt) in Virgo (by day) and Gemini (by night),
while its detriment (wabal) corresponds to the opposite signs (Pisces and Sagittarius). During the night it
dominates the triplicity (muthallathd) of air formed by
Gemini, Libra and Aquarius, in spite of the fact that
its nature is moderately dry and cold (which corresponds to the earthly signs). Its exaltation (sharaf) takes
place in Virgo 15° and its dejection (hubuf) in the
opposite degree (Pisces 15°). It is a planet of ambiguous influence: according to al-Blrum (Tajhim, ed. R.R.
Wright, London 1934, 233) when left alone it is
inclined to beneficence, but when it is near another
planet it intensifies its good or bad influences; it is
either diurnal or nocturnal, depending on the sign in
which it is or the planet with which it is associated;
its sex (male or female) also depends on such associations. This explains why al-Kazwfnf (Athdr al-bildd,
ed. Wustenfeld, Gottingen 1849, i, 22) states that the
astrologers called it mundfik (hypocritical). Abu Ma'shar
(al-Madkhal al-kabir, ed. R. Lemay, iii, Naples 1995,
391-2) states that, according to the Persians, Mercury
dominates the sixth climate, while the Greeks give it
the third climate. Al-Bfrunf (Tajhim, 242) states that
Mecca, Medina, clrak, Daylam, Gllan and Tabaristan
are the places submitted to the influence of the planet.
A detailed list of the indications given by Mercury's
influence, many of which are related to science, culture and intellectual activities, can be found in Abu
Ma'shar's al-Madkhal al-kabir (iii, 555).
Bibliography: Given in the article.
(J. SAMSO)
'UTARID b. Muhammad al-Hasib ("the calculator") al-Munadjdjim ("the astrologer"), m a t h e m a t i cian, a s t r o n o m e r and astrologer who apparently
lived in the 3rd/9th century. He wrote various works
in the fields of his expertise, including one on the
use of the astrolabe and al-^iaj al-kafi, which are now
lost, although they were known to scholars like alBiruni and cAbd al-Rahman al-Sufi". A work on burning mirrors, K. fi 'l-Mardyd al-muhrika, and another
on mineralogy, the K. Khawdss al-ahajdr, do, however,
survive.
Bibliography: Ibn al-Nadfm, Fihrist, ed. Tadjaddud, 336; Ibn al-Kiftl, Hukamd\ 251; H. Suter, Die
Mathematiker und Astronomer der Araber und ihre Werke,
67; Brockelmann, S I, 432; Sezgin, GAS, v, 254,
vi, 161.
(£D.)
C
UTAYBA, a great and p o w e r f u l B e d o u i n
t r i b e of C e n t r a l Arabia, second only in importance to the cAnaza or 'Unayza [q.v.], and playing a
significant role in the history of Arabia in the last
150 years or so. Doughty describes them as having
pasture grounds extending from al-Ta'if [q.v.] in the
Hidjaz in the west to al-Kasfm [q.v.] in northern
Nadjd in the east.
The name appears in various renderings in the
travel accounts of Europeans, e.g. the cAteyba, pi. el'Ateyban of Doughty, and the 'Oteybah of Palgrave;
according to J J. Hess, the modern pronunciation used
by the 'Utayba themselves is C0tebe, pi. 'Otban.
The name 'Utayba (in form a diminutive of cUtba)
is applied in the older literature not to a tribe (the
only isolated instances are several times in Ibn cAbd
Rabbihi, Tkd, Cairo 1316, iii, 61, the variant Banu
c
Utayba alongside of 'Uyayna as belonging to the
Yarbuc b. Hanzala) but to persons, of whom the three
best known deserve at least a brief mention: cUtayba
b. al-Harith b. Shihab al-Yarbucf, known as Sayydd
al-Fawdris, one of the most celebrated heroes of the
pre-Islamic wars of the Tamfm against the Bakr (see
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tance in the history of the cUtayba before the 19th
on him Caskel and Strenziok, Gamharat an-nasab, i,
century. According to Burckhardt (Travels in Arabia, ii,
Table 69, ii, 577); 'Utayba b. al-Nahhas al-cldjll, gen106), they occupied also the Wad! Fatima in the 17th
eral and representative of al-Muthanna b. Haritha
century and were driven out of it by the Harb
who, among his other victories, defeated the Taghlib
(Handbook, i, 122). C. Niebuhr (Beschreibung von Arabien,
[q.v] at SiffTn in 14/636; and lastly, cUtayba b. Abl
388) mentions some 'Utayba who came from the
Lahab, who married Muhammad's daughter Umm
Hidjaz to the region of the Muntafik [q.v.] and had
Kulthum (cf. F. Wustenfeld,'%wfer, 366-7; Ibn Durayd,
submitted to this great tribe. The history of the cUtayba
Ishtikdk, ed. Wiistenfeld, 42, 138, 208, 215; Ibn
in the 19th and early 20th centuries is a reflecKutayba, Ma'arif, ed. Wiistenfeld, 37, 60-1; 70; altion of the various wars between the powers in Nadjd
Tabarl, i, 2206-8; Ibn al-Athlr, ii, 343-4).
and Hidjaz, who all endeavoured to win this imporThe cUtayba trace their genealogy back to Mudar
tant tribe over to their interests. At the conquest of
and claim to belong to the Kays cAylan [q.v.] (Doughty,
the Wahhabi kingdom by the Egyptians, their leader
Travels in Arabia Deserta, ii, 355, 367; the statement
Ibrahim, son of Muhammad 'All, in 1816 induced
made by al-AlusI, Ta'rikh Nad^d, Cairo 1343/1924-5,
the cUtayba and various 'Anaza tribes, by threats and
88, that they belong to the Kahtan is due to a conc
c
bribes, to assist him against cAbd Allah b. Su'ud.
fusion with the Banu Utba or AtIb; cf. al-Kalkashandl,
When Faysal b. Su'ud led the war of liberation against
Nihdyat al-arab, Baghdad 1332, 285 with al-Suwaydl,
Egypt, his son cAbd Allah in 1850 defeated the eastSabd'ik al-dhahab, Bombay 1296, 45). They are divided
ern 'Utayba at the watering-place of al-Adjrab, while
into two main groups: the Ruwaka (in form like
the Grand Sharif of Mecca, Muhammad b. cAwn,
Ruwala [q.v.]: see Noldeke, in £DMG, xl [1886], 182;
took the western 'Utayba, as well as tribes of the
also Rawaka [nisba: Rawkl] and Ruka) and the Barka
Mutayr al-cAlwiyy!n under his protection. Nolde, Reise
(Baraka [nisba: Barkawl], also Barka). Their further
nach Innemrabien, 66, distinguished between 1842 and
subdivision is very variously given: Snouck Hurgronje,
1872 no less than nine different powers continually
Mekka, i, 197, divides the Rawaka into 6, the Baraka
at war with one another in Nadjd, among them the
into 10 tribes, the Handbook, i, 69 into 11 or 18 clans,
c
c
Utayba. In 1872 the principal chief of the 'Utayba,
while Fu'ad Hamza, Kalb ajazirat al- Arab, 179-82, disMuslit b. Rubay'an, plundered the western settlements
tinguishes three or four jakhdhs with a number of
of al-Riyad, whereupon Sucud b. Faysal made a raid
'ashiras and Cd3ila$; of all these, the names of which
as a reprisal into their territory; he had, however, to
vary much in detail, we need only mention the Thibata
retire defeated and was himself severely wounded.
(Dhawl Thubayt) who belong to the Ruwaka and
After the 'Utayba in 1881 and 1882 had plundered
according to their shaykh still surpass the "Ru'uqa and
Barqa" in importance (Philby, The heart of Arabia, i,
many camps of the Harb tribes who were subjects of
Ibn Rashld of Ha'il [see RASHID, AL], they also attacked
205, cf. 181, 194). Statistics of the year 1818 estimated the fighting forces of the 'Utayba of the Hidjaz
the latter in the summer of 1883 but were completely
defeated in al-cArwa; they suffered a similar defeat in
at 100 horsemen and 10,000 foot, and those of the
1884, when they were allies of cAbd Allah b. Su'ud.
Nadjd at 800 and 2,000 respectively (A. Sprenger, in
In the year 1897 members of the house of Ibn Su'ud
ZDMG, xviii [1863], 218, 222). Palgrave, Narrative of
joined the Grand Sharif of Mecca, 'Awn al-Rafik,
a year's journey, ii, 84, put them at 12,000 in all, but
Doughty, ii, 367, only at 6,000. The largest figure is
and with the help of the Harb and cUtayba undertook campaigns against the possessions of cAbd althat given by al-Batanunl (al-RUila al-Hiajaziyya, Cairo
'Azlz b. Rashld; in the autumn of 1903 the latter
1329, introd, 52): 20,000; the Handbook of Arabia (First
World War period, London n.d.), i, 69, gave for the
again defeated the 'Utayba and Kahtan, but in April
"Ruqah" 2,500 tents and for the "Berqah" 3,000.
1907 he was in turn decisively defeated by Ibn Su'ud
with an army of these same tribesmen. Henceforth
The cUtayba occupy the eastern side of the Hidjaz,
with the volcanic harm area between the haajdj, route
the sympathies of the 'Utayba inclined more and more
and the Central Arabian steppes. Their grazingto the Grand Sharif, although they were for most
grounds extend over 100 leagues east of Medina and
part members of the confederation of tribes led by
Mecca as far as al-KasIm and al-Washin, in the south
Ibn Su'ud. In 1910-11 Husayn b. 'All with 'Utayba,
to the dims of the Kahtan, Bukum, Shalawa and
Harb and Mutayr troops took the field against
Subayc; in the west and north, their neighbours are
Muhammad b. 'All al-ldrlsl in al-cAs!r supported by
the Harb, who sometimes penetrate as far as the caraIbn Su'ud's Ikhwdn, and about the same time the son
van road from Burayda to Mecca. In the wide area | of the Sharif, cAbd Allah, appeared in al-KasIm, sayover which they lead their nomadic existence there
ing he was intervening on behalf of the 'Utayba,
is_ hardly a single settlement; it is in the east, in alwhose rights had been infringed by 'Abd al-cAzIz b.
'Arid, al-Sudayr, al-KasIm and in al-Mudhnib (alSu'ud. The latter promised to make the Sharif an
Midhnab), that we meet with settled cUtayba of the
annual payment of £4,000 and to secure for the
Barka branch, where they have mixed with other
'Utayba freedom from tribute, but he did not keep
tribes; in the west, the Ruwaka form a part of the
his promise. Scarcely had cAbd Allah returned to the
c
population of al-Ta'if. The dim of the Utayba is rich
Hidjaz than cAbd al-cAz!z broke the treaty and made
in springs, and in the winter and early autumn there
war on the cUtayba because they had given shelter
is regular although not considerable rainfall; as a result,
to fugitive rebels of the house of Ibn Su'ud. In 1915
c
this region possesses in places very good pastures, and
Abd Allah again attacked cAbd al-cAz!z; he advanced
the rearing of sheep and camels, especially black
into the province of al-Sudayr in Nadjd, forced the
camels, was traditionally one of the main activities of
eastern 'Utayba to pay tribute and won a victory over
the cUtayba which brought them fame and wealth.
the Barriyya, the allies of the Mutayr and subjects of
The meat in al-Ta'if, for example, comes almost excluIbn Su'ud. The Ghatghat incident of 1918, brought
sively from their sheep; their country is also rich in
about by an attack by the 'Utayba upon Ikhwdn at
game (Handbook of Arabia, i, 64, 67-8, 70, 604 [their
prayer, again strained relations between the Sharif and
most important settlements]; Doughty, ii, 367, 426,
Ibn Su'ud (Philby, op. tit., i, 313). The history of the rise
525; Philby, i, 122, 280).
of the third Wahhabi kingdom was closely associated
We know very little of happenings of any imporwith the name of the leader of the 'Utayba, Sultan
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b. Bidjad. The occupation of al-Ta'if by a section of his
forces in 1924 led to the surrender of Mecca and the
further extension of the WahhabT kingdom in the west.
The 'Utayba were a prominent element in the militant Wahhabi movement of the Ikhwdn [q.v.], whose
heyday was from 1912 to 1930. From the lists compiled by von Oppenheim and Caskel, it appears that
the cUtayba had 19 hiajras or settlements for religioeconomic activity, a number second only to that of
the Harb and just ahead of those of the Mutayr [see
AL-HIDJAR and AL-IKHWAN] . The 'Utaybl leader Sultan
b. Bidjad's power was curbed by Ibn Sucud, and
in 1929 the latter's brother cAbd Allah b. cAbd alRahman destroyed the hicQra of al-Ghatghat (alGhutghut) in the c Utayba dim and scattered the
remnants of Sultan's followers. A process of settlement and sedentarisation of the cUtayba came under
way in succeeding decades, with cUtayba well represented in the hilal (sing, hilld) or shanty towns which
have grown up around the main urban centres of alKasTm. The tensions arising from such processes as
these and the extension of control by the Sucudf family over the tribe erupted violently in 1979 when the
Haram of Mecca was seized by a group of religious
zealots, who considered themselves as Neo-Ikhwdn, and
one of whose leaders was Djuhayman b. Muhammad
al-cUtaybI [see MAKKA. 3. The modern period, at Vol.
VI, 157b-159a].
The Arabic dialect of the cUtayba is of the Central
Arabian type; see 'ARABIYYA. (iii) (2), at Vol. I, 577-8,
and for a linguistic description, P.M. Kurpershoek,
Oral poetry and narratives from Central Arabia, 3 vols.
Leiden 1994-, in progress.
Bibliography: W.G. Palgrave, Narrative of a year's
journey through Central and Eastern Arabia (1862-63},
London 1865, i, 31, 171-2, ii, 54, 72, 84; C.M.
Doughty, Travels in Arabia Deserta, Cambridge 1888,
index s.v. 'Ateyba; E. Nolde, Reise nach Innerarabien,
Kurdistan und Armenien, 1892, Brunswick 1896, 47,
54, 66-9, 74; J. Euting, Tagebuch einer Reise in InnerArabien, Leiden 1896-1914, i, 64-5, ii, 226-7; D.G.
Hogarth, The penetration of Arabia, London 1905, 109,
267, 274, 291, 296, 325; JJ. Hess, Beduinennamen
aus ^entralarabien, in SB Ak. Heidelberg, phil.-hist. Kl.,
iii (1912), pt. 19 (collection of names, mainly cUtayba
ones); T.E. Lawrence, Revolt in the desert, London
1927, 26, 43, 84, 287; idem, Seven pillars of wisdom, London 1935, 137, 197-8, 204, 490-4; H.St.
J. Philby, The heart of Arabia, London 1922, i, 122,
147, 155-6, 180-1, 194, 205, 313-14, ii, 213, 220,
297; idem, Arabia of the Wahhabis, London 1928,
index s.v. 'Ataiba; idem, Arabia, London 1930;
A. Musil, Northern Negd, a topographical itinerary, New
York 1928, 268-88; idem, The manners and customs of
the Rwala Bedouins, New York 1928, 264, 298, 364;
Amm al-Rayhanf, T. Nadj.d wa-mulhakdtihi, Beirut
1928; Fu'ad Hamza, Kalb dj_azirat alJArab, Mecca
1352/1933-4; Hafiz Wahba, Dja&rat al-(Arabfi }l-karn
al-cishnn, Cairo' 1354/1935-6; M. von Oppenheim
and W. Caskel, Die Beduinen, Leipzig and Wiesbaden
1939-68; Naval Intelligence Division. Admiralty
Handbooks, Western Arabia and the Red Sea, London
1946, 283, 286, 505, 507, 566; R.B. Winder, Saudi
Arabia in the nineteenth century, London and New York
1965; AJ. Cottrell fed.), The Persian Gulf states, a general survey, Baltimore 1980, 256-7, 326-7 and index.
(H. KlNDERMANN-[C.E. BoSWORTH])

AL-CUTAYBA, BAHR, a shallow, reedy lake in
the Ghuta [q.v.] or cultivated land around Damascus
in Syria, lying some 30 km/18 miles to the east of
Damascus.

UTBA B. RABFA
Bibliography: Admiralty Handbooks, Syria,
London 1943, 28-9.
C
UTAYBA B. AL-HARITH [see BISTAM B. KAYS].
C
UTBA B. GHAZWAN b. al-Harith b. Djabir, Abu
c
Ubayd Allah or Abu Ghazwan al-Mazinf, from the
Mazin tribe of Kays c Avian and a halif or confederate of the Meccan clans of Nawfal or cAbd Shams,
early c o n v e r t to Islam and one of the oldest
C o m p a n i o n s of the Prophet. He was called "the
seventh of the Seven", i.e. of those adopting the new
faith. He took part in the two hid}ras to Ethiopia, the
battle of Badr and many of the raids of Muhammad.
During cUmar's caliphate, he was sent from Medina
to lead raids into Lower Trak, capturing al-Ubulla
[q.v.], killing the marzbdn of Dast Maysan and capturing the Persian lord (sahib) of Furat at the site of
what later became Basra. Towards the end of 14/635
he encamped with a group of Bedouin from the
Upper Hidjaz, hence called the Ahl al-cAliya, at a
place called Khurayba (cf. Yakut, Bulddn, ed. Beirut,
ii, 363-4), and at some point after this built a mosque
and ddr al-imdra out of reeds, allotting lots to his warriors; this became the nucleus of the misr of Basra
[q.v.]. It seems to have become more permanent after
c
Utba died in 17/638 at the age of 57 and al-Mughfra
b. Shucba [q.v.] became his successor there. It was
Abu Musa al-Ashcarf [q.v] who eventually rebuilt the
official buildings there out of sun-dried brick with
thatched roofs.
Bibliography: Ibn Sacd, iii/1, 69; Baladhurl,
Futuh, index; idem, Ansdb al-ashrdf, ivA, 4, 163-4;
Ya'kubT, Ta'nkh, ii, 22, 71, 163, 166; Dmawarl,
122-4; Tabarf, i, index; Mas'udl, Muruc^, iv, 225 =
§ 1558; idem, Tanbih, 357-8; Ibn Hadjar, Isdba, no.
9778; Ibn al-Athlr, Usd, iii, 363 ff.; Caetani, Annali,
index to vols. iii-iv; Ch. Pellat. Le milieu basrien et
la formation de Gdhiz, Paris 1953, 3, 5, 8, 276; MJ.
Morony, Iraq after the Muslim conquest, Princeton 1984,
194-5, 245-6.
(C.E. BOSWORTH)
C
UTBA B. RABFA B. <ABD SHAMS B. cAso MANAF,
ABU 'L-WALID, one of the chiefs of the Meccan
t r i b e of K u r a y s h , who refused to follow Muhammad. He met his death in the battle of Badr. His
daughter Hind [q.v] was the wife of Abu Sufyan [q.v.],
and she avenged herself at Uhud on her father's killer
Hamza b. cAbd al-Muttalib.
Shocked by the number of adherents of Muhammad, cUtba, having consulted the other chiefs of the
Kuraysh, went to the Prophet to offer him anything
he would care to ask if he would only abandon his
propaganda. According to the traditional story, Muhammad in reply only repeated a part of sura XLI,
which made such an impression on him that the effect
was still visible when he rejoined his friends, whom
he advised not to importune Muhammad any more.
Tradition puts him in a similar light when it represents him as one of those who, on the eve of the
battle of Badr, endeavoured in vain to persuade the
Kuraysh to withdraw by offering personally to pay
blood-money for cAmr b. al-Hadraml, slain by the
Muslims. cUtba himself was mortally wounded in the
battle and his body was thrown into the common
ditch (kalib). Muhammad is said to have thought highly
of his gifts, and later tradition is perhaps slightly more
favourable to him than otherwise because he was an
'Abshamf but not an Umawl.
Bibliography: Ibn Hisham, Sira, index; Muhammad b. Hablb, Muhabbar, 160, 162, 175; Ya'kubi,
Ta'rikh, ii, 6, 19, 36; Wakidr, tr. Wellhausen, 43,
45, 50-1, 70, 80, 82; Taban, i, index; F. Buhl, Das
Leben Muhammeds, Leipzig 1930, 183, 191, 242, 252;
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H. Lammens, La Mecque a la milk de I'hegire, Beirut
1924, 69, 75; W.M. Watt, Muhammad at Mecca,
Oxford 1953, 92-3, 121, 181; idem, Muhammad at
Medina, Oxford 1956, 11, 14, 56, 263-4.
(AJ. WENSINCK*)
AL-'UTBI, the name of a f a m i l y s e t t l e d in
K h u r a s a n , of Arab descent, which provided
s e c r e t a r i e s and v i z i e r s for the Samanids and early
Ghaznawids [q.vv.] in the 4th/10th and early 5 t h / l l t h
centuries (from which of the c Utbas of early Islamic
times they were descended does not seem to be specified in the sources).
1. ABU DJA'FAR (ism and nasab variously given),
vizier under the Samanid amir cAbd al-Malik I b. Nuh
I, from 344/956 to 348/959 and again, in company
with Abu CA1I Muhammad al-BalcamI [q.v], under his
successor Mansur I b. Nuh I, a fewf years later. His
policy aimed at strengthening the power of the ruler
and the bureaucracy against the ambitious Turkish
military commanders, and KirmanI says that he
restored the wealth of the state treasury to a level
never seen before or after. Narshakhl (wrongly calling him Ahmad b. Hasan) says that he built a fine
mosque in the Rlgistan of Bukhara.
2. ABU 'L-HUSAYN CABD ALLAH B. AHMAD, appointed
vizier to the amir Nuh II b. Mansur I in 367/977.
Again, he endeavoured to curb the influence in the
state of such Turkish commanders as Abu '1-Hasan
Muhammad b. Ibrahim Slmdjurl, and acquired military as well as civil duties, but was murdered by
agents of the generals Fa'ik and Muhammad Slmdjurl
in or shortly after 372/982. His kinsman Abu Nasr
Muhammad b. cAbd al-Djabbar al-cUtb! (see 3. below)
rightly considered him as the last vizier of the Samanids
worthy of the name.
Bibliography: Nasir al-Dln MunshI KirmanI,
Nasd'im al-ashdr, ed. Djalal al-Dln Urmawl, Tehran
1959, 35-6; Sayf al-Dln cAklll, Athdr al-wuzara3,
ed. Urmawl, Tehran 1337/1959, 147-8; Barthold,
Turkestan down to the Mongol invasion^, 110, 250-1,
252-3.
3. ABU NASR MUHAMMAD B. CABD AL-DJABBAR, secretary, and famed historian of the early Ghaznawids.
Born at Rayy ca. 350/961, through connections
with his maternal uncle Abu Nasr al- c Utbf, he entered
the Samanid bureaucracy at Nishapur, becoming sahib
al-band there, serving as secretary to the Turkish general Abu 'All Simdjurl and the Ziyarid Kabus b.
Wushmglr [<?.y.], before finally transferring to the service of Sebuktigin, where he worked alongside the
great stylist Abu '1-Fath al-Bustl [q.v], and then of
his son Mahmud of Ghazna. He served as an envoy
for the new sultan to Gharcistan in 389/999 and
enjoyed the patronage of the vizier Ahmad b. Hasan
al-Maymandl [q.v.]. He was appointed sahib al-band
of Gandj Rustak in Badhghls, but dismissed as a result
of intrigues by the local governor. He remained in
retirement till his death in the later part of Sultan
Mas'ud's reign (either 427/1036 or 431/1040).
Al-ThacalibI, Tafimat al-dahr, ed. Cairo, iv, 397-406,
says that Abu Nasr wrote several works, including
poetry and a Latd'if al-kuttdb, but his fame rests on
the sole surviving one, al-Kitdb al-Tamim, a history of
the reign of Sebuktigin and that of (Yamln al-Dawla)
Mahmud up to 411/1020. The model for its ornate
and verbose style was, the author states, Abu Ishak
Ibrahim al-Sabi3's history of the Buyids, the K. alTdaj. Despite its eulogies of the Ghaznawid rulers and
their exploits, the Taminl is by no means neglectful
of the darker sides of their reigns. Its florid style
ensured its great popularity in the Islamic East; a
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large number of manuscripts exist (see Brockelmann,
I 2 , 382-3, S I, 547-8), and several commentaries on
it were written, e.g. the Basdtm al-fudalo? of cAbd Allah
al-Nadjatl (ca. 720/1320) and Shaykh Ahmad alManmi's al-Fath al-wahbi (1144-7/1731-4). Several Persian translations were made, including the simplified
version of Abu '1-Sharaf Nasih Djurbadhkanl (ca. 602 /
1205-6) (see Storey, i, 250-2). It is regrettable that no
critical edition exists of al-cUtbfs work.
Bibliography (in addition to references in the
article): Th. Noldeke, Uber das Kitdb Jamini des. . .
al cUtbi, in SBWAW, Phil.-hist. CL, xxiii (1857),
15-102; C.E. Bosworth, The Ghaznavids, their empire
in Afghanistan and Eastern Iran 994: 1040, Edinburgh
1963, 9-10; idem, Early sources for the history of the
first four Ghaznavid sultans (977-1041), in IQ^ vii
(1965), 5-7, also in The medieval history of Iran,
Afghanistan and Central Asia, Variorum, London 1977,
no. XIII.
(C.E. BOSWORTH)
AL-'UTBI, ABU CABD ALLAH MUHAMMAD B. AHMAD
c
c
b. Abd al- Az!z (d. 254/868 or the next year),fakih
of a l - A n d a l u s , originally from Cordova.
His masters in al-Andalus were Sacld b. Hassan
and the famous scholar Yahya b. Yahya al-Laythl (d.
234/848 [q.v.]), transmitter of the version of the
Muwatta' which became the canonical one in the
Muslim West. In the course of a rihla to the East,
he studied with Asbagh b. al-Faradj and Sahnun b.
Sacld (d. 240/854 [#.z>.]), author of the Mudawwana,
one of the key texts in the diffusion of Malikl doctrine in the mediaeval Muslim West. Al-cUtbI was
considered an expert onjikh, and especially on masd'il,
juridical questions, and with others was a mushdwar
(consultant faklh) [see SHURA. 2.] under the Umayyad
amir Muhammad. He had numerous disciples, thefakih
Muhammad b. 'Umar b. Lubaba (d. 314/926) being
notable here.
Al-cUtbI wrote a work on Malikl law, al-Mustakhrad^a
min al-asmica, also known as the cUtbiyya. This is an
important compilation of masd'il, gathered by means
of sessions of samdc, by the most important transmitters of Malikl doctrine such as Ibn al-Kasim. Although
criticised by some traditionists, the work had a wide
diffusion in al-Andalus and North Africa, and was
used and consulted in later times. Its transmission
through the mediaeval period can be plotted through
Ibn Khayr's Fahrasa, BAH, ix-x, 241-3, Ahmad alMandjur (d. 995/1587), Fihns, Rabat 1976, 'l8, and
HadjdjI Khalifa, ed. Fliigel, iv, 183-4. On the fragments which have been preserved of the Mustakhraa^a,
see Sezgin, GAS, i, 472, and M. Muranyi, Materialien
zur mdlikitischen Rechtsliteratur, Wiesbaden 1984, 50-65.
The text has been preserved in its entirety within the
commentary which Abu 'l-Walld Ibn Rushd al-Djadd
(d. 520/1126 [q.v. in Suppl.]) wrote on it, the K. alBaydn wa 'l-tahsil (various eds., 2Beirut 1988-91, 22 vols.).
Bibliography: Given in the article.
(ANA FERNANDEZ FELIX)
AL-CUTBI, ABU £ABD AL-RAHMAN MUHAMMAD b.
c
Abd Allah (cUbayd Allah) b. cAmr (as given by Ibn
Khallikan, Wafaydt, ed. 'Abbas, iv, 397), early c A b b a sid p o e t .
He was born in Basra, a descendant of cUtba b. Abl
Sufyan, and moved to Baghdad, dying in 228/842-3.
Al-cUtbI was a poet ("one of the modern [muhdath]
stallion poets, whose verse was plentiful and excellent": Ibn Khallikan, 399-400), tribal historian (i.e. of
the akhbdr of his own clan, the Banu Umayya—did
this assume the form of anti-cAbbasid polemics?), and
writer of epistles: Ibn al-Nadlm, Fihrist, 121, lauds his
command of Arabic. Among his authorities was
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Sacd al-Kasir (for Umayyad history: see Ibn al-Nadim,
90). He counted al-Sidjistanf and al-Riyashl among
his pupils, suggesting an interest in philology: see the
khabar given by Ibn Khallikan, loc. cit., concerning a Bedouin aphorism, presumably derived from his
K. al-Acdnb ("On the Desert Arabs"). Scant excerpts
of his prose compositions (see Sezgin, GAS, i, 372 for
a full list of al-MascudI's references to him, and Ibn
Khallikan, ii, 37, 201, iii, 258) and smatterings of his
verse (of an occasional nature, mellifluous and unexceptional: upon exclusion by a chamberlain, on old age,
and a threnody for dead sons) have been preserved.
Al-cUtbI was probably a kdtib [q.v.]'. Ibn al-Nadim's
entry (90) associates him with official functionaries,
classifying him with the epistolary scribes whose productions were collected in a compendium (kitdb mad^muc:
117). The following titles are mentioned: K. al-Khayl
("On horses"), K. al-Msd} al-ldtl ahbabna wa-abghadna
("On women whose love turned to hate"), K. al-Akhldk
("On ethics") and K. al-Dhabih ("On immolations").
The khabar (Ibn Khallikan, 400) concerning the zardfa,
an Abyssinian hybrid beast, suggests learning of the
catholicity encountered in his contemporary al-Djahiz
[q.v.]. An anti-Umayyad polemic is discernible in the
tradition, originating with Ibn Kutayba (Ma'drif, ed.
'Ukasha, Cairo 1969, 538) that he was "passionately
fond of drinking".
Bibliography: Given in the article.
(J.E. MONTGOMERY)
AL-CUTBI, ABU NASR MUHAMMAD [see AL-CUTBI. 3.].
AL-UTHAL, AL-ATHAL (A.), a pot used in the
s u b l i m a t i o n process in c h e m i s t r y for causing
bodies to pass from the solid state to that of gaseous
aggregation by means of steam pressure. The word
is a rendering of cciGcdri ("steam, fine smoke") which,
via Syriac itali (Brockelmann, Lexicon Syriacum2, 55),
became Arabic al-uthdl and lived on among the Latins
as aludel (alutel). Representations of the device are
found in M. Bertholet, La chimie au Moyen Age, i, 149,
150, 156. The contrivance serves to sublimate mercury (zaybak), sulphur, orpiment (zarnikh) and the like.
It is made of glass or clay (fakhkhar) and consists of
two tubes (zikk, actually hoses) fitted together. The
mineral is put in the lower tube, the two tubes are
fitted together with clay and the whole is put on the
fire. The ascending smoke gets to the upper tube,
cools down and produces the desired sublimate.
Bibliography: Dozy and Engelmann, Glossaire des
mots espagnols et portugais derives de I'arabe, Leiden 1869,
repr. Amsterdam 1965, 187-8, after the glossary of
Ibn al-Hashsha' on Razl's K. al-Mansun; Khvvarazrm,
Mafdtih'al-culum, ed. Van Vloten, 257, tr. E. Wiedemann, in Aufsatze zur Wissenschqftsgeschichte, ed.
W. Fischer, i, 695; Dozy, SuppL, s.v. athdl; Berthelot,
op. cit., ii. 111, 133.
(A. DIETRICH)
'UTHMAN [for this name in the Turkish context,
C
see OTHMAN].
'UTHMAN B. 'AFFAN, the t h i r d of the
R i g h t l y - G u i d e d C a l i p h s (23-35/644-55). He
belonged to the great Meccan family of the Banu
Umayya [q_.v], and more particularly to the branch
of Abu 'l-cAsf who was his grandfather; for his genealogy, see Wiistenfeld, Geneal. Tabellen, U. 23, and the
table in UMAYYA. His sudden support for the Prophet's
preaching began his life as a Muslim.
'Uthman was a very rich merchant and an accomplished man of the world. The tradition which
represented him as the very esssence of beauty and
elegance to the extent of being overgroomed may very
well have been authentic, precisely because it was so
strange. Whatever deep motive led him to embrace

a cause with such an obscure origin will always remain
a mystery. Part of the historiographical tradition relates the conversion of c Uthman with his marriage to
Rukayya [q.v.], the daughter of Muhammad; but other
sources, probably more correctly, place his marriage
after his entry into Islam. The conversion of c Uthman,
the first socially high-ranking Muslim, certainly created a stir and contributed to the success of the new
religion. However, his personal action in this field was
never remarkable. An indolent personality, though
one marked by a lively faith and great generosity, is
attributed by tradition to c Uthman. This was unlikely
to have been an invention to excuse the inactivity of
the caliph with respect to the malpractices of his officials, for the lack of energy and initiative ascribed to
c
Uthman had become clear right from the start of
his career, and this must have been a real defect of
character. He is thought to have taken part in the
two emigrations to Abyssinia and was later one of
the muhadfirun to Medina. Certainly, he does not seem
to have taken part in the battle of Badr (he is said
to have been looking after his sick wife at the time;
nevertheless, the Prophet thought he had been present and therefore assigned him part of the booty).
After the death of Rukayya the alliance between
c
Uthman and the Prophet was renewed by his marriage
to another of the Prophet's daughters, Umm Kulthum
[</.y.]. The doubts that have been raised (see Lammens,
Fdtima et les Jilles de Mahomet, 3-5) over the authenticity
of this marriage are not justified, in particular because
the papyrus roll of Ibn Lahf'a early bore witness to
it (see R.G. Khoury, (Abd Allah Ibn Lahfa, 282, traditions 260-1, and 183, 7-8). Furthermore, there were
clear advantages in such a union with a Meccan
aristocrat.
In the lifetime of the Prophet and during the caliphates of Abu Bakr and c Umar, c Uthman played a
most unobtrusive role. Hence the question is raised
of how it came about that the council (shurd [q.v.])
set up by c Umar on his deathbed should have chosen him as the successor to the second caliph. The
sources relating to the history of this diligent "conclave" have been analysed minutely by Caetani, but
it is only too obvious that the mystery of such a
secret debate is destined to elude the critical appraisal
of history forever. Candidates who were too outstanding cancelled each other out. One of these was
'All, whose election would have signified the repudiation of the politics of c Umar. Such also, it would
seem, were Zubayr and Talha, who were opponents
of c Umar and suspected of ambition and greed. Of
the three remaining candidates, Sacd b. Abl Wakkas,
c
Abd al-Rahman b. cAwf and c Uthman, one would
imagine that the reason the last was chosen, in addition to his marriage connections with the Prophet,
would be the fact that he belonged to the clan of
the Umayyads, and this would be the most decisive
argument in his favour. The Umayyads, even in the
lifetime of Muhammad and especially in the caliphate
of c Umar, had already partly regained the position
they had enjoyed in the Djdhiliyya. It is pointless to
imagine that Abu Sufyan, the head of the family, had
been the deus ex machina of the politics of the first
twenty years of the regime of the caliphate, and it
would be naive to portray the Umayyads as having
formed a sort of "secret committee" with the Islamic
state to command at will. In reality, the Umayyads
were able to wield their influence more because of the
indisputable talent in public affairs which some of their
members possessed than because of their noble birth.
But from the time of cUmar this was counterbalanced
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by the part played by the other elements, and in particular by the oldest "Companions of the Prophet".
It was the strong personality of the second caliph
which enabled him to maintain equilibrium between
a number of heterogeneous factions who were often
opposed to each other.
But this was not the case with c Uthman. In fact
as Wellhausen earlier observed, and as Caetani has
amply demonstrated, c Uthman only furthered and developed the politics of c Umar. The difficulties which
he encountered were merely the consequence of the
premises posed by his predecessor, but it was at this
point that the differences in their talents became
noticeable.
The tragedy which brought a bloody end to the
reign of c Uthman and ushered in the period of civil
wars has caused much embarrassment to Arab historiographers. They have been obliged to record the
series of grievances brought against c Uthman's regime
by his opponents, or vice versa, to recognise that the
caliph had sinned against the law of his land, or even
that his accusers, among whom were some of the
most venerated patriarchs of this land, had lied or
had been wrong. It was thanks to this distressing
dilemma (from which the orthodox tradition extracted
itself by the expedient of the "excusable error" and
other subtle distinctions) that the long list of grievances has been preserved for us in great detail in the
writings of Muhibb al-Dln al-Tabarf, al-Riydd al-nadira
fi mandkib al-cashara, ii, 137-52; al-Baladhurf, Ansdb, v,
1-124. This work is of importance as it corrects and
completes certain aspects of the information previously
known, although it does not add much new material.
The first grievance, and perhaps the most serious,
was that he had nominated members of his family
for provincial governorships. While Syria had long
been in the hands of the Umayyad Mu'awiya b. Abl
Sufyan, at Basra and at Kufa 'Uthman replaced Abu
Musa al-Ashcarf and Sacd b. Abf Wakkas [q.vv.] by
his two relatives cAbd Allah b. c Amir b. Kurayz and
al-Walld b. c Ukba [q.vv.], his half-brother. When the
latter was deposed, after being involved in a scandalous affair, he was replaced by another Umayyad,
Sacld b. al-cAs, to whom is attributed the well-known
saying "the sawdd of Kufa is the garden of the
Kuraysh". Even Egypt, first conquered by c Amr b.
al-cAs, fell to cAbd Allah b. Sacd b. Abl Sarh, who
was not an Umayyad and whose past was dubious.
Finally, the private counsellor of the caliph, whose
disastrous influence was described by tradition, was
Marwan b. al-Hakam b. Abi 'l-'Asf, the first cousin
of the caliph, who had recalled his father from the
exile to which the Prophet had condemned him.
It is impossible to deny a certain nepotism in the
measures taken by c Uthman. However, his deeper
motives must also be recognised. It was his intention
to establish unity in his government and administration, which was threatened by the excessive independence enjoyed by his governors (see for example,
for matters relating to the nomination of judges,
Khoury, %ur Ernennung von Richtern, 197 ff. but cf. the
views here of B. Johansen, Wahrheit und Geltungsanspruch.
£ur Begriindung und Begrenzung der Autoritat des Qadi-Urteils
im islamischen Recht, in La Giustizia neWalto medioevo (secoli
IX-XI), ii, Spoleto 1997, 975-1065, esp. 981-2 n. 16).
It was on the whole the same purpose as that pursued by 'Umar, but by dint of his energy and prestige he had succeeded in conveying the weight of his
authority even to the governors of other tribes and
clans. 'Uthman believed he would be able to obtain
the same results by using officials who were bound
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to him by blood ties, but he was not successful. The
roles were reversed and it was the caliph who submitted to the influence of his relatives (perhaps, however, to a lesser extent than the official historiography
implies). Furthermore, popular discontent recognised
this as the sole cause of the calamities and assumed
that they were probably not the result of the character of the official involved.
The system of the dlwdn instituted by c Umar
required that war booty be perpetually increased, since
the regular tax returns on the ahl al-dhimma were not
enough for the salaries of the new recruits who were
flocking to the provinces from the heart of Arabia,
and it is one of the great merits of Caetani to have
drawn attention to this. This was also the motivation
for the new expeditions which continuously extended
the frontiers of the Arab empire during the caliphate
of c Uthman. One such expedition resulted in the conquest of the last provinces of the Sasanid empire,
whose dynasty came to an abrupt end with the murder of the last of their kings Yazdagird III. Another
was the occupation of Armenia; and then again a
series of incursions were made along the coast of
North Africa into Nubia and into Asia Minor, and
by sea into the Eastern Mediterranean. If the conquests accomplished or begun by the Arabs during
the caliphate of c Uthman were all to be examined,
it would be clear that, though they may not have
had the prodigious verve of those which took place
under c Umar, nonetheless they marked in an imposing manner on the one hand the end of the initial
period of the Arab empire, and on the other the prelude to the second period of expansion, that of the
Umayyads.
The booty gleaned from these expeditions was, however, perhaps not as abundant as might have been
hoped. Moreover, another of the grievances brought
against c Uthman arose from the fact that, instead of
assigning such booty as there was to the fighters as
a whole, he held back part of it for his governors
and for members of his family, and thus developed
the system of land grants (katd3^ [see DAYCA; KATICA])
which had already generally been practised by cUmar.
In this action is also possible to see a conscious attempt
to create property for the state rather than simply
being a means of enriching his relatives, which is a concept totally opposed to the populist procedure of a total
division of the spoils of war among the combatants.
The Islamic empire tended from internal necessity
to favour an ordered administration modelled on that
of the Byzantines or the Persians. The one which c Umar
had already drafted, the one which the Umayyads
later realised in part and which the cAbbasids achieved,
was the transformation of the incoherent and anarchistic grouping of the tribes and of an absolute monarchy; this was also the programme embarked on by
c
Uthman. He can be reproached for not having been
able to choose the best methods of going about it, and
can also be accused of not being up to the task, but
his plan was adequate and merely followed the ideal
set by c Umar. Moreover, the economic crisis that was
the inevitable consequence of the sudden enrichment
of the Arab masses made it essential for the state to
economise and to cut back on the total number of
military allowances [see 'ATA']; in turn these only
served to increase the number of the discontented.
One of the measures which contributed most to the
opposition of the religious lobby to c Uthman, formed
by the old Companions of the Prophet who were of
simple or servile origins ( c Ammar b. Yasir, Abu Dharr,
c
Abd Allah b. Mas'ud [q.vv.], etc.) and the influence
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of which the people strongly resented, was the official promulgation of the Kur'an (see Noldeke-Schwally,
Geschichte des Qorans, ii, 42-119). What appeared to be
the most offensive part of this procedure was the
destruction of copies from the provinces. c Uthman was
probably compelled to do this out of consideration
for religious order and liturgy, but perhaps the dominant motive was still political in nature. The kurrd3
[q.vJ] who were the custodians and also, of course,
the readers and interpreters of the sacred text, by
their very position held enormous power over the
masses, and this in a sense placed them outside the
scope of the central authorities. These in turn had
no way of checking whether the Kur'anic passages
used by the kurrd3 were authentic or not. By removing this weapon from them and by setting itself up
as the sole custodian of revelation, the ruling power
intended to bring about unity and to establish its absolute power over the state. It was, however, only a
natural reaction for the opposition to this tendency
to accuse the caliph of having mutilated and destroyed
the divine word.
c
Uthman succeeded in making enemies for himself
with many different groups; he became the scapegoat
of the turbulent elements among the amsdr [see MISR]
because of economic difficulties. They were inclined
to accuse the caliph of confiscating the property of
Muslims for his own benefit. A new pietism was
emerging to which the affirmation of the authority of
the state seemed against the egalitarian principles laid
down by the Prophet. And finally, formerly deposed
governors and leading Companions, like Talha, alZubayr and cAlf, now out of power, were eager for
it. It is questionable whether cUthman, while obviously following the course of conduct imposed on him
by the needs of the state and by the example of his
predecessor, would have been able to avoid the destiny which overtook him and which so deeply disrupted Islamic unity. Though any answer to this sort
of question will always be uncertain, in the realms of
history it is possible to surmise that a more intelligent mind and a more energetic temperament than
his (or rather a real political genius such as Mucawiya,
had he been head of state) would perhaps have overcome these difficulties. Perhaps his counsellor Marwan,
too, who some thirty years later would show himself
equal to a no less difficult situation, was lacking in
experience or prudence. Certainly c Uthman was incapable on his own, but he was also badly advised, and
the very Umayyads whom he had showered with
favours and riches preferred to think of themselves
than of their relative in danger.
How the events took place can here be dealt with
only summarily. Tradition mechanically divides the
caliphate of c Uthman into two periods of equal length,
six years (23-29) of good government followed by six
years (30-35) of lawlessness and disorder. The change
is represented symbolically by the loss of the Prophet's
seal which according to legend, 'Uthman dropped into
the well of Ans in the year 30. Moreover, it was
precisely at this period that the first rebellious movements began which were first seen in clrak, the region
which suffered most from the economic crisis and
where the dissident forces were most widespread. Abu
Dharr, one of the precursors of asceticism in Islam,
was exiled to Syria with some of his companions, and
later sent down to al-Rabadha [q.v.] to die there in
destitution. Though the episode concerning him is
embellished by legend, it is characteristic of the attitude of the emerging pietism with respect to the
worldly transformation of the caliph.

Even more serious trouble erupted at Kufa in the
years 32-3/652-4, under the leadership of the kurrd',
whose religious nature merged with political activity
and who collected about them doubtful elements.
Despite a few severe measures adopted against them,
the faction leaders succeeded in provoking the deposition of Sa'fd b. al-cAs, who was replaced by the
former governor of Basra, Abu Musa al-Ashcarf, himself a pietist and an adversary of 'Uthman. From that
time onwards Kufa was beyond the reach of the central government.
Even in Egypt, Ibn Abl Sarh had to yield to the
violence of a group led by the young Muhammad b.
Abl Hudhayfa, who, although he was the adopted
son of c Uthman, nevertheless opposed him. It seems that
the wily cAmr b. al-cAs, who had retreated to Palestine
after being deposed, secretly supported the revolutionary movement in Egypt. The role of this movement
must have been more important than was previously
believed, since the payrus of Ibn Lahf ca described the
events from an Egyptian perspective and noted that
the number of Egyptians involved in besieging the
caliph was plainly greater than that of other parties
(see Khoury, cAbd Allah Ibn Lahi'a, 181 ff., 190 ff.).
The storm which was already looming broke at the
end of 35/656 when the rebel troops advanced from
the three provinces on Medina. The first to arrive
were the Egyptian troops with cAbd al-Rahman b.
c
Udays at their head, and they went on the Friday
to worship in the mosque of the Prophet (ibid., 116,
282). Dramatic exchanges took place between the Egyptian troops and the caliph. The grievances against
c
Uthman were set forth in extremely harsh language.
But the rebels were disarmed by the humility and
conciliatory attitude of the caliph, who consented to
all their demands, promised to repeal all his previous
measures and to change his governors. The Egyptians
left satisfied, but on the way back, at the sand flats
of al-cArfsh, a messenger from 'Uthman was stopped
and a letter taken from him addressed by c Uthman
to Ibn Abl Sarh containing the order to put to death
or to mutilate the leaders of the movement on their
return.
The Egyptians were furious, retraced their steps and
returned to Medina, determined on vengeance. It was
at this point that the changes in fortune occurred,
described by the papyrus roll of cAbd Allah b. Lahl'a,
which indicates that Ibn cUdays was at the head of
the Egyptians (the account of the second siege).
c
Uthman denied that the letter was authentic and
even insinuated that it had been forged by his enemies to ruin him. Although the official tradition has
the tendency to ascribe this lie to Marwan, there is
also evidence of other versions and even one (preserved
only by al-Baladhurf) which claims that c Uthman had
suspected CA1T. In fact, this is what Caetani (Annali,
viii, 159), without any knowledge of this text, had
already supposed. It is well known from other sources
that it was a common practice to invent false documents designed to destroy an enemy who could not
be defeated in any other way; but whatever one may
think of this shady episode, it is certain that, whether
or not it was the immediate cause of the tragic end
of c Uthman, other factors had already been set in
motion. The events actually led, according to the
papyrus, to a second siege of the house of 'Uthman,
and the caliph began to speak in the presence of Abu
Thawr al-FahmL The latter informed him of the return of the soldiers to destroy him, and then comes
the oldest self-defence of the caliph that is known in
its original version in Islam (see Khoury, cAbd Allah
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Ibn Lahfa, 281, traditions 256 ff.). In this text, c Uthman
insists on the falsehood of the accusations levelled
against him, highlights his role as the fourth person
to adopt Islam, his oral collection of the Kur'an from
as far back as the lifetime of the Prophet, his marriage to two of the Prophet's daughters (without naming them) as well as his exemplary spiritual life in
the Dhdhiliyya and in Islam (ibid., 282, traditions 2604). Most hypocritical of all were the old Companions
who opposed him in an underhanded manner. They
did not dare to become accomplices in the violent
deposition of the caliph, but neither did they wish to
help him against the rebels; and so they, and in particular CA1I, maintained a malevolent neutrality. The
Prophet's widow cA3isha [</.#.], who had led a violent
campaign against c Uthman, preferred to avoid the
issue at the last moment on the pretext of a pilgrimage to Mecca.
In his extremity, c Uthman knew how to retain all
his dignity. He refused to abdicate, and after a siege,
the length of which was variously estimated by different sources, some individuals were able to enter
his house in the final days of 35 (June 656). They
were led by Muhammad b. Abl Bakr [q.v], the son
of the first caliph and the brother of c A D isha, and it
was he who seized c Uthman. It is not clear whether
he was the one who struck the final blow, or if it
was someone else; tradition cites several names, and
it is evident that right from the beginning the whole
affair was obscure. It is said that the caliph's blood
flowed on to the copy of the Kur'an which he was
reading when he was attacked. His wife, the Kalbiyya
Na'ila bt. al-Furafisa, was injured, and the house was
ransacked. During the night his body was buried in
deepest secrecy by his wife and a few close friends.
The troops which Mucawiya had sent from Syria (tradition claims that they arrived too late and accuses
them of duplicity) received the news of the murder
when they were half-way there, and so they hastened
to return. The same papyrus begins (see ibid., 244)
with the pursuit of the Egyptian murderers, eventually imprisoned by Mu c awiya in Lydda (Palestine),
whose leader, Ibn cUdays, took flight but was recaptured by a horseman and was battered to death.
The election of the new caliph took place amid an
atmosphere of tumult and terror, as is well known
(see Caetani, Annali, ix, 321-42). According to this
author, it demonstrates that no previous agreement
existed between the leading Companions which could
probably be thought to have anticipated these events.
The election of CA1I was unquestionably due not so
much to the prestige afforded him by his family connections and his alliance with the Prophet, but more
to the support of the Ansar who had regained influence in their city while the Umayyad party was in
disarray. But right from its inception, the new regime
was destined to be attacked either by other competitors disappointed in their expectations, or by Mu'awiya,
the only Umayyad governor who had remained in
control of his province.
From then on, any political unity of Islam was over,
and soon religious unity also, making way for a period
of civil wars and schisms. The caliphate of c Uthman
and his bloody end marked a turning point in Islamic
history and attributed an importance to the third
caliph certainly not merited by what was in fact an
altogether rather mediocre personality. History, and
especially literary history, was captivated by his murder and wove various narratives around it, some of
which were noteworthy and have been passed on under
the heading of fitna (q.v., and cAbd Allah Ibn Lahfa,
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211-17; here there are different definitions of the term
which the papyrus uses; see also Sellheim, 88-9).
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(G. LEVI BELLA ViDA-[R.G. KHOURY])
C
UTHMAN B. FUDI, sc. 'Uthman b. Muhammad
b. c Uthman b. Salih, known as Ibn Fudf (or Usuman
Dan Fodio, to use the current Hausa form) (17541817), the f o u n d e r of the l a r g e s t i n d e p e n d e n t
s t a t e in 19th c e n t u r y A f r i c a . A shaykh of the
Kadiriyya, in 1804-8 he led a djihdd that overthrew
the existing sultanates in Hausaland and Bornu in
what is now northern Nigeria. By preaching publicly
and attracting students of all kinds, by writing vernacular poetry and books of instruction in Arabic, he
inspired a reform movement that transformed the role
of Islam in West Africa: what had been the profession mainly of religious specialists became the everyday religion of ordinary people, including peasants
and herders, women and slaves.
Usuman dan Fodio was born on Sunday, 15 December 1754 at Maratta near Konni in northwestern
Hausaland (on today's Niger-Nigerian frontier). He
died in the newly-built capital, the city of Sokoto
[q.v.], on Sunday, 20 April 1817. In February 1804,
at the start of the djihdd, he was elected by his community as the first Imam and Amir al-mu'minin of the
state that has since the 1960s become known as the
"Sokoto Caliphate". By December 1808 the last of
the great Hausa cities had fallen to the reformers,
and in 1812 the Shehu (as he is popularly called) was
able to divide the state into two halves, one under
his son Muhammad Bello [q.v] and the other under
his brother cAbd Allah at Gwandu. He then devoted
himself again to teaching Sufism and writing. He was
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a powerful preacher and prolific author, writing over
a hundred works in prose and more than fifty in
verse. As a poet he wrote in both Arabic and Fulfulde,
many of the Fulfulde poems being later translated
into Hausa. It is not proven that he wrote any poetry
in Hausa but he preached in that language, while
Fulfulde was his language of everyday use.
His career divides broadly into three periods. The
first, 1774-94, is a period of preaching. As a young
scholar, he travelled to study under various local
shqykhs and toured, preaching in Zamfara and for a
while tutoring the sons of the Sultan of Gobir. He
debated with other scholars, for example over the
propriety of having women in the audience at teaching sessions or over whether knowledge of kaldm was
necessary for qualifying as a Muslim (and therefore
having the rights of the Muslim "caste"). In general,
the Shehu's position was populist: anyone, he argued,
was a Muslim if he correctly carried out the practices of Islam. These were explained in his major
didactic work of the period, Ihya3 al-sunna wa-ikhmdd
al-bidac.
The second period, 1794-1810, was marked by a
turning towards militancy. In 1794 he had a crucial
vision, in which the Prophet instructed Shaykh cAbd
al-Kadir al-Djflanf [q.v.] to invest the Shehu personally with the sword of truth; before this time, neither
a Muslim Sufi" scholar such as Usuman nor his students would carry weapons. But now, with the explicit
authority of both the Prophet and his own Shaykh
in the Kadiriyya, the Shehu could order his followers to take up arms and defend themselves. The
rapidly rising numbers of peasants converting to Islam
had been causing concern to the local state authorities (especially in war-ravaged Zamfara), not least as
these new Muslims then claimed exemption from both
taxation and military service, and often ceased to work
for their fathers. Conversion was especially popular
among slaves, who ran away to any shqykh who refused
to let his new students return to slavery or be sold
to non-Muslim owners. Once the Muslims had armed
themselves, they forfeited their general immunity as
religious specialists, and all Muslims—including conservative communities of Fulbe scholars—became targets for raids by the local military. It is therefore not
surprising that there were Muslims even among his
kinsmen who did not support the Shehu in his call
for djihad\ they argued that the sultans in power were
already Muslim and that the Shehu was therefore
simply a trouble-maker.
The majority of the Shehu's students whose names
are preserved in contemporary lists were Fulbe [q.v.].,
as were both the majority of his military allies in the
Sokoto region and the majority of those to whom he
gave flags of command in regions that were to become
amfrates. Some early supporters who were not Fulbe,
such as Shaykh cAbd al-Salam (of Gimbana and, later,
Kware) or Shaykh cAbd al-Rahman Chacha (of Raba,
in Nupe), were killed by djihadist forces. Of the dj.ihdd
leaders, only Ya c kub of Bauchi was not a Pullo or
member of the Fulbe, but he had been a young student of the Shehu before the diihdd and had been
given a wife from Zamfara. Apart from his fellowFulbe, the Shehu's closest mentors and allies were
Berber or Tuareg scholars from the Sahel, especially
his shqykh Djibril b. c Umar from the town of Agades
in the north; Djibrfl had been an early advocate of
djjhad before being exiled.
The period of militancy culminates in the djihad of
1804-8. As a shqykh now over 50 years old, Usuman
did not himself take up arms, though on certain crit-

ical occasions he went to the battlefield to support
by prayer the djihadist forces. Though CA1T Jedo was
appointed Amir al-dj_aysh to control the young djihadist
militants, the Shehu used to give out flags for specific campaigns, especially to his son Muhammad Bello
and his brother cAbd Ullah; as commanders of expeditions they tried to enforce the rules on booty. During this period, the books which he wrote under the
pressure of djihad (such as Baydn wud^ub al-hidjra cald
'l-cibdd wa-baydn nasb al-imdm wa-ikdmat al-djihad) are
polemical and strict in their interpretations of the laws
governing djjhad and on who is and who is not to
be counted as a Muslim. The result was that many
states whose rulers were Muslim by any ordinary definition were declared to be legitimate targets of d^ihdd.
His djjhad was therefore not against pagans but primarily against Muslims unwilling to accept reform.
The Shehu's community had been so outnumbered
that their ultimate victory in the djihad seemed miraculous, and this made some believe the Shehu might
be the Mahdi [q.v.]. This he rejected (at most he was
the mudj_addid [q.v.] for the 13th Islamic century); he
was also personally disinclined at first to believe that
the coming of the Mahdl was imminent. In 1806,
however, he became convinced and sent a message
to his regional flagbearers to be ready for the coming of the Mahdf. It was an extremely difficult time:
deaths from famine and disease exceeded deaths even
from dj_ihdd, and cattle were dying in an epizootic. In
such a crisis, millenarian expectations perhaps persuaded waverers to join the very risky but righteous
cause of diihdd. The Shehu did not, however, support
a hidjra to Mecca to await a putative Mahdl; indeed,
neither he nor any of his independent successors ever
left the Sokoto region, whether for the pilgrimage or
on campaign. Instead, visitors were to come to Sokoto
from other parts of West Africa, the Middle East and
Europe, bringing with them their books, new technologies and ideas.
The third period, the period of pragmatism and
power, from 1810 to 1817, was when the Shehu withdrew largely from the administration of the state. His
ideas during this period—as expressed, for example,
in his Nad^m al-ikhwdn yahtaduna bihi bi-idhn Allah fi
umur al-zamdn—are much more moderate than they
were during the diihdd: practices that were previously
taken as proof of un-Islamic government were now
not ruled out. The imperatives of establishing effective administration took precedence. His small community of scholars and students had turned into a
large state dependent on a military element more
interested in materialism than Sufi" discipline; as a
result, the scholarly, quietist element of the community located itself at Gwandu, leaving the Shehu as
a beacon to pilgrims in his house on the edges of
the city at Sokoto.
Especially in the last two years of his life (181517), the Shehu was regarded as a saint, with people
coming to his house anxious to touch his clothes or
acquire pieces of his hair. This worried him: he explicitly denied he was a wall, though he admitted he
could listen in on the conversations of the djinn and
had other unusual powers that obliterated distance.
Several miracles are attributed to him, a number of
which were recounted in a book written twenty years
after his death by his son's vizier Gidado, who had
married Asrna5, the learned daughter of the Shehu.
The Shehu also worried whether he had been responsible for the death of Muslims in the course of the
diihdd, but he had now stopped writing. Though troubled by disturbed sleep and illness in his last years,
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he was still well enough at 63 to father a child by
a concubine, his son Tsa being born posthumously in
1817.
The Shehu's own family was large. He had 37
children by a total of 13 wives (including at least one
concubine); one of his sons had 63 children, a sonin-law 48. He insisted on his wives being in purdah
(which was unusual at the time), and he educated his
daughters to become major poets in their own right.
He wrote in verse about the proper behaviour of a
husband to his wives, and he was concerned with the
sexual morality of Fulbe women, describing graphically the provocativeness of their dress and manner,
His preaching depicted powerfully the terrors of hellfire and the need to avoid the sins that make "a
Muslim in the morning become a pagan by the
evening". His work, filled with detailed practical advice,
has a strongly moral dimension which is often overshadowed by the emphasis on his political success.
The Shehu called upon his Fulbe supporters to
intermarry and thus break down their divisive clannishness and concern for social hierarchy. Himself a
Torodo and a descendant of migrants from the Senegal
valley, the Shehu traced his origin back to Arabs (and
Jews, according to his brother; the claim to descent
from the Prophet was only made after his death). His
family did not identify themselves as "Blacks" (al-Suddn);
rather, they were the rulers for these Sudan and felt
it their task to establish for them a truly Islamic umma;
a Sudani was appointed muezzin to the new community, in the manner of the Prophet Muhammad.
On his death, the Shehu was buried (as was the
custom) in his house, which by the 1850s had become
the focus for the Tan Tarn, an association of Muslim
women who made regular visits to his grave. This
was part of a concerted attempt by the Sokoto leadership to link the Kadiriyya with the Shehu and resist
the growing success of the Tidjaniyya [q.v.] in attracting converts, hence the translations made into Hausa
of the Shehu's poetry as well as the composition of
books about the djihad and the Shehu's life. In the
20th century, the focus of attention has shifted somewhat away from the Shehu and on to his son,
Muhammad Bello, as the role model for the politically
able. In particular, the Premier of Nigeria's Northern
Region added "Bello" to his name and used to pray
publicly at Bello's tomb in Wurno; and it is Bello's
house that has remained the caliphal palace in Sokoto.
Nonetheless, the Shehu's house is preserved and is
still visited, particularly by the old; but responsibility
for developing a modern Kadirf tonka for northern
Nigeria has since passed from the Shaykh's heirs in
Sokoto. Several of his books, however, remain in print
and are widely sold in rural markets, while his songs
can be heard even today far beyond the boundaries
of Sokoto.
Bibliography: D.M. Last, The Sokoto Caliphate,
London 1967; M. Hiskett, The Sword of Truth. The life
and times of the Shehu Usuman dan Fodio, New York 1973;
F.H. ElMasri (ed. and tr.), TJthman ibn Fudi. Bay an
wudjub al-hidjra cald 'l-cibdd, Cairo 1978; Ibraheem
Sulaiman, A revolution in history, the jihad of Usman
dan Fodio, London and New York 1986; Jean Boyd,
The Caliph's sister. Nana Asma'u, 1793-1865, teacher,
poet and Islamic leader, London 1989; U.F. Malumfashi,
Divergence of opinion in the law of Islam. Being editing,
translation and analysis of Shaykh 'Uthman b. Fudi's Najm
al-ikhwan yahtaduna bihi bi-idhn Allah fl umiir alzaman, Ph.D. thesis, Bayero University 1989;J. Hunwick, Arabic literature of Africa, ii, The writings of Central
Sudamc Africa, Leiden 1995.
(D.M. LAST)
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UTHMAN B. MARZUK B. HUMAYD B. SALAMA
AL-KURASHI, ABU C AMR (d. 564/1169), H a n b a l T
j u r i s t and m y s t i c , known as IBN MARZUK. He studied with Ibn al-Hanball (d. 536/1141, not "Ibn alDjTlT", as in Ibn Radjab, i, 306) at Damascus, though
whether he was born there is not clear; he is also
said to have met cAbd al-Kadir al-DjilanT [q.v.] and
to have held him in high esteem. He lived mainly in
Egypt and died there, aged over seventy years old.
Only one work of his seems to be mentioned, an
abridgement of Abu Nu'aym's Hilyat al-awliyd\ which
bears the same title as Ibn al-Djawzfs abridgement
of the same work, Safwat al-safwa (Kashf al-^unun,
Istanbul 1941-3, ii, col. 1080). Several short mysticalparaenetic discourses are quoted by Ibn Radjab. He
appears to have acquired an odour of sanctity early
on, and a number of miracles (kardmdt}, especially
referring to the flooding of the Nile, are attributed
to him (Ibn Radjab, 307, ult.-308, 1. 9, and R. Gramlich, Die Wunder der Freunde Gottes, Wiesbaden 1987,
index s.n. "Utman b. Marzuq al-QurasT").
Ibn Marzuk is said to have voiced an extreme
HanbalT position in saying that the faith and the works
of man are uncreated (ghayr makhluk, kadim, see Ibn
Radjab, 309-10, and cf. J. van Ess, Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra, Berlin 1991-7,
iv, 578), for which he was taken to task by Ibn
Taymiyya (Ibn Radjab, 310-11, and Ibn Taymiyya,
Madj_muc al-fatdwd, vii, 680 ff., quoted after van Ess).
Actually, it is Ibn Marzuk's followers whom Ibn Taymiyya mainly attacks as imputing opinions to their
shaykh which he probably did not hold. Indeed, Ibn
Marzuk's own formulation, quoted by Ibn Radjab
from an unnamed book on usul al-din, is more sophisticated: "Faith is uncreated in its words (i.e. the creed)
as well as in its works; the movements of man are
certainly created, but the eternal looms (yazhar) in
them, just as the speech [of God] looms in the utterances of man [when reciting the Kur'an]." Whether
Ibn Taymiyya also accused his followers of having
turned him into a "saint", as Jacqueline Chabbi alleges,
basing herself on the same passages in Ibn Radjab, is
far from certain (for mentions of Ibn Marzuk, see her
'Abd al-Kddir al-Djildm, in SI, xxxviii [1973]j 80, 85).
Ibn Marzuk's son, Sacd, continued in the vein of
his father as a HanbalT mystic (see the article on him
in Ibn Radjab, 'i, 384-87).
c
Uthman b. Marzuk should not be confused with
another Hanball mystic by the name of Ibn Marzuk,
sc, Abu 'l'-Khayr cAbd Allah (d. 507/1113), a disciple
of cAbd Allah AnsarT (see S. Laugier de Beaurecueil,
O.P., Khwddja 'Abdullah Ansan, Beirut 1965 120).
Bibliography: Ibn Radjab, al-Dhayl cald Tabakdt
al-Handbila, ed. M.H. al-FikT, Cairo 1372/1952-3,
i, 306-11; Ibn Muflih, al-Maksid al-ars_had, ed. cA.b.S.
al-cUt_haymm, 3 vols. Riyad 1410/1990, ii, 200-1
(= an abridgment of Ibn Radjab) with further bibl.
refs. to later HanbalT tabakdt by the editor; Zirikll,
4
Beirut 1979, iv, 214; Kahhala vi, 270-1.
(W.P. HEINRICHS)
'UTHMAN B. MAZ'UN B. HABIB, ABU 'L-SA'IB,
of the Kuraysh clan of Djumah, one of the e a r l i e s t
C o m p a n i o n s of M u h a m m a d , the thirteenth man
to adopt Islam and brother-in-law of the second caliph
c
Umar b. al-Khattab. He took part in the hidjra to
Abyssinia, returned, like some other refugees, on the
false news of a reconciliation between Muhammad
and his pagan enemies, and became for some time
the client of al-Walld b. al-Mughfra. Soon he renounced this privilege, because he preferred to bear
his share in the insults offered to his co-religionists
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in Mecca. On a quarrel between 'Uthman and the
poet Labld, see Ibn Hisham, 343-4.
c
Uthman took part in the hidgra to Medina, where
he found lodging with Umm al-Acla. When Muhammad formed pairs of "brothers" between the Muhadjirun and Ansar [see MU'AKHAT], 'Uthman was
associated with Abu '1-Harith b. al-Tayyihan. He took
part in the battle of Badr and died in the following
year, 3 A.H., but according to other accounts, in the
year 4. He was the first Muslim buried in Bakf c alGharkad [q.v.]. The affection in which Muhammad
held him was seen in the grief he showed at the sight
of his corpse. Nevertheless, Muhammad is said to
have reproved his widow Khuwayla bt. Hakim alSulamiyya for using language more natural than
theological and for saying that her dead husband was
one of the inhabitants of Paradise.
In Tradition, c Uthman is the most characteristic
representative of the ascetic tendencies which were
not entirely foreign to primitive Islam. He abstained
from wine before this beverage was prohibited. He
neglected his wife, who did not fail to complain to
c 5
A isha, whereupon Muhammad tried to divert him
from a too rigorous asceticism by suggesting that he
should follow his example. The tradition is also very
well known according to which he asked Muhammad
to permit him to castrate himself, a request which
the Prophet did not at all consider with favour.
Bibliography. Ibn Hisham, Sira, ed. Wiistenfeld,
index; Ibn Sacd, ed. Sachau, iii/1, 286-91; Wakidl,
tr. Wellhausen, index; Baladhurf, Ansdb al-ashrdf, i,
ed. M. Hamfdullah, index; Ibn Hadjar al-cAskalanf,
al-Isdba, no. 9819; Ibn al-Athfr, Usd al-ghdba, iii,
385-6; Wensinck, Handbook, s.v.; A. Sprenger, Das
Leben und die Lehre des Mohammad, Berlin 1861, i,
387-8; F. Buhl, Das Leben Muhammeds, Leipzig 1930,
97, 119, 179; W.M. Watt, Muhammad at Mecca,
Oxford 1953, index; idem, Muhammad at Medina,
Oxford 1956, index.
(AJ. WENSINCK)
'UTHMAN DIKNA B. ABI BAKR al-Sawakinl, conventionally OSMAN DIGNA, a l e a d e r of
the
S u d a n e s e M a h d i y y a [q-v] m o v e m e n t in the
1880s and 1890s. For his career, see BEDJA, at I,
1158b, and KASALA, at IV, 687a, and add to the Bibls.
there: R. Hill, A biographical dictionary of the Sudan,
2
London 1967, 367-8, 408.
C
UTHMANIYYA, the a d h e r e n t s of a d o c t r i nal s t a n c e which originated at the same time and
over the same question as Kharidjism and Shf'ism,
but which did not survive beyond the 4th/10th century. Its history can be divided into four stages:
1. L o y a l i s m . The stance originated in response
to the killing of 'Uthman [q.v.]. Had the rebels done
right? The 'Uthmaniyya were those who denied it.
'Uthman had in their view remained a legitimate ruler
whose life it had been wrong to take. "By God,
'Uthman was killed unjustly (ma^lum™)" (al-Tabari, i,
3434; cf. 3243.9-12; cf. Kur'an, XVII, 33). They clamoured for 'Uthman's murderers to be brought to justice and a new caliph to be elected by shurd [q.v]
(al-Baladhurl, Ansdb, ii, ed. Mahmudl, 223, 300, 327;
al-Taban, i, 3277), rejecting 'All's claim to the
caliphate on the grounds that he was an accomplice
in the murder and/or had seized power without consulting the community (Ps.-Nashi' in J. van Ess, Friihe
mu'tazilitische Hdresiographie, Beirut and Wiesbaden
1971, §§ 19, 21, 26; al-Baladhun, Ansdb, ii, 226.10;
al-Barradf, al-^awdhir, Cairo 1302, 101; al-Mufid, alDjamal, tr. M. Rouhani, Paris 1974, 97 ff.). Against
them, the rebels argued that 'Uthman had forfeited
his status as imam by his innovations in the law (ahddth)
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and died as a wrongdoer (zaliman), not as somebody
wronged (ma^luman). All the rebels accepted 'Air's succession, though the Kharidjites [q.v] held that he, too,
subsequently forfeited his position.
Initially, all non-rebels must have been 'Uthmams.
All Muslims had the choice between loyalism and
acceptance of the rebels' cause (Kharidjite or Shf'ite),
and though a few allegedly contrived to remain neutral (cf. below, 2), loyalism will have remained what
one might call the default position of Islam until ca.
700, when the Murdji'a [q.v] appeared, advocating
suspension of judgement on the rights and wrongs of
the disputed figures. Loyalism was certainly well represented even in 'Irak. The Basrans fought against
c
Alf in the battle of the Camel [see AL-DJAMAL], and
refugees from the battle fled to Syria (al-Ya'kubT,
Ta'rikh, ii, 215; al-Nawbakhtf, 5); Kufans and Basrans
alike left 'Irak to settle in the Djazira [q.v] after 'All's
victory because they were 'Uthmanfs (al-Baladhun,
Ansdb, ii, 297.9; Nasr b. Muzahim, Wak'at Siffin, ed.
'A.-S.M. Harun, 2Cairo 1962/12, 146; al-Ya'kubf,
Ta'nkh, ii, 218; P. Crone, Slaves on horses, Cambridge
1980, appendix I, nos. 13, 14, 16, 19); and still more
Basrans joined Mu'awiya when al-Hasan [q.v] succeeded, having previously kept quiet about their
'Uthmam views (Aghdni3, xii, 329.5). In the second
civil war, too, there was a substantial shfat bam umayya
min al-cuthmdniyya in Basra (al-Baladhun, Ansdb, ivb,
156.7), and the Basrans had a general reputation for
'Uthmanism (al-basra kulluhd 'uthmdniyya, al-Asma'f in
Ibn 'Abd Rabbih, al-clkd al-fand, ed. Amfn, al-Zayn
and al-Abyarf, vi, 248.7) which some put down to
the fact that three governors of theirs, including alHadjdjadj [q.v.], had been extreme lovers of'Uthman
and the Umayyads (Nashwan al-Himyarf, al-Hur al7«, ed. K. Mustafa, Cairo 1948,' 230.2). But there
were 'Uthmanfs in Kufa, too (al-Baladhuri, Ansdb, v,
229.16,18; 275.18 (cf. also 214.19); xi, ed. Ahlwardt
26.13; idem, Futuh, 308.3; al-Tabarl, i, 3348.16; ii,
342, 636, 659, 765-6; Aghdm\ xi, 251, xiv, 217.5,
231.10, 232.4; al-Zubayr b. Bakkar, al-Akhbdr almuwqffakiyydt, ed. S.M. al-cAnf, Baghdad 1972, 465).
Some sources claim that Egypt was only converted
to 'Uthmanism by YazTd b. Abl Habfb (d. 1287
745-6) or al-Layth b. Sacd (d. 175/791-2 [q.v.]), having previously been £AlawI, as people would say by
way of contrast with 'Uthmanl; but this is difficult to
believe (al-Dhahabf, Ta'rikh al-isldm, v, 184; Ibn cAsakir,
Ta'nkh Madinat DimaM, ed. C A. al-Shm, Beirut 1995-,
ix, 42 (s.v. Ismacll b. cAyyash); Ibn Hadjar, Tahdhib,
viii, 463-4; J. van Ess, Theologie und Gesellschaft, Berlin
and New York 1991-7, ii, 719; contrast al-Kindr,
Governors, 18; al-Tabari, i, 3241-45, 3401, 3408; alMakrlzi, Khitat, Cairo 1324-6, ii, 3S7.-4, 338.12. For
the term 'Alawl, see also Ibn cAbd Rabbih, clkd, vi,
248.7; al-Baladhun, Ansdb, v, 275.18; al-FasawT, alMa'rifa wa 'l-ta'rikh, ed. A.D. al-cUman, Baghdad 197476, ii, 807). That c Uthmanism preponderated elsewhere
in the early Umayyad period can probably be taken
for granted.
In the first civil war the 'Uthmanls were led by
Talha, al-Zubayr and cA3isha [q.w] in the Hidjaz and
c
lrak, and by Mucawiya [q.v.] in Syria. The two subdivisions adhered to the same loyalist cause and
accepted Mucawiya as their sole leader when Talha
and al-Zubayr were killed, but they did not remain
united for long. After Mucawiya's death, cAbd Allah
b. al-Zubayr opposed the succession of Yazid b.
Mucawiya [</.w.], claiming the caliphate for himself
when Yazld died in his turn. Adherents of the Umayyads and the Zubayrids alike continued to stress their
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loyalty to 'Uthman, but acceptance of the default posi- |
tion no longer implied agreement on contemporary
politics. When the sources speak of c Uthmams in the
Sufyanid period and second civil war they usually
have the pro-Umayyad party in mind (similarly al- !
Djahiz, R. al-Hakamayn, ed. Ch. Pellat, in al-Mashrik
[1958], 428.ult., with reference to the Marwanid
period). The Umayyads had the advantage of being \
actual kinsmen of 'Uthman's, and most Muslims accepted not only Mu'awiya but also Yazld as 'Uthman's
successors, declaring themselves to be cald dm cuthmdn,
mucdwiya or ya&d (e.g. Aghdnr\ xiv, 231.10; al-Tabarf,
ii, 342.7, 469.13) and vilifying C AH and/or the
Kharidjites with varying degrees of enthusiasm (alBaladhun, Futuh, 308.4; Aghdm\ xii, 321). A Basran
youth who would neither declare himself eala din
mu'dwiya nor curse the Muhakkima was executed (Abu '
'1-Aswad al-Du3ali, Diwdn, ed. M.H. Al Yasm, Beirut
1974, 92 ff., no. 47), as was the Kufan Hudjr b. cAdr
[q.v.] who would openly curse Mu'awiya in allegiance
to CA1I (al-Taban, ii, 115.6). Active supporters of the
Umayyad regime were described as shtat 'uthmdn,
mu'dwiya or bam umayya (e.g. al-Taban, ii, 112.3; alMas'udi, Muruaj, iv, 352 = iii, § 1668; al-BaladhurT,
ivb, 156.7). They were men such as Busr b. AbT
Artah, Mu'awiya b. Hudaydj [q.vv.] (Ibn Sacd, vii/2,
130, 195), Malik b. Mismac [see MASAMICA], Hassan b.
Thabit, Ka c b b. Malik and al-Nu c man b. Bashfr [q.vv.]
(al-Tabarl, i, 3245.11; Aghdm\ xvi, 28.12, 29-30, 228.1,
233-4, where they and other 'UthmanTs incongruously
address cAlf as Commander of the Faithful; Mas'udT,
Muruaj, iv, 284, 297 = iii, §§ 1609, 1623, where they ;
even pay allegiance to CA1I). Contrary to what
Wellhausen thought (Kingdom, 93 n), the 'UthmanTs in
Kufa under al-Mukhtar were Umayyad loyalists, too
(see the references to Kufa given above).
>
2. T h r e e - c a l i p h s t h e s i s . The Umayyads continued to stress their link with c Uthman in the
Marwanid period, but the largely 'Iraki chroniclers
now stop calling Umayyad loyalists cuthmdniyya or a
shfa and no longer describe them as in a state of
religious obedience (fald din) to the caliphs. Court
poetry apart, all expressions suggesting that the
Umayyads and their followers constituted a vehicle of
salvation become extremely rare. Instead, the sources
begin to speak of 'Uthmanism as a stance adopted
by traditionalists (ashdb al-hadlth [q.v.]].
Like their predecessors, the traditionalist c Uthmaniyya rejected cAlf's claim to the caliphate; but unlike
them, they were only concerned with past caliphs,
not with contemporary rulers. They were distinguished by the conviction that the Rightly Guided
Caliphs had been limited to three, namely, Abu Bakr,
c
Umar and c Uthman [^.ro.]. "Blood, blood! 'Uthman
is better", as al-Zuhrf [q.v.] would say when he was
asked about the relative merits of CA1I and 'Uthman:
c
Alf had fought Muslims and so could not be a rightly
guided caliph or imam on whom one should model
oneself (al-Fasawf, Ma'rifa, ii, 806, where al-Zuhrf
seems not even to count 'Uthman as a caliph); 'All's
reign was fitna, as Ibn Hanbal and other Baghdad!
traditionists were later to say (Ps.-Nashi3, § 113). "When
the Prophet was alive and his Companions plentiful,
we used to enumerate Abu Bakr, c Umar and 'Uthman;
then we would fall silent", as a famous statement by
c
Abd Allah b. c Umar has it (Ibn Abl Ya'la, Tabakdt
al-handbila, i, 243.14, cf. 10; al-Bukharl, Sahih, K.fada'il
al-ashdb, bdb 4; cf. al-Ash'arl, Makalat, 458.10,12). The
Basran Hisham b. Hassan (d. ca. 146/763) would similarly enumerate Abu Bakr, c Umar and 'Uthman and
then fall silent. So, too, it is said, would Sufyan al-
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Thawri [q.v.] in Kufa and Malik b. Anas [q.v] in
Medina (al-FasawI, ii, 806-7; cf. van Ess, Theologie, i,
224-5, on the many positions ascribed to Sufyan). It
was apparently from Malik that Isma'fl b. Dawud alDjawzl learnt the three-caliphs thesis, which he is said
to be the first to circulate in Baghdad (cf. Madelung
in M, Ivii [1980], 223-4). The many traditionalist scholars known to have been 'Uthmanfs include
Hammad b. Zayd and others who died between
151/768 and 186/802 in Basra (Ibn Sacd, vii/2, 24,
42, 44, 45; cf. also van Ess, Theologie, ii, 64), the
notorious historian Sayf b. c Umar (d. 180/796) and
others in Kufa (cf. Crone in JSS, vi [1996], 237 ff.;
van Ess, Theologie, i, 216, cf. 235; Ibn Hadjar, Tahdhib,
v, 25-6, vii, 127, x, 270), as well as Ibn MaTn
(d. 233/847-8), Abu Khaythama (d. 234/848-9) and,
for much of his life, Ahmad b. Hanbal [q.v.] in
Baghdad (Ps.-Nashi3, § 113; W. Madelung, Der Imam
al-Qasim ibn Ibrahim und die Glaubenslehre der ^aiditen,
Berlin 1965, 225). Traditions singling out Abu Bakr,
c
Umar and 'Uthman as true caliphs, imams to be imitated or the most meritorious men after the Prophet,
with pointed silence about 'All, are widely diffused in
the literature (T. Nagel, Rechtleitung und Kalifat, Bonn
1975, 229-30).
The traditionalist message seems to have been that
the guiding role taken by the leader of the umma in
the time of the Prophet and the first caliphs had
come to an end with the killing of 'Uthman. "Today
prophethood/the caliphate was taken away from
Muhammad's community and it became kingship
and tyranny", as a Basran tradition declares with reference to his death (Ibn Abl Shayba, al-Musannaf, ed.
c
A.-Kh. al-Afghanf, CA.CA. al-Aczami and M.M. alNadwT, Bombay 1386-1403, xiv, no. 18936). All leaders of the Muslim polity thereafter were simply heads
of state; religious knowledge was now dispersed in the
community, and keeping the community together was
more important than ensuring the moral rectitude of
its head. Rulers were necessary in order to uphold
the law and preserve the community, and one should
avoid civil strife, suffering death rather than letting
oneself be embroiled in internal fighting: "Be the
servant of God's who is killed, not the one who is
the killer", as a famous tradition has it. W7hen the
Basrans of the later Umayyad period are described
as 'Uthmanls, the reference is not to Umayyad loyalists but rather to traditionalists who believed in
abstention from fighting (al-kaff), adducing the kun cabd
alldh al-maktul tradition (Akhbdr al-dawla al-cabbdsiyya,
ed. CA.-CA. al-Durl and cA.-Dj. al-Muttalibf, Beirut
1971, 206; al-MukaddasI, 293.19; Ibn al-Faklh, 315,
all citing a statement of Muhammad b. cAbd Allah
reminiscent of al-Asmacr's; cf. also al-Baladhuri, Ansdb,
iii, 81; al-Djahiz, R. Mandkib al-turk, in his Tria opuscula,
ed. G. van Vloten, Leiden 1903, 9, tr. Harley Walker
in JRAS [1915], 643). The c Uthmanfs were also among
the many traditionalists who would invoke as members of their own ranks cAbd Allah b. c Umar, Sacd
b. Abi Wakkas, Muhammad b. Maslama, Ka c b b.
Malik (elsewhere an 'Uthmanl in the sense of Umayyad
loyalist) and others who had allegedly sought neutrality in the first civil war (Mas'udf, Muruaj, iv, 2956 = iii, § 1621; cf al-Taban, i, 3070; Nagel, Rechtleitung,
226-7; P. Crone and F. Zimmermann, The Epistle of
Sdlim b. Dhakwdn, Oxford forthcoming, ch. 6).
3. P o s i t i o n s w i t h i n the f o u r - c a l i p h s cons e n s u s . Traditionalist 'Uthmanism changed character, and eventually disappeared, with the spread of
the four-caliphs thesis. Already Nuh b. Abi Maryam
(d. 173/789-90) and Ibn al-Mubarak (d. 181/797 [q.v.])
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are said to have accepted four caliphs, though Ibn
al-Mubarak is credited with the c Uthmanf three-caliphs
thesis too (al-Sarakhsf, Shark Kitdb al-siyar al-kabir li
'l-Shaybdm, ed. S.-D. al-Munadjdjid, Cairo 1971-2, i,
157-8; Ibn Abi'Ya'la, Tabakat al-handbila, ii, 40.13;
Nagel, Rechtleitung, 229). In any case, the four-caliphs
thesis had practically swept the board in clrak by the
middle of the 3rd/9th century (Ps.-Nashi5, §§ 88-9,
109-11; cf. Madelung in hi., Ivii [1980] on the date
of this work). It was only in Baghdad that it continued to be vigorously, though not unanimously, opposed
(ibid., §§ 113-14; cf. van Ess, Theologie, iii, 189-90). Ibn
Hanbal eventually came round to it (Madelung, Qdsim,
225 ff.), but his adherents do not all appear to have
followed him, for the extreme traditionalists (hashwiyya,
ndbita] who positively revered Mucawiya and Yazfd I
can hardly have accepted CA1I as a legitimate caliph
(cf. Pellat, in SI, vi [1956]; AIEO, Alger, x (1952); cf.
also al-Khayyat, al-Intisdr, ed. and tr. A.N. Nader,
Beirut 1957, § 102), and it was precisely because the
HanbalTs were excessively fond of Mu'awiya that the
4th/10th-century al-Mukaddasf [q.v.] found it impossible to include them in the great majority destined
for salvation (39.7, 126.14, 365.12, 378-9). But this
and other pockets of resistance (notably in Syria) notwithstanding, it is clear that people were rapidly coming to accept both c Uthman and CA1I as rightly guided
caliphs unless they chose to remain Kharidjites or
Shf'ites. In terms of past imams, Sunnism was taking
over as the default position of Islam.
But the mostly Kufan soft Shf'ites who were persuaded to accept c Uthman as the third caliph found
it impossible to go so far as to deem him to have
been a better person then CA1I, though a caliph was
normally assumed to be the most meritorious person
(al-qfdal] in his time. In terms of merit, their list of
imams thus continued to run Abu Bakr, c Umar and
C
A1T, with 'Uthman tagged on at the end (Ps.-Nashi',
§ 110; compare al-Khatfb al-Baghdadf, Ta'nkh Baghdad,
vii, 258.1, xii, 409.7). An 'Uthmanf now came to be
someone who held c Uthman to have been more meritorious than cAli, insisting that each caliph had been
the most meritorious man in his own time, the order
of merit and succession being identical (cf. Ta'fikh
Baghdad, ii, 367.8, 11, 15, and 369.10). Pseudo-Nashi'
(§ 29) may have this development in mind when
he says that the c Uthmaniyya are now "joined to
MurdjiV, Murdji'ites to him being people who
accepted cAlf as the fourth caliph without having a
special preference for either him or the Umayyads.
All Sunnls are c Uthmanfs in this extenuated sense.
But there were also soft Shf'ites who held CA1I to
have been more meritorious than all the caliphs who
preceded him, including Abu Bakr, whose caliphate
they nonetheless accepted on the grounds that the
less meritorious person (al-mqfdul) was sometimes better suited for the task (thus some Zaydls and Muctazila
[q.w.], cf. Ps.-Nashi5, §§ 68, 94). In debate with such
people an 'Uthmanf was somebody who defended
Abu Bakr's superior merit. The one example of this
usage is al-Djahiz's epistle al-cUthmdniyya (ed. CA.-S.M.
Harun, Cairo 1955; cf. Pellat, in Arabica, iii [1956];
Nouiouat, in REI, Iv-lvii [1987-9], 146 ff.), which was
refuted by the Zaydf MuctazilT al-Iskafi [q.v.] (d. 2407
854) and a number of Imam! Shf'fs, including alMas'udi (Muruaj, vi, 56 ff. = iv, §§ 2281-2). One might
have expected Abu Bakr's supporters to have been
known as Bakriyya or Babkariyya, but a new coinage
was apparently felt to be unnecessary: whoever upheld
the merits of the first three caliphs against excessive
claims on behalf of CA1T was an 'Uthmanf whether

he focused on Abu Bakr, c Umar or £ Uthman, it would
seem. All Sunnfs are 'Uthmanfs in this sense, too.
4. P r o - U m a y y a d s e c t . As traditionalist c Uthmanism disappeared in Sunnism, the pro-Umayyad
variety resurfaced. In 324/935-6 al-Mascudi came
across a book in the ownership of an 'Uthmani client
of the Umayyads in Tiberias (Tanbih, 336-7). Entitled
Kitdb al-bardhin fl imdmat al-umawiyyin, it defended the
Umayyad claim to the imamate, listed the virtues of
the caliphs and enumerated every one of them from
c
Uthman to Marwan II, arguing that the latter had
designated (nassa cald] cAbd al-Rahman I as his successor. It listed the Spanish Umayyads, too, down to
the year 310/922-3, concluding with <Abd al-Rahman
III. The latter had acceded in 300/912, but he'only
adopted the caliphal title in 316/929 (D. Wasserstein,
The Caliphate in the West, Oxford 1993, 10 ff.), so the
book was apparently composed in ignorance of the
restoration of the Umayyad caliphate (pace Nagel,
Rechtleitung, 252-3). It was in any case a statement by
the shi'at al-cuthmdniyya (Tanbih, 337.4) as a sect in the
old style, that is, a party defined by allegiance to a
politico-religious leader by whom it saw itself as guided
along the right path. Whether the party had any law
and doctrine of its own is unknown, though it is
tempting to credit it with much the same views as
the Baghdad! Hashwiyya notorious for their veneration of the Umayyads. 'Uthmanl devotees of the Umayyads are also mentioned in 4th/10th-century Kufa,
where they had a mosque of their own (Aghdni3, xi,
251). But that is the last we hear of them.
Bibliography. In addition to the references given
in the article, see Goldziher, Muh. St., ii, 119 ff;
H. Lammens, Etudes sur le regne du calife Omaiyade
Mo'awiya Ier, Paris, 1908 (= MFOB, ii [1907]), 1112; Ch. Pellat, Le milieu basrien et la formation de
Gdhii, Paris 1953, 188 ff; M. Zahniser, Insights from
the 'Uthmaniyya of al Jdhig into the religious policy of
al-Ma'mun, in MW, Ixix (1979); W.M. Watt, The
formative period of Islamic thought, Edinburgh 1973, 75 ff,
166-7; W. Madelung, The succession to Muhammad,
Cambridge 1997, index.
(PATRICIA CRONE)
UTHULUDJIYA (A., a rendering of Grk. GeoXoyia)
refers to the so-called "Theology of Aristotle",
which consists in reality of extracts from the Enneads
of Plotinus. The work is important not only in its
own right but as illustrating a syncretic tendency in
Arabic-Greek scholarship. In this context, F. Rosenthal
notes "the almost complete absence of the name of
Plotinus from Arabic literature". This can be attributed as much to textual corruption as to the mixture
of fact and fantasy in the histories of the philosophers. Rosenthal criticises the suggestion of a confusion between the transliterations of Plato and Plotinus,
arguing that "Plotinus" in Arabic should be Flutmus,
a name found by al-Nadfm in a list of philosophic
commentators. Rosenthal suggests this as an emendation for al-Kiftf's Flutfs, were this to refer to Plotinus,
and a similar emendation could be applied to a reference in HadjdjT Khalifa. The argument does not
give value to the Arab tendency to shorten Greek
names, but whether or not Plotinus is submerged in
the shadow of Plato, his real importance for Arabic
philosophy lies in his identification as the author of an
Arabic translation of what was claimed to be a commentary by Porphyry on "the book of Aristotle the
philosopher which is known in Greek as Uthuluajiyd"
[see

AL-SHAYKH AL-YUNANl].

A translation of this text was made by cAbd alMaslh b. cAbd Allah b. Na'ima al-Himsf and corrected for Ahmad, the son of the caliph al-Mu'tasim
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century and Yakut's Buldan, ed. Beirut, i, 218, who
(218-27/833-42 [q.v.]) by Ya'kub b. Ishak al-Kindl.
has Utrar or Utrar. It may possibly be mentioned in
The work was dated by Dieterici to A.D. 840. Baumal-Taban, iii, 815-16, year 195/810-11, but the readstark showed that the Arabic was based on a Syriac
ing here is doubtful, see M. Fishbein (tr.), The History
version, and the manuscript tradition of the work,
of al-Taban, XXXI. The war between brothers, Albany
together with a number of its translations, was covered by Steinschneider. A Latin translation by Petrus
1992/71-2 and n. 292.
In the history of the rise of the Mongols, Cingiz
Nicolaus Faventinus was published in Rome in 1519,
Khan's territories came to march with those of the
while the first edition of the text itself, edited by
Khwarazm Shahs after Cingiz had killed his rival
Dieterici, was brought out at Leipzig in 1882. In 1883
Valentin Rose identified the material as being derived
Kucliig and added the lands of the Kara Khitay [q.v.]
from the Enneads of Plotinus. Further material from
to his empire. The Shah cAla5 al-Dm Muhammad
had acquired Utrar from the Kara Khitay, but in
the Enneads was supplied in 1941 by Kraus from an
606/1210 had had to quell a revolt by the local ruler
Egyptian ms. containing a Risdla fi }l-cilm al-ildhi atleft there, the Kara Khanid [see ILEK-KHANS] Tadj altributed to al-Farabi, while Rosenthal, introducing
Dm Bilge Khan. By 615/1218 the Khwarazmian govEnnead fragments from an Oxford ms., postulated a
ernor of Utrar was Ghayir or Kayir Khan Inalcik. In
"Plotinus source", "compiled either as a Greek textthat year, a caravan of 450 Muslim merchants arrived
book of Plotinian thinking or for translation purposes".
in Utrar from Cingiz's territories. The governor consiThe importance of the work has not finally been
assessed. Kraus rightly dismissed as exaggerated claims
dered them, no doubt correctly, as spies, massacred
that it was the principal cause of the "hybrid" charthem and seized their wares. A mission of protest
acter of Arab philosophy, but, as Kraus himself points
from Cingiz to the Shah was humiliated and rejected,
out, it was used by al-Farabf in his attempt to recwhich made war between the two powers inevitable.
Probably in the early autumn of 1218, a Mongol
oncile the views of Plato and of Aristotle, as well
as by Ibn Sfna, who doubted the authenticity of its
army appeared before Utrar, besieged it and captured
attribution to Aristotle, and also by al-Razf. It was
it after some months, seizing and eventually executing
3
known to the Ikhwan al-Safa in the second half of j Ghayir Khan Inalcik. Before the citadel had fallen, a
the 4th/10th century and attributed to Plato by alrepresentative of the civilian official classes within the
town, Badr al-Dm c Amfd, had already gone over to
Suhrawardf al-Maktul. Nyberg noted it in connection
with Ibn al-cArabI and Kraus refers to its influence
the Mongols. From Utrar, Cingiz then diverted his
on extremist Shlcl sects.
military forces for the overrunning of all Transoxania.
Amongst the subjects included in the work is "the
Utrar, like other towns ravaged by the Mongols,
first cause" together with "the world of the intellect",
soon revived, for local maliks or governors minted
"the descent of the natural soul into the corporeal
coins there (see Zambaur, Die Munzpragungen des Islam,
world", "the casting off of the body" and "the progress
i, Wiesbaden 1968, 38). Timur was there with his
from the world of the intellect to the divine world".
grandson Ulugh Beg, preparing for the China expeIts value, however, lies not in its details but in the
dition, when he died on 17 Shacban 807/18 February
fact that it can be seen to add the unchallenged philo1405; and it was still flourishing in 859/1455 when
sophical authority of Aristotle to the extension of an
there was a rebellion in Utrar, supported by the Khan
investigative technique based on logic and verifiable
of the Uzbeks, against the Tfmurid Abu Sa c fd. But
observation to fields where the restraints on speculathereafter it fell into decay, and its site is now marked
tion can progressively be relaxed.
only by ruins (in the southernmost part of the modBibliography. S. Munk, Melanges dephilosophiejuive
ern Kazakh Republic).
et arabe, Paris 1859; F. Dieterici, Die sogenannte TheoBibliography: 1. P r i m a r y s o u r c e s for the
logie des Aristoteles, Leipzig 1882; M. Steinschneider,
Mongol a t t a c k . Djuwaynf-Boyle, i, 79-86; DjuzDie hebrdischen Uebersetzungen des Mittelalters, Berlin
djani,"ed. Hablbl, Kabul 1341/1962, i, 311, ii, 104-6,
1893; idem, Die arabischen Uebersetzungen am dem
tr. Raverty, i, 272-3, ii, 968-75; Nasawl, ed. Houdas,
Griechischen, Leipzig 1893; A. Baumstark, %ur Vor34 ff.; Ibn al-Athlr, ed. Beirut, xii, 361 if.
geschichte der Theologie des Aristoteles, in Oriens Christianus,
2. S t u d i e s . Le Strange, The lands of the Eastern
xi (1902), 187-91; H.S. Nyberg, Kleinere Schriften des
Caliphate, 485; Barthold, Turkestan down to the Mongol
Ibn al-cArabl, Leiden 1919; L. Massignon, Recueil des
invasion, 111, 202, 356, 364, 397-9, 406-7, 412;
textes inedits relatifs a la mystique musulmane, Paris 1929;
idem, Four Studies on the history of Central Asia, Leiden
A. Borisov, L'original arabe de la version latine du traite
1956-62, i, A short history of Turkestan, 37, 47, 48;
dit "Theologie d'Aristote", in ^apiski Kollegii Vostokovedov,
idem, Ulugh Beg, in ibid., ii, 53-5, 74-6, 179; D.O.
Leningrad, v (1930); P. Kraus, Plotin chez les Arabes.
Morgan, The Mongols, Oxford 1986, 68-9.
Remarques sur un nouveau fragment de la paraphrase arabe
(C.E. BOSWORTH)
des Enneades, in Bull, de ITnst. d'Egypte, Cairo (1941),
AL-UTRUSH [see HASAN AL-UTRUSH].
c
263-95; Uthulu^iyd, ed. Abd al-Rahman Badawl,
UTSMI [see KAYTAK].
C
in Afldtun cind al-carab, Cairo 1955, 8-164, Eng. tr.
UTUB, a term (sing. c Utbf) which, in its most
G. Lewis, in P. Henry and H.R. Schwyzer (eds.),
strict sense, refers to c o m m u n i t i e s of N a d j d f oriPlotini opera, ii, Paris-Brussels 1953; F. Rosenthal,
gin, probably from different tribal stocks, who in the
As-Sayh al-Tundm and the Arabic Plotinus source, in
17th century moved to the Gulf coast and s e t t l e d ,
Onentalia, xxi (1952), 461-92, xxii (1953), 370-400,
after various intermediary settlements, in K u w a y t
xxiv (1955), 42-66; J. Kraye, W.F. Ryann and C.B.
and B a h r a y n . A popular etymology is from the
Schmitt, Pseudo-Aristotle in the Middle Ages. The Theology
verb cataba "to arrive at the threshold", in this case
and other texts, London 1986.
(M.C. LYONS)
indicating arrival on the coast. The appelation Banu
c
UTRAR, OTRAR, a town of mediaeval Islamic
Utub is sometimes used but would seem to be a misC e n t r a l Asia notorious for its role in the irruption
nomer, since the c Utub are not a genealogically organof the Mongols into the Islamic world. It lay on the
ised tribe but a community of different tribal groups
right bank of the Sir Darya or Jaxartes just to the
in a loose confederation. Oral tradition among the
south of the confluence with it of the Aris river. It is
Al Khalifa has their original home in al-Hadar in
not found in geographical texts till the early 7th/13th
Eastern Nadjd (Al Khalifa 1996: 35, 242, 246) and
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gives the reason for their original move as friction
with other related clans.
The leaders of the c Utub were the three clans of the
Al Khalifa, Al Subah and Djalahima, of which the
first two are now the ruling families of Bahrayn and
Kuwayt respectively. All three claim descent from the
c
Aneza or cAnaza [g.v.] through the Djumayla. Also
included in the confederation are the Al Zayid (now
Al Ghanim), the Al Salih and the Al Shamlan (Dickson
1956: 26). Lorimer (1908-15, ix, 1917-18) mentions the
three leading clans plus the Al Faclil. Rush (1987: 233
ff., 196 ff.) mentions oral traditions which also include
among them elements of Tamlm and Sulaym b. 'All,
presumably the Ma'adfd (see below). The same oral
tradition was reported to the present writer by Shaykh
Hasan b. Muhammad b. cAl! Al Than! of Katar.
This movement and the associated settlements coincided with other large scale movements of individual
clans and whole tribes from Central and Western
Arabia eastward. In particular, one can mention that
of the Macadld clans of Tamlm origin who settled
the Katar peninsula, the Mutayr, 'Awazim and Rashayida tribes who moved over from western Nadjd
to the region of Kuwayt, and the Banu Ka c b and
allied clans who occupied Khuzistan in south-west
Persia.
The early movements of the c Utub as related by
Rush, depending on local oral tradition and documentary evidence, are as follows. They left al-Hadar in
the Afladj region of Nadjd in about 1674. Rush considers that they may have moved at the same time
as the Fudul in consequence of the legendary Djarman
famine. Following difficulties with local tribes, they
then moved in about 150 boats, carrying their families and livestock to the protection of the Ottoman
governor of Basra. They then moved to Kuwayt, or
Grain as it was then called (Grane on old English
maps), at the head of the Gulf, where they settled as
clients of the Barrak b. cUraycir of the Banu Khalid,
then ruler of Eastern Arabia.
Like the Ma'adld, they soon became known as a
sea-faring group whose prosperity was based on pearling, pearl trading and sea trade. The maritime nature
of their power base is vividly illustrated by a conversation reported in Al Khalrfa (1997: 19) between
Bishr the son of the Djalahimi Rhama b. Djabir (see
below) and Turk! b. cAbd Allah b. Sucud in Darciyya
in 1830, when the latter asked whether the c Utub rode
horses, to which Bishr replied "Our sons ride horses
for amusement in their gardens, but our mount in
which we take pride can carry a hundred warriors",
meaning the khashab, as the c Utub called their boats.
The rise in the sea power and prosperity of the
c
Utub, Ka c b and Ma'adld coincides with the demise
of the Hwila under their leaders the Kawasim [g.v.],
who now remain in power as the rulers of Sharjah
[see AL-SHARIKA] in the Emirates. The Hwila had dominated the Gulf sea routes under the loose suzerainty
of the Banu Khalid of al-Hasa, both being considered subjects of the Ottomans. The Hwila were present on both sides of the Gulf but had their main
centres on the Persian side, while the c Utub had their
centres on the Arab side. The rise of the c Utub therefore represents a rise in importance of the Arabian
side of the Gulf, linked with the rising influence of
the Al Sucud. At the same time, while the Zand rulers
of southern Persia had their capital in Shlraz, the
subsequent Kadjar rulers had moved their capital to
the north in Tehran and took much less interest in
the affairs of the south, so that the Arab shqykhs who
dominated the Persian shore were left to their own

devices. It may also be that the capture of Basra by
the Persians in 1776-9 and the famine there a few
years later was a stimulus in the rise in influence of
these Arab maritime states.
The earliest European reference to them is in Van
Kniphausen (1756), translated in Rush, 1987: 230,
"They [the people of Kuwayt] are independent of the
Shaykh of the desert (presumably Ibn cUraycir, BI) to
whom they pay a small contribution . . . Several different shaykhs rule them who all live in relative harmony. The principal is Mobarek Eben Saback, but
because this one is poor and still young, another called
Mahometh Eben Khalifah, who is rich and possesses
many vessels, enjoys equal respect among them".
Although the exact movements of the c Utub in the
early stages depend mainly on oral report, later movements are better documented. Most authorities agree
on the following. In Kuwayt the three clans are
recorded as present in 1756, having arrived in 1716.
Part of the Al Khalifa then went to Zubara in Katar
in 1765. Then in 1783 they sailed to Bahrayn and
wrested that island from the Zand. Most of the
Djalahima seem to have left Kuwayt after the Al
Khalifa in the 1760s, though some stayed behind,
known today as al-Nusf (Rush 1987: 196 ff., 10). The
Al Khalifa at that stage retained control of the Katar
peninsula, but were eventually replaced by the Ma'adld
under their leaders of the Al ThanI, who are the present rulers of the state of Katar.
The political structure of the c Utub confederation
was said to be as follows: the wealthy Al Khalifa were
in charge of pearling and trade, the Djalahima organised ships and naval defence, while the Al Subah provided the governor who imposed law and order and
handled relations with the Banu Khalid and the shepherd tribes of the interior.
One of the most colourful members of the c Utub
was Rhama b. Djabir b. cAdhbI of the Djalahima, a
near relative of the Al Khalifa, who carried on a lifelong vendetta with them which is intimately involved
with the history of the c Utub as a group and illustrative of the nature of the confederation. When the
Al Khalifa left Kuwayt, the Al Subah were left impoverished, they therefore "refused the Yalahimah
(Jalahimah) their share of the revenue and ultimately
expelled them from Kuwait. The Yalahimah tribe
sought and ultimately obtained the protection of their
kinsmen (Al-Khalifa) at Zobara; to each according to
his rank was assigned an adequate income. In a few
years they renewed their claim to rights founded on
their original compact, which they were not, however,
in a position to inforce. Urged by necessity and a sense
of wrong, the Yalahimah quitted Zobara, and took
up residence at Raveish, a barren spot at a short distance eastward with the intention of revenging themselves." (Bombay Government, 1856, vol. xxiv, 363).
Rhama's anger seems particularly to have arisen from
his exclusion, by the Al Khalifa, from a share of
Bahrayn. Born in Kuwayt, but based alternatively at
Bushihr, Khor Hassan in Katar and at nearby Dammam, and at one period as a subject of the Saudi
state, he ranged the Gulf with a large fleet and a
force of about 2,000 men, attacking the Al Khalifa
and Al Subah and their allies but considering himself an ally of the British or at least studiously avoiding them. He died finally in 1826 when, defeated and
in danger of capture by the Al Khalifa, he blew up
his ship with himself and his infant son in it. A graphic
eye witness description of Rhama b. Djabir occurs in
Buckingham (1830, ii, 124-5).
It is worth mentioning that the Arabic dialect of
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the descendants of the c Utub in Kuwayt and Bahrayn,
with that of the Macadld of Katar and the dialect
of the Emirates, forms a distinct type, although with
considerable differences from area to area. This East
Arabian dialect type is an offshoot of the Central
Nadjdl type, and is distinguished from it on the one
hand, and from the dialect of the earlier coastal settlers, the Hwila, the Hasawls (inhabitants of the Hasa
oasis) and the Baharina the earlier Shl'I population
of Bahrayn, on the other. The dialect type is described
amply in Johnstone (1967), the main common characteristics being change of Old Arabic dfim to y as
in masyid "mosque" and may las "madjlis", change of
kdf and kaf to c and g in fronting environments, as in
cidi "thus" and gidr "pot" and the restructuring of syllables ending with one of the guttural group kh, gh,
c
, h and h as in Ikhadar < 'akhdar "green", mghanb <
maghrib "sunset", "amf < 3afray "lame", "hamar" <
'ahmar "red" and ghawa < gahwa "coffee". This commonalty of dialect supports the tradition of the c Utub
themselves as to their Nadjdl origins.
Bibliography: Baron Tido van Kniphausen and
Van der Hulst, A description of the Persian Gulf and
its inhabitants in 1756 fin Dutch], General State
Archives, The Hague 1889; J.S. Buckingham, Travels
in Assyria, Media and Persia, 2 vols. London 1830;
J.H. Stocqueler, Fifteen months' journey through untrodden tracts of Khuzistan and Persia, London 1832;
Historical sketch of the Uttoobee tribe of Arabs, and
[Bahrayn] from the year 1716 to the year 1817, in
Selections from the records of the Bombay Government, N.S.
xxiv (1856), 362-425, repr. in R.H. Thomas (ed.),
Arabian Gulf intelligence, London 1985; W.G. Palgrave,
Narrative of a year's journey through Central and Eastern
Arabia (1862-63], 2. vols. London and Cambridge
1865; J.G. Lorimer, Gazetteer of the Persian Gulf, 'Oman
and Central Arabia, Calcutta 1908-15; Sir Arnold
Wilson, The Persian Gulf, London 1928; H.St.J.
Philby, Saudi Arabia, London 1955; H.R.P. Dickson,
Kuwait and her neighbours, London 1956; R. Baily
Winder, Saudi Arabia in the nineteenth century, London
1965; A.M. Abu Hakima, History of Eastern Arabia
1750-1800. The rise and development of Bahrain and
Kuwait, Beirut 1965; T.M. Johnstone, Eastern Arabian
dialect studies, Oxford 1967; M.E. Yapp, The nineteenth and twentieth centuries, in AJ. Cottrell (ed.), The
Persian Gulf states, a general survey, Baltimore and
London 1980; Talal Touflc Farah, Protection and politics in Bahrain, 1865-1915, Beirut 1985; A. Rush,
Al-Sabah. History and genealogy of Kuwait's ruling family 1752-1987, London 1987; BJ. Slot, The origins
of Kuwait, Leiden 1991; May M. Al Khalifa, Muhammad b. Khalifa 1813-1890, al-ustura wa 'l-ta'rikh almuwazi, Beirut 1997; Hasan b. Muhammad b. CA1T
Al Than!, al-Dfudhur al-ta^nkhiyya li-dawlat Katar,
unpubl. ms.
(B. INGHAM)
UWAYS, the n a m e of two r u l e r s of the
D j a l a y i r i d s [q.v.], a dynasty of Mongol origin which
succeeded to the heritage of the II Khanids in c lrak
and Adharbaydjan.
1. SHAYKH UWAYS (I) b. Hasan-i Buzurg (r. 757-767
1356-74), was the son of the founder of the line and
of the Copanid princess Oil-Shad Khatun bt. Dimashk
Kh u adja b. Copan. Succeeding to power on his father's
death, he probably also brought under his control the
fiefs allotted to his brother Sultan Husayn when the
latter died in 760/1359. Uways made Baghdad his
capital, at first acknowledging the suzerainty of the
Mongols of South Russia and the Caucasus. The
Golden Horde Khan Djanl Beg had extended his
authority over Adharbaydjan, but his son Berdl Beg
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was unable to maintain his power over the unruly
local Turco-Mongol amirs, and in 760/1359, after an
abortive attempt by himself and by the Muzaffarid of
Yazd Mubariz al-Dln Muhammad, Uways managed
to capture Tabriz, which his father had lost twenty
years earlier. Uways also successfully extended Djalayirid suzerainty during the years 762-5/1361-4 over
the Muzaffarids [q.v.] of Isfahan, Yazd and Fars, where
Muzaffarid princes were quarrelling over succession
to the deposed Mubariz al-Dln Shah-i Shudja c b.
Muhammad [</.y.].
The later years of his reign were, however, more
filled with difficulties. He quelled the revolt in 765/
1363-4 of his governor in Baghdad, Khwadja Mardjan,
but more of a long-term threat were the Turkmen Kara
Koyunlu [q.v.] of south-eastern Anatolia, the eventual
supplanters of the Djalayirids in the early 9th/15th
century. In spring 767/1366 Uways marched westwards against this enemy, securing Mawsil, Mush and
Mardln before wheeling round to Adharbaydjan in
order to ward off an attack on the Djalayirid province
of Karabagh [q.v.] by the Shirwan Shah [q.v] Kay
Kawus b. Kay Kubadh. Kay Kawus was captured
and brought back in chains to Baghdad, but released
and restored to power as a Djalayirid vassal (thus
attested by coins which were then minted in Shirwan
acknowledging Uways).
In 772/1370 the local ruler in Gurgan, Amir Wall,
successor there after the death of Togha Temiir [q.v],
attacked Djalayirid lands in northern Persia but was
defeated near Rayy. Uways took the field personally
against him in 773/1371, but Amir Wall was able
to occupy Sawa [q.v]. Uways was preparing a fresh
expedition when he died at Tabriz on 2 Djumada I
776/9 October 1374 at the age of thirty, so that
Djalayirid attempts to expand eastwards through Persia
collapsed. His reign was in fact the high-point of
Djalayirid fortunes, and the dynasty's decline set in
after his death.
Uways was the greatest of the Djalayirid rulers,
both as a military commander and as an enthusiastic patron of literature and the arts, being himself a
poet, calligrapher and painter. Amongst his eulogists
was the poet Salman-i SawadjI [q.v], whilst his court
historian Abu Bakr al-Kutbl al-Aharl wrote for him
the general history Tdnkh-i Shaykh Uways (see Storey,
i, 1233, 1269-70).
Coins of Uways are known from a wide variety of
mints, from Baku in the north to Hilla and Basra in
the south; almost all of them mention the RightlyGuided Caliphs, i.e. there is very little evidence that
Uways had Shlcl sympathies.
2. UWAYS (II) b. Shah Walad (r. 814-24/1411-21),
great-grandson of Uways I, whose mother was the
Djalayirid princess Tandu. Since he came to power
as a mere boy, Natanzl describes Tandu as his wazir.
His sphere of power was limited to Lower Trak and
Khuzistan as a vassal of the Timurid Shah Rukh, until
he was killed by the Turkmen chief Shah Muhammad
in 824/1421; a decade later, Lower c lrak was to pass
under Kara Koyunlu authority.
Bibliography: See that for DJALAYIR. P r i m a r y
s o u r c e s include Aharl's Tdnkh Shaykh Uways, ed.
and tr. J.B. van Loon, The Hague 1954, and Mu c ln
al-Dln Natanzl's Muntakhab al-tawdnkh, partial
ed. J. Aubin, Tehran 1336/1957. Of s e c o n d a r y
s o u r c e s , see £!/' art. s.v. (V. Minorsky); Shlrln
Bayanl, Tdnkh-i dl-i Lfyaldyir, Tehran 1345/1966;
Dorothea Duda, Die Buchmalerei der Gala'iriden, in
Isl, xlviii (1972), 28-76, xlix (1972), 153-220; G. Herrmann and G. Doerfer, Ein persisch-mongolischer Erlass
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des Galayiriden Seyh Oveys, in CAJ, xix (1975), 1-84;
H.H. Roemer, in Camb. hist. Iran., vi, 6-9. For coins,
see H.L. Rabino di Borgomale, Coins of the Jald}ir,
Kara Koyunlu, Mushacshac and Ak Koyunlu dynasties, in
JVC, 6th ser., vol. x (1950), 94 ff.; S. Album, A
checklist of popular Islamic coins, Santa Rosa, Calif.
1993, 49.
(C.E. BOSWORTH)
UWAYS AL-KARANI, a legendary or semil e g e n d a r y y o u n g e r c o n t e m p o r a r y of M u h a m mad, said to have been killed at the battle of Siffin
in 37/657, fighting on the side of cAlf. The nisba alKaranf connects him with the Karan sub-group of
the Yemeni tribe of Murad [q.v.], and legend puts
his early life in the Yemen. Uways first appears in
the works of writers of the 3rd/9th century, Ibn Sacd
and Ahmad b. Hanbal, as an impoverished and ragged
figure who chose to live a life of solitude. Muhammad
had allegedly foretold that Uways would come to see
his second successor, £ Umar, and said that Uways was
both his bosom friend (khalil) in the Muslim community and the best person in the generation after him.
These sayings gave rise to the subsequent legend, presented at length in the Tadhkirat al-awliyd' attributed
to c Attar (d. 618/1221), that Muhammad and Uways
corresponded by telepathy, a legend that is the basis
of the Sufi" tradition of the Uwaysiyya [q.v.]. Thus
Uways is a much-venerated figure in Sufism and in
popular Islam, with tombs in various places, notably
at al-Rakka in Syria and near Khfwa in modern
Uzbekistan.
One might mention that the curious Turkish name
Weysel (as in cAshik Weysel) comes from (U)weys el(Karanf).
Bibliography: A.S. Hussaini, Uways al-Qarani and
the Uwaysi Sufis, in MW, Ivii (1967), 103-13; J. Baldick,
Imaginary Muslims. The Uwaysi Sufis of Central Asia,
London 1993, 15-21.
(J. BALDICK)
UWAYSIYYA, a class of mystics who look
for instruction from the spirit of a dead or
physically absent person.
The term is derived from the name of Uways
al-Karanf (d. 37/657 [q.v.]), who is supposed to have
communicated with Muhammad by telepathy. Another important figure in the Uwaysl tradition is Abu
'1-Hasan 'All b. Ahmad al-Kharakam (d. 425/1033
[</.y.]), who is presented as constantly visiting the tomb
of Abu Yazld al-Bistamf [q.v] and being taught by
his spirit. Al-Kharakanf is also recorded as having
claimed to be taught directly by God; this is a further aspect of the Uwaysl tradition. The famous poet
Hafiz of Shiraz (d. 791/1389 or 792/1390 [q.v.]) is
described by an Indian visitor as being an Uwaysi
(cf. J. Baldick, Imaginary Muslims. The Uwaysi Sufis of
Central Asia, London 1993, 21-5, where further references are given).
From the 8th/14th century onwards, the Uwaysi
tradition acquires a new significance in the Nakshbandl
brotherhood. Its founder, Baha3 al-Dm Nakshband
(718-91/1318-89 [q.v]) is said to have been taught
by the spirit of an Uwaysl master, cAbd al-Khalik
Ghudjduwam (d. 617/1220 [q.v.]). Baha' al-Dm's successors claimed that some other figures in his spiritual genealogy, stretching back to Muhammad, had
been UwaysTs, i.e. taught by Muhammad or by dead
Sufis (ibid., 25-6).
There seems to have been an Uwaysi movement
in East Turkistan in the 10th/16th century, begun by
one Khwadja Muhammad Sharif (d. 963/1555-6). This
movement apparently gave rise to the composition of
an imaginary history of the UwaysTs, written in Persian
around 1600 by one Ahmad b. Sacd al-Dfn Uzganf,

of Uzgend in what is now Kyrghyzstan, and entitled
Tadhkira-yi Bughra-khdrii in honour of the Karakhanid
ruler Satuk Bughra Khan (d. 344/955) (English summary from the manuscripts, in Baldick, Imaginary
Muslims, 54-201). In the history, an evidently imaginary Uwaysf brotherhood is presented as flourishing
from the 1st/7th to the 8th/14th centuries. The book
consists of a series of biographies, usually of people
who never existed. Each person is instructed, in the
Uwaysl manner, by a prophet or leading early Muslim,
and is said to be "on the heart" or "on the back"
of one of the prophets. Here, the point is that the
mystic must resemble the prophet in question: this
resemblance, Uzganl emphasises, is especially strong
when the mystic is on the prophet's back. Thus a
mystic who is "on the back of Jacob" sees angels,
weeps a lot and goes blind, one who is "on the back
of David" is a singer and sinfully causes the death
of a man, and so on; the biographies are modelled
on the lives of the prophets in the kisas al-anbiyd3 [q.v]
literature, much read in Central Asia. In this way,
the reader is led to decode the biographies as adaptations of the prophets' lives already familiar to him;
the book, as its author explicitly makes clear, must
be constantly read by the reader to help him become
an Uwaysf master himself. The Uwaysls, Uzgani explains, enjoy a special anonymity; only God knows
who they are. If they appear as practising Suits in
this world, they nonetheless obtain their instruction
from an invisible source.
One very important Uwaysf was the famous Indian
reformer Shaykh Ahmad Sirhindf (971-1034/15641624 [q.v]), who was also a member of the Nakshbandl
brotherhood. After studying with a Nakshbandl master, he tells us, he became an Uwaysl, in the sense
of no longer having a visible instructor but learning
directly from Muhammad. In addition to this he was
instructed by God himself (Baldick, op. cit., 26).
The pen-name Uweysf (= Uwaysl) is used in a
long Ottoman Turkish poem which dates from the
reign of Murad IV (1032-49/1623-40) and attacks the
degeneracy of the empire, along with the jurists, administrators and Sufis of the day. In contrast, the poet
extols the many hidden "friends of God". He claims
that his spirit has always served to help God manifest himself, and that he knows God's secrets (ibid.,
26-7, and see WAYS!).
In 20th-century Iran, there has been a new Uwaysi
movement, in a conscious reaction to the brotherhoods and their elders. This movement has centred
around Muhammad cAnka (1306-82/1887-1962) and
his son. It has been characterised by attempts to
improve Sufism by integrating with it modern Western
findings in the natural sciences. Under the reign of
Muhammad Rida Shah (1941-79 [q.v]) its meetings
were attended by members of the Imperial court. Since
the revolution of 1978-9, the movement's activities
have been continued in exile; based in the U.S.A., it
has established branches in many other countries.
Bibliography: Given in the article.
(J. BALDICK)
UWEYS, KARA, with the titles of Defterdar or controller of finances [see DAFTARDAR] , Celebi and Pasha,
leading official of the O t t o m a n a d m i n i s t r a tion d u r i n g the reign of Sultan M u r a d III
[q.v], d. 999/1591.
Son of the kadi Nazir Muhyf '1-Dfn Mehmed, from
an old-established family of scholars in Aydin, he was
educated as an fdlim and administrator, becoming kadi
of Tire, having been picked out by Murad, at that
time still an "imperial prince" (shehzdde) and governor
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of Manisa, as his personal defterdar. When Murad was
in 982/1574 summoned to Istanbul as successor to
Selfm II, Uweys accompanied him, together with his
khodj_a Sacd al-Dfn, his sheykh Shudjac al-Dm and his
close intimate ShemsT Ahmed Pasha, from the ancient
line of the Isfendiyar Oghullari [q.v], with the aim
of wresting control in the state from the all-powerful
vizier of the two previous reigns, Sokollu Mehmed
Pasha [q.v.]. The latter opened hostilities in Shawwal
982/February 1575 by arranging an accusation against
Uweys of financial irregularities whilst travelling from
Manisa to Istanbul, but through Shemsi Pasha's protection, he speedily became head of the second section of the financial department (shikk-i thdnl defterddn)
and then bashdefterdar or supreme head after the
removal of Sokollu Mehmed's protege and previous
holder of that office, Lalezar Mehmed Celebi.
Growing in influence with the sultan as those associated with the previous regime were gradually eliminated, he became a pasha when he replaced the Grand
Vizier's cousin Mustafa Pasha, beglerbeg of Budun when
the latter was executed, and acted as governor of
Buda from September 1578 to the beginning of June
1580, ruling this important frontier province and, as
well as acting as administrator and financial director
there, functioned as a war leader and a diplomat (for
this period of his life, see the study, with muhimme
defteri documentation, of M.T. Gokbilgin, Kara Uveys
Pa§amn Budin beylerbeyligi (1578-1580), in Tarih Dergisi,
ii [1952], 16-34; also G. David, Incomes and possessions of the Beglerbegis of Buda in the sixteenth century., in
G. Veinstein (ed.), Soliman le Magnifique et son temps,
Paris 1992, 389, giving the annual revenues received
by him, latterly 913,014 aspers; and Cl. Romer,
Osmanische Festungsbesatzungen in Ungarn zur %eit Murad
III dargestellt anhand von Petitionen zur Stellenvergabe, Vienna
1995, at 106 publishing a petition of Uweys and
describing his seal).
For the rest of his career, Uweys held various governorships in the Arab lands, about which we are not
well informed: governor of Aleppo 990-3/1582-5 (when
his protege, the historian Mustafa cAlf [q.v] was tlmdr
defterddri of the province); of Damascus, 13 July to
October 1585; then back at Aleppo; and finally recalled
to Istanbul to take charge of the finances of the empire
as bashdefterdar again with the rank of a beglerbeg (on
7 Rablc I 994/26 February 1586). Finally, he was
appointed governor of Egypt in Rablc I 995/midFebruary 1587 with the mission of re-ordering the
province's finances, and died there in 1591, having
been raised to the rank of vizier a year previously
(for this chronology, see C. Fleischer, Bureaucrat and
intellectual in the Ottoman Empire. The historian Mustafa
'Ali (1541-1600), Princeton 1986, passim); a different
chronology in F. Babinger, Die osmanischen Statthalter von
Damaskus, in E.F. Weidner (ed.), Festschrift Max Freiherrn
von Oppenheim, Berlin 1933, 1-7.
Bibliography: See the works of CA1I (Kunh iilakhbdr, Menshe3 ul-insha* and Ldyihat ul-hakika (who,
not making the usual accusations of corruption and
brutality, saw in Uweys a good financial director
and a firm and just governor) and the histories of
Selanikf and PecewT; and the Bibi to MURAD in.
Gokbilgin's researches in the muhimme defterleri remain
to be continued.
(G. VEINSTEIN)
AL-CUYAYNA, an oasis in N a d j d [q.v]. now in
Saudi Arabia (lat. 25° 0' N., long. 46° 06'). It lies
near the upper end of the Wad! Hanffa [q.v] some
50 km/30 miles northwest of the modern capital alRiyad.
In pre- and early Islamic times, al-cUyayna lay in
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the territory of the Banu Hanffa [see HANIFA B. LUDJAYM], although it is not mentioned as such by early
geographers like al-Hamdanf (who mentions another
'Uyayna in the territory of the Balharith in the Nadjran
region), al-Bakri and Yakut. Nearby at Thaniyyat alAhlsa, identified in modern tradition with the present
settlement of al-Djubayla, took place, according to older
lore, the encounter between Khalid b. al-Walld and
Musaylima al-Kadhdhab [q.vv] in ca. 11/633 known
as the battle of cAkraba or al-Yamama [q.vv].
Al- c Uyayna was always famous for its water
resources, wells and springs (tyuri), fed from the nearby
hills. In the 9th/15th century the oasis passed into
the hands of the local Mu c ammar family. It was there
that the reformer Muhammad b. cAbd al-Wahhab
was bom in 1115/1703 [see IBN CABD AL-WAHHAB] at
a time when the oasis was being ruled by cAbd Allah
b. Muhammad b. Mu'ammar, and he returned thither
in ca. 1153/1740 and converted to his religious doctrines the then ruler c Uthman b. Mucammar. The
oasis decayed in the 19th century, partly through political strife (Muhammad b. Mushan Mu'ammar had
been briefly installed as ruler in al-Dirciyya [q.v] by
the Egyptian general Ibrahim Pasha [q.v] 1819-21)
and partly through failure of the water supply. The
English traveller W.G. Palgrave in 1862 found it an
uninhabited field of ruins (Narrative of a year's journey
through Central and Eastern Arabia, London 1965, i,
381-2), and over sixty years later, H.St.J.B. Philby
described it still as "the abomination of desolation"
(Arabia of the Wahhabis, London 1928, 72-6). More
recently, however, agriculture and some prosperity
have been restored to the region.
Bibliography (in addition to references in the
article): Naval Intelligence Division. Admiralty
Handbooks, Western Arabia and the Red Sea, London
1946, 263, 269; cAbd Allah b. Khamis, Mu'fiam
al-Tamdma, 2 vols. Riyad 1978, ii, 198-205; idem,
al-Dirciyya al-cdsima al-uld, Riyad 1982, 393-400.
(S.A. AL-RASHID)
C
UYAYNA B. HISN, the c h a r i s m a t i c chief of
the F a z a r a [q.v] at the time of the Prophet Muhammad. cUyayna ("one having prominent eyeballs") was
a nickname, his real name being Hudhayfa. cUyayna
b. Hisn b. Hudhayfa b. Badr b. c Amr descended from
famous warriors: his father led the Asad [q.v] and
Ghatafan [q.v]; his grandfather, great-grandfather and
great-great-grandfather commanded the forces of their
own tribe, the Fazara, and those of other tribes belonging to the Ghatafan group. 'Uyayna was called waththdb
or "leaper, jumper" since before the advent of Islam
he had attacked a certain tribe (i.e. in Arabia) and
had then raided the Taghlib [q.v] in the Djazlra.
At the time of Muhammad, cUyayna, together with
the whole military force of the Fazara, participated
in the siege of Medina, having been promised by the
Jews the annual date crop of Khaybar [q.v]. In Rablc
I 5/August-September 626 he concluded with Muhammad a three-months' non-belligerency pact which guaranteed the safety of his herds when severe drought
pushed them to grazing lands within Muhammad's
sphere of influence. Several months later, cUyayna
attacked Muhammad's milch camels pasturing near
Medina. He undertook to assist in the defence of
Khaybar (Muharram 7/May-June 628) in return for
half its annual crop of dates, but deserted his Jewish
allies before the battle began. Together with several
fellow-Fazarfs he participated in the conquest of Mecca
(Ramadan 8/January 630), and later he fought at
Hunayn [q.v] and al-Ta'if [q.v]. According to some,
c
Uyayna had already embraced Islam before the con-

960

'UYAYNA B. HISN — UZBEKISTAN

quest of Mecca, but his listing among the mu'allqfa kulubuhum [q.v] indicates that at Hunayn he was still an
unbeliever. In Muharram 9/April-May 630, cUyayna—
carrying out Muhammad's order—attacked a subdivision of the Tamlm [q.v.] temporarily living amongst
the Khuza c a [q.v.]. Some said that he was one of
Muhammad's tax-collectors.
In the ridda he swore allegiance to the false prophet
Tulayha al-Asadl, but later he returned to Islam. He
lived at least to the days of c Uthman b. c Affan, who
was his son-in-law.
Islamic historiography is generally hostile to cUyayna,
ascribing to him haughtiness coupled with the coarseness of desert dwellers (dj.afo? sukkdn al-bawddi) and
foolishness. cUyayna referred to Muhammad's wife,
c 3
A isha bt. Abl Bakr [q.v.], as "this little woman of light
complexion (humayrd3)", and suggested an exchange
between her and one of his own wives. Following this
episode, Muhammad told cA3isha that cUyayna was
"a fool obeyed [by his people]" (al-ahmak al-muta'}.
c
Uyayna accused c Umar b. al-Khattab of being ungenerous and unjust and told c Uthman that fasting at
night was for him easier than during the day.
There is a dissenting voice, though, which is probably that of a Fazarf source: cUyayna told c Umar to
beware of the Persians ('ad^am), showing him the place
in his body where he would he stabbed. "Verily, there
is counsel (ra'y] there", the fatally-wounded c Umar later
said, referring to 'Uyayna's place of dwelling.
Bibliography: Ibn Hazm, Dj.amharat ansdb alc
arab,ed. Harun, Cairo 'l382/1962, 256-7; Taban;
Wakidf, Maghdzi, ed. M. Jones, London 1966;
Baladhurf, Ansdb, i, index, s.v.; ibid., ms. Reisiilkiittap
Mustafa Efendi 598, 1097b-1099a; Ibn cAsakir,
Ta'nkh madinat Dimashk ( c Umar b. al-Khattab), ed.
Sukayna al-Shihabl, Beirut 1414/1994, 348-9; W.M.
Watt, Muhammad at Medina, Oxford 1956, index.
(M. LECKER)
C
UYUN MUSA [see CAYN MUSA].
C
UYUNIDS, a m i n o r d y n a s t y of m e d i a e v a l
A r a b i a , whose capital was al-Katff [q.v], ruling over
al-Ahsa/al-Hasa [q.v] in eastern Arabia from the 5th7th/11th-13th centuries. They destroyed the Karamita
[q.v] there in 467/1076, though little is known of
their history. They are reputed to be of Al Ibrahim
of Murra [q.v], a kabila of cAbd al-Kays [q.v]. Their
influence rapidly declined in the 7th/13th century,
when about the middle of the century the cUsfurids
[q.v] assumed control of the region.
Bibliography: c Umar Rida Kahhala, Mutant
kabd'il al-cArab, iii, Beirut 1982, 1071; see also ALBAHRAYN.
C

(G.R.

SMITH)

UZAYR, a figure mentioned enigmatically in
Kur'an, IX, 30, as being called by the Jews "the son
of Allah" and u s u a l l y i d e n t i f i e d by M u s l i m
c o m m e n t a t o r s w i t h E z r a , or sometimes with the
man who slept for a hundred years (II, 259). Modern
scholars have suggested identifications also with the
Biblical Enoch (Newby), Azazel (Casanova) and, fantastically, Osiris (Madjdi Bey).
Later Muslim authors who heard from Jews or
Christians (see e.g. al-Djahiz, al-Radd cald 'l-Nasdrd, ed.
J. Finkel, 27, 33) that this accusation of sonship had
no basis, explained that only one Jew (Finhas) said
this about c Uzayr (al-Tabarf); only a small group of
Jews worshipped cUzayr in some past period (Ibn
Hazm); or that the verse—like v. 31—refers to the
extreme admiration of Jews for their doctors of law
(cAbd al-Djabbar, al-Kurtubf, etc.).
Muslim Sunn! and Shf c i authors (Kur'an commentators, historians and authors of Kisas al-anbiyd'}

tell, mostly on the authority of Wahb b. Munabbih
[q.v], the story of pious cUzayr who miraculously remembered or recovered the lost Torah. The Children
of Israel were so grateful to him that they worshipped
him as the Son of God. Some also mention his questioning predestination (the story of the ants), whereupon God removed him from the list of prophets.
Ibn Kutayba mentions in this context a Munddj_dt
c
Uzayr(see (Uyun al-akhbdr, ed. Y.A. Tawil, Cairo 1973,
ii, 76). Many details of these stories show great similarity to the Vision of Ezra (or the Apocalypse of Ezra
usually referred to as "// Esdras" or "Fourth Ezra"),
excerpts of which seem to have been known in Muslim
circles from Christian Arabic translations (see A. Drint,
The Mount Sinai Arabic version of IV Ezra. Text, translation and introduction, diss., Groningen University 1995,
esp. introd. §§ 8-9, with a list on pp. 51-2 of Muslim
authors who tell the story, and bibl.).
A negative image of 'Uzayr was developed by the
AndalusI Ibn Hazm [q.v], who took cAzra-cUzayr
the Scribe (al-Warrdk) to be the person who falsified
the Hebrew Bible [see TAHRIF] and accused him of
being a liar and a heretic who ridiculed the faith (see
his Fasl, i, 116-224). The later Jewish convert to Islam
al-Samaw'al al-Maghribf (d. 1175) explained that Ezra
interpolated into the Bible stories that sully David's
origins (e.g. Gen. xix. 30-8) so as to prevent the rule
of the Davidic dynasty during the second Temple (see
his Ifhdm al-Tahud, ed. and tr. M. Perlmann, 1964,
text 62-63, tr. 60).
General accusations of falsification of the Scriptures by c Uzayr, or by one of his disciples, can be
found already with Mutahhar al-Makdis! (K. al-Bad3
wa 'l-ta'rikh, ed. Cl. Huart, v, 29 ff.) and al-Djuwaynl
(Textes apologetiques de Guwaim ed. M. Allard, Beirut
1968, 44, 47). They seem to echo various pre-Islamic
sources, and were well-known and refuted by Christians
and Jews (see e.g. A. Jeffery, Ghevond's text of the correspondence between cUmar II and Leo III, in Harvard Theol.
Review, xxxvii [1944], 269-332 and Ibn Kammuna's examination of the three faiths, ed. and tr. Perlmann, Berkeley
1967-71, text 90, tr. 53 ff.).
Through Ibn Hazm and al-Samaw'al, these accusations became the standard argument of mediaeval
Muslim polemics against the Bible up to contemporary times (see Tafsir al-Mandr'2, x, 326).
Bibliography: See also El1 art. (B. Heller) and
its Bibl.; M. Ayoub, cUzoyr in the Qur'dn and Muslim
tradition, in W.M. Brinner and S.D. Ricks (eds.),
Studies in Islamic and Judaic traditions, Atlanta 1986,
i, 3-18; G.D. Newby, A history of the Jews in Arabia,
Columbia, S.C. 1988, 59-62; Y. Erder, The origin
of the name Idns in the Qur'dn. A study of the influence
of Qumran literature in early Islam, in JNES, xlix (1990),
339-50; H. Lazarus-Yafeh, Intertwined worlds. Medieval
Islam and Bible criticism, Princeton 1992, 50-74;
Yehuda D. Nevo, Towards a prehistory of Islam, in
JSAI, xvii (1994), 108-41, esp. 123; C. Adang,
Muslim authors on Judaism and the Hebrew Bible, Leiden
1996.
(HAVA LAZARUS-YAFEH)
AL-CUZAYYIM [see AL-CADAYM].
UZBEK, UZBAK, UZBIK [see OZBEG].
UZBEKISTAN, the name for a r e g i o n of
C e n t r a l Asia, literally "land of the U z b e k s /
Ozbegs", adopted after the imposition of Bolshevik
rule in Central Asia as the designation of one of the
component republics of the U.S.S.R., now a republic within the Commonwealth of Independent States.
1. In the pre-Soviet p e r i o d
For the history of the region and its towns in these
times, see BUKHARA; FARGHANA; KHWARAZM; KH!WA;
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KHOKAND; MA WARA' AL-NAHR; MANGITS; OZBEG;
SAMARKAND; SHTBANIDS; TASHKENT; TURKISTAN. 1.
2. From 1920 to the p r e s e n t day
The territory which corresponds today to that of
the Republic of Uzbekistan was split in 1920 between,
on the one hand, the General Government of Turkistan under Bolshevik control, and on the other, the
emirates of Khlwa and of Bukhara, Russian protectorates which became people's republics the same
year. The People's Republic of Bukhara, headed by
eminent reformists (dj.adids [q.v.]) such as Fayd Allah
Khwadjayev and cAbd al-Ra'uf Fitrat [q.v.], was still
strongly imbued with Islam. In 1923, the Communist
Party of Bukhara was purged of its d^adid and "bourgeois" elements by Moscow and, in October 1924,
the People's Republic gave birth to the Soviet Socialist
Republic of Uzbekistan (SSRUz) which adopted the
city of Tashkent as its capital in 1930. In 1929, what
is now Tadjikistan, which then belonged to the SSRUz,
became an entirely separate Soviet Socialist Republic
and in 1936, Karakalpakistan was attached to the
SSRUz, within which it constituted an autonomous
republic.
The new republic experienced difficult beginnings,
as since 1918, the oriental regions of the former amirate and of Farghana had been the fief of the amir's
supporters and of anti-revolutionaries, known by the
name of basmacis, whom the Red Army succeeded in
extirpating only in 1928 (in certain regions not until
1935-6). During the Stalin era, the anti-religious policy
of Lenin was applied with greater severity, resulting
in the demolition of Uzbek Islam with the suppression of religious tribunals (1924), of madrasas (1928),
of wakfs, and the closure of many mosques (1930).
This induced the religious to operate in secret. Furthermore, the great schism between the old Central
Asia, that of the dj.adids, and the new, that of the
Soviets, came about in the years 1937-9, at the time
of the great Moscow purges, with the trials and executions of the leading ideologues of Muslim socialism,
and those of representatives of Central Asian culture,
all being dj_adids (cAlimdjan Ibrahlmov, cAbd al-Ra'uf
Fitrat, cAbd Allah Kadirl, Tulugan Kh w adjamiyarov
(Tawalla), cAbd al-Sulayman (Colpan), etc.) accused of
being "bourgeois counter-revolutionary nationalists".
Fayd Allah Khwadjayev, present in the highest echeIons of power in Bukhara between 1920 and 1924,
then in Tashkent between 1925 and 1937, became a
potent symbol for the victims of persecution. After
1939, the ruling clique of the SSRUz was thus radically remodeled.
In 1941, anxious for Central Asian support in his
confrontation with the Nazi menace, Stalin made concessions with regard to Islam while maintaining his
anti-religious policy: he thus created four religious
boards of which one, based in Tashkent, exercised
jurisdiction over the whole of Central Asia and
Kazakhstan, appointing all the muftis. The mufti of the
SSRUz, Babakhan b. cAbd al-MadjId Khan, was the
first in a dynasty of muftis (his son and his grandson
followed him) which was to reign over Central Asia
until 1989. It was also in the Stalin period, in 1952,
that the Mir cArab madrasa of Bukhara was re-opened.
Stalin died in 1953, but his policy of militant atheism was pursued by his successors Nikita Khrushchev,
leader of the USSR until 1964, and Leonid Brezhnev,
leader until 1983, along with a vigorous programme
of Russification (Party cadres, language and history).
In 1956, during the 20th congress of the Communist
Party of the USSR, the murders committed by Stalin
were denounced and numerous individuals were reha-
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bilitated, including Fayd Allah Khwadjayev and cAbd
Allah Kadiri, the latter being considered the first great
novelist of the modern Uzbek language. However, there
was no question of rehabilitating the d^adid movement,
still described as "reactionary".
The second key-date in the history of the SSRUz
falls in 1960 with the arrival of Sharaf Rashldov (d.
1983) who was to serve as first secretary of the Uzbek
CP for 24 years, from 1959 to 1983 (he was also a
member of the Praesidium). The weight of local and
tribal rivalries, which Moscow was adept at exploiting, became increasingly decisive when the Farghanls,
in power since 1937, were replaced by the Samarkandis
with Rashldov. The latter were to remain until 1983,
at which date the Farghanls reappeared. Rashldov inaugurated a relatively tolerant period, and thus between
1960 and 1970 writers were allowed more freedom to
publish. In another context, in 1965 at the end of a
violent anti-religious campaign launched by Khrushchev
in 1954, the expression "parallel" Islam was coined
to describe a clandestine Islam (cults of saints, illegal
madrasas, Sufi" tarikas), of which some groups of devotees were to survive the Soviet period into the present day.
The third crucial phase in the history of the SSRUz
followed the accession to power in the USSR, in
1983, of Yuri Andropov. This marked the beginning
of a period of crisis between Moscow and the SSRUz
which was to last until the republic's independence
in 1991. The nationalism of the Uzbeks was censured,
as was local corruption, and the system introduced
by Rashldov was virulently denounced, the latter being
publicly accused of having encouraged nepotism, local
solidarities and clientelism (he was rehabilitated, by
I. Karlmov, in 1992). The "cotton affair" was the focus
of multiple criticism, with accusations cast not only at
the Uzbek mafia but also at its links with political
circles; the SSRUz was seen as a mafia republic. But
criticism went further in that Central Asian traditions
were judged responsible for these deviations. It should,
however, be noted that the objective of corruption was
not invariably personal enrichment; it was often seen
as a way of helping the community.
The purges begun under Andropov were pursued
until the early years of Gorbachev; between 1983 and
1986, more than three-quarters of the members of the
central committee of the SSRUz were replaced. However, the frontal attack by Moscow on the Uzbek elites
increased popular support for the latter. It fell to
Mikhail Gorbachev, on becoming First Secretary of
the CP of the USSR in 1985, to pursue the reforms
initiated by Andropov (who had died in 1984, being
replaced for a few months by Konstantin Chernyenko)
and continue the campaign against corruption. The
period was symbolised by the concept of Glasnost, i.e.
plain speaking and an end to secrecy. For Gorbachev,
reforms in the economic sphere were inseparable from
reforms conducted in the ideological, hence religious,
sphere. Contemporaneously with the denunciation and
replacement of the Uzbek elites in 1986, an antiIslamic campaign was pursued from 1985 to 1988,
although this failed to prevent a religious revival which
had begun in the time of Andropov. Proving unpopular, Moscow's aggressive campaign was halted in 1988,
and Gorbachev, embroiled in political difficulties, saw
rapprochement with religion as a possible solution.
But the collapse of the Soviet system was imminent
and a new reconstruction of the USSR was inaugurated, namely, Perestroika; this was to open the way
to unexpected changes and to a revision of Leninism.
This period saw the exposure of all the grievances of
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the SSRUz towards Moscow—ethnic, linguistic, cultural, ecological and religious—hitherto concealed. This
was also the beginning of the rewriting of the history
of Central Asia (the basmaci movement was presented
as a movement of national struggle, the history of the
amirate of Khokand was studied once more, etc.).
The review Literature and Art of Uzbekistan (Ozbekiston
Adabiyati va Sanati), which in 1981 took the place of
Civilisation of Uzbekistan (Ozbekiston Madaniyati) as the
organ of the Union of Uzbek writers, was an important element in the cultural revival. Also appearing
at this time were Perestroika clubs, including the Birlik
(Unity) movement, founded in 1988 and becoming a
political party. Uzbek became the official language in
1989. The opposition in Moscow seized on ecological
issues such as the scandal of the Aral Sea, exposed
in 1987, and the monoculture of cotton, which had
had a drastic effect on the nation's water resources
and on the health of a large section of the population
(draining of the Aral Sea, contamination of watersources, etc.). The production of cotton, which had
increased between 1940 and 1980, was not to be reduced until 1990, under pressure from Islom Kanmov,
the future "strong man" of the country.
Although religious freedom had been granted to
Christians in Moscow since 1988 at the time of the
festivities marking the millennium of the Russian Orthodox Church, the First Secretary of the Uzbek CP,
Rafik Nishanov, continued to vilify Islam. Everything
changed, however, in 1989 and 1990, following numerous demonstrations which stimulated an acceleration
of religious revival (re-opening of a number of mosques,
return of the clergy to public life, expulsion of the
last of the dynasty of Uzbek muftis, Shams al-Dm
Babakhan, and his replacement by Muhammad Sadik
Muhammad Yusuf, who took an active part in all
areas). The new economic conditions and nationalist
fervour led to a number of inter-ethnic conflicts, e.g.
the massacre of Meskhet Turks in Farghana in 1989
and Kirghiz-Uzbek confrontation at Osh in 1990, and
the departure of numerous Russians back to Russia.
Appointed First Secretary of the Uzbek CP by
Moscow in 1989, Islom Kanmov (Islam Karfm) was to
guide the SSRUz towards independence on 1 September 1991, less than a year after his declaration of
sovereignty and a few months after the failed putsch
of August 1991 and the disintegration of the USSR.
The 23rd Congress of the Uzbek CP saw its transformation, in September of the same year, into a
"Democratic Party of the People". Of the two other
existing opposition parties, Birlik and Erk (Liberty),
the latter having broken away from the former in 1990,
only Erk participated in the presidential elections of
December 1991 which were won by Kanmov with
86% of the votes.
The year 1990 may be considered the third keydate in the history of the SSRUz since it was then
that revenge was taken for the purges of 1986; following the Congress of the Uzbek PC, the Central
Committee was reconstituted, with three-quarters of
its members being replaced. On becoming President
of the Republic of Uzbekistan (RU), Karlmov maintained collaboration with Moscow, and in December
1991 the nation joined the Commonwealth of Independent States, to which it is currently (1999) still
linked. Between 1992 and 1993, the opposition was
muzzled: the leaders of the Birlik and Erk parties (cAbd
al-Rahfm Polaov and Muhammad Salih, respectively)
were forced into exile. In 1994, new parties emerged
in Uzbekistan: the Patriotic Progressive Party (Vatan
Taraqqieti), the Justice Party (Adolat) and the Party

of National Renewal (Milli Tiklanish). In May 1995,
following a referendum, Karimov was confirmed in his
post as President of the Republic until the year 2000.
From 1991 onward, de-Russification and return to
Central Asian cultural traditions regarded as patrimony (miros [mirdth]) became the norm. The nation
was engaged in a veritable quest for identity. Names
of individuals and toponyms were changed, as were
the names of streets, squares, etc., and hitherto prohibited books were published: these included the
Kur'an, hadith collections, the poems of Ahmad Yasawl
[q.v.] and the works of d^adid authors. The Uzbek language was purged of Russian words and neologisms
were created, some of them borrowed from Caghatay
or from Persian (there was even a course for the
teaching of Caghatay, inaugurated by religious elements at Namangan, in Farghana, in 1990-1). In 1993,
a law was passed calling for the replacement of the
Cyrillic by the Latin alphabet in the year 2000, but
the chosen alphabet was modified in 1995 and its
adoption deferred until 2005 (a different Latin alphabet had already been used in Uzbekistan between
1927 and 1940).
Uzbekistan has ceremoniously rehabilitated some of
the great figures of Central Asian history (Tfmur,
Ulugh Beg), of Central Asian Islam (Abu Tsa alTirmidhi, Isma'fl al-Bukharf), of djadidism (cAbd Allah
KadirT) and of Sufism (Ahmad Yasawf, Baha3 al-Dfn
Nakshband). Numerous cultural traditions have been
revived, such as the festival of Nawruz and the wearing of the traditional head-dress (dopi). The RU respects
the majority of Islamic traditions: religious festivals or
toy (mawlud, Ramadan, etc.), fasting, Pilgrimage to
Mecca, even the cult of saints under certain conditions. But it is waging a ruthless war against all forms
of fundamentalism, and keeping a close watch on its
frontiers with Afghanistan and Tadjikistan. In 1990,
it banned the Uzbek branch of the Party of Islamic
Rebirth (Islom Uyghonish Partiyasi) which had just
been constituted; as a result of this, the Islamists were
forced underground. Subsequently, in 1992, an Islamic
insurrection at Namangan (Farghana), led by the Adolat (Justice) movement, which sought to establish an
Islamic state in the region, was violently suppressed.
Between 1993 and 1996, numerous religious figures and
Islamists were arrested, in Tashkent and in Farghana,
many of them former members of the Islamic Rebirth Party. As for official Islam, the Perestroika mufti,
Muhammad Sadik Muhammad Yusuf, reckoned too
independent and disrespectful of authority, was replaced in 1993 by cAbd Allah Mukhtar (Mukhtarzan)
(the latter being assisted by the former mufti Shams
al-Dm Babakhan). Furthermore, Kanmov has taken
pains to control the activities of foreign missionaries
in his land, expelling Saudi WahhabTs and Turkish
Nurdjus, and prohibiting the publication in 1994 of
the Turkish religious journal Banian-Uzbekistan, issued
by the Nurdjus.
As for traditional Islam, it no longer needs to be
clandestine as hitherto. Pilgrimage to the tombs of
saints is a widespread practice, the most important
of these being that of Baha' al-Dm Nakshband at
Bukhara, but is controlled by the spiritual board.
Healers (bakhshi) and popular exorcists (emci, darger) are
no longer troublesome. Branches of the Nakshbandiyya
[q.v.] tarika which survived Soviet persecution today
represent a traditional Islam, opposed to fundamentalism, which plays an ever increasing role in the
direction of the madrasas and the schools for kdm, in
particular in Farghana. Since 1991 these tarikas, centred on Khokand and Andidjan, have extended their
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network of activities and become gradually implanted
in other provinces of Uzbekistan, in neighbouring republics, in particular in Kazakhstan and Tadjikistan,
and in Russia. In accordance with the law guaranteeing
"freedom of conscience and religious association"
(1991), the RU is a centre, in addition to the "Spiritual
Board of the Muslims of Transoxiana" for three other
religions, sc. the Russian Orthodox Church, the Baptists and the Seventh Day Adventists. In the monetary sphere, in 1994, the RU began issuing its own
national currency, known as sum.
The RU, formerly the SSRUz, is the most densely
populated region of Central Asia with a population
of 23 million inhabitants in 1996; it had numbered
4.3 million in 1913 and 8.1 million in 1959. In 1992,
this population consisted of 71% Uzbeks, 8% Russians,
5% Tadjiks, 4% Kazakhs and 2% Karakalpaks.
Bibliography: Ozbek Soviet Entsiklopediyasi, Tashkent;
Akmal Saidov and O. Yunusova, Ozbekiston Respublihasing, Vizdon Erkinligi va Diniy Tashkilotlar Toghrisidagi
Konuni, Tashkent; Istoriya Narodov Uzbekistana, Tashkent 1947; A.I. Isanov, Sozdanie Burkhskoy Narodnoy
Sovetskoy Respubliki (1930-1924], Tashkent 1955; idem,
Bukharskaya Narodnaya Sovetskaya Republika, Tashkent
1969; O.A. Sukhareva, Islam v Uzbekistane, Izdatel'stvo Akademii Nauk Uzbekskoy SSR, Tashkent
1960; E. Allworth, Uzbek literary politics, London,
The Hague and Paris 1964; idem, The modern Uzbeks,
from the fourteenth century to the present. A cultural history. Stanford 1990; Helene Carrere d'Encausse,
Reforme et revolution chez les musulmans de I'Empire russe,
2
Paris 1966; Istoriya Uzbekskoy SSR, 4 vols., Tashkent
1968; A. Bennigsen and Chantal Lemercier-Quelquejay, Les Musulmans oublies. L'Islam en URSS aujourd'hui, Paris 1981; eidem, Le Soufi et le Commissaire.
Les confreries musulmanes en URSS, Paris 1986 (expanded French ed. of Bennigsen and S. Enders
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experience, Berlin-New York 1991; J. Soper, Shake-up
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(1983), 59-82; J. Critchlow, Nationalism in Uzbekistan.
A Soviet Republic's road to sovereignty, Boulder, Colo.
1991; Ingeborg Baldauf, Schriftreform und Schriftwechsel
bei den muslimischen Russland- und Sowjettiirken (18501937). Ein Symptom ideengeschichtlicher und kulturpolitischer
Entwicklungen, Budapest 1993; G. Gleason, Uzbekistan
from statehood to nationhood?, in I. Bremmer and
R. Taras (eds.), Nation and politics in the Soviet successor states, Cambridge 1993; S.A. Dudoignon, Les
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systeme sovietique. Le Mustaqil Haftalik, janvier-novembre
1992, in Bulletin des anciens eleves et amis de I'Ecole des
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Uzbekistan, 1987-1993), in Cahiers d'etude sur la
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Islam and politics in Central Asia, New York 1995;
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1995; S. Dudoignon (ed.), Le reformisme musulman en
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1788-1937, in Cahiers du monde russe, xxxvii/1-2
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Baha? al-Dm Naqshband a Bukhara (Uzbekistan), in Jnal.
of Turkish Studies. In memoriam Abdiilbaki Golpmarh, xix
(1995); idem, L'Islam d'Asie centrale et le monde musulman,
restructuration et interferences, in Le Cercle de Samarcande,
Herodote, Paris (2nd trimester 1997), no. 84; Muhammad Salih, Turkistan shuuru, Istanbul 1997; Zarcone,
Le resurrection des confreries d'Istanbul a Kashghar, in Les
Cahiers de I'Orient, Paris, 1 (1998).
(Tn. ZARCONE)
UZGEND, UZKEND [see OZKEND].
UZUN HASAN B. CAL! b. KARA YOLUK 'UTHMAN,
Abu Nasr, born in 828/1425, died in 882/1478, and
together with his grandfather, one of the most cele b r a t e d r u l e r s of the line of Ak K o y u n l u
T u r k m e n s [q.v] and a statesman and military commander of genius.
Expanding from his family's base in Diyar Bakr
[q.v.], Uzun ("the Tall") overcame his Kara Koyunlu
[q.v] Turkmen rivals, and in the east defeated his
rivals for control of Persia, the Tfmurids [q.v], reigning 861-82/1457-78 over a powerful and extensive
state which comprised western Persia and Kirman as
far as the borders of Khurasan, clrak to the shores
of the Persian Gulf, Armenia, eastern Caucasia and
eastern Anatolia. He was the resolute opponent of the
Ottomans; he co-existed somewhat uneasily on the
borders of 'Irak and eastern Syria with the Mamluks
[q.v.]', and he was sought as an ally, by diplomacy
and by the actual supplying of military equipment,
by the Papacy and Western European powers, above
all the Republic of Venice, also much concerned with
aggressive Ottoman policies of conquest. His illness
and death in middle age removed a major impediment to Ottoman expansion eastwards, one which
was only checked a generation later by the advent
to power in Persia of the Safawids [q.v.].
Rivalries of the Turkoman tribes
The original fief of the chiefs of the house of
Bayundur and of their Turkoman tribe "of the White
Sheep" (Ak Koyunlu) was in Diyar Bakr (from before
the period of Tfmur). From there they spread to the
west, north and east. At first, the chief rivals of the
Ak Koyunlu were the Kara Koyunlu Turkmens. That
there were any religious differences involved, as
Minorsky asserted in his EP article, is problematical.
The Ak Koyunlu certainly showed themselves as
Sunnls, but the presence of any significant adherence
to Shf c ism amongst the Kara Koyunlu, apart from
the general currents of sympathy for a folk-Shicism
discernible amongst many of the Turkmen groups in
eastern Anatolia, is dubious.
Kara Yoluk c Uthman died after a reign of more
than thirty years in 839/1435. His son cAli Beg spent
his reign fighting with his brother Hamza against
whom he sought the support of the Ottoman sultan
Murad II and the Mamluk sultan Cakmak of Egypt.
After the death of the two brothers, Djihangfr, son
of CA1I, resumed the struggle against the Kara Koyunlu
but offended his brother Uzun Hasan, his uncle Kasim
Beg (whom von Hammer, GOR2, i, 506, calls Hasan)
and the governor of Erzindjan, Kllidj Arslan b. Pfr 'All.
In spite of his quarrel with Djihangfr, Uzun Hasan
defeated his two adversaries and then conquered the
"greater number" of the begs of Kurdistan. Having
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1457 and 1460 revealed to the sultan his rival's ambilearned that Djihangir had set out for the summer
tions (cf. von Hammer, i, 464-6). Very soon passing
encampments on the Ala-dagh (this name probably
to action, Uzun Hasan took by surprise the fortress
refers to the ancient Masius, a mountain between Diyar
of Koyunlu Hisar (or Koylu Hisar on the Kilkit-su
Bakr and Mardfn), Hasan penetrated into the fortress
above Niksar) and sacked the suburbs of Tokat and
of Diyar Bakr (Amid) in disguise, while Djihangfr was
Amasya (cf. Munedjdjim-bashi, iii, 376).
forced to shut himself up in Mardfn [q.v.]. This took
Having disposed of the Isfendiyar-oghlu [q.v] of
place in 858/1454, and soon Hasan occupied Ruha
Sinope, Mehemmed II turned his attention to Trebiand laid siege to Mardm (see cAshik-pasha-zade, 247-9;
zond and, first of all, to Koyunlu Hisar. Uzun Hasan
Mimedjdjim-bashi, iii, 157).
concentrated his forces near Kemakh, but the detachThe intervention of Hasan's mother, a female diploment sent into the mountains of Munzur (Sacd almat who played a great part in later developments,
Dfn, i, 476: kuh-i Mndz?} was defeated by Ahmed Pasha.
forced Uzun Hasan to return to Diyar Bakr. He sought
Uzun Hasan then sent his mother to negotiate, and
to recompense himself by a raid on Kara Koyunlu
on her appeal the sultan turned towards Bulgharterritory (Erzerum, Awnik, Bayburt), but having failed
daghi (east of Gerdjanis, between the Kilkit-su and
to take Erzindjan returned to Diyar Bakr.
the Euphrates). In spite of the renewed appeals of
On resuming the siege of Erzindjan, Uzun Hasan
Sara Khatun (the sultan called her "mother"), who
fell from his horse and was seriously injured. Djihanglr
said that Trebizond belonged to her daughter-in-law,
seized the opportunity to sack the environs of Amid,
the town was taken in 865/1461 and the Comneni
but on Hasan's return sought refuge with the Kara
dispossessed and exiled. A portion of the treasures
Koyunlu Djihan Shah. His mother once more installed
taken in Trebizond was given to Sara Khatun (cAshikHasan in Diyar Bakr and DjihangTr in Mardm. The
pasha-zade, 159-60; Sacd al-Dm; Munedjdjim-bashi,
struggle was very soon resumed on a larger scale. Hasan
iii, 376).
marched on Erzindjan and Turdjan, from which he
The peace was of short duration, for according
drove cArab Shah, his brother's representative, and
to Munedjdjim-bashi, iii, 160-1, Uzun Hasan retook
then attacked Khurasan and Karadja-Dagh (to the
Koyunlu Hisar and advanced as far as the environs
southwest of Diyar Bakr). The Kara Koyunlu Djihan
of Sfwas, but the Ottomans defeated those of his
Shah sent his armrs to the help of Djihangir, but Uzun
troops who had entered Anatolia. Uzun Hasan sent
Hasan defeated them in 861 (May 1457?; cf. Ibn
to Istanbul Khurshld Beg to ransom the Turkmen
Taghrfbirdf, Nud^um, ed. Popper, vii, 485). Djihangir
gave his son as a hostage, and another brother of j prisoners and ask the sultan to renounce his claims
on Trebizond. In view of the circumstances (iktidd-yi
Hasan (Uways of Ruha) also submitted to him. Uzun
wakt], the request is said to have been granted (! ?)
Hasan installed the amir Khurshfd Beg (perhaps his
and Uzun Hasan returned to Erzindjan and then to
cousin; cf. Munedjdjim-bashi, iii, 376) in Erzindjan.
Diyar Bakr. (In this part of his story, MunedjdjimThis fortress was the key to the Armenian plateau.
bashi seems to give in somewhat different form the
About the same time, Hasan gave shelter to the Kara
events of 865/1461.)
Koyunlu Hasan CA1I, who had rebelled against his
Death of D^ihan Shah and of the Timurid Abu Sacld
father Djihan Shah, but had soon to expel him on
Uzun Hasan very soon achieved brilliant successes.
account of his heretical opinions. These events occuIn 871/1466-7 his rival Djihan Shah of the Kara
pied the years 858-61/1454-7, after which began the
Koyunlu, who at this time held all Persia, marched
rapid rise of Hasan and the extension of his influence
on Diyar Bakr (on his plans, see his letter to
over the neighbouring lands.
Mehemmed II, in Ferfdun Bey, i, 273). Uzun Hasan
Operations in Kurdistan
collected troops and received reinforcements from
On the Tigris, he took Hisn Kayfa from the KurMardm. On 1 Rablc II 872, Djihan Shah had reached
dish malifa descended from the Ayyubids (see Bidllsl,
Mush and Capakhcur. Here his advance guards were
Sharaf-ndma, ii, 149-55) and gave this fortress to his
defeated by Sultan Khalfl, son of Uzun Hasan. Djihan
son Khalfl. Sicirt and Haytham (in Bohtan) were later
Shah, who, on account of the excessive cold, had sent
occupied (see also ibid., ii, 9).
most of his troops home, went back to KighT, whence
Uzun Hasan between Karamdn and Trebizond
he wanted to reach Erzindjan and the valley of BalaIn the west, the successes of Uzun Hasan brought
rud (Kilkit?). On 13 Rablc II 872/11 Nov. 1467, Uzun
him into conflict with the Ottomans, who under the
Hasan attacked him unexpectedly and Djihan Shah
leadership of Mehemmed II Fatih had just completed
lost his life while trying to escape. The field in the
the subjection of the Turkmen [q.v.] beyliks of Anatolia.
east now being open, Uzun Hasan began the conThe princes of Karaman [q.v.], gravely threatened by
quest of the lands which had been left without a masthe Ottomans, endeavoured to enter into an alliance
ter. He went via Mawsil to Baghdad, which he besieged
with their eastern neighbour Uzun Hasan. On the
for 40 days, but in Adharbaydjan, the son of Djihan
other hand, Uzun Hasan became involved in the
Shah, Hasan CA1I, had assembled a large army (Khwanaffairs of the Byzantine empire of Trebizond, which
damlr,' Hablb al-siyar, iii, 234: 180,000 men) and
was then almost at its end. In 1458, the last emperor
invoked the help of the Tfmurid Abu Sa c fd, who set
of Trebizond, David, gave Uzun Hasan the daughout from Khurasan in Sha'ban 872/March 1468 and
ter of his brother and predecessor Kalo-Joannes, named
appointed governors for the whole of Persian Trak.
Catherine, in marriage (in Europe she is more often
As a result of treachery on the part of certain amirs
called by her title Despina; cf. the Venetian travof Hasan CA1I, his army quartered at Marand broke
ellers). Trebizond was closely linked with Georgia,
up,
and Uzun Hasan seized the opportunity to advance
while Venice and Rome were closely watching events
as far as Karabagh [q.v.]. In the meanwhile, in spite
in these two Christian states. The Muslim sources
of the protestations of friendship by Uzun Hasan, who
entirely neglect this complex of international political
recalled the loyalty of the Ak Koyunlu to the Tfmurids,
interests (cf. W. Miller, Trebizond, the last Greek Empire,
Abu Sa c id had reached Miyana, but was caught there
London 1926; Bekir Sitki Baykal, Fatih Sultan Mehmedby the approach of winter. He thought of spending
Uzun Hasan rekabetinde Trabzon meselesi, in Tarih Ara§the winter in Karabagh [q.v], out of which Uzun Hasan
hrmalar Dergisi, ii [1964], 67-81).
was to be dislodged, but his march to the Araxes was
The embassies sent by Uzun Hasan to Istanbul in
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disastrous and at Mahmudabad [see MUKAN] he was
blockaded by Uzun Hasan. The negotiations conducted
by Abu Sacld's mother, however, came to nothing;
he took to flight but was captured on 16 Radjab
873/11 Feb. 1469. Two days later, Uzun Hasan, seated
on the throne (to emphasise his accession?), received
the prisoner kindly, but on 22 Radjab Abu Sa c fd was
handed over to his rival, the prince Yadigar Muhammad b. Sultan Muhammad b. Baysunkur, who put
him to death. Abu Sa c fd's amir?, were put under the
command of Yadigar who, supported by Uzun Hasan,
began the struggle against Husayn Baykara. The latter was temporarily driven from Harat (6 Muharram
875/5 July 1470), but the exactions of the sons of
Uzun Hasan (Khalll in Olang Radkan and Zaynal in
Kuhistan) provoked a rising against Yadigar, who was
deposed and put to death by Sultan Husayn Baykara.
After the disappearance of Abu Sacld, the Tfmurids
of Khurasan remained a purely local dynasty, while
Uzun Hasan's deputies occupied the remainder of Persia, including Kirman, Fars, Luristan, Khuzistan and
Kurdistan (see the valuable details on the distribution
of the fiefs in the letters of Uzun Hasan to Mehemmed
II: Ferldun Bey, i, 275, 276; cf. Habib al-siyar, iii,
330). The governorship of Isfahan was entrusted to
Uzun Hasan's eldest son Oghurlu Muhammad, but
that of the more important province of Fars went to
the latter's slightly younger half-brother Sultan Khalll.
The discontented Oghurlu Muhammad was in fact to
rebel in 879/1474, but on the appearance of his
father's army (see below), fled to Baghdad and thence
to the Ottomans. We possess a precious ^ard-nama
composed by the well-known scholar Djalal al-Dm alDawanl (d. 908/1502 [q.v.]) which describes a review
of the Ak Koyunlu provincial army of Fars during
Sultan Khalrl's time (see V. Minorsky, A civil and military review in Fars in 881/1476, in BSOS, x [1939-42],
141-78). The Kara Koyunlu Hasan CA1I had retired
to Hamadhan, but was surprised there and killed by
Uzun Hasan's forces in 873/1468 (see the History of
the Kutb-Shdhs, B.N. ms. Pers. 174, fol. 16b). About
the same time, Baghdad also was occupied by the
great amir Khalll-Beg, governor of Mawsil (Fendun
Bey, ii, 276).
After these great successes, it became evident that
Uzun Hasan alone in Asia was strong enough to bar
the Ottoman advance and the enemies of the latter,
the rulers of Karaman and the Christians, particularly the Venetians, sought to exploit this new power.
Venetian policy

On 2 Dec. 1463, the Venetian Senate had adopted
the plan of an alliance with Uzun Hasan and L. Quirini
was sent to Persia with this object. On 13 March
1464, the first ambassador from Uzun Hasan (a certain Mamenatazab?) arrived in Venice and spent six
months there. In 1465 Kasim Hasan (?) arrived with
a letter from Uzun Hasan. The negotiations were
interrupted for some time, but the conquest of Euboea
(which the Venetians had held for 264 years) by the
Ottomans in 1469-70 threw them into consternation.
In February 1471, Quirini returned from Persia with
Uzun Hasan's ambassador Mirath (Murad?), while
another Persian representative arrived at the Vatican.
It was then that the Venetian Senate sent to Persia
the noble Caterino Zeno, who through his mother
was a nephew of Despina Caterina, wife of Uzun
Hasan. On 20 April 1471, Zeno was in Tabriz. In
the same year, Hadjdjf Muhammad (Azimamet) came
to Venice with a request for arms and munitions.
Giosafa Barbara was then sent to Persia to take to
Uzun Hasan six large mortars (bombarde), 600 arque-
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buses (spingarde], matchlocks (schioppetti), and munitions;
200 fusiliers with their officers accompanied the consignment. In Barbaro's secret instructions (of 11 Feb.
1473), it was laid down that Venice would never conclude peace with the Ottomans until they had been
forced to renounce in favour of Persia all claims on
Asia Minor as far as the Straits. Barbara was delayed
in Cyprus where he took part in the operations of
the Venetian fleet (commanded by P. Mocenigo), which
on the appeal of the princes of Karaman, had occupied Silifke and two other points on the coast.
In the meanwhile, Zeno was active in Persia and,
according to the European sources (Jorga, ii, 164),
the nephew of the last Comnenus, who had sought
asylum with Uzun Hasan, had invaded the region of
Trebizond.
Invasion of Asia Minor

The Karamanids were working alongside of the
Venetians to force Uzun Hasan's hand. On the appeal
of Plr Ahmad, Ishak's successor, Uzun Hasan equipped
an army which was placed under the command of
the vizier cUmar Beg b. Bektash (the Amarbei Guisultan
Nichenizza? of Zeno, 16) and Uzun Hasan's cousin
Yusufca Mfrza, and which (according to Angiolello,
77) numbered 50,000 men (Zeno, 16: 100,000?). These
troops advanced from Diyar Bakr on Tokat, which
they sacked and then on Kaysariyya, where, as Sacd
al-Dm says, "they revealed their Turkmen character".
Caterino Zeno, 18-19, was an eye-witness of a part
of these operations. (The attempt to take Blra from
Egypt is perhaps connected with the same expeditions.) After some time, c Umar Beg returned to Diyar
Bakr while Yusufca Mlrza overran Karaman and Hamld
again.
Resumption of the war with the Ottomans

Mehemmed II was gravely concerned with these
events and with this diplomatic activity of which he
was certainly aware (see Fendun Bey, 285; Ibn lyas,
Bada'i' al-zuhur, ii, 145). Uzun Hasan's letters assumed
a more and more aggressive tone (see Ferfdun Bey,
i, 278, and the humiliating title of imdrat ma'db was
given to the sultan in them; and Mehemmed IPs
reply, loc. cit., in which he addresses familiarly the
sarddr-i cadj_am). In autumn 877/1472, the sultan crossed
from Istanbul over to the coast of Asia, but was held
up there by the cold season. But by 14 Rabi c I 877/19
Aug. 1472), the prince Mustafa and the beglerbegi of
Anatolia Dawud Pasha, who had a force of 60,000
men under him, destroyed the Turkmens in the district of Kir-eli (west of Konya).
Mehemmed set out in Shawwal 877/March 1473.
His army numbered 100,000 men in all (cf. Sacd alDm, i, 529, confirmed by Angiolello, 79-80, who writes
as if he were in the Ottoman army). The famous
akincl [q.v.] CA1I Mikhal-oghlu [see M!KHAL-OGHLU] sent
with the advance guard sacked Kemakh and took prisoner the Armenians of this region.
Uzun Hasan, who had arrived in the region of
Erzindjan in late Rabf c I 878, end of July 1473,
established himself on the hills on the left bank of
the Euphrates, and when Khass Murad Pasha rashly
crossed the river, he surrounded him and defeated
him. Khass Murad was drowned in the Euphrates
and the total losses of the Ottomans rose to 12,000
men (Angiolello). Caterino Zeno, who was in Uzun
Hasan's suite, gives 1 Aug. 1473 as the date of this
first encounter. The battlefield was in the district of
Terdjan (above Erzindjan); the low ground on the
Euphrates which Khass Murad (Angiolello) wished to
utilise begin at the level of Pekeridj. Sacd al-Dm, i,
535, is not explicit, but according to Angiolello (and
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Zeno), the Ottomans were ready to abandon the campaign. They left the valley of the Euphrates, and leaving Bayburt on the right (towards the northeast), took
the road northwards towards Trebizond, evidently with
the intention of turning there to the west. But while the
Ottoman army was in the canton of Uc-aghizli (probably to the north of the mountains which separate
Erzindjan from the valley of the Kilkit-su), Uzun
Hasan's troops appeared on the heights of Otluk-beli
(a mountain which separates the Euphrates valley from
the sources of the Corokh) on the right flank of the
Ottomans. The latter accepted battle and on 16 Rablc I
878/12 Aug. 1473 (according to Zeno, 10 Aug. 1473)
routed the Ak Koyunlu army. The Sarddr of Uzun
Hasan, Kafir Ishak (a Christian?; according to Zeno,
there were Georgians in the Ak Koyunlu army), fell
on the battlefield, as did Uzun Hasan's son Zaynal.
Uzun Hasan himself took to flight, but it was not so
precipitous as Sacd al-Dfn would have it, for Zeno's
account of 18 August is dated from the camp of Uzun
Hasan, four days from Erzindjan. In any case, the
Ottomans, thanks to their firearms (Zeno), gained a
brilliant victory. The captured artisans and experts
were taken to Constantinople. The Kara Koyunlu
mobilised by Uzun received their liberty; the remainder of the Turkmens were put to death (katl-i camm)
by order of the sultan. Darab Beg, commander of
[Shabfn-] Kara Hisar on the Kilkit-su above Koyunlu
Hisar, hearing of the defeat of his master, handed
over the fortress to the Ottomans. On the advice of
the Grand Vizier Mahmud Pasha, who explained the
difficulties of keeping the territories still to be conquered, the sultan refrained from pursuing Uzun
Hasan, but later regretted this decision and the Grand
Vizier lost his office (Sacd al-Dln, i, 521-44).
Uzun Hasan lost no appreciable territory by this
defeat, but the moral effect must have been considerable. After the battle, Uzun Hasan wrote to Venice
(Berchet, 137) that he was going to return to the
attack (cavalcheremo adosso a I'Othomari) and at the same
time sent Caterino Zeno on a mission to plead his
cause with the European governments. The Polish and
Hungarian ambassadors were sent back with Zeno.
The Venetian Senate, which always attached great
importance to the alliance, sent to Persia the secretary P. Ognibene. Barbaro, leaving at Rhodes the
representatives of the pope and of King Ferdinand of
Sicily, then set out and arrived in Tabriz on 12 April
1474. Lastly, a new envoy, A. Contarini, left Venice
on 13 Feb. 1474, arrived at Tabriz on 4 Aug. 1474
and at Isfahan on 4 Nov. 1474. We also know that at
this time the friar Lodovico of Bologna was in Persia,
saying that he represented the Duke of Burgundy.
But on this occasion, the ambassadors could obtain
nothing definite out of Uzun Hasan.
In the meanwhile, Uzun Hasan had gone to Shfraz
to put down the rebellion of his son Oghurlu Muhammad (see above). On his return from Tabriz he took
leave of Contarini (26 April 1475) who saw a review
of his troops (25,000?) but said that the expedition
against the Ottomans was postponed to a later date.
In 880/1475-6 the plague wrought great havoc in
Persia, and Uzun Hasan's troops had to take the field
against his brother Uways, who was defeated and slain
at Ruha (Ibn lyas, ii, 160). Very soon the Venetians
recognised the futility of their hopes, and less than a
year after the death of Uzun Hasan signed a peace
with the Ottomans (December 1478).
Relations with Georgia

According to Miinedjdjim-bashi, Uzun Hasan thrice
invaded Georgia, in 871/1466, in 877 (summer of

1472?) and after his defeat by the Ottomans. According
to the mihdn-drd this last expedition took place in
881/1476-7; Barbaro (90) who was an eye-witness,
took part in the negotiations with the Georgians. The
Georgian sources of the 15th century are very confused (Brosset, Histoire de la Georgte, ii/1, 12, 249). The
king of Kcartclia, Constantine III (1469-1505) seems
to have utilised the support of the Ak Koyunlu against
his rivals Bagrat of Imerethia and the Atabeg of Akhaltsikhe (Kwarkware < Korkora).
Relations with Egypt

The frontier between the original fief of Uzun
Hasan (Diyar Bakr) and the lands of the Mamluk sultans of Egypt lay roughly along the bend of the
Euphrates. The Egyptian historians alone (used by Weil,
Gesch. der Chalifen, v) tell us of the extensive relations
between the Ak Koyunlu and the Burdjf Mamluks.
The rivalry with the Ottomans forced Uzun Hasan
to deal very tactfully with the ruler of Cairo (we have
references to them from 861/1456), but on the other
hand, he had to seek an exit to the Mediterranean
in order to be in contact with the Venetians. The
lands on the right bank of the Euphrates belonging
to the rulers of Egypt and Syria thus formed an
impediment to him, and Uzun Hasan endeavoured
to round off his lands at the expense of the Mamluks.
In 868/1463-4 the Kurds who had seized the stronghold of Gargar (on the right bank of the Euphrates
to the southeast of Malatya) sent its keys to Uzun
Hasan, who in 869/1465 restored Gargar to the wall
of Aleppo but at the same time recompensed himself
by taking Kharpert (then occupied by Arslan Dulghadir) and by ravaging Abulastayn [see ELBISTAN and
DHU 'L-KADR].
In 877/1471, Kakhta [q.v.] and Gargar were occupied by Uzun Hasan's troops, but the amir Yeshbek
al-Dawadar sent by Ka'it Bay [q.v.] drove the Ak Koyunlu out of Bira (see Ibn lyas, ii, 140-4, and Behnsch,
Rerum seculo XV, in Mesopotamia gestarum liber, Breslau
1838, sub anno 1783 [1471]). The Ottoman ambassador
sent to Cairo stirred up feeling against Uzun Hasan,
the ally of the Christians, but Ka'it Bay acted with
prudence. The amir Rustam and the kddi Ahmad b.
Wadjm, who were leaders of the clrak hadjdj. in 877/
1473, succeeded in getting the khutba read in Medina
in the name of al-malik al-cddil Hasan al-Tawil khddim
al-haramqyn, but the Amir of Mecca, Muhammad b.
Barakat (see Ibn lyas, iii, 514), arrested Rustam and
his companion and sent them to Ka'it Bay, who a
few months later liberated them "to please Uzun
Hasan" (ibid., ii, 145-6). In 880/1475 Oghurlu Muhammad, fleeing from his father, was supported by the
Aleppan troops but the latter suffered a severe reverse
(ibid., ii, 152). In 882/1477 Ka'it Bay visited the line
of the Euphrates and re-established the situation.
Death of Uzun Hasan

Returning from Tiflls, Uzun Hasan fell ill, and at
the age of 54 died at Tabriz on the eve of the feast
of Ramadan of 882/night of 5-6 Jan. 1478, which
agrees exactly with Barbaro's statement, 93, sc. the
Eve of Epiphany.
The historians (Habib al-siyar, iii, 330; Qihdn-drd;
Miinedjdjim-bashi, iii, 165) praise his justice and
piety. He created many pious endowments (khayrdt
wa-hasandt). On his mosque in Tabrfz, see TABRIZ. 2.
The Akhldk-i Qaldli of Dawam is dedicated to Uzun
Hasan. The astronomer cAli Kushcf lived at the court
of Uzun Hasan and was sent as ambassador to the
Ottoman court (see C ALI AL-KUSHDJI).
Administrative system

From a lack of documentation, our knowledge of
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Uzim Hasan's administrative system is sketchy, but
Minorsky discerned that the Ak Koyunlu rulers apparently endeavoured, under cover of strengthening
"Islamic institutions", to introduce an element of centralisation into the system that had originally evolved
under the Mongol Il-Khanids [q.v.]. It seems that they
wished to halt the decline of central authority resulting
from the extensive grants of land for salaries, pensions,
etc., which were meant to be temporary but which
often in practice became hereditary [see e.g. IKTAC;
SOYURGHAL; TIYUL]. There survive in Turkish archives
some examples of Uzun Hasan's financial regulations
enacted for Diyar Bakr and eastern Anatolia, and
Persian historians occasionally mention the dastur and
kdnun of Uzun Hasan, which seems to have been applied at least up to the time of the second Safawid
Shah Tahmasp I; but this was probably a fixing and
codification of existing, local, customary law rather
than a new financial system. On the other hand, he
behaved like many other rulers of the time in arbitrarily raising existing taxes and imposing new ones
in order to finance his wars. See W. Hinz, Das Steuerwesen Ostanatoliens im 15. und 16. Jahrhundert, in £DMG,
c (1950), 177-201; A.K.S. Lambton, Landlord and peasant
in Persia, London 1953, 101, 122-3; Minorsky, The AqQoyunlu and land reforms, in BSOAS, xvii (1955), 449-62.
The family
The blood of the Ak Koyunlu princes was considerably mixed. The mother of Kara c Uthman, to
begin with, was the princess Maria of Trebizond (see
the Chronicle of Michael Panaretos, ed. Fallmerayer).
Despina, whom Uzun Hasan married when he was
thirty-four, was certainly not his first wife and in 1471,
when her nephew Caterino Zeno visited her, she was
living at Kharpert far from the court. She had remained a Christian and was buried in a church of
Diyar Bakr (Barbaro, 84). According to Angiolello,
73, Uzun Hasan had one son and three daughters
by her; the son (Jacob ?) is said to have been strangled
by his brothers after the father's death (?). Despina's
daughter Martha (whom the Silsilat al-nasab-i safawiyya,
Berlin 1843, 68, calls Bagi Aka; Habib al-siyar. Hallma
Begi Aka; and Munedjdjim-bashi: cAlam-Shah Begum)
was given in marriage to Shaykh Haydar of Ardabfl
and became the mother of the Safawid Shah Isma'fl I
(the mother of Shaykh Haydar, Khadidja Begum, was
the sister of Uzun Hasan).
The oldest son of Uzun Hasan, Muhammad, was
the son of a Kurdish umm walad (cf. Ibn lyas, ii, 160;
Caterino Zeno, 36; Contarini, 173). In 879/1474, after
a rising in Shfraz, he took refuge for some time with
the Ottoman Bayezfd II, but was finally killed in Persia
by his father's orders (Ibn lyas, ii, 59).
Uzun Hasan's principal wife (makd-i culyd] was SaldjukShah Begum, who played a very active part in the
government (cf. Ta'nkh-i Amim, fol. 1986). Her sons
were Sultan Khalfl, Ya'kub, Yusuf (and perhaps Masih).
We do not know the name of Zaynal's mother.
Uzun Hasan's viziers were Shams al-Dfn Muhammad b. Sayyid Ahmad, Burhan al-Dln cAbd al-Hamfd
Kirmam and Madjd al-Dfn ShlrazI (Habib al-siyar, iii,
330).
Bibliography: For older s o u r c e s and s t u d ies, see Minorsky's EI[ art. The best consideration
of sources for the Ak Koyunlu in general is now
John E. Woods' The Aqquyunlu (see below), 16-37,
much of which is relevant for Uzun Hasan's career
and reign. Especially notable is the Kitab-i Diyarbakriyya of Abu Bakr Tihranf-Isfahanf (ed. Necati
Liigal and Faruk Sumer, 2 vols. Ankara 1962-4),
which was written for Uzun Hasan and his son
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Sultan Khalll between 875/1469 and 883/1478,
with the ms. going up to 876/1472. General Persian
historians like Kh w andamfr contain further information, whilst for Uzun Hasan's external relations
there is much in the Arabic historiography of the
late Mamluk period and the diplomatic material in
Italian archives. The Istanbul archives and libraries have relevant material, especially that relating
to Uzun Hasan's wars with the Ottomans, and this
includes captured letters, intelligence reports, etc.,
plus defter?, from eastern Anatolia. Inshd3 collections
like Feridun Bey's Munshe'dt ul-seldtin contain relevant documents, whilst Jean Aubin has described
and discussed some Ak Koyunlu documents from
Persia. Some Ak Koyunlu inscriptions from Persia
have been published, including one of Uzun Hasan's
at the Great Mosque of Yazd.
Of r e c e n t s t u d i e s (in addition to those mentioned in the article), see Minorsky, La Perse au XV
siecle entre la Turquie et Venise, Publs. de la Societe
des etudes iraniennes 7, Paris 1933, 6-7 (also in The
Turks, Iran and the Caucasus in the Middle Ages, Variorum, London 1978, no. XII); c Abbas al-cAzzawf,
Ta'nkh al-Trak bayn al-ihtildlayn, iii, al-Hukuma al-turkmdmyya, Baghdad 1357/1939; Mukrimin Halil
Ymanc, IA art. Akkoyunlular, F. Babinger, Mehmed
der Eroberer mid seine ^eit, Munich 1953, Eng. tr.
Mehmed the Conqueror and his time, Princeton 1978;
Bekir Sitki Baykal, Uzun Hasan'm Osmanhlarla kar§i
kati milcadeleye hazirliklan ve Osmanh-Akkoyunlu harbinin
ba§lanmasi, in Belleten, xxi (1957), 261-84, with German tr. 285-96; idem, Die Rivalitdt zvuischen Uzun
Hasan und Mehmed II. urn das Kaiseneich von Trapezunt,
in Trudi XXV. Mezdunarodnogo Kongressa Vostok'ovedov,
Moscow 1963, ii, 442-8; G. Scarcia, Venecia e la
Persia tra U<un Hasan e Tahmasp (1454-1572], in Acta
Iramca, ser. 1, vol. iii (1974), 419-38; J.E. Woods, The
Aqquyunlu, clan, confederation, empire. A study in 15th/9th
century Turko-Iranian politics, Minneapolis-Chicago 1976,
90-137; H.R. Roemer, in Camb. hist. Iran, vi, Cambridge 1986, 168-82; C.E. Bosworth, The New Islamic
dynasties, 275-6 no. 146.
(V. MINORSKY-[C.E. BOSWORTH])
AL-'UZZA, a p r e - I s l a m i c A r a b i a n d e i t y . The
name means "The very powerful" or "The allpowerful". On its own, in the pre-Islamic period, it
always takes the article (Lihyanite hn-czy, Old Arabic
'ljzy, Nabataean 3l-cz? plus the Aramaic form czy\ and
South Arabian czyn), but in theophoric personal names,
and occasionally in sources of the Islamic period, this
is sometimes omitted (e.g. South Thamudic tm-l-czy as
against tym-cz_y, J. Ryckmans, in 67, v [1956], 11). A
variety of such compounds occurs in pre-Islamic North
Arabian inscriptions, though by the rise of Islam only
c
Abd al-cUzz.a is reported in the Hidjaz (J. Wellhausen,
Reste arabischen Heidentums, 2Berlin 1897, 39).
Very little is known of the nature of al-cUzza. Attempts to identify her with the planet Venus are only
achieved through a tenuous series of equations with
other deities in which each divinity is assumed to be
endowed with all aspects of the others (see references
in Wellhausen, 40-5). From this, efforts have been
made to equate her with the goddess Aphrodite (e.g.
H.W.J. Drijvers, Cults and beliefs at Edessa, Leiden 1980,
185); with Ruda (A.G. Lundin, in R.G. Stiegner (ed.),
Al-Hudhud, Graz, 1981, 215-6); with 'Azlzu at Palmyra
(Drijvers, op. cit. 152, 162-3); with al-Lat (Wellhausen,
44-5), with al-Lat and Manat (Fahd, Le pantheon de
rArabie centrale, Paris 1968, 176-7), and ultimately with
a "common Semitic great goddess" representing a
wide variety of astral and chthonic forces (Wellhausen,
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45; Lundin, loc. cit.; Fahd, loc. cit.). The only unequivocal equation of al-cUzza with the planet Venus is in
the 1 Oth-century Syriac-Arabic dictionary of Bar Bahlul
(ed. R. Duval, s.v. est'rd); while the only explicit equation of al-cUzza with Aphrodite, is in a 1st century
B.C. to A.D. Nabataean-Greek bilingual inscription from
the Greek island of Cos (F. Rosenthal, Die aramaistische Forschung, Leiden, 1964, 86 and 91 n. 4). Henninger
has noted that these strained identifications are based
on non-Arab sources from the northern borderlands
of the Peninsula and cannot be assumed to apply to
Arabia as a whole, or to the cult of al-cUzza in Mecca
in particular (in Anthropos, Ixxi [1976] 136-9). It is possible, but at present unprovable, that al-cUzza was
considered by her worshippers to have some of the
features of Aphrodite and/or to be in some way a
manifestation of the planet Venus, but there is not
enough evidence to establish exactly how she was conceived in any particular region or period.
The only representations of al- c Uzza which are identified as such in inscriptions, are Nabataean: plain,
rectangular baetyls with stylised eyes (e.g. M.R. Savignac, in Revue Biblique, xliii [1934] 586-9), of a type
common throughout western Arabia, both as divine
symbols and as grave markers. However, there are
similar baetyls in Petra and the surrounding region
representing al-Kutba, Atargatis, Isis, etc.
In the early centuries A.D. the worship of al-cUzza
is found in the Hawran (RES, 2091, 3l-cz3 3Uit bs[r3],
"the goddess of Bosra"), Petra (e.g. RES, 1088), Wadf
Ramm (Savignac loc. cit.)., Sinai (CIS, ii, 611, 1236,
each by a kahin of al-cUzza), Dedan (JSLih 58), a
Sabaeo-Arabic text from Karyat al-Faw in central
Arabia (Ja 2138, see J. Ryckmans, in JSS, xxv [1980],
197-8), and (probably as an import from the north)
in Sabaic, Qatabanian, and possibly one Minaic, inscriptions (ibid., 196-7).
In the 5th century A.D., Isaac of Antioch speaks
of the "Arabs" ('arbdye] sacrificing to euzzl (ed. Bickell,
i, 210-11) and, in the 6th century, there is evidence
that she was worshipped by the Lakhmid royal house
in southern Mesopotamia. Al-Mundhir IV swore by
al-Lat and al-cUzza (Aghdni1, ii, 21 1. 5 from the bottom) and sacrificed prisoners to her (Zacharius of
Mitylene, ed. J.P.N. Land, in Anecdota Syriaca, iii, 247)
while another Lakhmid prince, al-Nu c man, submitted
a dispute to her judgement (Hamdsa, 116).
The Islamic sources suggest that, by the 7th century, worship of al-cUzza was firmly entrenched in
Mecca and its environs (Hisham Ibn al-Kalbl, K. alAsndm, ed. A. Zakl Pasha, Cairo 1914, 27, tr. N.A.
Faris, The book of idols, Princeton 1952, 22). Her main
sanctuary was in a valley called Hurad in Nakhlat
al-Sha3miyya on the road from Mecca to al-Ta'if
(Yakut, iv, 765 ff.; Ibn al-Kalbr, 18, tr. 16). Here, in
Sukam, a side ravine of Hurad, Kuraysh dedicated
to her a hima [q.v.] which vied with the haram [q.v.]
or Sacred Territory of the Ka c ba, (Ibn al-Kalbl, 19,
tr. 17). At Nakhla were three samura (acacia) trees,
from one of which the goddess revealed herself in the
form of an Abyssinian woman with dishevelled hair,
when Khalid b. al-Walfd was sent by the Prophet to
cut them down (idem, 25-6, tr. 21-2). A sacred stone
was the object of ziydra (Wellhausen, 39), though it
is not clear whether this was in the same sanctuary
or elsewhere (cf. Doughty's account of the veneration
of al-cUzza in the form of a large stone at al-Ta/if,
Travels in Arabia Deserta, 2London 1923, ii, 511, 515-

16). Finally, there was a cave called Ghabghab which
contained baetyls (Ibn al-Kalbr, 20-1, tr. 18-9) and
into which the blood of sacrificed animals was poured
(Ibn Hisham, 55 1. 6). The man credited with introducing the worship of al-cUzza, Zalim b. As'ad of Ghatafan, constructed over her a sanctuary which he called,
allegedly after the name of a volcanic mountain, Buss
(see Wellhausen, 37-8; Fahd, op. cit., 165-6) and from
which "oracular communications" were received (Ibn
al-Kalbr, 18, tr. 16).
The sanctuary of al-cUzza at Nakhla was served
by members of the Banu Sulaym [q.v.], who were
clients of Kuraysh, and the last such sddin, Dubayya
b. Haramf al-Sulaml, was killed by Khalid b. al-Walld
in 8/629-30 (Ibn al-Kalbr, 22, 24-7, tr. Atallah, 1922). Ibn al-Kalbr insists on the extreme devotion of
Kuraysh to this goddess. As well as zjyara and sacrifice
they held an annual festival in her honour (Wellhausen,
39), while the Prophet himself recalled offering a white
sheep to al-cUzza "while I followed the religion of
my people" (ibid., 19, tr. 16-17). His uncle, Abu Lahab
(whose ism was cAbd al-cUzza) was known for his
"intense loyalty" to her (ibid., 23, tr. 20). When in
3/624-5, Abu Sufyan set out to attack Muhammad
he took with him the symbols of al-cUzza and al-Lat
(al-Tabarf, i, 1395) and one version of his war-cry is
"al-cUzza is for us and not for you" (ibid., i, 1418).
c
Abd al-Muttalib took a dispute over water-rights
to the kahin of c Uzza in al-Sha'm (Ibn Habfb, alMunammak fi akhbdr Kuraysh, Haydarabad 1964, 98-9).
She was also worshipped by Ghatafan, Khuza'a,
Kinana, Thakif (though their principal deity was
Manat), Ghanm, Ghanf and Bali (though Wellhausen,
39, considered that the last three may not have worshipped her at Nakhla). Among the talbiydt (or ritual
invocations intoned by pre-Islamic tribes on their pilgrimage to Mecca [see TALBIYA]), those of the Hums,
Madhhidj and Thaklf submit al-cUzza, along with alLat, Manat, and other asnam ("idols") to the High
God of Mecca, the Lord of the Kacba (MJ. Kister,
in JSAI, ii [1980], 36-8, 54-5 (nos. 41, 45, 48), and
cf. 51 no. 12). On the co-existence of the idols and
the High God, see ibid., 47-9 and references there (to
which add W.M. Watt, in IsL, Ivi [1979], 205-11),
and compare the oath of Dirham b. Zayd al-Awsi,
"By the Lord of al-cUzza the propitious, and by God
betwixt whose House [and Sukam] Sarif stands" (Ibn
al-Kalbl, 19, tr. 18).
In the Kur'an, al-cUzza is mentioned only once,
in LIII, 19-20 ("Have you considered al-Lat and alc
Uzza and Manat, the third, the other"), which is
said to have been followed by the "Satanic verses".
These three are traditionally described as the bandt
Allah, though this phrase does not occur in the Kur'an
and has been applied to them by extrapolating from
suras XVI, 57; XXXVII, 149-53; XLIII, 16; and LIII,
21. However, the phrase bandt Allah may originally
have meant no more than "celestial beings" (Watt,
Muhammad at Mecca, Oxford 1953, 106) and is paralleled in the 1st century A.D. by a Palmyrene votive
text to the bnt }l (Kh. al-Ascad and J. Teixidor, in
CRAI [1985], 286-93) and probably even earlier by
Qatabanic and Sabaic dedications to the bnty T (i.e.
the dual) and bnt T (pi.), with in no case any indication as to the identity of these beings (Ryckmans,
in JSS, xxv [1980] 200-3).
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